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Imam Ibn Rajab al-Hanbali’s 
Introduction

P
raise belongs to Allah Who perfected the din for us and made 
the blessing on us complete and Who made our ummah - and to Allah 
belongs the praise - the best ummah. He sent among us a Messenger 
from ourselves reciting His aydl to us, purifying us and teaching us the Book 

and the Wisdom. I praise Him for His many blessings. I witness that there is 
no god but Allah alone without partner, and this act of witnessing is the best 
protection for someone who seeks protection by it. I witness that Muhammad 
is His slave and His Messenger whom He sent as a mercy to all creatures. He 
made it obligatory for him to explain what has been sent down to us, and 
so he elucidated all the important matters for us. He singled him out with 
concise comprehensive speech (jawamf al-kalim) so that he often expressed 
separate pieces of wisdom and sciences in one phrase or in half a phrase, may 
Allah bless him and his companions with a blessing which will be a light for 
us in every darkness, and may He grant him much peace.

Allah, glorious is He and exalted, sent Muhammad £ with concise com
prehensive speech. He singled him out to receive astonishing wisdoms, as 
has been narrated in the two Sahih books1 from Abu Hurayrah 4b from the 
Prophet & that he said, “I was sent with concise comprehensive speech.”2 Az- 
Zuhri said, “Concise comprehensive speech, according to that which has 
reached us, is that Allah, exalted is He, united many issues for him, [issues] 
which used to be written in books before him [separately] in one or two 
issues and so on.”3

Imam Ahmad A, narrated the hadith of 'Abdullah ibn ‘Amr ibn al-cA$ 4b 
that he said, “The Messenger of Allah % came out to us one day and it was as if 
he were someone saying farewell. He said, T am Muhammad, the unlettered 
Prophet,’ saying it three times, ‘and there is no prophet after me. I have been 
given the first parts of speech and its conclusions and its comprehensive 
concision’,”4 and he mentioned the rest of the hadith.

1 Sahih al-Bukhirl and $ablh Muslim are referred to as the two $abib books 
(Sabiftayrt)-.

2 Al-Bukhari (7013) and Muslim (523)
3 Imam al-Bukhari mentions this comment by az-Zuhri after narrating the aforemen

tioned hadith.
4 Narrated by Imam Ahmad in his Musnad (2:172). Al-HaythamI says in Majmac az 

Zawa’id (1:169) that the chain of this hadith has ‘Abdullah ibn Lahi'ah who is a weak nar-
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JAMI* AL-*ULUM WA’L-HIKAM

Abu Ya'Ia al-Maw$iIi narrated the hadith of 'Umar ibn al-Khattab from
the Prophet 1 that he said, “I have been given concise comprehensive speech 
and its conclusions and speech has been made extremely concise for me.”5

Ad-Daraqufni A, narrated from the hadith of Ibn 'Abbas from the 
Prophet S that he said, “I have been granted concise comprehensive speech 
and speech has been made extremely concise for me.”6 We narrate from the 
hadith of'Abd ar-Rahman ibn Ishaq al-Qurashi, from Abu Bardah from Abu 
Musa al-Ash'ari 4 that he said, “The Messenger of Allah S said, ‘I was granted 
the openings of speech and its conclusions and its comprehensive conci
sion.’ So we said, ‘Messenger of Allah! Teach us something of that which 
Allah, mighty and majestic is He, has taught you.’” He said, “So he taught us 
the tashahhud.’'1

Al-Hasan said, “No good

In Sahih Muslim there is from Sa'id ibn Abl Bardah ibn Abi Musa from 
his father from his grandfather that the Prophet was asked about al-bit' (a 
Yemeni intoxicant made from honey) and al-mizr (an intoxicant made from 
a grain such as sorghum but possibly barley or wheat). He [Abu Musa] said, 
“And the Messenger of Allah S was given concise comprehensive speech with 
its conclusions. He said, ‘I forbid you every intoxicant which intoxicates [and 
holds you back] from prayer.’”8

Hisham ibn 'Ammar related in the book al-Matiath with a chain of trans
mission from Abu Salim al-Habashl that he said, “I was told that the Prophet 
ft used to say, “I have been preferred over whoever [of the Prophets] was 
before me with six things, without boasting." Among those he mentioned 
was concise comprehensive speech, and he said, “I was granted concise com
prehensive speech. The People of the Book used to make it a portion [which 
they recited] during the night until the morning, and my Lord expressed it 
for me in one ayah:

‘Everything in the heavens and the earth glorifies Allah. He is the Al
mighty, the All-Wise.’9"10

The concise comprehensive speech with which he was singled out is of 
two kinds:

rator. However the meaning of the hadith is correct and well supported by other narrations 
and therefore can be classed as hasan (good).

5 As mentioned in al-Ma(alib al-'aliyah (4:28) where the hadith has been ascribed to 
Abu Ya'Ia. AI-HaythamI says in Majma' az-zawa’id (1 .-182) that the chain has 'Abd ar-Rahman 
ibn Ishaq who is weak.

6 Ad-Daraqufm (4:144-145). The chain has Zakariyya ibn 'Afiyyah whose hadith are 
[sometimes] munkar (rejected because they conflict with ayat of the Qur’an or other hadith 
which are better established). The narration is therefore weak.

7 This hadith is narrated by the author with his own chain.
8 Muslim (1733). ? 1
9 Surat al-Hadid: 1. . , ■
10 Muslim (523).

First, that which is in the Qur’an such as His words, exalted is He.

jP JyJI J, jllS^\j J jA jl
• * ‘ X , * , , , ' ' ' '

“Allah commands justice and doing good and giving to relatives. And He 
forbids indecency and doing wrong and tyranny.”11
was left in this ayah without Him commanding it and no evil without Him 
forbidding it.”12

Second, that which is [the Prophet’s] speech which is published and 
to be found in the sunnah [collections] which are traced back to him. The 
men of knowledge & compiled collections of his comprehensive words 38. 
Hafiz Abu Bakr 'Abdullah ibn as-Sunnl compiled a book which he called 
al-Ijaz wajawami' al-kalim min as-sunan al-ma’thurah — ‘The Succinctness 
and Concise Comprehensive Speech in the Transmitted Sunnahs”. The 
Qadi Abu 'Abdullah al-Quda'i gathered together some of the succinct and 
concise comprehensive speech in a book which he called ash-Shihab fi ’l-hiham 
ittzT-ddaA The Flaming Torch of "Wisdom and Culture”. Some other people 
compiled books in the same fashion as he had done and increased [the 
number of hadith] greatly over the number he had mentioned. Al-Khaftabl 
indicated in the beginning of his book Gharib alrhadith “Unusual hadith” a 
small number of the comprehensive hadith.

The Imam and Hafiz Abu 'Amr ibn a$-$alah dictated at an assembly a book 
which he called al-Hadith al-kulliyah “Universal Hadith” in which he collected 
the comprehensive hadith about which it is said that the din revolves around 
them, and those succinct and comprehensive phrases of a similar meaning. 
This session of his comprises twenty-six hadith.

Then the faqih, the Imam who did without the world, the exemplar, Abti 
Zakariyya Yahya an-Nawawi A> took these hadith which Ibn a§-$alah had 
dictated and increased them to forty-two hadith calling his book aL-Arbacun 
The Forty”. These forty which he collected became very famous and are 
memorised a great deal. Allah produced great benefit because of the bless
ing of the compiler’s intention and his good purpose, may Allah, exalted is 
He, show him mercy.

A group of seekers of knowledge and din repeatedly asked me to attach 
a commentary to these aforementioned hadith. So I asked Allah, exalted is 
He, to choose [by means of the du'a called is/tAAaraA] whether I should write 
a book comprising a commentary on those meanings of the hadith which 
Allah, exalted is He, makes easy [for me], and qualifying them with whatever 
explanations of their principles and their structures Allah, glorious is He, 
would open up for me. I ask Him for help in what I intend to do and the 
grace of a correct intention and purpose in what I want to do. I depend in all 
my affair upon Him, and I disclaim any power [to avert evil] or strength [to 
do good] except by Him.

11 Surat an-Nahl: 90.
12 Al-Bayhaqi in Shu'ab al-ImSn. (Ad-Durr al-manthur)
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One of those who explained these forty hadith took their compiler to 
task X for leaving out the hadith, “Attach inheritances to their people, then 
whatever of the inheritance is left behind is for the nearest male [relative]. ”*3 
[This critic] said, “...because it gathers together the principles of the laws of 
inheritance which are a half of knowledge, and so ought to have been men
tioned among these comprehensive hadith just as is the hadith ‘Clear proof 
is demanded of the claimant and the oath is the right of the one who denies 
[the claim]1,4 because it collects together the rules of passing judgement. ” So 
I decided to add this hadith to the forty hadith which the Shaykh A, had com
piled, and add other hadith of concise comprehensive speech which comprise 
various sciences and wisdoms, until the number of the hadith became fifty.

These are the extra hadith over and above what the Shaykh A> compiled: 
“Attach inheritances to their people”, and the hadith, “The same things are 
made haram by suckling which are made haram by blood kinship”, and the 
hadith, “When Allah makes a thing haram, He also makes the price paid for it 
haram”, and the hadith, “Every intoxicant is haram”, and the hadith, “The son 
of Adam has not filled a vessel worse than his belly”, and the hadith, “There 
are four [things]; whoever has them is a hypocrite”, and the hadith, “If you 
were to rely on Allah as He ought to be relied upon, He would provide for 
you as He provides for the birds”, and the hadith, “May your tongue remain 
moist with the remembrance of Allah, exalted is He.”’51 have called this 
book, Jam? al-ulum wa’l-hikam Ji shark khamstna hadithan min jawdmf al-kalim 
“A Collection of Sciences and Wisdoms in Commentary on Fifty Hadith from 
the Concise Comprehensive Speech.”

You should know that my sole intention is to explain the prophetic expres
sions which comprise these universal hadith. For that reason I will not qualify 
the Shaykh’s words A in which he introduces the narrators of these hadith 
such as the Companions 6 nor his expressions in ascribing [the hadith] to 
the books to which he ascribes them. I will only produce the meaning which 
indicates that, since I have told you that my intention is only to explain the con
cise and comprehensive words of the Prophet 1 and what disciplines, wisdom, 
gnoses, judgements and parts of the Shariah they comprise. Before speaking 
in explanation of the hadith, I will briefly indicate its chain of transmission, 
so that its authenticity, strength or weakness is known. I will mention some 
of those hadith which are related in the same sense, if there are any hadith 
in that category other than the hadith which the Shaykh mentioned. If there 
are no other hadith in that category, or if no others in it are authentic, then 
I will draw attention to all of that By Allah there is success and He is the One 
from whom help is sought and upon whom one depends, and there is no 
power [to avert evil] nor strength [to do good] except by Allah.

Hi

c^>

Intention

13 Hadith 43 in this compilation.
14 Hadith 33 in this compilation.
15 Hadith nos. 43-50 in this compilation.

T
he Amir al-Mu’minin Abu Haf$ ‘Umar ibn al-Khaftab zfe said, “I heard 
the Messenger of Allah $ saying; ‘Actions are only by intentions, and 
each man has only that which he intends. Whoever’s emigration 
is for Allah and His Messenger, then his emigration is for Allah and His 

Messenger. Whoever’s emigration is for some worldly gain which he can 
acquire or a woman he will marry, then his emigration is for that for which 
he emigrates’.’’1

Yahya ibn SaTd al-Ansari alone narrated this hadith from Muhammad ibn 
Ibrahim at-Taymi from ‘Alqamah ibn Abl Waqqa§ al-Laythi, from ‘Umar ibn 
al-Khatfab £>. There are no other authentic paths of transmission for it apart 
from this one, as ‘All al-Madinl and others said. Al-Khatfabi said, “I know of 
ho disagreement among the people of hadith about that,” even though it is 
narrated as a hadith of Abu Sa‘id and others, and it is said that it has been 
narrated by numerous paths, but none of that is authentic according to the 
people who memorise [hadith]. Later a great number of people narrated it 
from al-An§ari. It is said that more than two hundred narrators transmitted 
it from him, and it is even said that it was seven hundred. Among the great 
oneswho narrated itwere Imam Malik, ath-Thawri, al-Awza‘I, ibn al-Mubarak, 
al-Layth ibn Sa‘d, Hammad ibn Zayd, Shu‘bah, Ibn ‘Uyaynah and others.

The people of knowledge agreed that it is authentic and accepted it totally. 
Al-Bukhari began his Sahih with it and established it in the position of the 
introduction to it, by which he indicated that every action not intended for 
the sake of the face of Allah is invalid and fruitless in the world and in the 
next world. For that reason ‘Abd ar-Rahman ibn Mahdi said, “If I were to

1 Al-Bukhari (1) and Muslim (1907).
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©write a book in chapters, I would put the hadith of 'Umar ibn al-Kha((ab on 
‘actions are only by intentions’ in every chapter.” Some also say that he said, 
“Whoever wishes to compile a book, let him begin with the hadith, ‘Actions 
are only by intentions.’”

This hadith is one of those around which the <7zn revolves. It is narrated that
ash-Shafi‘i said, ‘This hadith is one third of all knowledge, and it is involved in 
seventy sections offiqh.” Imam Ahmad < said, “The foundations of Islam are 
based on three hadith: the hadith of‘Umar, ‘Actions are by intentions’, and 
the hadith of ‘A’ishah, ‘Whoever innovates in this affair of ours that which is
not from it then it is rejected’, and the hadith of an-Nu‘man ibn Bashir, ‘The 
halal is clear and the Aaram is clear’.” Al-Hakim said, “They narrated to us 
from ‘Abdullah ibn Ahmad [ibn Hanbal] from his father that he mentioned
his words ft, ‘Actions are by intentions’ and his words, ‘The creation of any 
one of you is gathered in the belly of his mother for forty days’ and his words, 
‘Whoever innovates in our din whatever is not of it then it is rejected,’ and 
then he said, ‘These hadith ought to begin every compilation, because they 
are the foundations of the hadith.’”

Ishaq ibn Rahwayh said, “Four hadith are among the foundations of the 
dim the hadith of ‘Umar, ‘Actions are only by intentions’, and the hadith, 
‘The Aa/aZ is clear and the Aaram is clear’, and the hadith, ‘The creation of 
any one of you is gathered in the belly of his mother for forty days’ and the 
hadith, ‘Whoever makes anything in our affair which is not of it, then it is 
rejected’.”

‘Uthman ibn Sa‘id narrated from Abu ‘Ubayd that he said, “The Prophet 
ft gathered together all the business of the next world in one expression: 
‘Whoever innovates in our affair that which is not from it, then it is rejected’, 
and he gathered the business of the world in one expression: ‘Actions are 
only by intentions’. These two enter into every chapter.”

Abu Dawud said, “I thought about the hadith which are narrated with 
chains of transmission and found them to be four thousand hadith. Then I
thought further and found that the pivot of these four thousand lies in four 
hadith: the hadith of an-Nu‘man ibn Bashir, ‘The halal is clear and the haram 
is clear’, the hadith of‘Umar, ‘Actions are only by intentions’, the hadith of 
Abu Hurayrah, ‘Allah is good and wholesome and only accepts what is good 
and wholesome, and Allah commands the mu ’minunwith that with which He 
commands the Messengers...’ and the hadith, ‘A part of the excellence of a 
man’s din is his leaving alone that which does not concern him.’” He said, 
“Each one of these four hadith is one quarter of knowledge.”

Abu Dawud 4 also said, “I recorded five hundred thousand hadith of the 
Messenger of Allah ft from which I chose those which comprise this book,” 
- meaning Kitab as-Sunan- “in which I collected four thousand eight hundred 
hadith, of which four hadith are sufficient for a man’s din: the first of which 
are his words ft, ‘Actions are by intentions’, second, his words ft, ‘A part of 
the excellence of a man’s din is his leaving what does not concern him’, third, 
his words ft, ‘The mu Wn will not be a mu’min until he is only contented for

Intention

his brother with that with which he is contented for himself, and fourth, his 

words ft, ‘The halal is clear and the Aanzm is clear. ’ ”
In another narration he said, uFiqh revolves around five hadith: ‘The halalis 

clear and the Aurdm is clear’, and his words ft, ‘There is [to be] no causing harm 
norreturning harm’, and his words, ‘Actions are by intentions’ and his words, 
‘The din is sincerity,’ and hiswords, ‘That which I have forbidden you, avoid it, 
and that which I have commanded you, do that of it which you are able’. ”

In another narration he said, ‘The principles of the sunnahs in every field 
are four hadith: the hadith of ‘Umar, ‘Actions are by intentions’, and the 
hadith, ‘The halalis clear and the Aaram is clear’, and the hadith, ‘A part of 
the excellence of a man’s din is his leaving alone that which does not concern 
him’, and the hadith, ‘Do without the world and Allah will love you, and do 
without what is in people’s hands and people will love you.”2

Hafiz Abu’1-Hasan Tahir ibn Mufawwiz al-Mu‘afiri al-AndalusI wrote:
The pillars of the dm for us are four expressions from the Best of Crea

tion:

Beware of ambiguities,
do without,

and leave what does not concern you
and act with intention. •

His saying ft, “Actions are only by intentions” and in another narration, 
“Actions are by intentions”, both of which necessarily imply restriction [of 
the meaning to the sense of “only”] according to the authentic position, but 
it is not our aim here to address that nor to say a lot about it.

There are different understandings of his words, “Actions are by intentions’’ 
and many of the later [scholars] claim that it means “Actions are correct by, or 
judged according to, or are acceptable by intentions.” According to this what 
is meant by actions are the actions of the Shariah which require intentions. 
As for What does not need intention, ordinary everyday acts such as eating, 
drinking, dressing, etc., or for example, returning trusts and guarantees such 
as deposits and things which have been forcibly expropriated, then none of 
these things require intentions, so that all of these are excluded from the 
general actions mentioned here;

Others say that ‘actions’ here are general and that nothing is excluded 
from them, and someone said that this is the majority opinion, by which he 
seems to have meant the majority of the earlier generations. That is in the 
words of Ibn Jarir at-Tabari and Abu Talib al-Makki and others of the earlier 
generations, and it is what is apparent from the words of Imam Ahmad. He 
said in the narration of Hanbal, “I prefer that everyone who does an act such 
as prayer, fasting, sadaqah or any type of good action, that an intention should 
precede the doing of it. The Prophet ft said, ‘Action’s are by intentions’ arid 
this applies to every single affair.” . ... ,v. z -

2 All of the hadith mentioned above will follow in this compilation.

2
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Al-Fadl ibn Ziyad said, “I asked Abu 'Abdullah - meaning Ahmad [ibn 
Hanbal] - about intention in action, and I asked, ‘How is the intention?’ He 
said, ‘One struggles with oneself - if one means to do an action - not intend
ing it for people.’ ’

Ahmad ibn Dawiid al-Harbi said, “Yazid ibn Harun narrated 'Umar’s hadith 
‘Actions are by intentions’ while Ahmad was sitting, and Ahmad said to Yazid, 
‘Abu Khalid, this is suffocation (khundq).’”3

3 Possibly “the strangling cord" (khinaq). By that he may be describing the difficulty
of struggling with oneself to make sure one’s actions are with the correct intention and
purpose.

According to this statement some said that what is to be understood from 
the words is, “Actions happen or actually take place according to their inten
tions,” so that he informs us that a voluntary action only comes about by an 
intention from the one who does it, which is the cause of the action and of 
its existence. Then his words after that, “and for each man there is only that 
which he intends,” informs us about the Shaft«Ajudgement which is that for 
the one who does the action the intention is his portion of the action. If it is 
good then his action is good and he will have its reward, but if it is corrupt 
then his action is corrupt, and the burden of it will be upon him. It is possible 
then that the meaning of his words, “actions are only by intentions” is that 
“actions are right, corrupt, acceptable or rejected, rewarded or unrewarded 
according to the intentions" and thus inform us of the judgement of the 
shari’ah that the action’s rightness or corruption is according to the rightness 
of the intention or its corruption, as in his words ft, “actions are according to 
results”, i.e. their rightness, their corruption, their acceptability or their lack 
of it are according to the results.

His words after that, “and for each man there is only that which he intends,” 
informs us that nothing comes about from someone’s action except that which 
he intends by it If he intends good, good will come about from it, and if he 
intends evil, evil will come about from it. This is not purely a repetition of 
the first phrase, because the first phrase points out that the rightness or the 
wrongness of an action is according to the intention which brought it into 
existence, whereas the second phrase points out that the reward of the one 
who does the action for the action is according to his right intention, and that 
his punishment for it is according to his wrong intention. It is also possible 
that his intention is [merely] permissible (muAaA) so that the action would be 
permissible, and thus he would not obtain any reward or receive punishment 
for it Thus the action in itself- its rightness, wrongness or permissibility - is 
according to the intention which motivates it and brings it into existence, and 
the reward for the one who does the action, his punishment and his [merely] 
being safe, are according to his intention by which the action became right, 
wrong, or permitted.

You should know that linguistically intention means a type of purpose and 
will, even though there are distinctions made between these expressions, but 
this is not the place to mention that.

In the words of the people of knowledge, intention has two meanings:

First: to distinguish some acts of worship from others, for example to 
distinguish the midday prayer from the afternoon prayer, and to distinguish 
the fast of Ramaclan from other fasts, or to distinguish acts of worship from 
ordinary everyday acts, such as distinguishing the ghusl performed after sexual 
intercourse from bathing in order to cool oneself or for the purpose of cleanli
ness, etc. This meaning of intention is found a great deal in the language of 
the fuqaham their books.

Second: to distinguish the purpose of the action, whether it is for Allah 
alone without partner, or for Allah as well as for other than Him. This is the 
intention about which the gnostics speak in their books when they talk about 
sincerity and its consequences, and it is the one which is to be found a great 
deal in the words of the right-acting first generations.

Abu Bakr ibn Abi’d-Dunya compiled a work which he called, Kitab al- 
ikhldf wa’n-niyyah “The Book of Sincerity and Intention” by which he meant 
only this [second meaning of] intention, which is also the intention which 
is repeatedly mentioned in the words of the Prophet ft> sometimes with the 
expression ‘niyyaA’(intention), sometimes with the expression ‘ iradah ’ (will), 
and sometimes with an expression close to that. It has been mentioned many 
times in the Book of Allah Jfe also without use of the term ‘intention’ but with 
expressions close in meaning to that

Those who distinguish between ‘intention’, ‘will’, ‘purpose’ and similar 
words do so because of their view that ‘intention’ only has the first meaning 
which the fuqaha’ mention. Some of them say, “The intention is specific to 
the act of the one who intends, and will or ‘wanting’ is not specific to that, 
just as a person might want Allah to forgive him but not intend it.” But we 
have mentioned that intention in the language of the Prophet ftr and the 
early generations of the ummah was in the main only used for this second 
meaning, and itwas at that time used to mean ‘will’ or ‘want’. For that reason 
it is very often expressed by the term ‘will’ in the Qur’an, as in His words, 
exalted is He: '

“Among you are those who want the dunya and among you are those who 
want the akhirah.”4

And His words

•5^' lipv
“You desire the goods of the dunya, whereas Allah desires the akhirah.”5

And His words:

4 Surah Al 'Imran: 152
5 Surat al-Anfal: 68

4
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“If anyone desires to cultivate the akhirah, We will increase him in his cul
tivation. If anyone desires to cultivate the dunya, We will give him some of it 
but he will have no share in the dAAirah.”6

And His words, exalted is He:

“Restrain yourself patiently with those who call on their Lord morning and 
evening, desiring His face. Do not turn your eyes from them, desiring the 
attractions of this world.”10

And His words:

dOj'j OJ-A"

That is best for those who seek the pleasure of Allah. They are the ones 
who are successful.”11

And His words

“As for anyone who desires this fleeting existence, We hasten in it whatever 
We will to whoever We want. Then We will consign him to Hell where he will 
roast, reviled and driven out. But as for anyone who desires the dkhirah, and 
strives for it with the striving it deserves, being a mu 'min, the striving of such 
people will be gratefully acknowledged.”7

And His words, exalted is He: “What you give with usurious intent, aiming to get back a greater amount 
from people’s wealth, does not become greater with Allah. But anything you 
give as zaftaA, seeking the Face of Allah - all who do that will get back twice 
as much.”11

Also it is expressed in the Qur’an with the expression ibtigha’- “desiring” 
- as in His words, exalted is He:

“As for those who desire the life of the dunya and its finery, We will give 
them full payment in it for their actions. They will not be deprived here of 
their due. But such people will have nothing in the akhirah but the Fire. What 
they achieved here will come to nothing. What they did will prove to be null 
and void.”8

And His words:

“Do not chase away those who call on their Lord morning and evening, 
seeking His Face.”9

6 Surat ash-Shura: 20
7 Surat al-Isra’: 18-19
8 Surah Hud: 15-16
9 Surat al-Ancam: 52

“...desiring only the Face of their Lord Most High.”13 
And His words:

The metaphor of those who spend their wealth, desiring the pleasure of 
Allah and firmness for themselves...

And His words:

10 Surat al-Kahf: 28
11 Surat ar-Rum: 37
12 Surat ar-Rum 38-39
13 Surat al-Layl: 20
14 Surat al-Baqarah: 264
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If anyone desires to cultivate the aAAmzA, We will increase him in his cul
tivation. If anyone desires to cultivate the dunyd, We will give him some of it 
but he will have no share in the akhirah."6

6 Surat ash-ShQriL* 20
7 Surat ai-Isra’: 18-19
8 Surah Hud: 15-16
9 Surat al-An'Sm: 52

And His words, exalted is He:

“As for anyone who desires this fleeting existence, We hasten in it whatever 
We will to whoever We want Then We will consign him to Hell where he will 
roast, reviled and driven out But as for anyone who desires the akhirah, and 
strives for it with the striving it deserves, being a mu’min, the striving of such 
people will be gratefully acknowledged.”7

And His words, exalted is He:

“As for those who desire the life of the dunya and its finery, We will give 
them full payment in it for their actions. They will not be deprived here of 
their due. But such people will have nothing in the akhirah but the Fire. What 
they achieved here will come to nothing. What they did will prove to be null 
and void. ”8

And His words:
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“Do not chase away those who call on their Lord morning and evening, 
seeking His Face.”9

And His words:
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“Restrain yourself patiently with those who call on their Lord morning and 
evening, desiring His face. Do not turn your eyes from them, desiring the 
attractions of this world.”10

And His words:

“That is best for those who seek the pleasure of Allah. They are the ones 
who are successful.”1!

And His words

aJJdi -oil

“What you give with usurious intent, aiming to get back a greater amount 
from people’s wealth, does not become greater with Allah. But anything you 
give as zoAdA, seeking the Face of Allah - all who do that will get back twice 
as much.”12

Also it is expressed in the Qur’an with the expression ibtigha’- “desiring” 
- as in His words, exalted is He:

fi a

X X X

“...desiring only the Face of their Lord Most High.”13
And His words:

The metaphor of those who spend their wealth, desiring the pleasure of 
Allah and firmness for themselves../14

And His words:

10 Surat al-Kahf: 28
11 Surat ar-Rum: 37
12 Surat ar-Rum 38-39
13 Surat al-Layl: 20
14 Surat al-Baqarah: 264

6 7



Intention
JAMI* AL-'ULUM WA’L-HIKAM

“...when you give desiring only the Face of Allah.”*5 
And His words:

“There is no good in much of their secret talk, except in the case of those 
who enjoin fadaqah, or what is right, or putting things right between people. 
If anyone does that, seeking the pleasure of Allah, We will give him an im
mense reward.”'6

He denies that there is any good in much of what people discuss together 
except for when they command the well-recognised good actions, of which 
He singles out sadaqah and putting things right between people because of 
the universal benefit in them. It indicates that confidential discussions for
that purpose are good. As for the reward for it from Allah, He singles it out 
for whoever does it desiring the good pleasure of Allah. He only regards 
commanding the well-recognised virtues such as $adaqah and putting things 
right between people, etc., good even if one does not desire the face of Allah 
by it because of the unlimited benefit which is a consequence of it, so that 
people attain good and excellence because of it. As for commanding [the 
well-recognised good actions], then if someone intends the face of Allah by 
it and desires His good pleasure, it is good for him and he will be rewarded 
for it. However, if someone does not intend that there is no good in it for him 
and no reward for doing it. This is contrary to the case of someone who prays 
or fasts and does rf/nfr of Allah intending by that some worldly advantage, 
because for him there will be altogether no good in it, because the benefit 
in it does not reach beyond him to any other, O Allah, except someone else 
who models himself on him in that [and sincerely worships and remembers 
Allah in imitation of the man who is in fact only showing off].

As for that which is related in the Sunnah and the words of the first right
acting generations naming this meaning “intention”, there is a great deal of 
it. We will mention some of it, such as that Ahmad and an-Nasa’i related from
the hadith of ‘Ubadah ibn a§-Samit^> that the Prophet ft said, “Whoever goes 
on an expedition in the way of Allah only intending [to acquire] a cord to be 
used for hobbling a camel, will have what he intends.”*7

Imam Ahmad related from the hadith of Ibn Mascud 4*> that the Prophet 
ft said, “Truly, most of the shuhada’ [people who die in the Way of Allah] of

15 Surat al-Baqarah: 272
16 Surat an-Nisa’: 114
17 IbnHibban.

my ummah will be people of the beds,18 and how often someone who is killed 
between two rows [of warriors] Allah knows best his intention.”19

Ibn Majah narrated the hadith of Jabir ibn ‘Abdullah w that the Prophet 
said, “People will be assembled according to their intentions.”20 In the hadith 
of Abu Hurayrah & from the Prophet ft he said, “People will only be made to 
rise [on the Day of Rising] according to their intentions.”21

Ibn Abi’d-Dunya narrated from the hadith of‘Umar that the Prophet ft 
said, “People who fought each other will only be made to rise according to 
their intentions.”’2

In Muslim there is from Umm Salamah from the Prophet ft, “Some
one who takes refuge will seek refuge at the House, and an expeditionary force 
will be sent against him. Then when they are in a desert part of the land, the 
earth will cave in with them.” I [Umm Salamah] asked, “Messenger of Allah, 
what about someone who had been coerced [into joining the army] ?” He said, 
“It will cave in with him along with them, but he will be made to rise on the 
Day of Rising according to his intention.”23 There is a hadith with a similar 
meaning from ‘A’ishah from the Prophet ft in which he said, “They will all 
be destroyed at once, and they will issue forth from different points of origin, 
and Allah will make them rise according to their intentions.”24

Imam Ahmad and Ibn Majah related the hadith of Zayd ibn Thabit that 
the Prophet ft said, “Whoever’s concern is the world, then Allah will disperse 
his unity,” and in another wording, “[disperse] his affair, and He will put his 
need in front of his eyes and only that of the world will come to him which 
is written for him. Whoever’s intention is the next world, Allah will unite 
his affair and place his wealth in his heart and the world will come to him 
in spite of itself.” This is the wording of Ibn Majah. The wording of Ahmad 
is, “Whoever’s concern is the next world. ... and whoever’s intention is the 
world.”25 Ibn Abi’d-Dunya related it and he had, “Whoever’s intention is the 
next world ... and whoever’s intention is the world.”

In the two books there is from Sa‘d ibn Abi Waqqa§ from the 
Prophet ft “Truly, you never spend anything desiring by it the face of Allah, 
but that you will be rewarded for it, even the morsel of food which you place 
in your wife’s mouth.”’6 Ibn Abi’d-Dunya narrated from ‘Umar, but with an 
interrupted (mun^f)*7 chain of transmission, that he said, “There is no action 
for someone who has no intention, and there is no reward for someone who

18 i.e. they will die in their beds although wanting to die in battle.
19 Ahmad (1:397).
20 Ibn Majah (4230). Al-Hakim.
21 Ibn Majah (4229). Also collected by Imam Ahmad in his Musnad. Al-Mundhirl in

at-7a wa ’Marfttt.
22 Ibn Abi’d-Dunya in al-Ikhlds wa’n-niyyah.
23 Muslim (2882)
24 Muslim (2884)
25 Ahmad (5:183), Ibn Majah (4105). Ibn Hibban.
26 al-Bukhari (56), and Muslim (1628).
27 Munqatf is deemed a weak chain of transmission.
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has no expectation," meaning that there is no reward for someone who does 
not anticipate a reward for his action from Allah

With a weak chain of transmission from Ibn Mas ud there is that he said, 
“Words do not benefit unless there is action, and words and actions do not 
benefit unless there are intentions, and words, actions and intentions are no 
use unless they accord with the Sunnah.”

Yahya ibn Abi Kathlr said, “Know intention, because it is more far-reach
ing than action.” Zubayd al-Yami said, “I prefer to have an intention in every 
thing, even eating and drinking.” He also said, “Make an intention for every 
thing by which you mean good, even going to the rubbish dump.”

Dawud at-Ta’i said, “I think that all good is only united in good intention, 
and it is sufficient good for you even if you do not become worn out.” Dawud 
said, “Solicitous concern for the well-being of others (birr) is the aspiration of 
someone who fears [Allah], and even if all of his limbs are connected to love 
of the world, one day his intention will return him to his origin.”

Sufyan ath-Thawri said, “I have not concerned myself with anything more 
difficult for me than my intention, because it fluctuates.”

Yusuf ibn Asbat said, “Purifying the intention of its corruption is more dif
ficult for people of action than long exertion.”

Someone asked Nafi‘ ibnJubayr, “Will you not come to the funeral prayer?” 
He said, “As you are! Not until I form my intention.” They say that he thought 
for a little and then said, “Proceed.”

Mutarrif ibn ‘Abdullah said, “Rightness of the heart comes from right 
action. Right action comes from right intention.”

Someone of the early right-acting generations said, “Whoever is pleased to 
perfect and complete his action then let him make his intention good, because 
Allah JI rewards the slave when his intention is good even if it is only [in the 
giving of] a morsel of food.”

Ibn al-Mubarak said, “Many a small action is exalted by intention, and many 
a great action is lessened by intention.”

Ibn ‘Ajlan said, “Action is not right without three [things]: fearful awareness 
(taqwa) for the sake of Allah, good intention, and hitting the mark.”

Al-Fudayl ibn ‘Iyad said, “Allah Jl only wants from you your intention and 
your will.”

Yusuf ibn Asbat said, “Preferring Allah is better than being killed in His 
ways"

Ibn Abi’d-Dunya narrated all of that in Kitab al-ikhldf wa ’n-niyyah ‘The Book 
of Sincerity and Intention”. He also narrated in it with an interrupted chain 
of transmission from ‘Umar that he said, The best of actions is to perform 
what Allah Jl has made obligatory, and to be cautious of what Allah & has 
forbidden, and [to have] a true intention for that which is with Allah Jfc.”

From this we know the meaning of what is narrated from Imam Ahmad 
that the foundations of Islam are three hadith: the hadith, “Actions are only 
by intentions", the hadith, “Whoever innovates in our affair that which is not 
from it, then it is rejected,” and the hadith, “The halal is clear and the haram

1
is clear”, because all of the din can be reduced to doing those things which are 
commanded, giving up those things which are forbidden and desisting from 
doubtfiil things, all of which the hadith of an-Nu‘man ibn Bashir contains* 
That is only made complete by two matters:

First, that the action in its outward form should accord with the Sunnah, 
which the hadith of ‘A’ishah implies, “Whoever innovates in our affair that 
which is not from it, then it is rejected,”

Second, that by the action one inwardly intends the face of Allah as is 
implied by the hadith of‘Umar, “Actions are only by intentions.”

About His words, exalted is He:

“...to test which ofyou is best in action,”28 al-FucJayl said, “Most sincere and 
most correct” He said, “If an action is sincerely intended but it is not correct 
it is not accepted, and if it is correct but it is not sincere it is not accepted 
until it is sincere and correct” He said, “Sincerity is when it is for the sake of 
Allah jfe. Correctness is when it is according to the Sunnah.” Something that 
proves this thing that al-Fucjayl said is His words Jfe:

28 Surat al-Mulk: 2
29 Surat-al-Kahf: 110

■' . x x x X * > X

“So let him who hopes to meet his Lord act rightly and not associate anyone 
in the worship of his Lord.”29

One of the gnostics said, They are distinguished in terms of merit by their 
intentions, not by fasting and prayer.”

His words £, “So whoever’s emigration is for Allah and His Messenger, 
then his emigration is for Allah and His Messenger. Whoever’s emigration is 
for something of the world which he obtains or a woman whom he marries, 
then his emigration is for that for which he emigrates.” When he £ mentioned 
that actions are in accordance with intentions, and that for the one who acts 
his portion of his action is his intention whether good or bad, and these two 
comprehensive expressions encompass every matter, then he mentioned 
an example of an action after that whose outward form is single, but whose 
rightness or corruption differ according to intention, and so it is as if he was 
saying that all other actions follow the example of this one.

The essence of emigration is abandoning the land of shirk [where others 
than Allah are associated as partners with Him] and moving to the abode of 
Islam, just as the Emigrants, before the Opening of Makkah [to Islam], would 
emigrate from it to the Madinah of the Prophet £ and already those of them 
who had done so had before that emigrated to the Negus in the land of the 
Ethiopians. Thus, the Prophet % informed us that this emigration differs ac-
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cording to the different purposes and intentions behind it Whoever emigrates 
to die abode of Islam from love of Allah and His Messenger and out of desire 
to learn the din of Islam, and to be able to practise his din openly whereas 
he had been unable to do that in the abode of s/iirfc, then this is the one who 
truly emigrates for the sake of Allah and His Messenger. It is sufficient for 
him as honour and as a boast that he attains what he intends of emigrating 
for the sake of Allah and His Messenger.

With this meaning in mind, he confined himself in the main clause of the 
conditional sentence to repeating the conditional clause word for word [“then 
his emigration is for Allah and His Messenger”], since the attainment of that 
which he intended by his emigration is the limit of what can be sought in this 
world and the next Whoever’s emigration is from the abode of s/nrA to the 
abode of Islam to attain some worldly thing or a woman whom he wishes to 
marry in the abode of Islam, then his emigration is for the purpose for which 
he emigrates: the former is a trader and the second courts a wife, and neither 
of them are emigrants.

In his words, “...to that which he emigrates,” there is contempt and scorn 
for that worldly matter which he seeks, since he did not mention it by name. 
Also, emigration for Allah and His Messenger is single without any multiplic
ity, and for that reason he repeated the main clause in the wording of the 
conditional clause. There are limitless types of emigration for worldly affairs: 
sometimes a person will emigrate in order to seek some permitted worldly 
thing, and sometimes for something forbidden. The individual worldly things 
which are intended by emigration are innumerable, and so for that reason 
he said, “Then his emigration is to that for which he emigrates,” meaning, 
“whatever it may be.”

It has been related from Ibn ‘Abbas i in commentary of His words, exalted 
is He: >

okjll 131

“When women who have iwwn come to you as muAdprun, submit them to 
a test..?30

32 According to al-Haythami in his book Majmd az-zawd ’id, the narrators are authentic. 
Hafiz Ibn Hajar said that the chain of transmission is authentic, and that it is in accordance 
with the conditions of the two Shaykhs, al-Bukhari and Muslim.

33 At-Tabarani in al-Kabir (9:103) and Sa'id ibn Mansur.
34 Related by the group: al-Bukhari, Muslim, Abu Dawud, at-Tirmidhl, an-Nasa’i and

Ibn Majah.

He said, “When a woman used to come to the Prophet ft he would make 
her swear an oath by Allah that she had not emigrated because of dislike for 
her husband, and by Allah she had not emigrated preferring one land over 
another, and by Allah she had not emigrated seeking something of the world, 
and by Allah she had only emigrated from love of Allah and His Messenger.” 
Ibn Abi Hatim and Ibn Jarir narrated it, al-Bazzar in his Musnad, and at-Tir- 
midhi narrated it in some copies of his book in an abbreviated form.31

WakF narrated in his book from al-A‘mash from Shaqiq - Abu Wa’il - that 
he said, “A nomadic Arab from the area proposed to a woman called Umm 
Qays but she refused to marry him unless he emigrated, so he emigrated

30 Surat al-Mumtahanah: 10
31 Ibn Jarir in his ta/rir (28:67), al-Harith in his AfuwuwA al-Bazzar in his Musnad.
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and she married him, and we used to call him, ‘The Emigrant for the sake of 
Umm Qays.’” He said, “So ‘Abdullah - meaning Ibn Mas'ud - said, ‘Whoever 
emigrates desiring something, then it [his emigration] is for it [that for which 
he emigrates].”32 The context here implies that this did not happen in the 
time of the Prophet ft but in the time of Ibn Mas‘ud [after the death of the 
Prophet ft], however it has been narrated by way of Sufyan ath-Thawrl from 
al-A‘mash from Abu Wa’il from Ibn Mas‘ud that he said, “Among us there 
was a man who proposed to a woman called Umm Qays, but she refused to 
marry him unless he emigrated, and so he emigrated, and we used to call 
him ‘The Emigrant for the Sake of Umm Qays*.” Ibn Mas'ud said, “Whoever 
emigrates for something, then it [his emigration] is for it [that for which he 
emigrates].”33

It has become well known that the story of the emigrant for the sake of Umm 
Qays was the reason for the words of the Prophet ft, “Whoever’s emigration 
is for the sake of some worldly thing which he attains or a woman whom he 
marries..." and many of the later scholars mention that in their books but we 
have not seen any sound source with an authentic chain of transmission for 
that, and Allah knows best.

AU of the other actions are like emigration in this context, their soundness 
or corruption are according to the intention which causes them, such -as jihad 
and Hajj, etc. The Prophet ft was asked about the different intentions people 
have for jihad and what they intend by it, such as showing off, showing their 
courage, tribalism, etc., and which one of them is in the way of Allah? He 
said, “Whoever fights so that the Word of Allah be uppermost is in the way of 
AUah? Every worldly motive they had asked about was omitted.

In the two books it is narrated from Abu Musa al-Ashcar! that a 
nomadic Arab came to the Prophet ft and asked, “Messenger of Allah, one 
man fights for spoils, and one man fights for fame, and another man fights 
so that his position will be seen, so who is it that is in the way of Allah?” The 
Messenger of Allah ft said, “Whoever fights so that the Word of Allah is up
permost is in the way of Allah.” In a version of Muslim’s there is that, “He ft 
was asked about a man who fights from bravery, one who fights defensively 
and another who fights to show off, which of them is in the way of Allah?... ” 
In another version of his there is [mention of], “a man who fights out of anger 
or [another who] fights defensively.”34 *

An-Nasa’i reported a hadith of Abu Um am ah that he said, “A man came to 
the Prophet ft and asked, ‘What do you think of a man who goes on a military 
expedition seeking reward and fame, what will he get?’ So the Messenger of 
AUah ft said, ‘Nothing!’ Then the Messenger of Allah ft said, ‘Truly, Allah only

12
*3



Intention
JAMI* AL-'ULUM WA’L-HIKAM

accepts that which is sincere and by which His face is desired.’”35

40 Muslim (1905).
41 Surah Hfld: 15-16
42 Aljmad (2:338), Abu Dawud (3664) and Ibn Majah (252).
43 At-Tirmidhi (265).
44 Ibn Majah (253).

Abu Dawud narrated a hadith of Abu Hurayrah, “That a man asked, 
‘Messenger of Allah! A man wants jihad and he desires some of the world’s 
goods?’ The Messenger of Allah # said, ‘There is no reward for him.’ The 
man repeated it three times while the Prophet $ kept saying, ‘There is no 
reward for him.’”36

Imam Aljmad and Abu Dawud related the hadith of Mu‘adh ibn Jabal 
that the Prophet S said, “There are two types of military expeditions. As for 
someone who desires the face of Allah, obeys the imam [the amir], spends 
of his precious substance, is lenient to his companions and avoids making 
corruption, then [both] his sleep and his vigilance are rewarded.37 As for 
someone who goes on a military expedition boastfully, showing off, seeking 
reputation, disobeying the imam and creating corruption in the land, then 
he will not return with sufficiency.”38

Abu Dawud related the hadith of ‘Abdullah ibn ‘Amr that he said, “I said,
‘Messenger of Allah, tell me about jihad and military expeditions.’ He said, ‘If 
you fight steadfastly and anticipating a reward, then Allah will raise you up as 
one who is steadfast and anticipating a reward. If you fight showing off and 
vying [with each other as to who will attain the most spoils], then Allah will 
raise you up showing off and vying. In whatever state you fight or are killed, 
then Allah will raise you up in that state.’”39

Muslim related the hadith of Abu Hurayrah that he said, “I heard the 
Prophet S saying, ‘The first person to have judgement passed on him on the 
Day of Rising will be a man who was killed as a martyr (shahid) and he will be 
brought, and He will show him His blessings and he will acknowledge them. 
He will say, ‘So what did you do for them?’ and he will say, ‘I fought for You 
until I was killed as a martyr (shahid).' He will say, ‘You lie! But rather you 
fought so that it might be said, “[He was] daring,” and that has been said.’ 
Then the command will be given and he will be dragged on his face and 
thrown in the Fire.

“[Then there will be] a man who learnt knowledge and taught it and who 
recited the Qur’an. He will be brought, and He will show him His blessings 
and he will acknowledge them. He will say, ‘What did you do for them?’ and he 
will say, ‘I learnt knowledge and taught it, and recited the Qur’an for You.’ He 
will say, ‘You lie! But rather you learnt knowledge so that someone might say, 
“[He is] a man of knowledge,” and you recited Qur’an so that someone might 
say, “[He is] a Qur’an reciter,” and it has been said.’ Then the command will 
be given and he will be dragged on his face until he is thrown in the Fire.

“[Then there will be] a man to whom Allah was enormously generous 
giving him all kinds of wealth. He will be brought and He will show him His 
blessings and he will acknowledge them, and He will say, ‘So what did you do 
for them?’ He will say, ‘I didn’t leave any way in which You love wealth to be 
spent but that I spent in it for You.’ He will say, ‘You lie! But rather you did 
it so that someone might say, “He is very generous,” and that has been said. ’ 
Then the command will be given and he will be dragged on his face until he 
is thrown in the Fire.”40

In the hadith there is that when this hadith reached Mucawiyah he wept 
until he fainted. When he recovered he said, “Allah and His Messenger told 
the truth. Allah says:

‘As for those who desire the life of the dunyd and its finery, We will give 
them full payment in it for their actions. They will not be deprived here of 
their due. But such people will have nothing in the dkhirah but the Fire.”’41

A warning has been transmitted against learning knowledge for any other 
purpose than the face of Allah, as Imam Ahmad, Abu Dawud, Ibn Majah 
related from the hadith of Abu Hurayrah from the Prophet 3tt that he said, 
“Whoever learns knowledge of that type by which the face of Allah is sought 
and only learns it to obtain some of the world’s goods, then he will not find 
the odour of the Garden on the Day of Rising,”42 meaning, its scent.

At-Tirmidhi related a hadith of Ka‘b ibn Malik that the Prophet said, 
“Whoever seeks knowledge in order to argue with foolish people, or to com
pete with people of knowledge, or to turn people’s faces towards him, then 
Allah will put him in the Fire.”43 Ibn Majah related the same meaning from a 
hadith of Ibn ‘Umar, Hudhayfah and Jabir, may Allah be pleased with them, 
from the Prophet $ and the wording of Jabir is, “Do not learn knowledge in 
order to complete with people of knowledge or to argue with foolish people 
or to do well in assemblies. For whoever does that, then [beware of] the Fire! 
The Fire!”44 Ibn Mas‘ud said, “Do not learn knowledge for three reasons: to 
argue with foolish people, or to dispute with fuqaha’, or to turn people’s faces 
towards you. Seek from your words and your actions that which is with Allah 
because it endures and what is other than it will go away.”

A warning is transmitted about acting for the sake of other than Allah,

35 An-Nasa’i (2:25).
36 Abu Dawud (2516), Al-Hakim. H
37 Al-l?akim. • 1 ; .
38 Ahmad (5:234), Abu Dawud (2515), an-Nasa’i (6:49) and in as-Sunan al-Kubra 

(4397), Abu Nu'aym in al-Hilyah (5:220), al-Hakim (2435).
39 AbQ Dawud (2519), al-Bayhaqi in al-Kubrd (9:168) and in ash-Shtfab (4264), al-

Hakim (2437,2529). • <;
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in general, as Imam Ahmad related from a hadith of Ubayy ibn Ka‘b that 
the Prophet ft said, “Tell this ummah the good news of high rank, might, 
exaltation, din and firm establishment in the land. Whoever of them does 
the work of the next life for the sake of the world will have no portion in the 
next life.’45

45 Ahmad (5:134).
46 Surat an-NisT: 141
47 Sflrat al-Ma'un: 4-6
48 Sural al-Anfal: 47

Know that there are a number of types of acting for other than Allah: 
sometimes it is pure showing off such that someone only intends to be seen 
by people for some worldly purpose, which is the state of the hypocrites in 
their saldh, as Allah ft says:

jus ©Qi Ji i> is£
“When they get up to pray, they get up lazily, showing off to people, and 

only remembering Allah a very little.”4®
He says, exalted is He: . - s e v

“So woe to those who do jaZoA, and are forgetful of their salah, those who 
show off...”47

Similarly Allah, exalted is He, describes the Ad/frun as merely showing off, 
in His words:

Jr- j* *£» 'A i? ‘b’b*
x I z X x XXX f r

“Do not be like those who left their homes in arrogance, showing off to 
people and barring them from the way of Allah.”4®

This unalloyed showing off is unlikely to issue from a mu Wn in the $alah 
or the fast, but it may issue from him in the obligatory sadaqah (the zuAdA) 
or the Hajj and other outward actions or in those actions whose benefits go 
beyond the person themselves, because sincerity in them is very difficult. The 
Muslim does not doubt that this action is void and its perpetrator deserves 
the abhorrence of Allah and punishment

Sometimes an action can be for the sake of Allah but there is some show
ing off in it If the showing off occurs in its fundamental parts then authentic 
texts show that it is invalid and void.

In Muslim there is from Abu Hurayrah •$> that the Prophet ft said, 
“Allah, blessed is He and exalted, said, ‘I am the most independent of part
ners from the ascription of partnership. Whoever does an action in which he 
associates other than Me as a partner with Me, then I abandon him and his 
partner.”49 Ibn Majah also related it and his wording is, “Then I am free of it

and it is for the one whom he associated as a partner.
Imam Ahmad related from Shaddad ibn Aws, that the Prophet ft said, 

“Someone who prays showing off has ascribed a partner [to Allah], and some
one who fasts showing off has ascribed a partner [to Allah], and someone who 
pays jodo^zA showing off has ascribed a partner [to Allah]. Truly, Allah says, 
‘I am the best divider of the shares for the one who associates anything with 
Me, because all of his action, whether it is much or little, is for his partner 
whom he associated as a partner with Me; I have no need of it.”5*

Imam Ahmad, at-Tirmidhi and Ibn Majah narrated the hadith of Abu SacId 
ibn Abi Faclalah - and he was one of the Companions — that he said, “The 
Messenger of Allah ft said, “When Allah gathers together the first and the 
last on the Day about Which there is no doubt, a crier will call out, ‘Whoever 
associated a partner in an action which he did for Allah then let him seek 
his reward from other than Allah ft because of all partners Allah is the One 
Who has least need of the association of partners. ”5*

Al-Bazzar narrated in his Musnad the hadith of ad-Dahhak ibn Qays, that 
the Prophet ft said, Truly, Allah ft says, ‘I am the best partner, for whoever 
assodates a partner with Me, then it is for My partner.’ People! Purify your 
actions for the sake of Allah & because Allah only accepts actions that are 
purely for His sake. Do not say, ‘This is for Allah and for kindred,’ because it 
is for kindred and none of it is for Allah. Do not say, ‘This is for Allah and for 
your sakes,’ because it is for your sakes and none of it is for Allah.”53

An-Nasa’I narrated with a good chain of transmission from Abu Um am ah 
al-Bahili that, “A man came to the Prophet ft and asked, ‘Messenger of 
Allah, what do you think about a man who goes on a military expedition 
seeking reward and renown?’ The Messenger of Allah ft said, ‘There will be 
nothing for him.’ The man asked him about it three times and the Messenger 
of Allah ft kept saying, ‘There will be nothing for him.’ Then he said, ‘Truly, 
Allah only accepts actions which are purely for Him and by which His face 
is sought’”54

Al-Hakim narrated a hadith of Ibn ‘Abbas that he said, “A man asked, 
‘Messenger of Allah, I take a stand by which I intend the face of Allah, and I 
want my stand to be seen?’ The Messenger of Allah ft did not reply to him, 
until there was revealed:55

✓

49 Muslim (2985). hiA*1 *•' r-
50 Ibn Majah (4202).
51 Ahmad (4:125-6).
52 Ahmad (3:466), at-Tirmidhl (3154), Ibn Majah (4203). Ibn HibbSn.
53 Ad-Daraqu(ni (1:51), al-Bayhaqi in ash-Shucab (6836)
54 An-Nasil (3140). * . ■ .
55 Al-Hikim (2:111).
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‘So let him who hopes to meet his Lord act rightly and not associate anyone 
in the worship of his Lord.’”56

60 Abu DiwQd in his MardriZ (321). ‘ u ' ** •
61 i.e. if the thought to show off occurs to a warrior while he is among the fighting men 

before the battle, he may not abandon the battle in order to renew his intention, and so 
his original intention to fight for the sake of Allah is that for which he will be rewarded. 
Trans.

62 A fafyifyhadith which Muslim (2642) and Ibn Majah (4225) narrated.

Among those from whom this same sense is narrated - that when any 
showing off is mixed with an action it is invalid - are a whole party of the first 
right-acting generations, among whom were ‘Ubadah ibn a§-$amit, Abu’d- 
Darda’, al-Hasan, Said ibn al-Musayyab and others. Among the mursaZ 57 
hadith which al-Qasim ibn Mukhaymirah narrated from the Prophet ft is that 
he said, “Allah does not accept an action in which there is showing off to the 
weight of a mustard seed.”58

We know of no disagreement among the first right-acting generations about 
this, even if there is some disagreement among the later generations. If someone 
mixes an intention, which is not showing off, with his intention for jihad, for 
example taking a wage for the service, or taking something from the spoils, or 
trading [while on the expedition], then the reward of thejiAdd will be decreased 
by that amount but it will not be entirely invalidated. In Muslim, there is 
from ‘Abdullah ibn ‘Amr & that the Prophet ft said, “When the warriors gain 
spoils they hasten with two-thirds of their reward [in this world], but if they do 
notgain anything then they have a complete reward [in the dAAiraA] .”59 We have 
previously mentioned a number of hadith which show that whoever intends to 
gain some worldly goods by his Jifozd has no reward, which are interpreted to 
refer to someone who has no other intention but worldly gain in his jihad.

Imam Ahmad said, The reward of the merchant, the hired man, the one 
who leases [possibly riding animals for jiAdd] depend on how pure their 
intentions are for the military expeditions, but they are not the same as the 
one who struggles with himself and his own wealth without mixing anything 
else with it” He also said about someone who takes a prize for jihad that if he 
does not embark for the sake of the dirhams there is no harm in him accept
ing them. It is as if he goes out for the sake of his din, and then if he is given 
something he takes it

Similarly, it is related that ‘Abdullah ibn ‘Amr said, “When one of you de
cides to join a military expedition and then Allah provides him with supplies, 
there is no harm, but when he is refused a dirham he remains at home, then

•II

there is no good in that
Similarly, al-Awza‘i said, “If the warrior’s intention is the military expedi

tion, then I do not see any harm in it The same is said of someone who takes 
something for the Hajj so that he might go on the Hajj with it either for himself 
or for someone else.” It has been narrated that Mujahid said that the Hajj of 
the camels’ attendants [who accompany the party to look after their camels], 
the Hajj of someone employed [perhaps to accompany someone else on Hajj], 
and the Hajj of the trader [who trades during the Hajj] “are complete, and

56 Surat al-Kahf: 105
57 A hadith in which a Follower narrates from the Prophet ft without an intermediary 

narrator who was a Companion.
58 Ibn Jarir at-Tabari narrated it
59 Muslim (1906). • 1 .

Intention
nothing is deducted from their reward,” which is based on the interpretation 

that their original intention was the Hajj rather than the earnings.
As for when the action is originally for the sake of Allah, and later the 

intention to show off creeps into it, then if it is a transitory thought which 
he rejects there is no disagreement that it will do him no harm. If he gives 
himself up to it, then there is a question as to whether that invalidates his 
action or whether it does not harm him, and whether he will be rewarded 
according to his original intention. There is some disagreement among the 
people of knowledge of the first right-acting generations about that, which 
Imam Ahmad and Ibn Jarir af-Tabari narrate. They both thought that the 
weightier point of view was that his action is not invalidated because of that 
and that he will be rewarded because of his former intention, which is the 
point of view narrated of Hasan al-Ba$ri and others.

The evidence for this position is taken from something Abu Dawud nar
rated among his mursol hadith from ‘Ata’ al-Khurasanl that, “A man asked, 
‘Messenger of Allah, all of Ban! Salamah fight. Some of them fight for the 
sake of the world, some fight out of valour, and some of them fight out of 
desire for the face of Allah, so which of them are martyrs {shahid)?' He said, 
‘Each one of them, if his original intention is that the word of Allah should 
be the uppermost.’”60

Ibn Jarir mentioned that this disagreement is only with respect to actions 
whose ends are dosing connected to their beginnings such as $alah, fasting 
and Hajj, but as for those where there is no direct connection such as recita
tion, dhikr, spending money and spreading knowledge, then they are cut off 
when the intention to show off occurs and renewal of the intention is needed. 
In that respect it has been narrated that Sulayman ibn Dawud al-Hashimi 
said, “Often I narrate a hadith for which I have an intention, but when I 
come to part of it, my intention changes, so that one hadith requires many 
intentions.” This does not negate jihad, as is clear from the mursal hadith of 
‘A(a’ al-Khurasanl, because jihad becomes obligatory when one is present in 
the ranks [of the fighting men] and it is not permitted to abandon it at that 
moment, so it becomes like the Hajj.61

As for when someone does an action purely for Allah and then later Allah 
creates praise in the hearts of the mu 'minun for that act of his, and he rejoices 
in the bounty of Allah and His mercy and is happy for that, it will not harm 
him at all. There is the hadith of Abu Dharr from the Prophet ft to this pur
port, that he asked about a man who does a good action for the sake of Allah 
and fof which people praise him, and so he said, “That is an early bringer of 
good tidings to the mu'min." Muslim and Ibn Majah narrated it62 and he [Ibn
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Majah] had [die wording], “A man does an action for the sake of Allah for 
which people love him,” and it was in this sense that Imam Ahmad, Ishaq ibn 
Rahwayh, Ibn Jarir af-Tabari and others interpreted it.

Similarly, there is the hadith which at-Tirmidhl and Ibn Majah narrated 
from Abu Hurayrah + that, “A man asked, ‘Messenger of Allah, what about a 
man who does an action which he keeps a secret, and then when it is discov
ered he is pleased with that?’ He said, ‘He has two rewards: the reward for [his 
having kept it] secret and the reward for [its becoming] public.’”63

We will confine ourselves to this amount of discussion on sincerity and 
showing off, because it is enough.

In summary, how excellent are the words of Sahl ibn 'Abdullah at-Tustarl, 
“There is nothing harder on the self than (doing something purely for 
the sake of Allah), because it has no portion from it.”

Yusuf ibn al-Husayn ar-Razi said, “The most difficult thing in the world is 
ikhlaj. How I struggle to remove showing off from my heart and it is as if it 
grows in it again with other colours.”

Ibn ‘Uyaynah said, “One of the supplications of Mutarrif ibn 'Abdullah was, 
‘0 Allah, I ask Your forgiveness for that of which I repented to You and then 
returned to it. I seek Your forgiveness for that which I imposed on myself for 
Your sake and then did not fulfil it for You. I seek forgiveness for that which 
I claimed that I intended for Your face and then my heart mixed in with it 
that which You know.’”

section [on intention according to the meaning used by the people of fiqh]

As for the meaning of intention which the people of/7/1 use to distinguish 
acts of worship from ordinary everyday acts, and to distinguish one act of wor
ship from another, because withholding oneself from eating and drinking is 
sometimes employed as a prophylactic measure for the protection of health, 
and sometimes because of an inability to eat, and sometimes in order to give 
up the appetites for the sake of Allah and so fasting requires an intention 
to distinguish it from these other reasons for giving up food.

Other acts of worship are similar in that respect, such as $aldh and fasting, of 
which some are obligatory and some optional. There are a number of different 
obligations. The obligatory prayers are five every day and night, but different 
fasts can be obligatory: Ramadan, a fast for expiating a serious wrong action, 
and for a vow which one foiled to fulfil, and these are only distinguished by 
the intention. Similarly, fadaqah may be optional or obligatory. That which 
is obligatory is the zakdh. There is also that which is for expiation of a serious 
wrong action. These are only distinguished from each other by intention, all 
of which is comprised generally in his words $ “And there is only for each 
man that which he intends.”

There are well known differences among the people of knowledge about 
some of the above. For example, one of them did not require that someone

63 At-Tirmidhi (2384), Ibn Majah (4226).

have a specific intention for the obligatory prayer, but on the contrary it was 
enough for him that one intend the obligatory prayer of the moment even if 
he doesn’t have the name of the prayer present in his consciousness at that 

time. This is narrated as the view of Imam Ahmad. Based on that statement 
whoever misses a prayer from the day or the night and forgets which one it is 
must make up three prayers, the dawn prayer [a two rakcah prayer], the sunset 
prayer [a three ratfah prayer] and any one of the four raKah prayers.

Similarly, a group of the people of knowledge took the position that the fast 
of Ramadan also does not require a specific intention but that it is sufficient 
merely to have the intention to fast since the time [the month of Ramadan] is 
not appropriate for any other fast. This is also narrated of Imam Ahmad. It is 
often narrated from some of them that the fast of Ramadan does not require 
an intention at all because of its specific nature, so that in that way it is like 
returning deposits. It has been told about al-AwzS'I that the zakah is like that 
too, and one of them interpreted his words to mean that it is sufficient to have 
the intention of sadaqah as [in the case of] the Hajj. Similarly, Abu Hanifah 
said, “Even if someone were to give the entire ni$ab6* without any intention 
it would discharge his obligation of zakah.”

It has been narrated that the Prophet £ heard a man calling out the 
talbiyah65 for the Hajj for [some other] man, and so he asked him, “Have 
you done the Hajj for yourself?” He said, “No.” He said, “This one is for you, 
then later perform the Hajj for the [other] man.” Some things have been 
said concerning the soundness of this hadith, but in fact it is sound from Ibn 
'Abbas and others.66 Ash-Shafi'1, Ahmad in what is well known of him, and 
others passed judgement based on it, that [the single obligatory] Hajj of Islam 
is discharged by having the intention of Hajj whether one intends it as an op
tional and voluntary act, or any other intention, and that a specific intention 
is not a precondition of the Hajj. That means that someone who performs the 
Hajj on behalf of another person and has not done it himself, then that Hajj 
is reckoned as his. It is similar if he performs Hajj because of a vow or as an 
optional act and he has not performed the [single obligatory] Hajj of Islam, 
then it is transformed into it. It is well established that the Prophet told his 
Companions during the Farewell Hajj after they had begun it with him and had 
done the fawaf67 and the sa'y 68 that they should cancel their Hajj and make 
it an '[/mrak6® Some of them were performing the form of Hajj called qiran 
t°, and others the form called i/rad71 so that their tawaf on arrival was just a

64 Nifib: the minimum portion of held wealth on which zaftaA is due. Trans.
65 Labbayk Allahumma labbayk... “At Your sendee O Allah, at Your service...”
66 Abu Dawud (1811), Ibn Majah (2903), Abu Ya'la (2440), Ibn Khuzaymah (3039), 

Ibn Hibban (3988) and others collected it
67 Tawaf: circumambulation around the Ka'bah. Trans.
68 Sdyt going between between Safa and Marwah. Trans.
69 Al-Bukhari (1598), and Muslim (1213) from Jabir +.
70 (hrdn: Hajj and ' l/mraA combined. Trans.
71 Ijrad: Hajj performed alone. Trans.

20
21



JAMI* AL-'ULUM WA’L-HIKAM

lawdfof arrival7* and not an obligatory {awaf Yet he told them to regard it as 
the fawd/of an ‘t/mraA which is an obligation~[ofthe ct7mraA]. Imam Ahmad 
then judged on the basis of that in cancelling Hajj and he acted according 
to it, which is problematic in principle for it makes it obligatory to make a 
specific intention for the obligatory fawa/for the Hajj and ‘I/mraA, and most 
of the people of JtyA disagree with him on that, including Malik, ash-Shafici 
and Abu Hanifah.

72 Like the two ratfaAj for greeting the mosque. Trans.
73 To be in the state of ihram is the prerequisite of Hajj and ‘Umrah. It involves doing 

a ghusl, donning the two cloths, praying two rak'ahs and making the intention for Hajj 
and/or 1 Umrah at or before the miqaL The rules of Hajj or ‘I/mraA apply once the ihram 
is completed.

74 Al-Bukhari (1422). . . .r- ,

Imam Ahmad made a distinction between tawa/in the state of iAram72 73 being 
transformed, such as the tawaf which is cancelled and made into an ‘Umrah 
so that the tawaf is transformed in accordance with the transformation of his 
ihram just as the fawa/in the iArum which he had intended as an optional act 
while he still owed the [single obligatory] Hajj of Islam is transformed [into 
the Hajj of Islam] in accordance with the transformation of his ihram from 
its original [purpose], and its then standing in place of his obligatory [Hajj]. 
This is different from the case when he performs the tawaf for visiting [the 
Kacbah] or with the intention of taking leave or as an optional act, because 
these would not discharge his duty since he did not intend the obligation 
and they would not be transformed into an obligation in accordance to the 
transformation of his /Aram, and Allah knows best.

Something that is related to this section is that a man at the time of the 
Prophet ft had given his sadaqah to another man. The son of the man who 
had given the sadaqah. went and took it from the recipient His father came 
to know of that and took his dispute with his son to the Prophet ft saying, “I 
did not intend [to give it to] you!” The Prophet ft said to the man who had 
given the fadaqah, “You have what you intended,” and he said to the one who 
had taken it, “You have what you took.” Al-Bukhari narrated it74

Imam Ahmad based himself upon this hadith and acted by it according to 
the texts which we have from him about it, even though the majority of his 
companions disagreed with him, because the man was only prohibited to give 
fadaqah [zaAdA] to his son for fear that it would merely be from his affection 
[rather than discharging the duty of purification of his wealth], but since it 
reached his son without his knowledge of it, affection was not a motive in his 
giving it, and he and he (the son) was happened to be one of those who, at 
the same time, could legally accept fadaqah. For this reason, even if someone 
gives his fadaqah to someone whom he thinks is in need but who in reality is 
not in need then it discharges his duty [to pay the zaAdA] according to the 
sound position, since he only gives it to someone whom he believes can legally 
accept it, and the state of being in need is something hidden about which it 
is often difficult to discover the truth.

Intention
As for purification, the disagreement about the stipulation of an intention 

for it is well known, which derives from the question of whether purification 
for the prayer is a separate act of worship or just one of the preconditions of 
the prayer, like removal of impurities and covering the private parts. Those 
who do not stipulate that there should be an intention do so because they 
consider it to be just like the other preconditions of the prayer. Those who 
stipulate that there should be an intention do so because they regard it as 
an independent act of worship, and because if it is an act of worship in itself, 
then it is not valid without an intention. This is the position of the majority 
of the people of knowledge, and proof of the soundness of that is the over
whelming majority of authentic sources from the Prophet ft that state that, 
“HWu’expiates wrong actions and errors, and that whoever does wuda'as it 
is commanded then it is an expiation for his wrong actions.”75

This indicates that the wudu ’which is commanded in the Qur’an is itself an 
independent act of worship, since one of its consequences is expiation of wrong 
actions, and because wudu ’without an intention does not expiate any wrong 
actions, about which there is total agreement, and it is not commanded and 
the prayer is invalid with it For this reason, there is nothing in the nature of 
reward as that which is related about u/udu ’for any of the other preconditions 
of the prayer, such as for the removal of impurities and covering the private 
parts. Even if someone, as well as intending wudu ’ intends to cool himself 
and remove impurity or dirt, it fulfils what is required of him according to 
the texts transmitted from ash-Shafi% and it is also the position of most of the 
companions of Ahmad, because this [extra] purpose is not Aurdm or disap
proved. For that reason, even if his purpose, along with removing the cause 
which obviates his wu^u*, is to teach wudu’, there is no harm. The Prophet ft 
sometimes used to do the prayer with the purpose of teaching it to people, 
and similarly the Hajj, as he said, “Take your rites from me.”76

One of the branches of knowledge into which intention enters is cases 
concerning oaths. The oath which arises from vain and useless talk {laghw) 
does not require expiation, and it [ZagAw] is defined as careless statements 
without any deep purpose in the heart, such as the saying, “No, by Allah! ” and 
“Of course, by Allah!” during conversation. Allah, exalted is He, says:

| ES ™ IA S I 
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“Allah will not take you to task for inadvertent statements {laghw) in 
your oaths, but He will take you to task for the intention your hearts have 
made.”77

Similarly, in the matters of oaths, one must return, to the intention of the 
one who swears and his purpose in his oath. If he swears to divorce or to free 
a slave and then later claims that he intended something other than what 
the apparent outward sense of his expression conveys, he is believed with

75 Al-Bukhari (158), Muslim (226) from TJthman <, and in other collections.
76 Aftw/im (1297) from Jabir +.
•m Surat al-Baqarah: 225
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respect to that which is between him and Allah Jfe. As to whether it should be 
accepted in outward judgement or not, there are two well known positions 
that the people of knowledge take, both of which are narrated of Ahmad. It 
is narrated of ‘Umar that a man was brought to him whose wife had said to 
him, “Tell me what I am like.” He had said, “You are like a gazelle, or you are 
like a female pigeon.” She said, “I will not be contented until you say, ‘You 
are a female camel loosed from the hobbling cord,”78 and so he said it. ‘Umar 
said, “Take her hand, for she is your wife.” Abu ‘Ubayd narrated it and said, 
“He meant the female camel which is hobbled, and then it is loosed from 
its hobbling cord which slips off her and so she is loosed because she had 
been let loose from it. The man had meant that and so ‘Umar removed the 
judgement of divorce because that [metaphor and not divorce] had been 
his intention.” He said, “This is the principle for every person who talks in 
some way which resembles the expressions used in divorce or freeing slaves, 
whereas he had intended something else. His word is decisive in respect to 
that which is between him and Allah & and in outward judgement, according 
to the interpretation of the school of ‘Umar 4&.”

78 Both khaliyyah “a female camel loosed from the hobbling cord” and faliq “a she camel 
not having her fore shank and arm bound together” also mean “divorced”. Trans.

79 Muslim (1653). . .

It has been narrated that Sumayt as-Sadusi said, “I proposed to a woman 
and they said to me, ‘We will not marry her to you until you divorce your wife.’ 
So I said, ‘I divorce her,’ three times, and so they married her to me. Then 
later they realised that my wife was still with me, and they asked, ‘Did you not 
divorce her three times?’ I said, ‘So-and-so was with me [as my wife] and I 
divorced her, and so-and-so and I divorced her, but as for this one, I did not 
divorce her.’ Then I went to Shaqiq ibn Thawr, who wanted to go in a deputa
tion to ‘Uthman, and said to him, ‘Ask the Amir al-Mu’minin about this.’ He 
went and asked him. He (‘Uthman) said, ‘It is according to his intention.’” 
Abu ‘Ubayd narrated it in Kitab atfalaq ‘The Book of Divorce” and said that 
the people of knowledge have a consensus on situations like this.

Ishaq ibn Mansur said, “I asked Ahmad, ‘Do you know the hadith of Sumayt. ’ 
He said, ‘Yes. As-Sadusi. He made that his intention, and Shaqiq mentioned it 
to ‘Uthman who said that it was according to his intention. If the one who had 
sworn was [in the position of being] the wrongdoer [in the dispute with the 
other person] and he intended something different from what his adversary 
made him swear to, then his [alleged] intention is not any use to him.’”

It is narrated in $ahzh Muslim from Abu Hurayrah £> that the Prophet 
said, “Your oath is according to what your companion believes and affirms.” 
In another narration of his, “The oath is according to the intention of the one 
who demands the oath,”79 and this principle applies to the wrongdoer, but as 
for someone who has been wronged that [intention] will benefit him.

Imam Ahmad and Ibn Majah narrated a hadith of Suwayd ibn Hanzalah 
in which he said, “We went out intending to go to the Messenger of Allah 

s and Wi’il ibn JJujr was with us. An enemy of hk seized him
People found it difficult to swear an oath, and so I swore an oath that he was 
my brother, and so they let him go. We came to the Prophet« and I told him 
that the other people had found it difficult to swear an oath and that I had 
sworn that he was my brother, and he said, ‘You told the truth. A muslim is 
a muslim’s brother.”’80

Similarly, intention is involved in divorce and freeing slaves. If someone 
expresses words which carry the possible interpretation of divorce or freeing 
a slave, then he must have an intention. Whether circumstantial indication * 
such as anger or a request for a divorce, will stand in place of intention or no t 
is something on which there is a very well-known disagreement among the 
people of knowledge. Similarly, whether the divorce takes place inwardly just 
as if he had intended it, or whether he is merely obliged with it in outward 
judgement alone is another thing on which there is a famous difference of 
opinion. If he brings about the divorce by an open indirect allusion such as “it 
is the final decision” and the like, does he cause three divorces or one? There 
are two well-known different views on that. The clear position of Ahmad’s 
modMaAis that three divorces take effect by that if his intention is unspecific 
[to any number], but that if he intends less than three then whatever he in
tends comes into effect, but there are other narrations from him that in this 
latter case he is still obliged with three divorces.

Even if someone sees a woman and, thinking her to be his wife, he divorces 
her and then it becomes clear that she is a stranger, nevertheless, his wife is 
divorced since he intended to divorce his wife, which Ahmad stated. It is also 
said in another narration from him that she is not divorced, which is the posi
tion of ash-Shafi‘I. If itis the opposite, and he sees a woman whom he thinks a 
stranger and divorces her and then it becomes clear that it is actually his wife, 
then is she divorced? On this there are two views both of which are narrated
from Ahmad, but the dominant position in the madhhab of ash-Shafici and 
others is that she is divorced.

If he has two wives one of whom he forbids to go out and then he sees that 
one of his wives has gone out and thinks that it is the one whom he forbade, 
and so says to her, “So and so, did you go out? You are divorced! ” Then people 
of knowledge have differed about it. Al-Hasan said, “The one whom he for
bade is divorced because it was her he meant.” Ibrahim said, “They are both 
divorced.” ‘Ata’ said, “Neither of them are divorced.” Ahmad said, “The one 
whom he forbade is divorced,” and in one narration, “because he meant to 
divorce her.” On whether the [wife he actually] addressed is divorced there 
are also two [differing] narrations from him. The companions [of Ahmad] 
differed about the statement that she is divorced, as to whether it is only in legal 
ruling or also in the inward reality, on which they took two different paths.

It is inferred from his words “Actions are by intentions, and each man 
has only that which he intends” that contracts and agreements by which some
one intends inwardly to reach something haram are invalid, such as contracts

80 Ibn Majah (2119), Ahmad (4:79)•

24
25



JAMI AL- ULUM WA’L-HIKAM

of sale by which usury and the like are intended, as is the madhhab of Malik, 
Ahmad and others, because by this contract he only intends usury and not a 
sale, “And for each man there is only that which he intends.”

There are very many issues connected to fiqh surrounding intention, but in 
what we have mentioned there is enough. Ash-Shafici said about this hadith, 
“It is involved in seventy chapters of fiqh” and Allah knows best.

Intention is the purpose of the heart, and it is not necessary to express 
verbally that which is in the heart in any of the acts of worship. One of the 
companions of ash-Shafici narrated that his position was that one must verbally 
express the intention for the prayer, but meticulous scholars said that he was 
mistaken. Later fuqaha differ about verbally expressing the intention for the 
prayer and for other [acts of worship]. Some regard it as desirable, some as 
disapproved. We do not know of any special narration on these issues from 
the first right-acting generations except in the case of the Hajj alone, because 
Mujahid said, “When someone intends the Hajj he should name what he is 
embarking upon.” It is also narrated that he said, “He should name it in the 
taUriyah,” but this is not the issue we are discussing, because the Prophet * used 
to mention his rites in his saying, “Labbayk, cUmrahand Hajj.” But our
discussion here is on the issue that one says while making the intention for 
ihram, “O Allah, I intend Hajj” or “cUmrah” which some of the/u^aAJ ’ regard 
as preferrable, and about which the words of Mujahid are not explicitly clear. 
Most of the right-acting early generations including ‘Ata’, Tawus, al-Qasim 
ibn Muhammad and an-Nakha‘I were specific that one should form a detailed 
intention at the beginning. It is narrated by an authentic path from Ibn ‘Umar 
that he saw a man while beginning his ihram saying, “O Allah, I intend Hajj 
and ‘UmraA,” and so he asked him, “Are you telling people? Does Allah not 
know what is in your self?”

Malik was specific about this, that it is not recommended to name [aloud] 
that which one intends by one’s zArawi. This is narrated by the author of the 
book Tahdhlb al-Mudawwanah who was one of his followers. Abu Dawud said, 
“I asked Ahmad, ‘Before the takbir [of the prayer] do you say anything?’ And 
he said, ‘No.’” This implies that one does not articulate the intention verbally, 
and Allah, glorious and exalted is He, knows best.
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Islam, Iman and Ihsan
C ■<" "T" mar also said, “While we were sitting with the Messenger of Allah 

I I 38 one day a man came up to us whose clothes were extremely white, 
V—z whose hair was extremely black, upon whom no traces of travelling 

could be seen, and whom none of us knew, until he sat down close to the 
Prophet $ and then rested his knees upon his knees and placed his two hands 
upon his thighs and said, ‘Muhammad, tell me about Islam.’ The Messenger of 
Allah 38 said, ‘Islam is that you witness that there is no god but Allah and that 
Muhammad is the Messenger of Allah, and establish the prayer, and give the 
zakah, and fast Ramadan, and perform the Hajj of the House if you are able 
to take a way to it* He said, ‘You have told the truth,’ and we were amazed at 
him asking him and [then] telling him that he told the truth. He said, ‘Tell 
me about Iman' He said, ‘That you believe in Allah, His angels, His books, 
His messengers, and the Last Day, and that you believe in the Decree, the 
good of it and the bad of it’ He said, ‘You have told the truth.’ He said, ‘Tell 
me about ihsdn.' He said, ‘That you worship Allah as if you see Him, for if 
you don’t see Him, truly He sees you.’ He said, ‘Tell me about the Hour.’ He 
said, ‘The one asked about it knows no more than the one asking.’ He said, 
‘Then tell me about its tokens.’ He said, ‘That the female slave should give 
birth to her mistress, and you see poor, naked, barefoot shepherds of sheep 
and goats competing in making tall buildings.’ He went away, and I remained 
some time. Then he [the Prophet 38] asked, 'Umar, do you know who the 
questioner was?’ I said, ‘Allah and His Messenger know best.’ He said, ‘He was 
Jibril who came to you to teach you your din.” Muslim narrated it.1

i Muston (8).

Muslim alone narrated this hadith, not al-Bukhari. He narrated it by way of 
Kahmas from 'Abdullah ibn Buraydah from Yahya ibn Ya'mar who said, “The 
first to speak about the Decree in Basra was Ma'bad al-Juhani. I and Humayd 
ibn 'Abd ar-Rahman al-Himyari went on Hajj or ‘Umrah saying [to ourselves], 
‘If we meet anyone of the Companions of the Messenger of Allah 38 we will 
ask him about what these people say about the Decree.’ We were fortunate 
to meet 'Abdullah ibn Umar ibn al-Khatf&b as he entered the mosque. We 
went in shoulder to shoulder with him, I and my companion, one on his right 
and the other on his left. I thought my companion would delegate the talking 
to me and so I said, ‘Abu 'Abd ar-Rahman, people have appeared among us 
who recite the Qur’an and seek out and follow knowledge...’” and he told 
some of their story and that they claimed that there is no Decree and that 
things happen without any prior decree. “He [Ibn 'Umar] said, ‘When you 
meet those people tell them that I have nothing to do with them and that they

Islam, Iman and Ihsan

are free of me. By the One by Whom 'Abdullah ibn 'Umar swears, if one of 
them has the like of Ufrud in gold and spends it, Allah will not accept it until 
he has imdn in the Decree!’ Then he said, ‘My father, 'Umar ibn al-Khattab 
4 told me, “While we were sitting with the Messenger of Allah ft... ” and he 
mentioned the rest of the hadith completely. Then he [Muslim] narrated it 
by other paths some of which return to 'Abdullah ibn Buraydah and some to 
Yahya ibn Ya'mar, and mentioned that in some of their narrations there were 
things added in and things left out.

Ibn Hibban narrated it in his $zAiA2 from Sulayman at-Taymi from Yahya ibn 
Ya'mar, and Muslim had narrated from this same path but he didn’t mention 
his [Ibn Hibban’s] wording of it In [Ibn Hibban’s] wording there is some 
extra about Islam: he [the Prophet 38] said, “That you perform Hajj and the 
‘Umrah, and that you do ghusl for purification from sexual relations, and that 
you perfect w$z’[and fast Ramadan].” He [Jibril] asked, “Then if I do that, 
am I a Muslim?” He said, “Yes.” He [the Prophet ft] said about iman, . and 
that you have imdn in the Garden and the Fire and the Scales.” He [Jibril] 
asked about it, “Then if I do that, am I a mu’min?” He said, “Yes.” He ft said 
at the end of it, This was Jibril who came to you to teach you your din. Take 
it from him. By the One in Whose hand is my self, he was never disguised to 
me since he came to me before this occasion, and [so on this occasion] I did 
not recognise him until he turned away.”

The two of them (al-Bukhari and Muslim) narrated in the two books
the hadith of Abu Hurayrah < that he said, The Prophet ft came out to 
people and a man came to him and asked, ‘What is bndn?’ He said,1 Imdn is 
that you believe in Allah, His angels, His Books, the meeting with Him, His 
Messengersand that you believe in the lastrising [from the grave] .* He asked, 
‘Messenger of Allah, what is Islam?’ He said, ‘Islam is that you worship Allah 
without associating anything with Him as a partner, establish the obligatory 
prayer, pay the obligatory zakah and fast Ramadan.’ He asked, ‘Messenger 
of Allah, what is :7wan?’ He said, ‘That you worship Allah as if you see Him, 
and if you do not see Him, He sees you.’ He asked, ‘Messenger of Allah, 
when is the Hour?’ He said, ‘The one asked about it knows no more than 
the questioner, but I will tell you about its signs: when the female slave gives 
birth to her lord that is one of its signs. When you see naked barefoot ones 
becoming the leaders of men, that is one of its signs. When the shepherds of 
lambs compete in constructing tall buildings that is one of its signs [and it, 
the Hour, is] among five [things] which none know but Allah,’ and then the 
Messenger of Allah 38 recited:

I? j|« 15 t iai jJ; siCii ||
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‘Truly Allah has knowledge of the Hour and sends down abundant rain and 
knows what is in the womb. And no self knows what it will earn tomorrow and 
no self knows in what land it will die. Allah is All-Knowing, All-Aware.’3

Surah Luqman: 33.
Al-Bukharl (50), Muslim (9).
Muslim (10).
Ahmad (1:319). . ». •. r
A “may Allah be pleased with both of them [Ibn ‘Abbas and al-'Abbas].” Trans.
Ahmad (4:129 and 164)

9 At-Tirmidhi (2610)
1 o It is both a physical act and one involving giving of wealth since it involves spending

a great deal of money and physical acts of worship. Trans.

“Then the man went away and the Messenger of Allah ft, ‘Bring the man 
back to me,’ and so they went to try and bring him back but saw nothing. 
The Messenger of Allah ft said, ‘This was Jibril who came to teach people 
their din.’”4

Muslim narrated it in a more complete form in whose description of Iman 
there is, “That you believe in all of the Decree,” and he said about ihsan, “That 
you fear Allah as if you see Him.”5

Imam Ahmad narrated in his Musnod the hadith of Shahr ibn Hawshab 
from Ibn 'Abbas ifc,6 and also the hadith of Shahr ibn Hawshab from Ibn 'Amir 
or Abu 'Amir or Abu Malik7 from the Prophet ft and in this version of the 
hadith there is that he said, “And we heard the replies of the Prophet ft but 
we could not see the one who was talking to him nor hear his words,”8 but 
this is refuted by the hadith of 'Umar which Muslim narrated which is more 
sound. The [sense of the] hadith of'Umar from the Prophet ft has also been 
narrated by Anas ibn Malik, Jarir ibn 'Abdullah al-Bajali and others.

It is a hadith of tremendous importance which comprises an explanation of 
the whole din. For this reason, the Prophet ft said at the end of it, “This was Jibril 
who came to you to teach you your din,” after explaining the degree of Islam, 
the degree of Iman and the degree of ifcdn, all of which he called ‘din’.

The narrations differ as to whether Islam comes first before Iman or vice- 
versa. In the hadith of 'Umar which Muslim narrated, he began by asking 
about Islam. In the hadith of at-Tirmidhi9 and others, he began by asking 
about iman, as for example in the hadith of Abu Hurayrah <#>. In some of the 
narrations of the hadith of 'Umar which Muslim narrated there is that he 
asked about i/wan between Islam and imdn.

As for Islam, the Prophet ft explained it as the outward actions of the limbs 
such as words and deeds, the first of which is witnessing [sAa/wdaA] that there 
is no god but Allah and that Muhammad is the Messenger of Allah, which is an 
action of the tongue. Then there is establishing the prayer, paying zoAd/i, fast
ing Ramadan and Hajj of the House for whoever is able to take a way to it.

They divide into physical actions such as prayer and fasting; actions involv
ing wealth, which is giving the zoAdA; and one compounded of both of them 
such as the Hajj with respect to those who are far away from Makkah.10 * In 

3
4
5
6

7
8
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the narration of Ibn Hibban’1 he added to that the performance of1 Umrah, 
gfcwifrom sexual intercourse or emission, and completing wudu ’, which draws 
our attention to the fact that all of the outward duties comprise that which 
is named Islam. But we only mention here the fundamental actions of Islam 
on which it is based, as the commentary of that will come in the hadith of Ibn 
‘Umar,"Islam is built on five”1’ in its place, if Allah wills, exalted is He.

His words in one of the narrations, “‘Then if I do that will I be a Muslim?’ 
He said, ‘Yes.’” These show that whoever completes his performance of the 
five pillars of Islam has really become a Muslim, along with the fact that 
whoever affirms the two shahadahs has legally become a Muslim. If someone 
enters Islam by that means, he is bound to undertake the establishment of 
the rest of the characteristics of Islam. Whoever leaves out the two shahadahs 
has gone out of Islam; There is a well-known disagreement among people 
of knowledge as to whether someone’s abandoning the prayer means that 
he has gone out of Islam, and similarly with respect to all the rest of the five 
pillars of Islam, which we will mention in its appropriate place, if Allah wills, 
exalted is He;

One of the things which Show that all outward actions are comprised under 
the name Islam are his words ft, The Muslim is the one from whose tongue and 
hand the Muslims are safe.”*3 In the two books there is from 'Abdullah
ibn ‘Amr 4 that a man asked the Prophet ft “Which part of Islam is the best?” 
He said, That you feed [people] food and greet with the greeting of peace 
whomever you recognise and whomever you do not recognise.”14

In the of al-Hakim there is from Abu Hurayrah 4* from the Prophet
ft,that he said, “Islam has signs and waymarks of guidance like those of the 
roads, of winch there is that you should worship Allah without associating 
anything with Him, establish the prayer, produce zafedA, fast Ramadan* com
mand the well-recognised virtues and forbid the repudiated vices, and that you 
greet the descendants of Adam when you meet them, and greet your family 
when you enter where they are. Whoever is deficient in anyone of them in 
any way, then it is a portion of Islam which he has left out. Whoever leaves 
out [all of] them has cast Islam behind his back.”15

Ibn Mardawayh narrated the hadith of Abu’d-Darda’ 4. that the Prophet ft 
said, “Islam has radiant light and marks like the waymarks on the road. The 
head of them and the one which encompasses them is the witnessing that there 
is no god but Allah and that Muhammad is His slave and Messenger, [then 
there is] the establishment of prayer, the production of zakah, completion of 
ww),u\judging by the Book of Allah and the Sunnah of His Messenger, obey
ing those charged with governance, greeting each other and greeting your 
families when you enter your houses, and greeting the descendants of Adam

11 IbnHibban (173). . , . H ■
12 Hadith number three in this collection. Ed.
13 Al-Bukhiri (10), Muslim (40), and others.
14 Al-Bukhiri (12), Muslim (1013), arid others.
15 Al-Hikim (52)
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whenever you meet them.”*6 There is weakness in its chain of transmission, 
and perhaps it is mawquf16 17

16 Ad-Daylami in airFirdaws (786).
17 Mawquf: a saying of a Companion which he did not explicitly attribute to the Prophet 

ft. Very often Companions did not attribute totally hadith. Trans.
18 Al-Bazzar (2927).
19 Marfu': hadith ascribed to the Messenger of Allah ft with a connected chain of 

transmission. Trans.
20 At-TirmidhT (2859), Ahmad (4:182), al-Hakim (245), af-Tabari (1:75),andan-Nasa’i

in al-Autal (11,233). ’ *'r<fc*"t** h**4**^^
21 Surah Yunus: 25

There is a sound hadith from Abu Ishaq from Silah ibn Zufar from 
Hudhayfah that he said, “Islam has eight portions: Islam is a portion, prayer 
is a portion, zakah is a portion, Hajj of the House is a portion, jihad is a por
tion, fasting Ramadan is a portion, commanding the well-recognised virtues 
is a portion, and forbidding the repudiated vices is a portion, and whoever 
has no portion has failed.”18 Al-Bazzar narrated it as a mar/u“9 hadith but it is 
more authentic to say that it is mawquf statement.

Someone narrated it from Abu Ishaq from al-Harith from ‘All ibn Abl 
Talib < from the Prophet ft and that was narrated by Abu Ya‘la al-Mawsili 
and others. However, it is more authentic that it is a saying of Hudhayfah’s, 
and that was the position ad-Daraqutnl and others took.

When he said, “Islam is a portion” he meant the two shahadahs because 
they are the sign of Islam by which a person becomes a Muslim. Similarly, 
leaving those things which are forbidden is also comprised under the name 
‘Islam’, as it has been narrated of the Prophet ft that he said, “A part of the 
excellence of a man’s Islam is his leaving what does not concern him.” That 
will come in its proper place, if Allah wills, exalted is He.

What also demonstrates that is that which Imam Ahmad, at-Tirmidhi and 
an-Nasa’i narrated from the hadith of an-Nawwas ibn Sam‘an 4k that the 
Prophet ft said, “Allah strikes a similitude: a straight path and on its two sides 
are two walls in which there are open doors and over the doors are loose cur
tains. At the door of the path there is a crier saying, ‘People! Enter the path, 
all of you! And do not deviate.’ There is a crier calling out above the path. 
Whenever anyone intends to open any of those doors, he says, ‘Woe to you! 
Do not open it, for if you open it you will enter it.’ The path is Islam, the two 
walls are the limits of Allah Jfe the open doors are what Allah has forbidden, 
that crier at the beginning of the path is the Book of Allah, and the crier 
above the path is the admonisher of Allah in the heart of every Muslim.”20 21 
At-Tirmidhi added to it: g

JI J* J-My jb Jl
“Allah calls to th*e Abode of Peace and He guides whom He wills to a 

straight path.
In

WII

this metaphor which the Prophet ft struck, there is that Islam is the
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straight path upon which Allah, exalted is He, has ordered us to go straig t, 
and has forbidden that we exceed its limits, and that whoever commits any 
of the things which are forbidden has crossed over its limits.

As for iman, the Prophet ft explained it in this hadith as inward beliefs, 
saying, “That you have Iman in Allah, His angels, His Books, His Messengers, 
and the Rising after death, and that you have iman in the Decree, the good 
of it and the bad of it” Allah has mentioned iman in His Book with these five 
fundamental principles in many places, such as in His words, exalted is He: 
SI 4; <7' -□! M 3^

The Messenger has iman in what has been sent down to him from his 
Lord, and so do the mu'minun. Each one has Iman in Allah and His angels 
and His Books and His Messengers. We do not differentiate between any of 
His Messengers."”

And He says, exalted is He:

& /in A 'js 'j. ^1
“Rather, those with true devoutness are those who have frndn in Allah and 

the Last Day, the Angels, the Book and the Prophets.”23
And He says, exalted is He:

3^'X X X * ~ *

Cr ftX 1 X x x X xx
Those who have iman in the Unseen and establish salah^nd give of what We 

have provided for them; those who have iman in what has been sent down to you 
and what was sent down before you, and are certain about the dkhirah. ”24 

in the Messengers requires that one believes in everything of which 
they have informed us: the angels, the prophets, the Book, the Rising and the 
Decree, and other things of the details of which they have informed us like 
the attributes of Allah, exalted is He, and the attributes of the Last Day, such 
as the $iraf,25 the Scales [for weighing deeds], the Garden and the Fire.

Included in iman in the Decree is iman in the good of it and the bad of it. 
Because of this phrase Ibn ‘Umar narrated this hadith as a proof against 
whoever repudiates the Decree and claims that things happen for the first 
time without a prior decree from Allah A. ‘Abdullah ibn ‘Umar was tough

22 Surat al-Baqarah: 285
23 Surat al-Baqarah: 177
24 Surat al-Baqarah: 3-4
25 Af-5ird<: the narrow path laid over the Fire which the mu ’minun pass across to reach 

the Garden and from which the Ad/irun and mund/fyun fall into the Fire. Trans.
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with them and absolved himself of any connection to them, and he said that 
their actions would not be acceptable without belief in the Decree.

Belief in the Decree has two degrees: first, belief that Allah, exalted is He, 
has prior knowledge of what good and evil the slaves do, their obedience 
and disobedience, before creating them and bringing them into existence, 
knowing who of them are people of the Garden and who of them are for the 
Fire. He created reward and punishment for them as recompense for their 
actions before creating them and making them be, and He wrote that down 
with Him and recorded it, and the slaves’ actions run according to what is 
previously in His knowledge and in His Book.*6

The second degree is that Allah, exalted is He, created all of the slaves’ 
actions, good and bad, fcu/r, imdn, obedience and disobedience, and willed 
them for them. This is the degree which the people of the Sunnah and of 
the Community®7 affirm, but which the people of free-will®8 reject and deny. 
The first degree is affirmed by many of the people of free-will, although their 
extremists such as Ma'bad al-Juhani - the one about whose words Ibn ‘Umar 
was asked - ‘Amr ibn ‘Ubayd and others, deny it.

Many of the imams of the first right-acting generations said, “Reason with 
the people of free-will about [Allah’s] knowledge, and if they affirm it they have 
been defeated, and if they reject [Allah’s prior knowledge] they have become 
kuffar” meaning that whoever negates the prior and pre-time knowledge [that 
Allah has] of the slaves’ actions and that Allah, exalted is He, apportioned 
them before creating them to be those who are grievous [in that their end 
is the Fire] and those who are happy [in that their end is the Garden], and 
that He wrote that down with Him in a well-protected Book, then they have 
denied the Qur’an and thus become kuffar. If they affirm it and yet deny that 
Allah creates the slaves’ actions and wills them from them with decreeing 
cosmic will then they have been defeated, because that which they affirm is a 
proof against them in this denial of theirs. In attributing Au/r to them there 
is a well-known disagreement among the people of knowledge.

As for someone who denies the pre-existent knowledge [of Allah], then 
both ash-Shafi‘I and Ahmad took the position that he is a Ao/ir, as did other 
imams of Islam.

If someone says [in objection] that the Prophet $ made a distinction in this 
hadith between Islam and imdn, and regarded all actions as a part of Islam but 
not of zman, whereas the well known position of the right-acting first genera
tions and the people of hadith is that imdn is word, deed and intention, and 
that all actions are comprised under imdn. Ash-Shafi‘I recounted that that was 
the consensus of the Companions and the Followers and those after them who 
had reached them.

The first right-acting generations strenuously rejected whoever excludes

26 The Book mentioned here is the preserved tablet (al-Lawh al-Mahfui) - This is where 
Allah has recorded His prior knowledge of all things. Trans.

27 Ahl as-sunnahwa’l-jamrfah.
28 Al-Qadariyyah. ■•■ji h,, •

deeds from imdn. Some of those who rejected arid repudiated that and re- 
garded it as an innovated phrase were Sa‘id ibn Jubayr, Maymun ibn Minran, 
Qatadah, Ayyub as-Sakhtiyani, Ibrahim an-NakhacI, az-Zuhri, Yahya ibn Abi 
Kathir and others. Ath-Thawri said, “It is an innovated view, and we found 
people [before us] holding another view.” Al-Awzal said, “Those of the 
right-acting first generations who preceded us did not make any distinction 
between action and iman.”

‘Umar ibn ‘Abd al-‘Az!z wrote to the people of the outlying provinces: "Iman 
has obligations, legal matters, [limits] and sunnahs such that whoever com
pletes them has completed imdn, and whoever does not complete them has 
not completed imdn.” This is mentioned by al-Bukhari in his Sahih. Someone 
said, “The matter is as he said.”

What shows that actions are a part of imdn is His words, exalted is He:

ft fc

“The mu’minun are those whose hearts tremble when Allah is mentioned, 
whose imdn is increased when His Signs are recited to them, and who put 
their trust in their Lord; those who establish saldh and give of what We have 
provided for them. They are in truth the mu’minun."*9

In the two $aAiA books there is from Ibn ‘Abbas that the Prophet & said 
to the deputation from ‘Abd al-Qays, “I order you to do four things: have 
imdn in Allah, and do you know what imdn in Allah is? [It is] witnessing that 
there is no god but Allah, establishing the prayer, producing the zakah, fasting 
Ramadan, and giving the fifth of the booty.”**

In the two Sahih books there is from Abu Hurayrah 4b that the Prophet & 
said, “Iman is more than sixty,” or, “more than sixty branches, the best of which 
is the saying, ‘There is no god but Allah,’ and the least of which is removing 
something that would cause harm from the road. And modesty is a branch 
of imdn.”3* The wording is taken from Muslim.

In the two Sahih books there is from Abu Hurayrah 4b that the Prophet A 
said, “The adulterer does not commit adultery when he does so while being 
a mu’min, nor does the one who drinks wine do so while he is a mu ’min. The 
thief does not steal when he does so while being a mu ’min.”3* If leaving these 
greatwrong actions does not come under the name ‘imdri he would not have 
rejected the application of the term ‘imdri to the one who does any of these 
things, because the term is only denied because of absence of the elements 
of that which is named [by the term] or its requirements;

As for the way to reconcile these sources with the hadith of the questioning

29 Surat al-Anfal: 2-4
30 Al-Bukhari (523), Muslim (17)

31 Al-Bukhari (9), Muslim (35)
32 Al-Bukhari (2475), Muslim (57)
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of Jibril about Islam and imdn, and the distinctions the Prophet B made
between them, and his including actions under Islam rather than under 
iman, it becomes clear by the determination of a principle, which is that some 
names comprise many named things when they are used by themselves and 
unrestrictedly. However, when that name is paired with another then it comes 
to designate only some of those named things while the name which is cou
pled with it designates the rest of them, for example, the nouns Jaqir- poor, 
needy’ and ‘ miskin - bereft’. If either one is used singly it designates all those 
who are in need, but if one is used along with the other then one of the two 
designates a category of those who are in need and the other designates the 
rest of them. It is similar with the terms Islam and imdn. If one of the terms is 
used alone it comprises the meanings of the other, and by being used singly it 
designates what the other would designate if used singly. If they are coupled 
one of them designates only some of that which it would designate if used 
singly, and the other designates the rest.

A group of the imams have stated this clearly. Abu Bakr al-Isma‘ili said in 
his letter to the people of the mountain: “Many of the people of the Sunnah 
and the Community (jam# ah) say that Iman is word and deed, and that Islam 
is doing that which Allah has made obligatory for the human to do, in the case 
where the two terms are mentioned coupled. So it is said that the ‘ mu 'mintin' 
and the ‘musZimun’ together each takes a particular meaning, so that what is 
meant by one of them is not what is meant by the other, but that if one of the 
two terms is mentioned it comprises everything and is generally true of all of 
them [the Muslims or the mu ’minun].”

Al-Khatfabi also mentions this sense in his book Md alim as-sunan “Waymarks 
of the Sunnahs”, and a group of the people of knowledge afterwards emulated 
him in that What indicates the correctness of that is that the Prophet g explained 
the term Iman when he mentioned it by itself, in the hadith about the deputa
tion of‘Abd al-Qays, in the same way that he explained Islam when conjoined 
to iman in the hadith about Jibril. In another hadith he explained Islam in the 
same way as he had explained imdn, as it is reported in the Afusnod of Imam 
Ahmad from‘Amr ibn ‘Abasah that he said, “A man came to the Prophet and 
asked, ‘Messenger of Allah, what is Islam?’ He said, ‘That you surrender your 
heart to Allah, and that the muslims are safe from your tongue and your hand.’ 
He asked, ‘Which [part of] Islam is better? He said, 'Imdn.' He asked, ‘What is 
imdn?’ He said, ‘That you believe in Allah, His angels, His Books, His Messen
gers, and the Rising after death.’ He asked, ‘What [part of] imdn is better?’ He 
answered, ‘Emigration (hijrah).' He asked, ‘What is emigration?’ He replied, 
‘Thatyou give up evil.’ Heasked, ‘Which [typeof] emigration is better?’ Hesaid, 
Jihad.'”** The Prophet said that imdn is the best part of Islam and included 
actions within it

By this detailed statement, the exact determination of the meaning of the 
statement as to whether imdn and Islam are one thing or two different things 
becomes clear. , .. .

US33 Ahmad (4:114), ‘Abd ibn JJumayd in the Afusnad (301).

The people of the Sunnah and of the hadith differ on it, and they have 
* • A

compiled numerous works about it Some of them claim that the majority 
of the people of the Sunnah agree that they are one thing, among them 
Muhammad ibn Na§r al-Marwazi and Ibn ‘Abd al-Barr, and this position has 
been narrated by Ayyub ibn Suwayd ar-Ramli as that of Sufyan ath-Thawri, but 
Ayyub has some weakness [as a narrator]. Some say, among them Abu Bakr 
ibn as-Sam‘ani and others, that the people of the Sunnah make a distinction 
between the two. This distinguishing between the two is narrated of many of 
the right-acting first generations, for example Qatadah, Dawud ibn Abi Hind, 
AbuJa'far al-Baqir, az-Zuhri, Hammad ibn Zayd, Ibn Mahdi, Shank, Ibn Abi 
Dhi’b, Ahmad ibn fianbal, Abu Khaythamah, Yahya ibn Ma'In and others, 
although there exist disagreements among them as to the nature of the dif
ference between them [Islam and /mdn]. Al-Hasan and Ibn Sirin used to say, 
“[I am a] Muslim,” and they would be in awe of using the term, “Mu’min.”

By means of the detailed explanation we have mentioned above the [ap
parent] disagreement is removed, since we are saying that if either term is 
mentioned by itself then at that time there is no difference between them, but 
that if the two terms are coupled, then there is a distinction between them.

The exact nature of the difference between them is that imdn is the affirma
tion of the heart, its confirmation, and its recognition, whereas Islam is the 
surrender of the slave to Allah, his humility and his compliant submission, 
which is expressed in actions, and that is the din, just as Allah called Islam 
‘din’ in His Book In the hadith of Jibril, the Prophet £ called Islam, imdn and 
ihsdn ‘din’. This is another clear indication that when one of the two terms is 
used singly it includes [the meanings of] the other, and that a distinction is 
only made between them when one of the two terms is coupled with the other, 
at which time what is meant by imdn is everything that comprises affirmation 
from the heart, and by Islam everything that comprises action.

In the Musnad of Imam Ahmad there is from Anas < that the Prophet fl 
said, “Islam is public, whereas imdn is in the heart.”54 That is because actions 
are manifest publicly, and affirmation,55 which is in the heart, does not become 
manifest The Prophet % used to say in his supplication when performing the 
prayer over the dead:

J* £ X • ' 1

“0 Allah, whomever of us you make to live, let him live in Islam, and whom
ever of us you make to die, let him the in iwidn,”5® because deeds are done by 
the limbs which one is only able to do while alive. Then, at death, nothing 
remains but the heart’s affirmation.

From this the people of knowledge who ascertain the fine details of knowl-

34 Ahmad (3:134-5), Ibn Abi Shaybah (11:11), Abu YaTa (2923).
35 Tafthq or affimation was the definition many of the right-acting first generations 

gave of iman. Trans.
36 AbuDawud (3201),Ibn Majah (1498), at-Tirmidhi (1024).
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edge say that every mu 'min is a Muslim, because whoever has real iman and it 
becomes firmly established in his heart will undertake the actions of Islam, 
as he said K “Certainly, in the body there is a morsel of flesh, which if it is 
sound then the whole body is sound, and if it is corrupt the whole body is 
corrupt. Certainly it is the heart.” If the heart makes imdn a reality then the 
limbs proceed to the actions of Islam.

[However], not every Muslim is a mu ’min, since perhaps imdn may be weak 
so that the heart does not realise it completely, along with the limbs’ perform
ance of the actions of Islam. Thus, such a person is a Muslim but he is not a 
mu ’min with a complete iman, as Allah, exalted is He, says:

j A ^5 & ? $ &
“The desert Arabs say, ‘We have imdn.’ Say: ‘You do not have imdn. Say 

rather, “We have become Muslim,” for imdn has not yet entered into your 
hearts.’”37 ■ / •

Ibn Abl Shaybah (8:3), ‘Abdullah ibn Ahmad in as-Sunnah (812).
An-Nasa’i in al-Kubra (5:175-6), Ahmad (4:110; 5:288-9).

42 Surat an-Naml: 44

They were not complete hypocrites according to the more authentic of the 
two interpretations, the statement of Ibn ‘Abbas and others, but their imdn 
was weak, which is indicated by His words, exalted is He:

“If you obey Allah and His Messenger, He will not undervalue your actions 
in any way.”38

This means that, “He will not deprive you of anything of your rewards,” 
which shows they had enough imdn for their actions to be accepted.

Similarly, there are the words of the Prophet $ to Sa‘d ibn Abl Waqqas 
when he [Sa‘d] asked him, “Why did you not give to so-and-so when he is a 
mu’min?” and the Prophet £ said, “Or a Muslim?”39 indicating that he had 
not realised the station of imdn but was only in the station of outward Islam. 
There is no doubt that whenever inward imdn is weak it necessarily follows that 
outward actions will be weak as well, but use of the term imdn is precluded for 
whoever leaves out any of his duties, just as in his words, “The adulterer does 
not commit adultery when he does while being a mu’min.”

The people of the Sunnah differ over whether such a person is termed 
“a mu ’min with a shortcoming in his imdn” or whether he is said not to be a 
mu ’min but a Muslim, according to two distinct positions both of which are 
narrated from Ahmad.

As for the term Islam, its use is not precluded because of a person’s failure 
with respect to some of his duties or his undertaking some of the things which 
are forbidden, but it is only precluded if he does something that negates it

Islam, Iman and Ihsan I

completely. There is nothing known in the authentic Sunnah which implied 
that someone who gives up one of Islam’s requirements is not a Muslim, in—— 
the way that use of the term imdn is precluded for someone who gives up any 
of its requirements, even though the term kufr has been used categorically 
for doing some of those things which are forbidden, and similarly hypocrisy 
has also been used categorically. '

The people of knowledge differ as to whether someone who perpetrates 
one of the major wrong actions (AoAd’ir) is called a Ad/ir with a lesser kufr or a 
hypocrite with a lesser hypocrisy, but I know of none of them who permit the 
unqualified negation of the application of the term Islam to such a person [i.e. 
to say that he is not a Muslim], except for what is narrated that Ibn Mas‘ud 
4 said, “The one who gives up zoAdA is not a Muslim,”40 and it is possible that 
because of that he regarded him as a Ad/irwho had gone out of Islam.

Similarly, it is narrated of‘Umar about people who are able to do the Hajj 
but do not do it, that they are not Muslims, and the apparent outward mean
ing is that he believed that they are kuffdr. So for that reason he wanted to 
impose thejizyaA tax on them, saying, “They haven’t yet entered into Islam, 
and they continue in their condition of being people of the Book.” Since it 
has become clear that use of the term Islam is not precluded except because 
of the existence of something which precludes it [Islam] and which removes 
someone entirely from the din, then if the term Islam is used unrestrictedly or 
paired with some praise it also includes all of imdn, affirmation and everything 
else, as we saw before in the hadith of ‘Amr ibn ‘Abasah.

An-Nasa’i narrated the hadith of ‘Uqbah ibn Malik that, “The Prophet 
S sent a raiding party which attacked some people, one man of whom said, 
‘I am a Muslim,’ and whom one of the raiding party then killed. The story 
was told to the Messenger of Allah £ who spoke to him severely. The man 
said, ‘The man only said it seeking refuge from being killed.’ The Prophet 
i said, ‘Allah refused me to kill a mu’min,' three times.”41 42 If it were not that 
the unqualified use of the term Islam comprises imdn and affirmation of the 
five principles, one who said ‘I am a Muslim’ would not become a mu ’min by 
simply saying these words. Allah, exalted is He, told us that the Queen of Saba 
entered Islam with these words:

“My Lord, I have wronged myself but I have submitted with Sulayman to 
the Lord of all the worlds.”4’

He told us that Yusuf SS supplicated that he should die in Islam, all of 
which shows that Islam used unqualifiedly comprises everything of affirma
tion which imdn comprises.

37 Surat al-Hujurlt: 14
38 Surat al-Hujurat: 14
39 Al-Bukhari (27), Muslim (150)
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edge say that every mu ’min is a Muslim, because whoever has real Iman and it 
becomes firmly established in his heart will undertake the actions of Islam, 
as he said ft “Certainly, in the body there is a morsel of flesh, which if it is 
sound then the whole body is sound, and if it is corrupt the whole body is 
corrupt. Certainly it is the heart.” If the heart makes fman a reality then the 
limbs proceed to the actions of Islam.

[However], not every Muslim is a mu ’min, since perhaps Iman may be weak 
so that the heart does not realise it completely, along with the limbs’ perform
ance of the actions of Islam. Thus, such a person is a Muslim but he is not a 
mu ’min with a complete frnan, as Allah, exalted is He, says:

“The desert Arabs say, ‘We have unzin.’ Say: ‘You do not have mdn. Say 
rather, “We have become Muslim,” for frndn has not yet entered into your 
hearts.*"37

They were not complete hypocrites according to the more authentic of the 
two interpretations, the statement of Ibn 'Abbas and others, but their Iman 
was weak, which is indicated by His words, exalted is He:

completely. There is nothing known in the authentic Sunnah which implies 
that someone who gives up one of Islam’s requirements is not a Muslim, in 
the way that use of the term iman is precluded for someone who gives up any 
of its requirements, even though the term Au/r has been used categorically 
fordoing some of those things which are forbidden, and similarly hypocrisy 
has also been used categorically.

The people of knowledge differ as to whether someone who perpetrates 
one of the major wrong actions (AaAd zr) is called a kafir with a lesser kufr or a 
hypocrite with a lesser hypocrisy, but I know of none of them who permit the 
unqualified negation of the application of the term Islam to such a person [i.e. 
to say that he is not a Muslim], except for what is narrated that Ibn Mas'ud 
* said, The one who gives up azAdA is not a Muslim,”40 and it is possible that 
because of that he regarded him as a Aa/frwho had gone out of Islam.

Similarly, it is narrated of'Umar about people who are able to do the Hajj 
but do not do it, that they are not Muslims, and the apparent outward mean
ing is that he believed that they are kuffar. So for that reason he wanted to 
impose the jizyah tax on them, saying, They haven’t yet entered into Islam, 
and they continue in their condition of being people of the Book.” Since it 
has become clear that use of the term Islam is not precluded except because 
of the existence of something which precludes it [Islam] and which removes 
someone entirely from the din, then if the term Islam is used unrestrictedly or 
paired with some praise it also includes all of iman, affirmation and everything 
eke, as we saw before in the hadith of 'Amr ibn 'Abasah.“If you obey Allah and His Messenger, He will not undervalue your actions 

in any way. ”3®
This means that, “He will not deprive you of anything of your rewards,” 

which shows they had enough Iman for their actions to be accepted.
Similarly, there are the words of the Prophet ft to Sa'd ibn Abl Waqqa§ 

when he [Sa'd] asked him, “Why did you not give to so-and-so when he is a 
mu’min?” and the Prophet ft said, “Or a Muslim?”39 indicating that he had 
not realised the station of :mun but was only in the station of outward Islam. 
There is no doubt that whenever inward iman is weak it necessarily follows that 
outward actions will be weak as well, but use of the term Iman is precluded for 
whoever leaves out any of his duties, just as in his words, ‘The adulterer does 
not commit adultery when he does while being a mu ’min.”

The people of the Sunnah differ over whether such a person is termed 
“a mu ’min with a shortcoming in his Iman” or whether he is said not to be a 
mu ’min but a Muslim, according to two distinct positions both of which are 
narrated from Ahmad.

As for the term Islam, its use is not precluded because of a person’s failure 
with respect to some of his duties or his undertaking some of the things which 
are forbidden, but it is only precluded if he does something that negates it

An-Nasa’i narrated the hadith of 'Uqbah ibn Malik that, The Prophet 
1 sent a raiding party which attacked some people, one man of whom said, 
‘I am a Muslim,’ and whom one of the raiding party then killed. The story 
was told to the Messenger of Allah ft who spoke to him severely. The man 
said, ‘The man only said it seeking refuge from being killed.’ The Prophet 
ft said, ‘Allah refused me to kill a mu’min,' three times.”4’ If it were not that 
the unqualified use of the term Islam comprises frnan and affirmation of the 
five principles, one who said ‘I am a Muslim’ would not become a mu ’min by 
simply saying these words. Allah, exalted is He, told us that the Queen of Saba 
entered Islam with these words:

cr** HO* x •• z
“My Lord, I have wronged myself but I have submitted with Sulayman to 

the Lord of all the worlds.”4*
He told us that Yusuf *3 supplicated that he should die in Islam, all of 

which shows that Islam used unqualifiedly comprises everything of affirma
tion which iman comprises.

37 Surat al-Hujurat: 14
38 Surat al-Hujurat: 14
39 Al-Bukhari (27), Muslim (150)

40 Ibn Abl Shaybah (8:3), 'Abdullah ibn Ahmad in as-Sunnah (812).
41 An-Nasa’i in al-Ku&rd (5:175-6), Ahmad (4:110; 5:288-9).
42 Surat an-Naml: 44
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In the Sunan of Ibn Majah there is that ‘Adi ibn Hatim said, “The Messen
ger of Allah £ said to me, ‘O ‘Adi, submit [in Islam] and you will be safe.’ I 
asked, ‘What is Islam?’ He replied, ‘That you witness that there is no god but 
Allah, and you witness that I am the Messenger of Allah, you believe in the 
Decrees, all of them, the good of them and the bad of them, those which are 
sweet and those which are bitter.”43 This is a clear textual proof that imdn in 
the Decree is a part of Islam.

43 Ibn Majah (87). .»•»
44 Surah Al ‘Imran: 19

Moreover, the two s/ifl/idda/is are indisputably some of the features of Islam, 
but it is not meant that one should merely articulate them without affirming 
them to be true, so we know that affirmation of them is comprised under 
Islam. The Islam mentioned in His words, exalted is He:

“The din with Allah is Islam,”44 is explained by a party of the right-acting 
first generations, one of whom is Muhammad ibn Ja'far ibn az-Zubayr, as 
tawhid and affirmation.

If use of the term imdn'ts precluded for someone whose Islam is established, 
such as the desert Arabs about whom Allah informs us, then what is precluded 
is the first establishment of Iman in the heart although it is established that 
he shares in the outward actions of Islam along with a type of imdn which 
renders his actions sound for without this measure of Iman he would not be 
a Muslim. Iman was precluded for [the desert Arabs] because they lacked 
the tasting of some of its realities and because of shortcomings in some of 
its requirements. This is based on the fact that imdn which is established in 
the hearts has different degrees, and this is the correct answer and it is also 
the most authentic of the two narrations related from Abu ‘Abdullah Ahmad 
ibn Hanbal. The Iman of the siddiqun [the completely truthful people who 
unhesitatingly affirm the truth] to whose hearts the Unseen manifests itself 
so much that it becomes as if direct witnessing, in so much as it does not 
admit of any kind of doubt, is not the same as the imdn of others who have 
not reached this degree, since if something causes them doubt they come 
to doubt. For this reason, the Prophet X defined the degree of ihsan as that 
the slave should worship and serve his Lord as if he sees him, and this is not 
obtained by the generality of the mu 'minun. One of them said, “Abu Bakr 
does not have precedence over you because of a great amount of fasting and 
prayer, but because of something which settled in his breast.”

Ibn ‘Umar was asked, “Did the Companions 4b use to laugh?” He said, 
“Yes, and the imdn in their hearts was like mountains.” What relationship 
does this have to those in whose hearts imdn weighs as much as the egg of an 
ant or a seed of barley? Or such as those people from among the people of 
tawhid who will emerge from the Fire? These are the ones about whom one

40
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could correctly say, “/man has not entered into their hearts," because of its 

feebleness with them.
These issues-I mean the issues of Islam and imdn, kufr and hypocrisy - are 

tremendously important, because Allah Jfe has connected [eternal] blessed 
good fortune and [eternal] misery, and proving worthy of the Garden or the 
Fire, to these terms. The disagreements as to what they designate were the 
first disagreements to arise in this community, which was the disagreement of 
the Wwwdrij with the Companions, since they regarded disobedient people 
who possess tawhid as entirely out of Islam and counted them as being in the 
circle of fcu/r and treated them as they would kuffdr, by which they declared 
it permissible to shed the blood of Muslims and seize their property. Then 
after them there arose the opposition of the Mu'tazilah and their assertion of 
the existence of a station between the two stations [of imdn and Au/r]. Then 
there arose the disagreements of the Muiji’ah and their taking the position 
that corrupt people are mu'minun with perfect imdn.

In both early and later times, the people of knowledge compiled numer
ous works on these issues. Among those who did so were Imam Ahmad, Abu 
'Ubayd al-Qasim ibn Salam, Abu Bakr ibn Abi Shaybah and Muhammad ibn 
Aslam at-Tusi from the imams of the right-acting first generations. All groups 
after them compiled great numbers of works on it. In this I have mentioned 
some comprehensive points which cover many principles of these issues and 
the disagreements that there are respecting them, and there is sufficiency in 
it, if Allah wills.

SECTION45

We have already said that actions are comprised under Islam and also under 
imdn, and we mentioned what outward actions of the limbs’ that includes. It 
also includes the inward limbs’ actions.

Thus some of the actions of Islam are: to make the din purely for the sake 
of Allah, exalted is He, and to be sincere to Him and to His slaves, and guard 
the heart from deceiving or envying them or being spiteful to them and from 
all the other forms of harm.

Comprised under imdn there is the trembling of the hearts at the remem
brance of Allah; and their humility at hearing His mention and His Book, 
and increasing in imdn from that; making reliance on Allah a reality; fear 
of Allah secretly and openly; contentment with Allah as Lord, with Islam as 
din and with Muhammad as Messenger preferring destruction with the 
greatest types of pain over fcujr,46 being conscious of Allah’s nearness to the 
slave mid perpetually calling Him to mind; preferring the love of Allah and 
His Messenger over the love of everything other than them; love for the sake 
of Allah and hatred for His sake; giving for His sake and withholding for His 
sake; making all one’s movements and moments of stillness for His sake;

45 This section is about inner actions of the heart that are comprised in Islam. Trans.
46 i.e. if a mu’min could avoid death and destruction by embracing kufr, he would 

prefer death. Trans.
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generosity towards people in both financial and physical obedience; rejoic
ing at and finding happiness in one’s good actions, and distress at and grief 
over one’s wrong actions; the mu’minun’s preferring the Messenger of Allah 
M over themselves and their wealth; extreme modesty and good character; 
loving what one loves for oneself for one’s mu ’minun brothers; sharing equally 
with the mu 'minun particularly one’s neighbours; and supporting and helping 
them and grieving over what grieves them.

We will mention some of the texts narrated about that:
As for that which is narrated about what the term Islam comprises, there is 

in the Musnad of Imam Ahmad and in an-Nasa’i that Mu‘awiyah ibn Haydah 
said, “I asked, ‘Messenger of Allah, by the One Who sent you with the Truth, 
what did He send you with?’ He answered, ‘Islam.’ I asked, ‘What is Islam?’ 
He replied, ‘That you should resign your heart to Allah, exalted is He, that 
you direct your self towards Allah, that you pray the obligatory prayers, and 
pay the obligatory zakah.'” In a narration of his there is, “I asked, ‘What is the 
sign of Islam?’ He said, ‘That you should say, “I surrender myself to Allah and 
confine myself exclusively [to that],” that you establish the prayer and pay the 
zzzAdA, and [remember that] every Muslim is sacred to a Muslim.’”47

In the Sunan there is from Jubayr ibn Mufim that the Prophet said in 
his khutbah in al-Khayf at Mina, “[There are] three [habits] which, [as long as 
he holds to them], the heart of a Muslim will not become affected by malice 
or rancour: doing actions purely for the sake of Allah, giving good counsel 
to those entrusted with the affairs of the Muslims, and clinging to the com
munity of the Muslims, because their supplication encompasses those beyond 
them.”48 He informed us that these three things remove malice and rancour 
from a Muslim’s heart.

In the two $zAiA books there is from Abu Musa that the Prophet 4s was 
asked, “Who is the best of the Muslims?” and he replied, “The one from whose 
tongue and hand the Muslims are safe.”49

In Sahih Muslim there is from Abu Hurayrah -A that the Prophet said, 
‘The Muslim is the brother of the Muslim and so he does not wrong him, 
forsake him or look down on him. It is sufficient evil for a man that he look
down on his Muslim brother. All of the Muslim is sacred for the Muslim: his 
blood, property and honour.”50

As for that which is related as being comprised under the term Iman, for 
example, His words:

47 Ahmad (5:3-5), an-Nasa’i (5:4,82-83).
48 Ibn MAjah (3056). ' • -
49 Al-Bukhari (11), Muslim (42).
50 Muslim (2564).

The mu’minunaie those whose hearts tremble when Allah is mentioned, 
whose iman is increased when His Signs are recited to them, and who put 
their trust in their Lord; those who establish $alah and give of what We have 
provided for them. They are in truth the mu ’minun

And there are His words:

“Has the time not arrived for the hearts of those who have iman to yield to 
the remembrance of Allah and to the truth He has sent down, so they are not 
like those who were given the Book before for whom the time seemed over 
long so that their hearts became hard?”52

And there are His words: g

“It is in Allah that the mu’mznun should put their trust.”53
And there are His words: > a ,

61
“Put your trust in Allah if you are mu ’minun"54
And there are His words: >

“Fear Me if you are mu ’minun."55

In Muslim there is from al-Abbas ibn ‘Abd al-Mu((alib that the Prophet 
8 said, “He who is contented with Allah as Lord, with Islam as din, and with 
Muhammad as Messenger has tasted the savour of Iman."56 Contentment with 
the lordship of Allah comprises contentment with worshipping Him alone 
without any partner, and contentment with His managing affairs on behalf of 
His slave and His choosing for him. Contentment with Islam as din comprises 
choosing and preferring it over every other din. Contentment with Muhammad 
as Messenger involves contentment with everything that he brought from Allah

51 Surat al-Anfal: 2-4
52 Surat al-Hadid: 15
53 Surah Al Imran: 122
54 Surat al-Ma’idah: 23
55 Surah Al ‘Imran: 175
56 Muslim (34)
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generosity towards people in both financial and physical obedience; rejoic
ing at and finding happiness in one’s good actions, and distress at and grief 
over one’s wrong actions; the mu'minun's preferring the Messenger of Allah 
$ over themselves and their wealth; extreme modesty and good character; 
loving what one loves for oneself for one’s mu 'minun brothers; sharing equally 
with the mu'minunparticularly one’s neighbours; and supporting and helping 
them and grieving over what grieves them.

We will mention some of the texts narrated about that:
As for that which is narrated about what the term Islam comprises, there is 

in the Musnod of Imam Ahmad and in an-Nasa’i that Mucawiyah ibn Haydah 
said, “I asked, ‘Messenger of Allah, by the One Who sent you with the Truth, 
what did He send you with?’ He answered, ‘Islam.’ I asked, ‘What is Islam?’ 
He replied, ‘That you should resign your heart to Allah, exalted is He, that 
you direct your self towards Allah, that you pray the obligatory prayers, and 
pay the obligatory zakah.'" In a narration of his there is, “I asked, ‘What is the 
sign of Islam?’ He said, ‘That you should say, “I surrender myself to Allah and 
confine myself exclusively [to that],” that you establish the prayer and pay the 
zakah, and [remember that] every Muslim is sacred to a Muslim.’”47

In the Sunan there is from Jubayr ibn Mufim that the Prophet said in 
his khufbahin al-Khayf at Mina, “[There are] three [habits] which, [as long as 
he holds to them], the heart of a Muslim will not become affected by malice 
or rancour: doing actions purely for the sake of Allah, giving good counsel 
to those entrusted with the affairs of the Muslims, and clinging to the com
munity of the Muslims, because their supplication encompasses those beyond 
them.”4® He informed us that these three things remove malice and rancour 
from a Muslim’s heart

In the two Sahih books there is from Abu Musa that the Prophet * was 
asked, “Who is the best of the Muslims?” and he replied, ‘The one from whose 
tongue and hand the Muslims are safe.”49

In Muslim there is from Abu Hurayrah that the Prophet % said, 
“The Muslim is the brother of the Muslim and so he does not wrong him, 
forsake him or look down on him. It is sufficient evil for a man that he look 
down on his Muslim brother. All of the Muslim is sacred for the Muslim: his 
blood, property and honour.”50

As for that which is related as being comprised under the term imdn, for 
example, His words:

47 Ahmad (5:3-5), an-Nasa’i (5:4,82-83).
48 Ibn Majah (3056). »*.
49 Al-Bukhari (11), Muslim (42).
50 Muslim (2564).

The mu minun tie those whose hearts tremble when Allah is mentioned, 
whose iman is increased when His Signs are recited to them, and who put 
their trust in their Lord; those who establish $alah and give of what We have 
provided for them. They are in truth the mu Wnun.”5*

And there are His words:

“Has the time not arrived for the hearts of those who have iman to yield to 
the remembrance of Allah and to the truth He has sent down, so they are not 
like those who were given the Book before for whom the time seemed over 
long so that their hearts became hard?”5’

And there are His words:

X x

“It is in Allah that the mu’minun should put their trust.”53
And there are His words:

Tilt your trust in Allah if you are mu'minun."** 
And there are His words:

jl
Tear Me if you are mu’minun."**

In Sahih Muslim there is from al-cAbbas ibn cAbd al-Muttalib that the Prophet 
S said, “He who is contented with Allah as Lord, with Islam as din, and with 
Muhammad as Messenger has tasted the savour of imdn.”5® Contentment with 
the lordship of Allah comprises contentment with worshipping Him alone 
without any partner, and contentment with His managing affairs on behalf of 
His slave and His choosing for him. Contentment with Islam as din comprises 
choosing and preferring it over every other din. Contentment with Muhammad 
as Messenger involves contentment with everything that he brought from Allah

51 Surat al-Anfal: 2-4
52 SQratal-Hadid: 15 - ■
53 Surah Al 'Imran: 122
54 Surat al-Ma idah: 23
55 Surah Al‘Imran: 175
56 Muslim (34)
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and accepting it with surrender and joy, as He says, exalted is He:

, “...than his family, his

“No, by your Lord, they are not mu minun until they make you their judge in 
the disputes that break out between them, and then find no resistance within 
themselves to what you decide and submit themselves completely.”57

In the two $aAiA books there is from Anas that the Prophet £ said, “[There 
are] three things which whoever has them within him will experience because 
of them the sweetness of imdn: for whomever Allah and His Messenger are 
more beloved than any other than them; and whoever loves a man only loving 
him for the sake of Allah; and whoever dislikes returning to kufr after Allah 
had rescued him from it as much as he would dislike being cast into the Fire.”58 
In a version of it there is, “He will find by them the savour of imdn,” and in 
other versions, “...the savour of imdn and its sweetness.”

In the two $aAiA books there is from Anas that the Prophet # said, “None 
of you have imdn until I am more beloved to him than his child, his parent 
and mankind altogether.” In another version there is 
property and mankind altogether.”59

In the Musnad of Imam Ahmad there is that Abu Razin al-'Uqayli asked, 
“Messenger of Allah, what is imdri?” He said, “That you witness there is no 
god but Allah alone without partner and that Muhammad is His slave and 
His Messenger, that Allah and His Messenger are more beloved to you than 
anything else, that you prefer being burnt to associating anything with Allah, 
and that you love people without any kinship [to you] only loving them for 
the sake of Allah. If you are like that, then the love of imdn has already entered 
your heart as love of water has entered [the heart of] the thirsty person on a 
scorching hot day.” I asked, “Messenger of Allah, how can I know whether I 
am a mu’min?” He answered, “Any of my community - or he said, ‘this com
munity’ -who does a good deed knowing that it is a good deed and that Allah 
will recompense him with better for it, or who does a bad action knowing that 
it is a bad action and so seeks forgiveness of Allah for it, knowing that only 
Allah can forgive it, is a mu’min."50

In the Musnad and elsewhere there is from ‘Umar ibn al-Khatfab 4b that 
the Prophet £ said, “Whoever is pleased by his good actions and grieved at 
his wrong actions is a mu 'min"5'

In the Musnad of Baqi ibn Mukhallad there is from a man who heard the 
Messenger of Allah # saying, “Clear imdn is that when you hurt or wrong

57 Surat an-Nisa’: 64
58 Al-Bukhari (16), Muslim (43)
59 Al-Bukhari (15), Muslim (44)
60 Ahmad (4:11-12)
61 Ahmad (1:18, 26) 
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anyone, your male or female slave, or anybody at all, you fast or give $adaqah, 
and that when you do good actions you rejoice.”6’

In the Musnad of Imam Ahmad there is from Abu Sa-id that the Prophet 
said, “There are three types of mu ’minun in the world: those who have Iman in 
Allah and His Messenger and then do not doubt and they struggle with their 
wealth and their lives in the way of Allah; then there is the one whom people 
trust with their wealth and their lives, and then there is the one who when he is 
on the point of [achieving] a desire he gives it up for the sake of Allah Jfe. ”6s

In it also there is that ‘Amr ibn ‘Abasah said, “I asked, ‘Messenger of Allah, 
what is Islam?’He answered,‘Good words, and feeding [people] food.’ I asked, 
'What is imdn?’ He replied, ‘Steadfastness and gentle generosity.’ I asked, 
‘Which Islam is better?’ He said, ‘ [The Islam of] him from whose tongue and 
hand the Muslims are safe.’ I asked, ‘Which imdn is better?’ He said, ‘Good 
character.’” Al-Hasan al-Ba$ri explained ‘steadfastness and gentle generosity’ 
saying, “It is being steadfast [doing] without what Allah has forbidden, and 
gentle and generous discharge of the obligations of Allah Jfc.”64

In at-Tirmidhi and elsewhere there is from ‘A’ishah that the Prophet & said, 
The most perfect of the mu ’minun in imdn is the best of them in character. ”65 
Abu Dawud and others narrate it as a hadith of Abu Hurayrah.66

Al-Bazzar narrated in his Musnad from the hadith of ‘Abdullah ibn 
Mu'awiyah al-Ghadin that the Prophet % said, “There are three things which 
whoever does them will taste the savour of imam whoever worships Allah alone 
because there is no god but Allah, and gives the zoAdA of his property while he 
himself is pleased with that, every year... "and at the end ofit there is,.“So the 
man asked1, ‘What is a man’s purification of the self, Messenger of Allah? ’ He 
replied, ‘That he knows that Allah is with him wherever he is.’”67 Abu Dawud 
narrated the beginning of the hadith but not the end.68

At-Tabarani narrated the hadith of‘Ubadah ibn a$-§amit that the Prophet 
i said, “The best of imdn is that you know that Allah is with you wherever 
you are."69

In the two books there is from ‘Abdullah ibn ‘Umar 4k that the Prophet
ft said, “Modesty is a part of imdn.”70

Imam Ahmad and Ibn Majah narrated a hadith of al-Trbad ibn Sariyah 4k 
that the Prophet s said, “The mu ’min is just like a camel which has a nose-ring 
and a tender nose; wherever he is led he goes submissively.”7* Allah Jfe says:

62 Musnad of al-Harith as is in the Zawd’td of al-Haythami (10).
63 Ahmad (3:8)
64 Ahmad (4:385) . . . , s . I till*!/. i
65 At-Tirmidhi (2612)
66 AbuDawud (2682),at-Tirmidhi (1162),IbnHibban (479,4176), al-Hakim (1:3).
67 Al-Bayhaqi in alrKubra (7067), and in ash-Shu'ab (3297)
68 Abu Dawud (1582)

69 At-Tabarani in al-Awsal (8796) .....
^p Al^Bukhari (24), Muslim (35) ; .

71 Abmad (4:126), Ibn Majah (43)
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“The mu’minun are brothers, so make peace between your brothers.”72
In the two Sahih books there is from an-Nu'man ibn Bashir 4» that the 

Prophet 9§ said, “The simile for the mu ’minun in their mutual affection, mercy 
and kindness is [that they are] like a single body; if a single organ or limb of 
it has a complaint, the rest of the body collapses in fever and sleeplessness.” 
In Muslim’s version, “The mu’minun are like one man.Tn another version of 
his, “The Muslims are like a single man; if his eye has a complaint, all of him 
complains, and if his head has a complaint, all of him complains.”73

In the two Sahih books there is from Abu Musa that the Prophet 
said, “The mu ’min with respect to the mu’min is like a building part of which 
strengthens other parts,” and he intertwined his fingers.74

In the Musnad of Imam Ahmad there is from Sahl ibn Sacd that the 
Prophet 95 said, “The mu ’min among the people of iman is in the position of 
the head in the body: the mu ’min suffers pain for the people of Iman just as 
the body suffers pain because of what is in the head.”75

In the Sunan of Abu Dawud there is from Abu Hurayrah that the Prophet 
95 said, “The mu ’min is the mu ’min’s mirror. The mu ’min is the mu ’min’s brother: 
he keeps destruction away from him, and protects him from behind.”76

In the two Sahih books there is from Anas ♦ that the Prophet 95 said, “None 
of you has Iman until he wants for his brother what he wants for himself.”77

There is in Sahih at-Bukhan from Sharih al-Ka‘bi that the Prophet 95 said, 
“By Allah, he does not have imdn\ By Allah, he does not have iman\ By Allah, 
he does not have iman!” They asked, “Who is that, Messenger of Allah?” He 
said, “He whose neighbour is not safe from his calamities.”78

Al-Hakim narrated from a hadith of Ibn‘Abbas ufc. that the Prophet 95 said, “He 
who eats to satisfaction while his neighbour is hungry is not a mu ’min.”™

Imam Ahmad and at-Tirmidhi narrated from a hadith of Sahl ibn Mu‘adh 
al-Juhani from his father that the Prophet 95 said, “Whoever gives for the 
sake of Allah and withholds for the sake of Allah, and loves for the sake of 
Allah and hates for the sake of Allah...” Imam Ahmad added, “.. .and gives in 
marriage for the sake of Allah, has completed and perfected his iman.”8° In

72 Surat al-Hujurat: 10
73 Al-Bukhari (6011), Muslim (586)
74 Al-Bukhari (481), Muslim (2585)
75 Alimad (5:340)
76 Abu Dawud (4918) • ’ - - •••.£???> L&i 1 ;
77 Al-Bukhari (13), Muslim (45)
78 Al-Bukhari (6016) • I 1*’*^ { /

79 Al-Hakim (7307), al-Bukhariin oZ-AdaAoZ-mu/rad (112),al-Bayhaqlin aZ-Kudrd (19452)
and in ash-Shu(ab (9536), Abu Yacla (2699). #-7

80 Ahmad (3:440), at-Tirmidhi (2521) 4
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a version of Imam Ahmad there is that, “He asked the Prophet 95 about the 
best [part] of iman and he said, “That you love for the sake of Allah and hate 
for the sake of Allah and you exercise your tongue with the remembrance of 
Allah.’ He asked, ‘What else, Messenger of Allah?’ He answered, “That you 
want for people what you want for yourself, and you dislike for them what 
you dislike for yourself.’” In another version of his there is, “...and that you 
speak well or be quiet”8’ In this hadith there is mentioned that a great deal 
of remembrance of Allah is one of the best parts of imdn.

He also narrated the hadith of ‘Amr ibn aljumuh that he heard the Prophet 
1 saying, The slave is not fit for complete and pure imdn until he loves for 
the sake of Allah and hates for the sake of Allah. When he loves for the sake
of Allah and hates for the sake of Allah he has become worthy of friendship 
from Allah, exalted is He.”82 He also narrated the hadith of al-Bara’ ibn ‘Azib 
4 that the Prophet 9 said, The strongest handhold of iman is that you love 
for the sake of Allah and hate for the sake of Allah.”83 Ibn ‘Abbas said,
‘Love for the sake of Allah and hate for the sake of Allah, take friends for the 
sake of Allah and make enemies for the sake of Allah, for you will only attain 
the friendship of Allah by that The slave will never find the savour of imdn, 
even if he does a great deal of prayer and fasting until he is like that. Most 
of the brotherhood [between] people has become because of something to 
do with the world, and that doesn’t help its people at all.” Ibn Jarir af-Tabari 
and Muhammad ibn Nasr al-Marwari narrated it®4

SECTION [ABOUT IHSAn]

As for ihsan, it has been mentioned in the Qur’an in many places, some
times coupled with tmdn, sometimes with Islam, and sometimes coupled with 
tafuu or right action.

It is coupled with tmdn in His words, exalted is He:

ly»l t bl olA-lil IjU^j Ij^-I j^jJIjIp

Those who have iman and do right actions are not to blame for anything 
they have eaten provided they have taqwa and iman and do right actions, and 
then again have taqwa and iman, and then have taqwa and do good (aljsanu). 
Allah loves good-doers (muhsinun) .”®5

And in His words, exalted is He:

81 Ahmad (5247)
82 Ahmad (3:430)
83 Ahmad (5:247)
84 Al-Marwazi in Ta'ym gadr a$-faZah (366)
85 Surat al-Ma’ idah: 93
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“But as for those who have Iman and do right actions, We will not let the 
wage of good-doers (muhsinun) go to waste.”86

It is paired with Islam as in His words, exalted is He:

»yr' *» A-' Jt
“Not so! All who submit themselves completely to Allah and are good-doers 

(muhsinun) will find their reward with their Lord.”87
And in His words, exalted is He:

“Those who submit themselves completely to Allah and do good (ahsanu) 
have grasped the Firmest Handhold.”88

It is paired with taqwa in His words, exalted is He:
e > U > * ~ *1. 5

“Allah is with those who have of Him and with those who are good
doers (mu/winun).”®9

It is mentioned alone by itself in His words, exalted is He: 5S

‘Those who do good (afcanu) will have the best and more!”90
It is reliably established in $ahi/i Muslim from the Prophet ft that the ex

planation of the ‘more’ [in the above ayaA] is gazing upon the face of Allah, 
exalted is He, in the Garden, which is commensurate with His making it a 
recompense for the people of iAsan, because iAsan is that the mu 'min should 
worship his Lord in the world in the manner of being present and with fear
ful vigilance as if he sees Him with his heart and gazes on Him during his 
worship. The reward of that is gazing upon Allah with the eyes in the next 
life. The opposite of this is that which Allah, exalted is He, informs us of the 
recompense of the kuffar in the next life: ,»a^ a sg - a/

“No indeed! Rather that Day they will be veiled from their Lord,” 91 which He 
makes their reward for their condition in the world, which is the accumulation

86 Surat al-Kahf: 30
87 Surat al-Baqarah: 111
88 Surah Luqman: 21
89 Surat an-Nahl: 128
90 Surah Yunus: 26
91 Surat al-Mutaffifin: 15
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of rust on their hearts to the extent that veiled from knowledge (ma'rifah) of 
Him and fearful vigilance for Him in the world. Thus, their reward for that 
state is that they are veiled from seeing Him in the next life.

Thus his wordsfton ihsan, “Thatyou should worship Allah as if you see Him...” 
indicate that the slave worships Allah, exalted isHe, in this way, which is bearing 
in his consciousness His nearness and that he is in front of Him as if he sees Him, 
and that requires that one have fear, awe and exaltation [of Allah], as has been 
narrated in the version of Abu Hurayrah 4», “Thatyou should fear Allah as if you 
see Him." Italso requires that one be sincere in one’s worship and exert oneself 
tomake it good, whole and complete. The Prophet ft counselled a group of his 
companions with this piece of advice, as Ibrahim al-Hijri narrated from Abu’l- 
AhwasthatAbuDharr^said, “My intimate friend IS counselled me to fear Allah 
as if I see Him, for if I do not see Him, He sees me.”

Ithasbeen narrated that Ibn TJmartfcsaid, “The Messenger of Allah ft took 
hold of a part of my body and said, ‘Worship Allah as if you see Him! ’ ” An-N asa’i 
narrated it?2 and there is from a hadith of Zayd ibn Arqam both attributing it [to 
the Prophets] as a marfuc hadith and stopping short [with it at Zayd] as a mawquf 
statement, “Be as ifyou see Allah, for if you do not see Him He sees you.”93

At-Tabaram narrated from a hadith of Anas that, “A man said, ‘Messenger 
of Allah, tell me something and make it concise!’ He replied, ‘Pray the prayer 
of someone bidding farewell, for if you do not see Him, He sees you.’”94

In the famous hadith of Harithah, which hasbeen narrated in various ways, in 
some of which it is mursaland also with a frill chain of transmission, but the mtmaZ 
form is more authentic, there is that the Prophet ft asked him, “Harithah, how 
are you this morning?” He said, “This morning I have become a true mu 'min." 
He said, Think about whatyou are saying! Because every statement has a real
ity." He said, “Messenger of Allah, my self dislikes the world, so it is sleepless at 
night and thirsty in the day, and it is as ifl am gazing upon the Throne of my Lord 
appearing, and itis as ifl am gazing upon the people of the Garden in the Garden 
and how they visit each other in it, and as if I am gazing upon the people of 
the Fire and how they howl in iti” He said, “You have seen, so remain firm. 
[You are] a slave for whom Allah has illuminated the Imdn in his heart.”93

Itis narrated in the hadith of Abu Umamah that the Prophet ft advised a 
man saying, “Be modest before Allah with the modesty you would have before 
two right-acting men of your close family who never leave you.”9® It is narrated 
in another version, “Be modest before your Lord.”

It is narrated of Mucadh that the Prophet ft counselled him when he sent

92 Attributed to an-Nasa’i in as-Sunan al-kubraby al-Mizzi in at-Tuhfah. Abu Nucaym in 
aVHiljah (6:115)

93 Ibn al-Mubarak in az-Zu/izi (222) - «
94 Al-Haythami narrated it in al-Majma' ascribing it to at-Tabararii in alrAwsaf
95 Ibn Abi Shaybah (30425), at-Tabarani in al-Ko/nr (3367), al-Bayhaql in ash-Shu'ab

(10590). •

96 Ibn 'Adi in al-Kamil (2:136; 4:89), according to the Majmd (6:148) at-Tabarani 
narrated it in d-Koftr
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him to the Yemen and said, “Be modest before Allah as you would be modest 
before a man of your family of whom you have some awe.”97 The Prophet 1 
was asked about uncovering the private parts when alone and he said, “Allah 
has more right that one should have modesty before Him.”98

Abu’d-Darda’ advised a man and said to him, “Worship Allah as if you see 
Him.”99 TJrwah ibn az-Zubayr asked Ibn ‘Umar for his daughter’s hand while 
the two of them were doing ^zwo^and he didn’t answer him. Later he met him 
and apologised saying, “We were in tawaf visualising Allah before our eyes." 
Abu Nucaym and others narrated it.100

About his saying X, “For if you do not see Him, He sees you,” it is said that it 
[this phrase] is like a cause of the first, because when the slave is commanded to 
be fearfully vigilant of Allah, exalted is He, in his worship and to bear His near
ness to His slave in his heart to such an extent that it is as if the slave sees Him, 
then it is difficult for him and he can seek help in that with his belief that Allah 
sees him and watches over his private and his public affairs, his inward and his 
outward, and that nothing of him is hidden from Him. When he makes a reality 
of this station then it becomes easier for him to move on to the second station, the 
perpetual realisation with his inner sight of the nearness of Allah to His slave and 
His ‘withness’,o'untilitisasifheseesHim.Someonesaid that it rather indicates 
that whoever finds it difficult to worship Allah, exalted is He, as if he sees Him, 
then let him worship Allah on the basis that Allah sees him and watches over 
him, and let him be modest before His gaze towards him; as one of the gnostics 
said, “Fear Allah becoming the most insignificant of those who look at you.”

One of them said, “Fear Allah according to the measure of His power over 
you, and be modest before Allah according to the measure of His nearness 
to you.”

One of the women gnostics of the first right-acting generations said, “Who
ever acts for the sake of Allah as one who has direct witnessing is a gnostic, and 
whoever acts on the basis of Allah’s witnessing him is sincere.” She indicated 
the two above-mentioned stations: first,102 the station of sincerity, which is 
that the slave should act keeping in consciousness Allah’s witnessing of him, 
watching over him and nearness to him. When the slave seeks to keep this 
in his consciousness during his actions, and he works on that basis then he 
is sincere towards Allah, exalted is He, since his seeking to keep that in his 
consciousness during his action prevents him from turning to other than 
Allah and intending any other in his action. Second,103 [she indicated] the 
station of witnessing, which is that the slave acts according to the requirements

of his witnessing of Allah, exalted is He, in his heart, and it is that the heart 
is illuminated by imdn, and the inner sight penetrates through to gnosis, so 
much so that the Unseen becomes as if it were right in front of his eyes. This 
is the reality of the station of ihsan indicated in the hadith of Jibril and
the people of this station have different degrees according to the strength of 
penetration of their inner sight

A party of the people of knowledge explained the “most exalted designa
tion” mentioned in His words, exalted is He

“His is the most exalted designation in the heavens and the earth, with
this meaning, and similarly His words, exalted is He:

“Allah is the Light of the heavens and the earth. The metaphor of His Ligh t 
is that of a niche in which there is a lamp. ”’°5

What is meant is “the metaphor of His Lighf “in the heart of the mu 'min", 
which is what Ubayy ibn Kafb and others of the right-acting first generations 
said. There has already been mention of the hadith that “The best [part] of 
imanisthatyou knowthatAllah is with you whereveryou are,” and the hadith, 
"What is a man’s purification of himself?” He said, “That he knows that Allah 
is with him wherever he is. ”

At-TabaranI narrated the hadith of Abu Umamah that the Prophet £ said, 
Three [people] will be in the shade of Allah, exalted is He, on the Day of 
Resurrection, the Day on which there is no shade but His shade: a man who 
knows that Allah is with him wherever he turns... ",o6

The Qur’an expresses this same sense in numerous places, such as in His
words, exalted is He:

“He is with you wherever you are.”107

z

And His words:

X - X * T,
z

97 Al-Bazzar in his Afusruzd (2642)
98 Abu Dawud (4017), at-Tirmidhl (2769) and Ibn Majah (1920)
99 Adh-DhahabI in as-Siyar (2:350)
100 Abu Nu‘aym in al-Hilyah (1:309), al-Fakihi in AAAAdr AfoAAoA (339)
101 ‘Withness’ — the fact that Allah is ‘with’ His slave when he remembers Him. 

Trans.
102 The latter part of her statement Trans.
103 In the former part of her statement Trans.

If My slaves ask you about Me, I am near. I answer the call of the caller 
when he calls on Me.”108

And His words:

104 Surat ar-Rum 27
105 Surat an-Nur: 35
106 At-Tabaranl in al-Kalnr (7935)
107 Surat al-Hadid: 4
108 Surat al-Baqarah: 186
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“Three men cannot confer together secretly without Him being the fourth 
of them, or five without Him being the sixth of them, or fewer than that or 
more without Him being with them wherever they are.”109

118 Ibn Majah (3792), Ahmad (2:540), Ibn Hibban (815), al-Bukhari as a tkHq
(«y4«7) ... •

119 A cubit is the distance between the fingertips of the hand and the elbow. Trans.
120 A fathom is the distance between the fingertips of the two hands when the arms 

are stretched wide open. Trans.
121 Al-Bukhirt (7405), Muslim (2675)
122 Abu Nu'aym narrated both in al-Hilyah (6:94,195)
123 Al-Bayhaqi in ash-Shucab (709), AbO Nu'aym in al-Hilyah (8:217)

And His words:
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“You do not engage in any matter or recite any of the Qur’an or do any 

action without Our witnessing you while you are occupied with it.”"° 
And His words: * .»*** m ' Ji ?
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are nearer to him than his jugular vein.
And His words: c > t, *
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“And they cannot conceal themselves from Allah. He is with them.”"2
Authentic hadith are narrated recommending that one should seek to 

remain conscious of this nearness during the acts of worship, such as his 
words “If any of you stands praying he hold intimate discourse with his 
Lord”or “his Lord is between him and the qiblah”11* and his words, “Truly 
Allah is before his face when he prays,”"4 and his words, “Allah directs His 
face towards the face of His slave in his prayer as long as he does not turn 
away.”"5

There are also his words to those who raised their voices in dhikr, “You 
are not calling on one who is deaf or absent You are calling on One Who 
Hears, Who is Near,”"6 and in another version, “...and He is nearer to you 
than the neck of your riding beast,” and in another version, “...and He is 
nearer to you than the jugular vein.”"7 There are his words, “Allah says, ‘I 
am with My slave when he remembers Me and his lips move with [mention
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of] Me.’”"8 And his words, “Allah & says, ‘I am in the opinion My slave has 
of Me, and I am with him wherever he remembers Me. If he remembers me 
in his self, I remember him in Myself. If he remembers me in an assembly, I 
remember him in an assembly better than it. If he draws nearer to me by the 
span of a hand, I draw nearer to him by a cubit"9 If he draws nearer to Me 
by a cubit, I draw nearer to him by a fathom.118 119 120 If he comes to me walking, I 
rush towards him.”121

Whoever understands anything of these texts anthropomorphically, or in 
the sense of incarnation, or as a form of monism has only been taken away from 
Allah Jfe and from His Messenger £ by his ignorance and poor understanding. 
Allah and His Messenger are free from all of that Glorious is the One Whom 
nothing resembles and He is the All-Hearing, the All-Seeing.

Abu Bakr al-Muzani asked, “Who is like you, son of Adam? My Intimate 
Friend is between you and the mihrab and water. Whenever you wish you 
can go to Allah £ without an interpreter between you and Him.” Whoever 
manages to keep this in his consciousness dining dhikr of Allah and during 
His worship, necessarily becomes at ease with Allah and becomes averse to 
His creation.

Thawr ibn Yazid said, “I read in a book that Tsa said, ‘Disciples 
[Hawariyyun], speak to Allah a great deal and speak little to people!’ They 
asked, ‘How can we speak to Allah a great deal?’ He answered, ‘Go alone 
and hold intimate discourse With Him. Go alone and supplicate Him.’” Abu 
Nu'aym narrated it

He also narrated with a chain of transmission that Riyah said, “There was 
a man among us who used to pray a thousand rakahs every day and night 
until he became crippled in his legs. Then he would pray a thousand rakahs 
vitvj night seated. When he prayed the afternoon prayer he would draw up 
his legs and, while wrapped in his garments and facing the qiblah, say, ‘I am 
astonished at people who can be intimate and at ease with anyone other than 
You. Even more so am I amazed that people’s hearts can be at ease remember
ing anyone other than You.’”122 123

Abu Usamah said, “I went to see Muhammad ibn an-Nadr al-Harithi, and 
saw that it was as if he was ill at ease. So I asked, ‘It is as if you do not like to 
be visited?’ He said, ‘That is true.’ I asked, ‘Do you not become lonely?’ He 
said, ‘How could I be lonely When He says, T sit with whoever remembers 
Me???^

109 Surat al-Mujadilah: 7
110 Surah Yunus: 61
111 Surah Qaf: 16
112 Surat an-Nisa’: 107
113 Al-Bukhari (405), Muslim (551)-
114 Al-Bukhari (406), Muslim (547)
115 At-Tirmidhl (2863), Ahmad (4:130, 292), al-Hakim (863)
116 Al-Bukhari (2992), Muslim (2704) r
117 Muslim (2704) dKi jU
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Someone asked Malik ibn Mighwal when he was sitting alone in his house 
“Do you not become lonely?" He replied, “Does anyone become lonely with 
Allah?”

Habib Abu Muhammad used to withdraw in solitude into his house saying, 
“Whoever’s eye does not find rest with You, then his eye will not find rest. And 
whoever is not at ease with you will not find ease.”

Ghazwan said, “I have found my heart’s rest and ease in sitting with the 
One Who has my necessities.”

Muslim ibn Yasar said, “Pleasure-seekers find no pleasure like withdrawal 
for the purpose of intimate discourse with Allah Jfe.”

Muslim al-cAbid (the worshipper) said, “If it were not for the congregational 
prayer I would never go out of my door until I die.” He said, “Those who obey 
Allah find no pleasure sweeter than withdrawal to converse with their Lord, 
nor anything which they eagerly anticipate more of all the tremendous rewards 
in the next life which is more important in their breasts and sweeter to their 
hearts than gazing towards Him,” and then he passed out.

Ibrahim ibn Adham said, “The highest of ranks is that you should devote 
yourself to your Lord, and feel at ease with Him in your heart and consciousness 
and all of your limbs so much so that you hope for nothing but your Lord and 
fear nothing butyour wrong action, and His love becomes so firmly established 
in your heart that you will never prefer anything to it Ifyou are like thatyou will 
not care whether you are on land or sea, on the plains or in the mountains. Your 
longing to meet your Beloved will be like the longing the thirsty person has for 
cold water, and the longing the hungry person has for wholesome food, and the 
remembrance of Allah will be sweeter to you than honey and more delicious 
than pure water to the thirsty person on a hot summer’s day.”

Al-Fudayl said, “Good fortune to whoever becomes alienated from people 
and with whom Allah sits.”

Abu Sulayman, “Allah has never made me at ease with any but Him.
Ma'ruf said to a man, “Rely on Allah so much that He becomes the One 

with whom you sit, the Companion who gladdens you and the One to whom 
you bring your complaint”

Dhu’n-Nun said, “One of the signs of those who love Allah is that they are 
not cheerfully at ease with anyone other than Him, and they are never lonely 
with Him.” Then he said, “When love of Allah, exalted is He, takes up its 
abode in the heart then one becomes cheerfully at ease with Allah, because 
Allah is more sublime in the breasts of the gnostics than that they should love 
anyone other than Him.” There has been a great deal said by the People in 
this section which would be very lengthy to mention, and in that which we 
have mentioned here there is enough, if Allah, exalted is He, wills.

Whoever considers what we have indicated of that which this tremendous 
hadith shows will know that all the sciences and gnoses originate in this hadith 
and are comprised under it None of the sciences of the different groups of the 
people of knowledge of this community on which they discourse go beyond 
this hadith and what it shows, in general or in specific details. The people of 
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the science of fiqh only talk about the acts of worship which are among the 
general features of Islam and in addition they discuss judgements and rules 
about wealth, marriage contracts, injuries and homicides. All of that is a part 
of the science of Islam to which we previously drew attention. There remains 
a great deal of the science of Islam - courtesy, good character, and so on 
-aboutwhich only a few talk. Neither do they talk about the meanings of the 
two shahadahs and yet they are the source of all Of Islam.

Those who talk about the principles and sources of the din discuss the 
meaning of the two shahadahs and of iman in Allah, His angels, His Books, 
His Messengers, the Last Day and iman in the Decree. Those who discuss 
the science of gnosis and behaviour discuss the station of ihsdn and also the 
inward acts which are comprised under Iman such as fear, love, reliance, 
contentment, patience, etc. So that all the revealed sciences about which the 
different Muslim groups talk are concentrated in this hadith and all of them 
originate in it Thus, in this hadith by itself there is sufficient, praise and the 
blessing belong to Allah.

There only remains to discuss the mention of the Hour in this hadith.
The words of Jibril a® “Tell me about the Hour,” so that the Prophet IS said, 

Theoneaskedaboutitknowsno moreaboutitthan the onewho asks,” meaning 
that created beings’ knowledge of the moment of the Hour are all equal. This 
indicates that Allah, exalted is He, has exclusive knowledge of it. For this reason 
itis customary thatwhen the person of knowledge is asked about something he 
doesn’tknow he should say, “I do not know,” and that does not diminish him at 
all. On the contrary itis from his scrupulousness and from his din, since “above 
every possessor of knowledge there is an All-Knowing One”.124 In the hadith of 
AbuHurayrah * there is that the Prophet £ spoke about, “Five [things] which 
only Allah, exalted is He, knows, and then he recited:
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Truly Allah has knowledge of the Hour and sends down abundant rain and 
knows what is in the womb. And no self knows what it will earn tomorrow and 
no self knows in what land it will die: Allah is All-Knowing, All-Aware.’”125

Allah & says:
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124 Surah Yusuf: 76
125 Surah Luqman: 33
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“They will ask you about the Hour: when is it due? Say: ‘Knowledge of it rests 
with my Lord alone. He alone will reveal it at its proper time. It hangs heavy in 
the heavens and the earth. It will not come upon you except suddenly.’”126 

In Sahih al-Bukhari there is from Ibn ‘Umar that the Prophet said, 
“There are five keys of the Unseen which no one knows but Allah,” then he 
recited this ayah:

126 Surat al-Acraf: 187
127 Al-Bukhari (1039)
128 Ahmad (2:85-86)
129 Ahmad (1:438) '-
130 Ibn Majah (2516) ' '

‘Truly Allah has knowledge of the Hour...”’127
Imam Ahmad also narrated it and his wording is: “The Prophet X said, ‘I 

have been given the keys of everything except for five: “Truly Allah has knowl
edge of the Hour...”’”128 He also narrated with its chain of transmission from 
Ibn Mas'ud •$> that he said, “Your Prophet # was given the keys of everything 
except for five: ‘Truly Allah has knowledge of the Hour...’”129 130

His words, “Then tell me about its tokens (amariit)” meaning its signs 
alamat) which indicate that it has drawn close. In the hadith of Abu Hurayrah 

there is that the Prophet said, “I will tell you about its portents (ashrat)” 
which are also its signs.

The Prophet * mentioned two signs of the Hour. First, “That the female 
slave should give birth to her mistress.” What is meant by mistress is her lady 
and her female owner. In the hadith of Abu Hurayrah there is, “her lord”. 
This is an indication of the conquest of the lands and the great number of 
slaves gained so that female slaves and their children are in great numbers. 
The female slave is owned by her master, but his children by her are of his 
status, for the child of a master has the status of the master, and thus the 
female slave’s child’s status is that of her [his mother’s] lord and master.

Al-KhattabI mentioned that some find a proof in that for the position they 
take that the slave-mother of the master’s child is only set free at the expense 
of her child out of his portion from the inheritance of his father, and that 
her ownership is transferred to her children by inheritance and she is freed 
by them, and that she may be sold before the death of her owner, but he said, 
“There are views on this proof.”

I say that some of them try to prove the opposite, that the slave-mother 
of the child is not sold and that she is freed on the death of her owner in 
every case, because he made the child of the slave-woman her owner, so 
that it is as if her child is the one who frees her and her becoming free is 
ascribed to him, because it is as if he were the cause of her being set free 
and so becomes as if he were her mawla [the master who had set her free]. 
This is like what is related of the Prophet % that he said about Mariyah, 
the mother of his child, when she gave birth to Ibrahim “Her son set 
her free.””0
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Imam Ahmad sought a proof in this, for he said in the narration of 

Muhammad ibn al-Hakam from him, “That the slave woman gives birth to 
her mistress: i.e. there will be a great number of slave-mothers of children 
by their masters,” saying, “When she gives birth she is freed because of her 
child,” and he said, “In it there is a proof that the slave-mothers of children 
by their masters may not be sold.”

His words, The slave-woman gives birth to her mistress” has been explained 
as meaning that trade in slaves will increase so much that a daughter will be 
transported for the sake of trade and later freed, and then later her mother 
will be transported for the sake of trade and the daughter will buy her and 
make use of her services unaware that she is her own mother, and this has 
indeed happened in Islam.

It has also been said that it means that slave-women will give birth to kings. 
Waki‘ said that it means that non-Arabs will give birth to Arabs, and the Arabs 
are the kings over the non-Arabs and their lords.

The second sign:
In “thatyou see poor, naked, barefoot...” what is meant by the poor (calah) 

is needy people as in His words, exalted is He: , „

“Did He not find you impoverished (‘a’ilan) and enrich you?”*3*
His words, “...shepherds of sheep and goats competing in raising tall build

ings" are thus narrated in the hadith of ‘Umar <. What is meant is that the 
least of the people will become their leaders with a great deal of wealth, to 
such an extent that they will boastfully compete in a great deal of building* 
and in decorating and bringing it to perfection.

In the hadith of Abu Hurayrah there is mention of three signs, of which 
there is that naked barefoot people will be the top people, and of which there 
is that the shepherds of sheep will Compete in building.

■Abdullah ibn ‘Ata’ narrated this hadith from ‘Abdullah ibn Buraydah and 
he said in it, “And that you see deaf, dumb, blind, barefoot shepherds of sheep 
competing with each other in building as if the kings of people.” He said, “So 
the man [Jibril] stood up and left, and we asked* ‘Messenger of Allah, who 
are these you describe?” He answered, ‘They are the Arabs.””2 This is how 
this hadith is narrated with these last words by ‘All ibn Zayd from Yahya ibn 
Ya'mar from Ibn ‘Umar. As for the first wording it is in the Sahih from the 
hadith of Abu Hurayrah.

His words, “Deaf, dumb, blind” indicate their ignorance and lack of knowl
edge and understanding. There are many hadith with this sense. Imam Ahmad 
and at-Tirmidhi narrated from a hadith of Hudhayfah that the Prophet & 
said, “The Hour will not arise until the most fortunate man in the world will 
be Fool son of Fool (Luka‘ ibn Luka‘).”*» In the Sahih of Ibn Hibban there

131 Surat ad-Puha: 8
132 Ibn Hibban (173)
1'33 Ahmad (5:389), at-Tirmidhi (2209) f 
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is from Anas that the Prophet ft said, ‘The world will not end until it belongs 
to Fool son of Fool.”'54

Af-Tabaranl narrated a hadith of Abu Dharr & that the Prophet ft said, The 
Hour will not arise until Fool son of Fool overcomes the world.”'35

Imam Ahmad and af-Tabarani narrated a hadith of Anas < that the Prophet 
ft said, “Just before the Hour there will be treacherous years in which the trust
worthy one will be suspect and the suspect one will be trusted and in which 
ar-Ruwaybidah will speak.’They asked, “Who is ar-Ruwaybidah?” He said, The 
foolish person who talks about the community’s business.” In another narra
tion there is, The corrupt person who talks about the community’s business.” 
In a version of Imam Ahmad there is, “that just before the Dajjal there will be 
treacherous years in which the liar will be believed and the truthful person 
disbelieved, and the trustworthy person will be regarded as unreliable and the 
unreliable person will be trusted...”'36 and he mentioned the rest of it.

The general nature of what is mentioned in this hadith of the signs of the 
Hour is that affairs will be entrusted to the wrong people, as the Prophet ft 
said to the one who asked him about the Hour, “When the affair is entrusted 
to the wrong people, then expect the Hour,”'37 because when the barefoot 
naked shepherds of sheep - and they are ignorant harsh people - become 
the top people and owners of wealth and property to such an extent that they 
compete with each other in building, then because of that the organisation 
of the world and of the din become corrupted. If one who was impoverished 
and needy is one of the top people and he has become a king over people, 
whether his kingship is universal or only in some particular things, then he will 
hardly be able to give people their due rights. On the contrary, he will prefer 
himself over them because of the wealth he owns. One of the right-acting first 
generations said, “That you should stretch out your hands to the mouth of 
the serpent for him to gnaw it is better for you than for you to stretch it out to 
the hand of a wealthy man who had undergone poverty.” If, along with that, 
he is ignorant and harsh then the dm will become corrupted by that, because 
he has no desire to improve people’s din nor to teach them, on the contrary 
he desires to collect wealth and store it as treasure and is totally unconcerned 
whether people’s din becomes corrupt, nor [does he care about] whoever of 
his family squanders basic necessities.

He said in another hadith, The Hour will not arise until every tribe is led by 
its hypocrites.”'38 When the kings and leaders of people are in this state every 
other circumstance will be reversed: the liar will be believed and the truthful 
person disbelieved, the unreliable person will be trusted and the trustworthy 
person distrusted, the ignorant person will speak and the knowledgeable 
person will be silent or totally non-existent, as is authentically narrated that

Ibn HibbSn (6721) ■ ■ 1 > *
A(-Tabarflnl in al-Awsat (3076), Ahmad in az-Zuhd (192)

136 Abmad (3:220), Abu Ya‘la (3715), at-Tabarinl in aMutsaf (3258) 
Al-Bukhari (59) I WftfcliW »»-,

138 At-TabaranI in al-Awsat and al-Katnr.
A
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the Prophets said, “Some of the signs of the Hour are that knowledge will be 
removed and ignorance will dominate,”'39 and he advised, “that knowledge 
will be removed with the death of people of knowledge so that when not one 
person of knowledge remains, people will take ignorant leaders who will be 
asked and thus give judgement without knowledge and will go astray and lead 
others astray.”'4° Ash-Sha‘bl said, The Hour will not arise until knowledge 
becomes ignorance and ignorance becomes knowledge. ” All of this is a part 
of the reversal of realities and the inversion of affairs at the end of time.

In the Sahih ofal-Hakim there is that Abdullah ibn Amr ascribed [to the 
Prophet], Truly of the signs of the Hour there is that the best will be dispar
aged and the worst will be honoured.”*4*

In his words, "... competing with each other in making tall buildings” 
there is proof that it is blameworthy to compete boastfully, particularly in 
making tall buildings. Building tall structures was not known in the time of 
the Prophet ft and his companions, may Allah be pleased with them. On 
the contrary, their buildings were small according to necessity. z-Zinad 
narrated from al-A1 raj that Abu Hurayrah < said, The Messenger of Allah ft 
said, ‘The Hour will not arise until people compete with each in making tall 
buildings.’” Al-Bukhari narrated it*4’

Abu Dawud narrated a hadith of Anas < that, The Prophet ft went out and 
saw an elevated dome and asked, ‘What is this?’ They said, ‘This is so-and-so’s, ’ 
naming one of the Ansar men. Its owner came and greeted the Messenger of 
Allah ft but he turned away from him repeatedly, and so the man demolished 
it "M5 At-Tabarani narrated through another route also from Anas, and his 
version has, “So the Prophet ft said, ‘Every building,’ and he gestured with his 
hand like this above his head, ‘which is more than this is unwholesome.’”'44 
Harith ibn as-Sa’ib said [narrating] from al-Hasan [that al-Hasan said], “I 
used to enter the houses of the wives of the Prophet ft during the khalifate 
of‘Uthman ♦ and I could reach the ceiling with my hand.”

It is narrated from TJmar ♦ that he wrote, “Do not make your buildings 
tall, because it is the worst of your days.”'45

Yazid ibn Abl Ziyad said, “Hudhayfah < asked Salman, ‘Should we not 
build you a house, Abu Abdullah?’ He asked, ‘Why? so you can make me a 
king?’ He replied, ‘No. We will build you a house of cane, which we will roof 
with reeds that will almost touch your head when you stand, and will almost 
touch both of your sides when you sleep.’ He said, ‘It is almost as if you had 
been within my self [and seen what I desired].’”

‘Ammar ibn Abi ‘Ammar said, “If a man erects a house taller than seven

139 Al-Bukhari (80), Muslim (2671)
140 Al-Bukhari (100), Muslim (2673)
141 Al-Hakim (4:554-5), Nu'aym ibn Ham mad in al-Fitan (693)
142 Al-Bukhari (7121)
143 Abu Dawud (5237)
144 A|-Tabarani in oMutsa/
145 Al-Bukhari in al-Adab al-mufrad (452)
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cubits, he is called, ‘O most deviant of the deviant, where are you going?’”*4® 
Ibn Abi’d-Dunya narrated all of it.

Ya'qub ibn Abi Shaybah said in his Alusnzzzi, “It has reached me that Ibn 
Abi 'A’ishah said, ‘Ibn Abi Shumaylah told us, “The Muslims resided around 
the mosque,”- meaning in Basra - “in hair tents and then theft spread among 
them. So they wrote to 'Umar and he gave them permission to use cane. 
They built with cane and then fire spread among them. So he gave them 
permission to use clay bricks but he forbade anyone to raise the roof above 
seven cubits, saying, ‘If you build your houses with it, then build the mosque 
with it”” Ibn Abi 'A’ishah said, ‘'Utbah ibn Ghazwan built the mosque of 
Ba§ra from cane and he said, "Whoever prays in it when it is made of cane is 
better than whoever prays in it when it is made of adobe. Whoever prays in 
it when it is made of adobe is better than whoever prays in it when it is made 
of baked brick.”’”

Ibn Majah narrated the hadith of Anas that the Prophet ft said, “The Hour 
will not arise until people boastfully compete with each other [in building] 
mosques,”*47 and a hadith of Ibn 'Abbas & that the Prophet X said, “I see that 
you will exalt your mosques after me just as the Jews exalted their synagogues 
and the Christians their churches.”*48

Ibn Abi’d-Dunya narrated from Isma'Il ibn Muslim that al-Hasan zfe said, 
“When the Messenger of Allah ft built the mosque he said, ‘Build it as a shelter 
made of palm-sticks covered with panic grass like the shelter of Musa 3®.’” 
Someone asked al-Hasan, “What was the shelter of Musa?” He said, “When he 
raised his hand he could reach the shelter,” meaning “the ceiling.”*49

146 Abu Nu'aym in al-Hilyah
147 Ibn Majah (739)
148 Ibn Majah (740)
149 Al-Bayhaqi in Dald’il an-nubuwwah (2:542)

Islam is Built on Five

F
rom Abu 'Abd ar-Rahman 'Abdullah ibn 'Umar ibn al-Khaffab that he 
said, “I heard the Messenger of Allah ft say, ‘Islam is built on five: witness
ing that there is no god but Allah and that Muhammad is the Messenger 
of Allah, establishment of the prayer, payment of zoAoA, Hajj of the House, and 

the fest of Ramadan’.” Al-Bukhari (8) and Muslim (16) narrated it.
They narrated this hadith in the two Sahih books in the version of'Ikrimah

ibn Khalid from Ibn 'Umar &. Muslim narrated it in two other ways from Ibn 
‘Umar, and he has other versions from him. This hadith has been narrated 
from Jarir ibn 'Abdullah al-Bajali from the Prophet ft which Imam Ahmad 
narrated. In the previous hadith we have already looked at Islam.

What is meant by this hadith is that Islam is built on these five which are 
thus like the sides or Comers and the supports of its building. Muhammad 
ibn Na$r al-Marwazi narrated it in the Kitab as-salah “Book of Prayer” with the 
wording, “Islam is built on five supports1...” What is meant is to strike the 
similitude of Islam as a building whose supports are these five, such that the 
building will not stand firm without them. The rest of the attributes of Islam 
are things by the addition of which the building is made complete, but if any 
of them are missing the building will stand although lacking, but will not fall 
into ruin because of that shortcoming, as opposed to if it lacks any one of these 
five supports, because Islam will disappear if all of them are missing without 
any doubt Similarly, in the absence of the two shahadahs, because what is 
meant by the two shahadahs is belief in Allah and His Messenger. Al-Bukhari 
narrated a version as a tdUq, “Islam is built on five: belief in Allah and His 
Messenger...” In a version of Muslim’s, “.. .on five: that Allah is unified Jfc ... ” 
and in another version of his, “...on that Allah is worshipped and whatever 
isapartfrom Him is rejected...”2 4 . ; . / . ' t * '•

1 Drfd’imare props, stays or supports. Trans.
2 Muslim (16)
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From this it is known that iman in Allah and His Messenger is included 
under Islam as we established in the previous hadith. As for the prayer, there 
are many hadith which show that whoever abandons it has gone out of Islam. 
In Sahih Muslim there is from Jabir that the Prophet ft said, “Between a man 
and kuffi and shirk* is the prayer.”5 Similar things are narrated in hadith of 
Buraydah, Thawban, Anas and others.

Muhammad ibn Na$r al-Marwazi narrated the hadith of ‘Ubadah ibn a$- 
§amit that the Prophet ft said, “Do not abandon the prayer deliberately, 
for whoever abandons Islam deliberately has gone out of the din.”6

In the hadith of Mu‘adh <&> there is that the Prophet ft said, ‘The main part 
of the matter is Islam, and its tent-pole is the prayer,”7 and so he regarded the 
prayer as the central tent-pole of a great tent, without which the tent cannot 
stand or last, and if the central tent-pole were to fall the tent would fall, and 
it would not last without it

‘Umar & said, ‘There is no portion in Islam for whoever abandons the 
prayer.”8 Sa‘d and ‘All ibn Abi Talib said, “Whoever gives it up has 
become a kafir”*

‘Abdullah ibn Shaqiq said, “The Companions of the Messenger of Allah 
did not regard the abandonment of any of the actions as ku/r except for the 
prayer.”-

Abu Ayyub as-Sakhtiyani said, “Abandoning the prayer is ku/r and there is 
no disagreement about it.”

A whole body of the right-acting first generations and of the later generations 
took this position, and it is the position of Ibn al-Mubarak, Ahmad and Ishaq, and 
Ishaq said that it is the consensus of the people of knowledge. Muhammad ibn 
Na?r al-Marwazi said, “It is the position of the majority of the people of hadith.” 
A party of them took the position that whoever deliberately abandons any one 
of the five pillars of Islam is thus a kafir, which is narrated of Said ibnjubayr, 
Nafi‘, al-Hakam, and it is one narration from Imam Ahmad which a group of 
his companions chose, and it is also the position of Ibn Habib of the Malikis.

Ad-Daraqutni and others narrate the hadith of Abu Hurayrah that he 
said, “Someone asked, ‘Messenger of Allah, is the Hajj every year?’ He said, 
‘If I said yes, it would become obligatory on you, and if it was obligatory on 
you, you would not be able to do it, and if you were to abandon it you would 
become ka/mcn.’”1*

3 Ku.fr— covering over [the blessings of Allah], ingratitude, disbelief, and rejection.
4 Shirk — associating partners with Allah. Trans.
5 Muslim (82)
6 Al-MarwazT (920), al-Lalka’T in U$ul al-f tiqad
7 At-Tirmidhi (2616)
8 Imam Malik in his Muwatta' (1:38-39)
9 Ibn Abi Shaybah in al-Mu$annaf (11:47)
10 Ibn Abi Shaybah in at Mu$annaj (11 *.49), at-Tirmidhi (2622)
11 Ad-Daraqutni (2622), narrated in Muslim without the words, “and if you were to 

abandon it you would become kOfirHn.” It is narrated with these exact words in the Mtunad 
of ‘Abd ibn Humayd as mentioned in ad-Durr al-mtanthur.

Al-Lalka’i narrated by way of Mu’ammal that he said, “Hammad ibn Zayd 
told us from ‘Amr ibn Malik an-Nukri from Abu’ljawza’ from Ibn ‘Abbas, 
and lam sure that he ascribed it directly [to the Prophet ft], ‘There are three 
fastenings or handholds of Islam and pillars of the din upon which Islam is 
founded: the witnessing that there is no god but Allah, the prayer and the fast 
of Ramadan, and whoever abandons any one of them is by that a kafir whose 
blood may lawfully be shed. You might find him to be extremely wealthy but 
he has not performed the Hajj yet he does not become separated as a kafir 
and his blood may not lawfully be shed. You may find him to be extremely 
wealthy but without having paid the zakah, yet he does not become separated 
as a Ad/fr and his blood may not lawfully be shed.”12 Qutaybah ibn Sa‘Id nar
rated it from Hammad ibn Zayd in an abridged form which stopped short at 
him. Sa‘Id ibn Zayd the brother of Hammad narrated it from ‘Amr ibn Malik 
with this chain of transmission ascribing it directly [to the Prophet ft], in 
which he said, “Whoever abandons any one of them is a disbeliever (kafir) in 
Allah, from whom no clever artifices or substitutes will be accepted, and his 
blood may lawfully be shed and his property seized,” but without mentioning 
anything after that [of the other version].

It has been narrated that ‘Umar + imposed the jizyah'3 on those [of the 
People of the Book who accepted Islam but] who did not perform the Hajj, 
and he said, They are not Muslims.”*4 It is narrated of Ibn Mascud that the 
one who abandons zakak is not a Muslim,*5 and also from Imam Ahmad in 
one version that the one who abandons the prayer and the zakah in particular 
isa M/ir, apart from [abandoning] the fast and Hajj.”

Ibn ‘Uyaynah said, “[The group named] Al-Muiji’ah called the act of aban
doning the obligations ‘a wrong action’ as if it were of the same status as doing 
an act which is forbidden, whereas they are not equal, because intentionally 
doing something forbidden without declaring that it is permitted is an act of 
disobedience, while abandoning an obligatory act - riot out of ignorance or 
without a valid excuse - is kujr. The explanation of that lies in the affair of Iblis 
and the learned Jews who verbally affirmed the description of the Prophet ft 
but did not act according to his Shaft ah.”

Ahmad and Ishaq derived a proof that abandoning the prayer is kufr, 
because it was kufr on the part of Iblis to refuse to prostrate to Adam, and 
abandoning prostration to Allah is more serious.

In Sahih Muslim there is from Abu Hurayrah that the Prophet ft said, 
“When the son of Adam recites [an ayah of] prostration and then prostrates, 
Iblis moves away weeping and saying, ‘Woe is me! The descendant of Adam 
was ordered to prostrate and so he prostrated and therefore the Garden is

n M-La\ka’i in U?ul al-t tiqad and Abu Ya‘ia in his Musnad.
13 Jujah is the tax imposed on people of the Book living under Islamic governance 

according to the contract known as the dhiwimak. Trans.
14 Sa id ibn Mansur narrated this in his Musnad as mentioned by Ibn Kathlr in his 

tafar
15 Ibn Abi Shaybah (3:114)
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his. I was told to prostrate and I refused, and so the Fire is for me.’”16

16 Sahih Muslim (81)
17 Ahmad (4:200-1)
18 Munkar “ignored" or “unknown” hadith are those narrated by weak narrators which

contradict narrations by stronger narrators.

Know that these five supports are tied to each other, and it has been nar
rated that some of them are not accepted without the others, as in the Musnad 
of Imam Ahmad that Ziyad ibn Nu'aym al-Hadrami said, ‘The Messenger of 
Allah ft said, ‘There are four things which Allah has made obligatory in Islam, 
so that whoever produces three of them, they [the three] will not benefit him 
at all until he produces them all: the prayer, zaAdA, fasting Ramadan and Hajj 
of the House.’” This is a mursal [hadith without the name of the Companion 
who transmitted it] but it has [also] been narrated from Ziyad from ‘Ammarah 
ibn Hazm from the Prophet ft.’7

It has also been narrated from ‘U th man ibn ‘Afe’ al-Khurasam from his 
father that Ibn ‘Umar said, ‘The Messenger of Allah ft said, ‘The din is five 
[things], of which Allah will not accept any one without the others: the 
shahadah that there is no god but Allah and that Muhammad is the Messen
ger of Allah, imdn in Allah, His angels, His Books and His Messengers, and 
in the Garden and the Fire, and life after death, all of these are one; and the 
five prayers are the central tent-pole of the din, Allah does not accept imdn 
unless accompanied by the prayer; and zoAdA is purification from wrong ac
tions and Allah does not accept iman, nor the prayer unless accompanied by 
zakah; whoever does all of these and then when Ramadan comes deliberately 
leaves out fasting, then Allah will not accept imdn, prayer or zoAdA from him; 
whoever does all of these four and then Hajj becomes possible for him and 
he does not perform the Hajj or leave a bequest for someone to perform the 
Hajj on his behalf and none of his family perform the Hajj on his behalf, then 
Allah will not accept the other four from him.’” Ibn Abl Hatim mentioned 
it and said, “I asked my father about it and he said, ‘This hadith is ignored,'8 
and it is possible that it is the words of ‘Ata’ al-Khurasani.’” I say it is appar
ently his commentary on the hadith of Ibn ‘Umar. ‘Ata’ was one of the great 
Syrian men of knowledge.

Ibn Mas^d said, “Whoever does not pay the zoAdA has no prayer. ” The denial 
of the acceptability [of the prayer] is not a denial of its soundness, and it is 
not obligatory for him to repeat [the prayer] because of his leaving [out the 
zaAdA]. What is really meant by that is that Allah is not pleased with him, nor 
is he praised for it in the Highest Assembly, nor is he boasted of to the angels, 
whereas whoever undertakes these pillars correctly receives acceptance in the 
above sense, but whoever does some of them without others does not receive 
that [acceptance] even though he is not punished for those things he did do 
with the same punishment as one who abandons them. On the contrary, he 
has discharged his responsibility [in respect of the obligation of prayer] and 
may even be rewarded for it.

From this it is known that doing some of those things which are forbidden 
and because of which fmdn decreases prevents acceptance [by Allah] of some 
of the actions of obedience and even some of the pillars of Islam in the sense 
that we have mentioned, as the Prophet ft said, “Whoever drinks wine, Allah 
will not accept his prayer for forty days,”*9 and he said, “If a slave flees from 
his owners, his prayer is not accepted.”20

The hadith of Ibn ‘Umar is used to show that when a term is used for a 
number of different things it does not necessarily fall out of use because 
some of the [things which the term covers] fall out of use. This disproves the 
position of those who say that if you include actions under the term imdn it 
would have to disappear with the disappearance of one of the actions which 
are comprised under it, because the Prophet ft made these five the supports 
of Islam and its structures, and he explained Islam as being composed of 
them in the hadith of Jibril, and in the hadith Of Talhah ibn ‘Abdullah in 
which a desert Arab asked the Prophet ft about Islam and he explained it to 
him as these five.2*

Along with that, those who disagree about imdn say that even if one or [even ] 
four of the characteristics of Islam disappear, leaving only the two shahddahs, 
that person does not go out of Islam because of that Some of them narrate 
that Jibril asked the Prophet ft about the ‘rules’ of Islam and not about Islam, 
but this wording is not thought to be authentic by the leading scholars and 
critics of hadith, among whom are Abu Zur‘ah ar-Razi, Muslim ibn al-Hajjaj, 
Abu Ja‘far al-TJqayli and others.

The people of knowledge strike the simile of imdn as a tree which has a 
trunk, boughs and branches, all of which are comprised under the term ‘ tree’. 
Even if any of its boughs or branches fall away it still remains a ‘tree’, but one 
says only that it is a tree with a defect or that other trees are more complete 
than it Allah strikes the same simile for imdn, in His words, exalted is He:

• X X X X ***
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"Do you do not see how Allah makes a metaphor of a good word: a good 
tree whose roots are firm and whose branches are in heaven? It bears fruit 
regularly by its Lord’s permission.”22

What is meant by ‘word’ is the word of towAid, and by its root is meant the 
Mh/ which is firmly established in the hearts, and its fruits are the right 
actions which spring from it.

The Prophet ft likened the mu’min and the muslim to the date palm. Even if 
some of the date-palm’s boughs or its fruits are missing it does not entirely lose

19 Muslim (2003)
20 Muslim (2230)
21 A hadith of Talbah narrated by al-Bukhari (46) and Muslim (11)
22 Surah IbrShun: 24
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the name ‘date-palm’ even though lacking some of its branches and fruits.
Jihad is not mentioned in this hadith of Ibn ‘Umar even though jihadis the 

best of actions. In another version there is that Ibn ‘Umar was asked, “What 
about jihad?” He said, ‘Jihad is good, but this is what the Messenger of Allah 

told us.” It was narrated by Imam Ahmad.23

1 Dhirif a “cubit" is the length from the finger tips to the elbow.

In the hadith of Mu adh ibn Jabal, ‘Truly the main part of the matter is 
Islam, and its central tent-pole is the prayer, and the summit of its hump is 
jihad.” The ‘summit of its hump’ is the highest thing in it but it is not one of 
its supports or its sides on which it is built. That is for two reasons: first, that 
jihad is [ordinarily] Jard kifayah** according to the majority of the people of 
knowledge, and it is not Jard caynt& as opposed to these pillars.26

Second, that jiAorf does not continue right until the end of time. On the 
contrary, when ‘Isa 8® arrives and there is no longer any other religious com
munity than that of Islam at that time, then war will lay down its burdens and 
there will be no need of jihad, in contradistinction to these pillars which are 
obligatory upon the mu 'minun until Allah’s command comes and they are still 
in that state, and Allah 9< knows best.

The Decree

23 Ahmad (2:26)
24 Fard kifayah is an obligation on the community such that if a party or individual carry 

it out the community are absolved of the wrong of having neglected it Trans.
25 Fard ^ayn is an obligation on every single individual. Trans.
26 In the case in which the Muslim community is endangered by, for example, a sudden 

overwhelming attack or in some other manner, or when the existence of Islam itself is 
imperilled, then jihad becomes an obligation on every individual. Men, women and even 
children fight with or without permission of parents and husbands. The author wrote at a 
time when the Muslims were strong with powerful armies defending the borders. Trans.

F
’rom Abu ‘Abd ar-Rahman ‘Abdullah ibn Mas'ud there is that he said, 

The Messenger of Allah * told us - and he is the truthful one who is 
confirmed, - ‘The creation of any one of you is gathered in the belly 

of his mother for forty days as a drop, then later a blood clot for the like of 
that, then later a morsel of flesh for the like of that Then the angel is sent 
to him and breathes the ruh (spirit) into him, and he is commanded with 
four words: with writing his provision, his life-span, his action, and whether 
he is fortunate or unfortunate. By Allah the One other than Whom there 
is no god, one of you will do the actions of the people of the Garden until 
there is only a cubit1 between him and it, then the decree will overtake him, 
he will do the actions of the people of the Fire and thus enter it. One of you 
will do the actions of the people of the Fire until there only remains a cubit 
between him and it, then the decree will overtake him, he will do the actions 
of the people of the Garden and so enter it’.” Al-Bukhari (3208) and Muslim 

(2643) narrated it. 1
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The authenticity of this hadith is agreed upon [by both al-Bukhari and 
Muslim] and die Ummah has received it with acceptance. Al-A‘mash narrated 
it from Zayd ibn Wahb from Ibn Mas'ud, and it was by this path that the two 
shaykhs [al-Bukhari and Muslim] narrated it in their two &zAlA books.

It is narrated from Muhammad ibn Yazld al-Isfatf that he said, “I saw the 
Prophet ft in that which the sleeper sees [i.e. dream], and I asked, ‘Messenger 
of Allah, [what about] the hadith of Ibn Mas ud which he narrates from you 
saying, “The Messenger of Allah ft told us - and he is the truthful one who is 
confirmed...”?’ He said ft ‘By the One Whom there is no god but Him, I told 
him it, I did,’ saying that three times, and then he said, ‘May Allah forgive 
al-A'mash because he narrated it, and may Allah forgive whoever narrated it 
before al-A'mash and whoever narrated it after him.’”2

2 Al-Lalka’i narrated it in al-Ftiqad.
3 *Irq “hereditary characteristic” from all of its ancestors so that it is possible for it to 

manifest characteristics from very remote ancestors.
4 Adam was created from clay.
5 Surat al-Infijar: 8
6 At-Tabarani in af-Saghir (106), in al-Awsaf (1613), in al-Katnr (19:290)

It has been narrated from Ibn Mas'ud in other ways.
As for his words ft “The creation of any one of you is gathered in the belly 

of his mother for forty days as a drop,” their explanation is narrated from Ibn 
Mas'ud. Al-A'mash narrated from Khaythamah that Ibn Mas'ud said, “When 
the drop falls into the womb she conceives in every hair and nail. Then it re
mains for forty days and then it descends into the womb and becomes a clot” 
He said, “That is its ‘gathering’.” Ibn Abi Hatim and others narrated it.

A different explanation of‘gathered’ has been narrated as a marfa hadith. 
At-Tabarani, and Ibn Mandah in the Kitab at-tawhld, narrated the hadith of 
Malik ibn al-Huwayrith that the Prophet ft said, “When Allah, exalted is He, 
wants to create a slave, and then the man makes love to the woman, his water 
becomes scattered in every one of her vessels and limbs. On the seventh day, 
Allah, exalted is He, collects it and presents it with every one of its hereditary 
characteristics,3 except for Adam4, * S * c / *

• * * - '

“...and assembled you in whatever way He willed.”5 6 Ibn Mandah said that 
its chain of transmission is well known and unbroken according to the criteria 
of Abu 'Isa [at-Tirmidhi], an-Nasa’I and others.

Ibn Jarir, Ibn Abi Hatim and at-Tabarani narrated by way of Mufahhir ibn 
al-Haytham from Musa ibn 'Ula ibn Rabah from his father from his grandfa
ther that the Prophet ft said to his grandfather, “So and so, what child was 
bom to you?” He said, “Messenger of Allah, what was it that was probable to 
have been bom to me? Either a boy or a girl.” He said, “Who does it resem
ble?” He said, “Who would it most probably resemble? Either its mother or 
father.” He said that the Prophet ft said, “Let none of you say anything like 
this! When the drop is settled in the womb, Allah presents it with every kin

relationship between it and Adam. Have you not read this ayah, ‘...and as

sembled you in whatever way He willed’7?.” He said [it means], “He makes 
you to travel."8 This is a weak chain of transmission, and Mufahhir ibn al- 

Haytham is extremely weak. Al-Bukhari said, “It is a hadith which is not 
sound, and it has been mentioned about its chain of transmission from Musa 
ibn ‘Ula from his father that his father did not accept Islam until the time of 
Abu Bakr as-Siddiq meaning that he was not a Companion. Something 
that testifies to this same meaning are the words of the Prophet ft to the one 
who said to him, “My wife has given birth to a black boy. ” He said, “Perhaps, 
he inclines to some ancestral characteristic9.’”0

His words, Then later a blood clot foZtz^zA) for the like of that,” means 
for forty days, and the alaqah is a piece of blood.
Then later a morsel of flesh (for the like of that, ” means for forty 

days, and the mudgbab is a piece of meat
Then Allah sends the angel to him and he breathes the rixA into him, and 

he is commanded with four words: with writing his provision, his life-span, 
his action, and whether he is fortunate or unfortunate.”

This hadith shows that it [the drop] transforms during one hundred and 
twenty days through three stages, in each forty days of which it is in a stage. 
In the first forty days it is a drop, then in the second period of forty days a 
blood clot, then in the third period of forty days a morsel of flesh, and then 
after the one hundred and twentieth day the angel breathes the rw/x into it 
and writes these four phrases down for it

Allah, exalted is He, mentions in very many places in the Qur’an the 
transformation of the embryo in these stages, such as in His words, exalted 
is He:

X I x WX I 0

■Mankind! if you are in any doubt about the Rising, know that We created 
you from dust then from a drop of sperm then from a clot of blood then from 
a lump of flesh, formed yet unformed, so We may make things clear to you. 
We make whatever We want stay in the womb until a specified time.”1 ’

He mentions these three stages: the drop, the blood-clot and the morsel of 
flesh, in numerous places in the Qur’an, and in one other place He mentions 
an additional term, for He says in Surat al-Mu’minun:

7 Surat al-lnfi0r: 8
8 Ibn Jarir in his ta/rir (30:87), aC-Tabarinl in al-KaUr (2624)
9 i.e. a remote black ancestor.
10 Al-Bukhari (5305), Muslim (1500)
11 Surat al-Hajj: 5
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“We created man from the purest kind of clay; then made him a drop in a 
secure receptacle; then formed the drop into a clot and formed the clot into 
a lump and formed the lump into bones and clothed the bones in flesh; and
then brought him into being as another creature. Blessed be Allah, the Best of
Creators! 12

These are seven periods of time which Allah mentions in this dyaAfor the for 
mation of the son of Adam before the breathing of the ruAinto him. Ibn Abbas 

said, “The son of Adam was created from seven,” and then he recited this ayah. 
He was asked about withdrawal [of the penis in intercourse before ejaculation 
as a contraceptive measure] and he recited his ayah, and then said, “Is anyone 
created until this description has happened?” In another version from him, he 
said, “Does any person die until he has passed through this creation?”13

It has been narrated that Rifaah ibn Rafi‘ said, “‘Umar, ‘All, az-Zubayr and 
Sa‘d and a whole group of the Companions of the Messenger of Allah # sat 
down with me and discussed the withdrawal method of contraception. They 
said, ‘There is no harm in it. ’ One man said, ‘They claim that it is a lesser case of 
child-murder14. ’ ‘All *£. said, ‘It is not child-murder until it has passed through 
the seven periods of time: it must be the purest extract of clay, then a drop, then 
a blood-clot, then a morsel of flesh, then bones, then flesh and then another 
creation.’ ‘Umar said, ‘You have told the truth, may Allah lengthen your re
maining [with us]! ’ ”*5 Ad-Daraqutni narrated it in al-Mu ’talifwa ’l-mukhtalif.

A party of the people of JfyA make an allowance for women to abort what is 
in their wombs as long as the ruA has not been breathed into it and regard it as 
equivalent to the withdrawal method of contraception, but this is a weak posi
tion, because the embryo is a child which is becoming knit together and which 
probably has become formed, whereas with withdrawal there is no child at all 
but it causes the prevention of its even beginning to knit together. It may be 
that withdrawal will not prevent the beginning of the formation if Allah wishes 
to create it, as the Prophet £ said when he was asked about withdrawal, ‘There 
is nothing against you if you do not withdraw. There is no self brought forth but 
that Allah is its Creator.”16 Our colleagues clearly declare that when the child

becomes a blood-clot, the woman is not permitted to abort it, because itis a child 
which has begun the process of coagulation, as opposed to a drop which has not 
yet begun to coagulate and which may not knit together as a child.

In some versions of the hadith of Ibn Mas‘ud 4s> the mention of the [stage 
of the] bones is narrated, and that it will be [in the stage of being] bones for 
forty days. Imam Ahmad narrated a version from ‘All ibn Zayd, “I heard Abu 

‘Ubaydah narrating saying, “Abdullah said, The Messenger of Allah % said, 
'The drop is in the womb for forty days unchanging in that state, and then 
when the forty pass it becomes a blood-clot, then later a morsel of flesh for 
the like of that, then bones for the like of that. Then when Allah, exalted is 
He, wishes to perfect its creation Allah sends an angel to him... ”””*7

It is narrated as a hadith of ‘A$im from Abu Wa’il from Ibn Mas‘ud <$> that 
the Prophet ft said, “When the drop becomes settled in the womb it is a drop 
for forty nights, then it is a blood-clot for forty nights, then it is bones for forty 
nights, then later Allah clothes the bones in flesh.”18

The narration of Imam Ahmad shows that the embryo is not clothed in 
flesh until after one hundred and sixty days, and this is wrong without any 
doubt, because there is no doubt that after one hundred and twenty days 
the ruh is breathed into it as we will mention. [The narrator] All ibn Zayd 
is [‘Ah ibn Zayd] ibn Jad‘an and he may not be used as a proof. That which 
shows that the formation of the bones and flesh happens in the beginning of 
the second forty days has been narrated in a hadith of Hudhayfah ibn Usayd. 
In there is from Hudahyfah ibn Usayd that the Prophet £,said,

‘When forty-two nights have passed for the drop, Allah sends an angel to it who 
forms it and creates its hearing and sight, its skin, flesh and bones, and then 
asks, ‘Lord, is it a male or a female?’ And your Lord decrees what He wills 
which the angel writes down. Then later he asks, ‘Lord, what is its life-span?’ 
and your Lord says what He wishes which the angel writes down. Then the 
angel asks, ‘Lord, what is its provision?’ So your Lord decrees what He wills 
and the angel writes it down. Then the angel comes out with the page in its 
hand, and it has not added anything extra to what it was commanded [to 
write] or left anything out”19

The apparent sense of this hadith shows that the formation of the embryo 
and the creation of its hearing, sight, skin, flesh and bones is at the beginning 
of the second period of forty days, so it requires that in the second forty days 
it is flesh and bones.

One person interpreted that as meaning that the angel divides up the drop 
when it becomes a clot into different portions, some of which it makes into 
skin, some into flesh, and some into bones all of which is decreed before its

12 Surat al-Mu minun: 12-14
13 Abd ar-Razzaq in al-Mu$annaf (12570)
14 A possible reference to, “when the baby girl buried alive is asked for what crime she

was killed” (Surat at-TakwIr: 8-9) . i - ..n.
15 Ibn Abd al-Barr in at-Tamhid (3:148-9)
16 Al-Bukhari (2542), Muslim (1438) • u

existence, but this contradicts the outward meaning of the hadith, because the 
apparent outward meaning of it is that he forms and creates all of these parts, 
but the creation and formation and division of that may be before the exist-

w Abroad (1:374)
18 AvTabarini in df^agfttr(442), Khilal in as-Sunnah (892),Tammam in al-Fawa’id
19 Muslim (2645)

7° 71



JAMI* AL-’ULUM WA’L-HIKAM

ence of the flesh and bones and it may be in some embryos and not others.
The preceding hadith of Malik ibn al-Huwayrith shows that the formation 

happens in the drop on the seventh day, and Allah, exalted is He, says: 
in

“We created man from a mingled drop to test him,”20 and a party of the 
right-acting first generations explained the ‘mingling’ of the drop as referring 
to the inherited characteristics that are in it. Ibn MasTid -£> said, “Its mingled 
nature is its inherited characteristics.”21 Scholarly medical people mention 
something that accords with that, for they say that when the sperm reaches 
the womb it chums and froths for six or seven days, and in these days the 
drop forms without help from the womb, but then after that it receives help 
from it The beginning of the lines and points are three days after this, give 
or take a day. Then after six days, which is the fifteenth day from the moment 
of adhesion [to the wall of the womb], the blood passes through to all of it so 
that it becomes a blood-clot. Then the limbs become outwardly distinct and 
each of them withdraws from contact with the others and the moistness of the 
spinal cord becomes stretched out. Then after nine days the head becomes 
distinct on the shoulders and the fingertips on the fingers in a way which is 
clear in some but not yet in others.

They say that the shortest period in which the male becomes distinct is thirty 
days and the average time for the formation of the embryo is thirty-five days up 
to forty-five days. They say that a complete male is not to be found in miscarried 
foetuses before thirty days, nor a female before forty days, which is in accord
ance with what the hadith of Hudhayfah ibn Usayd indicates, that the formation 
happens in the second period of forty days in which it also becomes flesh.

Some interpret the hadith of Ibn Mascud as meaning that the embryo is 
predominantly of the nature of the drop of sperm in the first forty days, and 
then predominantly of the nature of the blood-clot, then in the third period 
of forty days it is predominantly of the nature of the morsel of flesh even if it’s 
fully made and formed, and there is no mention in the hadith of Ibn Mas'ud 
of a time for the embryo’s being given its form.

That which shows that the formation takes place before the second forty 
days is narrated from Ibn Mas'ud himself, because ash-Sha‘b! narrated from 

‘Alqamah that Ibn Mas'ud said, "When the drop is settled in the womb an 
angel comes to it who takes it in the palm of his hand and asks, ‘My Lord, 
[is it to be] complete or incomplete?’ If it is said, ‘Incomplete,’ it will not 
become a person and the womb casts it out as blood. If it is said, ‘Complete,’ 
he asks, ‘My Lord is it male or female, unfortunate or fortunate, what is its 
life-span and what are its footprints, and in what land will it die?’” He said, 

“Then the drop is asked, ‘Who is your Lord?’ And it will answer, ‘Allah.’ It will 
be asked, ‘Who is your Provider?’ And it will answer, ‘Allah.’ Then it will be

20 Surat al-Insan: 2
21 At-Tabarani in at-Tafsir (29:205)
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said [to the angel], ‘Go to the Book, for you will find the story of this drop in 

it”’He said, “Then it is created, and it will live its life, eat its provision and 

walk on its own footprints, until when its prescribed term comes, it will die 
and be buried in that [land in which it was written that it would die].” Then 
ash-Sha'bl recited [this ayah], “Mankind! if you are in any doubt about the 
Rising, know that We created you from dust then from a drop of sperm then 
from a clot of blood then from a lump of flesh, formed yet unformed... ”22 

Tien if the morsel of flesh attains that [state], it changes its manner of being 
to the fourth [stage of its] creation and becomes a person. If it is incomplete 
the womb casts it out as blood, but if it is complete it changes its manner of 
being into a person.”23 Ibn Abi Hatim and others narrated it.

It has been narrated in another way from Ibn Mas'ud that there is no 
formation until after eighty days, because as-Suddi narrated from Abu Malik 
and from Abu Salih from Ibn ‘Abbas & and from Murrah al-Hamdani from 
Ibn Mas'ud and from other people from the Companions of the Prophet & 
concerning His words & , ' > *

✓

It is He who forms you in the womb however He wills.”24 that he said, “When 
the drop comes into the womb it becomes dispersed through the body for 
forty days, and then it becomes a blood-clot for forty days, then it becomes 
a morsel of flesh for forty days. Then when it attains [the point of] being 
formed, Allah sends an angel to it which gives it its form, the angel comes 
bringing dust between two of its fingers which it mixes with the morsel of 
flesh and then kneads it with it, and then forms it as it is told asking, ‘Is it a 
male or a female? Is it unfortunate or fortunate? What is its provision and its 
lifespan, its footprints and its misfortunes?’ Allah, blessed is He and exalted, 
will speak and the angel will write it When that body dies it will be buried 
in the place from which that dust was taken.” Ibn Jarir af-Tabari narrated it 
in his commentary on the Qur’an, but there are different views on as-Suddi. 
Imam Ahmad used to reject his ascribing numerous chains of transmission 
(iwwds) to a single piece of tafsir,just as he and others rejected al-Waqidl’s 
ascription of numerous chains of transmission to a single hadith25.

A group of the people of fiqh take their position based on the apparent 
outward meaning of his version and then they interpret the hadith of Ibn 
Mas'ud which he attributed [to the Prophet £] on the basis of it. They said 
that the shortest period in which the form of the child becomes clear is eighty- 
one days since it is not a morsel of flesh until the third [period of] forty, and 
it does not have its form before it is a morsel of flesh.

Our people [the Hanballs] and ash-ShafVi’s people say on the basis of this

22 Surat al-Hajj: 5
23 Ibn Jarir in the tafstr (17:117)
24 Surah Al ‘Imran: 6
25 i.e. rather than narrating each hadith in its particular wording with the chain of 

transmission of the person who transmitted that wording.
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source that the ciddah period [of divorce] does not come to an end, nor is the 
slave-woman who is a mother of her owner’s child set free except [when the 
embryo reaches the stage of] the morsel of flesh which has gained human 
form, and the least period of time in which it is possible for it to be formed 
and fashioned is eighty-one days.

Ahmad A» said about the blood-clot, “It is blood in which the form is not 
yet apparent.” If the morsel of flesh is unformed, then does the ‘iddah period 
come to an end because of it, and does the slave-woman who is the mother 
of her owner’s child become [legally] pregnant? On this there are two posi
tions based on two different narrations from Ahmad. If the delineation [of 
the form] has not become clear in it except lightly and indistinctly, which no 
one knows but experienced women, then if they bear witness to that, their 
testimony is accepted, and there is no difference whether this happens after 
or before four complete months according to most of the people of knowl
edge, and Imam Ahmad clearly took that stand in the version narrated from 
a great number of his colleagues, but his son $alih narrated that the form of 
the infant becomes clear in four [months, i.e. three periods of forty days].

Ash-Sha'bT said, “If it is miscarried (nukisa) in the fourth [stage of] crea
tion and it is fully formed, then by that the liddah period is terminated, and 
the slave-woman [who is pregnant by her owner] is set free, if it is after four 
months.” Similarly, Hanbal narrated from him, “If the slave-woman who is 
pregnant by her owner has a miscarriage, then if it is fully formed she is set 
free, and the ciddah period is terminated when it enters on the fourth stage 
of its formation in four months in which the ruh is breathed into it. "However, 
this contradicts what the majority narrate from him. Ahmad said, in one nar
ration from him, “If its form is clear there is no disagreement that if she is a 
slave-woman she is set free. ” A group narrate from him also that if it becomes 
clear that the blood-clot is a child, slave-women are freed because of that, and 
that was also the position of an-Nakha'I and is said to be a position that ash- 
Shafil took. Some of our people also refute and reject this narration from 
Ahmad on the termination of the ‘iddah because of it. All of this is based on 
the fact that it is possible for the formation to take place in the stage of the 
blood-clot, as is derived from the aforementioned hadith of Hudhayfah ibn 
Usayd, except that some say that the hadith of Hudhayfah only shows that 
it takes on form when it becomes flesh and bones which may happen in the 
second forty [days], not in the state when it is a blood-clot, and on that there 
are different views and Allah knows best.

That which the doctors mention shows that the blood clot takes on a form 
and an outline, and similarly women midwives bear witness to that The hadith 
of Malik ibn al-Huwayrith also testifies to formation taking place in the state 
when the embryo is a drop, and Allah, exalted is He, knows best. There re
mains in the hadith of Ibn Mas'ud that after its becoming a morsel of flesh 
the angel is sent to it and writes the four phrases and breathes the ruh into it, 
all of which happens after one hundred and twenty days.

The wordings of the different versions of this hadith vary in the order of

the writing [of the destiny] and the breathing [of the ruAL In the version of 
al-Bukhan in his ^tzAlA there is, The angel is sent to him and commanded 
to [write] four phrases, and then later the ruA is breathed into him.” In this 
version there is an open declaration of the delay of the breathing of the 
raA until after the writing [of the destiny]. In a version which al-Bayhaqi 
narrated in the Aftah al-Qadr (The Decree) there is, Then the angel is sent 
to him and he breathes the ruh into him, then later he is commanded with 
the four phrases.” This version declares openly that the breathing [of the 
ri/A] precedes the writing. So either this is the narrators’ themselves acting 
according to their own independent judgement in conveying the meaning 
they understood, or else it is just the order in which it is told and not the 
order in which it happens.

Anyway, the hadith of Ibn Mas'ud indicates that the breathing of the ruh 
into the embryo and the angels writing down his affair is delayed until after 
four months so that the three sets of forty days are completed. As for the 
breathing of the ruh, it has been narrated openly from the Companions, may 
Allah be pleased with them, that the ruh is only breathed into it after four 
months, just as the outward sense of the hadith of Ibn Mas'ud indicates; Zayd 
ibn ‘Ali narrated from his father from cAli that he said, “When the drop has 
completed four months, Allah sends an angel to it who breathes the ruh into 
it in the darknesses. That is His words, exalted is He: « >■ .

>1UU- |
'and then brought him into being as another creature.’26” Ibn Abi Hatim 

narrated it, but there is a break in its chain of transmission. Al-Lalka’i nar
rated with his chain of transmission that Ibn 'Abbas said, “When the drop falls 
into the womb it remains there four months and ten [days]. Then the ruh is 
breathed into it and after that it remains forty nights. Then an angel is sent 
to it who breaks the vertex of the brain in the cavity at the nape of the neck 
and writes whether it is unfortunate or fortunate.”27 There are some views 
about the chain of transmission. In it there is that the breathing of the ruh is 
delayed ten days after the four months.

Imam Ahmad based his well known position on the apparent meaning of 
the hadith of Ibn Mas'ud, that the infant’s ruh is breathed into it after four 
months, and that if it is miscarried after completing four months, the [funeral] 
prayer is performed over it since the ruh has been breathed into it before 
it died. That is also said to have been the position of Said ibn al-Musayyab, 
and is also one of the two positions that ash-Shafil and Ishaq took. More 
than one person transmitted from Ahmad that he said, “When it reaches 
four months and ten days, then in those ten days the ruh is breathed into it 
and the [funeral] prayer must be said over it [if there is a miscarriage].” He 
said,in the narration of Abu’l-Harith, The person is a drop for forty nights, 
ablood-dotfor forty nights and a morsel of flesh for forty nights, and then it

| ® Surat al-Mu’minun: 14
I n Al-lallra’i narrated it in ! a W tiqad.

74 75



The DecreeJAMI* AL- ULUM WA’L-HIKAM

becomes bones and flesh. Then when four months and ten [days] are over, 
the ruh is breathed into it.”

The apparent meaning of this narration is that the ruhxs not breathed into it 
until after the completion of four months and ten [days] as has been narrated of 
Ibn 'Abbas. The narrations before this from Ahmad only indicate that the ruhis 
breathed into it during the ten days after the completion of the four [months], 
and this is the position for which he is well-known, just as Ibn al-Musayyab said 
when he was asked about the 'iddah period for [a widow mourning the] death 
[of her husband] which is four months and ten [days] “What is the purpose of 
the ten [days]?” He said, ‘The ru/iis breathed into it.”

As for medical people, they mention that if the embryo takes on form in 
thirty-five days, it will move within seventy days and it will be bom in two hun
dred and ten days, i.e. seven months, plus or minus some days in formation 
and birth. Then if formation happens in forty-five days it will move in ninety 
days and be born after two hundred and seventy days, i.e. nine months, and 
Allah knows best.

As for the writing of the angel, the hadith of Ibn Mas'ud indicates that 
it also is after four months according to the preceding. There is in the two 
Sahih. books from Anas that the Prophet said, “Allah has charged an angel 
with the wombs and he says [at each stage of development], ‘O my Lord, a 
drop! O my Lord, a blood-clot! O my Lord, a morsel of flesh!’ Then when 
Allah intends to decree a creature, it asks, ‘O my Lord, is it male or female? 
Is it fortunate or unfortunate? What is its provision and what is its life-span?’ 
He writes all of that down while it is in its mother’s womb.”28 The apparent 
meaning of this agrees with the hadith of Ibn Mas'ud, but however there is 
no measure of the period of time. The preceding hadith of Hudhayfah ibn 
Usayd indicates that the writing takes place at the beginning of the second 
forty [days]. Muslim also narrated the hadith of Hudhayfah ibn Usayd with 
another wording which connects back to the Prophet £ that he said, The 
angel enters in upon the drop after it is established in the womb, forty or 
forty-five nights later, and asks, ‘O my Lord, is it fortunate or unfortunate?’ 
and they are both written down. It will ask, ‘O my Lord, is it male or female? 
and they are both written down, and he writes his deeds, his footprints, his 
life-span and his provision. Then the pages are rolled up and nothing is added 
into them or subtracted from them.” In another version of Muslim’s there is, 

‘The drop is in the womb for forty nights and then the angel climbs in upon 
him and asks, ‘O my Lord, is it a male or a female?’...” Also in another ver
sion of Muslim’s there is, “...after forty and so many nights.”

28 Al-Bukhari (318 and at other places), Muslim (2646)
29 Ahmad (3:297)

In the Musnad of Imam Ahmad there is the hadith of Jabir that the Prophet 
35 said, “When the drop has been settled in the womb for forty days or forty 
nights the angel is sent to him and asks, ‘O my Lord, is it a male or a female?’ 
And it is informed [of that] .”29

We have previously seen what ash-Sha'bi narrated from 'Alqamah from Ibn 
Mas'ud of his own words, the apparent meaning of which indicates that the 
angel is sent to him while he is a drop. It has been narrated from Ibn Mas'ud 
in two other ways, that he said, “Every day the actions of the descendants of 
Adam are shown to Allah £ and He looks into them for three hours. Then
He is brought the wombs and He looks into them for three hours, and that
is in His words:

‘It is He who forms you in the womb however He wills/30 and His words:

‘He gives daughters to whomever He wishes; and He gives sons to whomever 
He wishes.’3* He is brought the provisions and He looks into them for three 
hours, and the angels glorify Him for three hours.” He said, This is some of 
your business and the business of your Lord. "However, there are no specific 
times for His investigating [the events which take place in] the wombs.

It has been narrated from a group of the Companions that the writing 
takes place in the second forty [days]. AI-Lalka’i narrated with a chain of 
transmission that 'Abdullah ibn 'Amr ibn al-’As said, “When the drop rests 
in the woman’s womb for forty nights, the angel comes to it and animates 
it, then ascends with it to the All-Merciful & and says, ‘Create! O Best of 
Creators!’ So Allah decides about its affair what He wills and it is turned
over to the angel at that, and he asks, ‘O my Lord, is it to miscarry or to go 
the fall term?’ and He explains that to him. Then he asks, ‘O my Lord, is it 
to have a short life-span or a full life-span?’ and He makes that clear to him. 
Then he asks, ‘0 my Lord, is it a single child or twins?’ and He makes that 
dear to him. He asks, ‘0 my Lord is it a male or a female?’ and He makes 
that clear to him, then he asks, “O my Lord, is it fortunate or unfortunate?’ 
and He makes that clear to him. Then he says, ‘O my Lord, apportion his 
provision for him!’ and He apportions his provision for him along with his 
life-span, and then he [the angel] descends with both of them together. By 
the One in Whose hand is my self, he will not obtain anything of the world 
except that which has been apportioned to him.”32

Ibn Abi Hatim narrated that Abu Dharr 4b said, The sperm remains in 
the womb for forty nights, then the angel of the spirits33 comes to it and 
ascends with it to the Compeller Jfe and asks, ‘O my Lord, is it a male or a 
female?’ and so Allah £ decides whatever He decides. Then he asks, ‘O my 
Lord, is it fortunate or unfortunate?’ and he writes whatever he will receive

30 Surah Al ‘Imran: 6
31 Surat ash-Shura: 49
32 AI-Lalka’i narrated it in UyuZ al-ftiqad (1236)
33 Nu/u$ is the plural of nafs, which is literally “self”. However, when tranquil the self 

is identical to die spirit (ru&). Trans.

77



The DecreeJAMI* AL-’ULUM WA’L-HIKAM

[in his life] in front of him.” Then Abu Dharr recited the beginning of Surat 
at-Taghabun up to His words: a , > ' ■ >

’xm

“...and formed you, giving you the best of forms. And He is your final 
destination.”34 35

All of this agrees with what is in the hadith of Hudhayfah ibn Usayd. We 
have also seen previously from Ibn cAbbas that the writing of the angel 
takes place forty nights after the breathing of the ruh, but that there is some 
discussion on its chain of transmission.

One scholar united these different hadith and traditions and the hadith of 
Ibn Mascud by affirming that the writing happens twice; and it is said along 
with that that one of the two is in the heaven and the other in the womb of 
the mother, but what is most apparent, and Allah knows best, is that it hap
pens once, but that it probably differs according to the different embryos, 
some of which have their destinies written after the first forty [days] and 
some after the third forty.

It has been said that the word “then” in the hadith of Ibn Masud only 
refers to the order in which it is told but not the order in which it happens, 
and Allah knows best.

One later scholar gives preference to the writing of the destiny occurring 
in the beginning of the second forty, as the hadith of Hudhayfah ibn Usayd 
indicates, and he said, “Its mention is only deferred in the hadith of Ibn Mas‘ud 
until after mention of the morsel of flesh - even if he mentions it with the 
word “then” — so as not to interrupt the sequence of the three stages through 
which the embryo transforms, i.e. the fact that it is a drop, a blood-clot and 
a morsel of flesh, because the mention of these three stages successively is 
better and more wonderful.36 For that reason he deferred mentioning the 
conjoined term, even though the one to which it is conjoined precedes other 
terms in sequence, and he sought an evidence of that from His words:

- i ’ * L| <Z'

“He commenced the creation of man from clay; then produced his seed from 
an extract of base fluid; then formed him and breathed His into him.”37 
Here what is meant by ‘man’ is Adam and it is well known that his being 
perfected and the breathing of the ruh into him was before his progeny were 
made from a pure extract of a despised fluid. However, since the purpose is 
to mention the power of Allah Jfe in both beginning the creation of Adam and

34 Surat at-Taghabun: 3
35 Af-Tabari inJSmf al-baydn (28: 119) • • • . »
36 i.e. it is better and more wonderful in terms of the way it sounds and reads in the 

Arabic text based on the rhetorical principles of the Arabic language. Ed.

the creation of his progeny, then one is mentioned right after the other, and 
the mention of the perfecting of Adam and of the breathing of the ruA into 
him is deferred even though it took place in between the creation of Adam 
from day and the creation of his progeny, and Allah knows best.

It has been narrated that this writing of the destiny is between the two eyes 
of the embryo. There is in the Mttswad of al-Bazzar from Ibn ‘Umar 4» that the 
Prophet i said, “When Allah creates a person, the angel of the wombs asks, 
'0 my Lord, is it a male or a female?’” He said, “So Allah decides his affair. 
Then he asks, ‘0 my Lord, ‘Is he fortunate or unfortunate?’ and so Allah 
decides his affair, and then he writes between his eyes what he is to receive, 
even the hurt in the foot he will get from a stone.”38 It has been transmitted 
as a tradition that stops short at Ibn ‘Umar without being attributed directly 
[to the Prophet $]. The aforementioned hadith of Hudhayfah ibn Usayd 
states clearly that the angel writes that in the page, but it is possible that he 
rates it in die page and also between the child’s eyes.

It is narrated that, coupled with the writing, what comprises the child’s at
tributes are created along with it It is narrated from ‘A’ishah that the Prophet 

said, “When Allah wants to create a creature He sends an angel who enters 
the womb and asks, ‘O my Lord, what is this?’ and He answers that it is a boy 
or a girl or whatever it is that Allah wishes to create in the womb. Then he 
asks, ‘0 my Lord, is it to be fortunate or unfortunate?’ so He answers whatever 
He wills. Then he asks, ‘O my Lord, what is its life-span to be?’ so He answers 
such and such. So he asks, ‘What is its outward physical form and what are its 
inner characteristics?’ so He answers, ‘Such and such.’ There is nothing but 
that it is created along with it in the womb.” Abu Dawud narrated it in the 
Kitab al-Qadr The Book of the Decree” and al-Bazzar in his Musnad.39

In any case, this writing which is written for the embryo in its mother’s 
womb is not the writing of the decrees which preceded the creation of all 
creatures mentioned in His words, exalted is He:

z 0 X * ** X •• X x •• x

"Nothing occurs, either in the earth or in yourselves, without its being in a 
Book before We make it happen”40, and as is mentioned in ^ahih Muslim from 

‘Abdullah ibn ‘Amr from the Prophet “Truly, Allah decreed the destinies of 
creatures fifty thousand years before He created the heavens and the earth.”4’ 
There is in the hadith of‘Ubadah ibn a$-§amit that the Prophet said, “The 
first thing that Allah created was the Pen, and He said to it, ‘Write!’ and so it 
proceeded with whatever is to be until the Day of Rising.”42

37 Surat as^ajdah: 7
38 Al-Bazzar (2149), Ibn Hibban (6178), Abu Yacla (15775)
39 Al-Bazzar (2151)
40 Surat al-Hadid: 22
41 Muslim (2653)
42 AbuDJwiid (4700), at-Tirmidhi (2155)
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We have previously mentioned that which is narrated of Ibn Mas'ud < that 
when the angel asks about the state of the drop he is told to go to the Book 
which preceded [the creation of the heaven and the earth] and it is said 
to him, “You will find the story of this drop in it,” and there are many texts 
which mention the writing of the [state of] good fortune [in the Garden] or 
misfortune [in the Fire] before [the creation]. •

In the two -Sh/riA books there is from cAli ibn AbT Talib <&> that the Prophet 
ft said, “There is no human being bom but that Allah has written his place 
in the Garden or in the Fire, and has written whether he is fortunate or 
unfortunate.” A man asked, “Messenger of Allah, should we not then abide 
by our decree and give up action?” He said, “Act! For everyone will be eased 
to that for which he is created. As for the people of good fortune, they 
are eased to the deeds of the people of good fortune. As for the people of 
misfortune, they are eased to the deeds of the people of misfortune. ” Then 
he recited:

ifli
X

“As for him who gives out and has ta^zt/aand confirms the Good ...”43 recit
ing the two ayaZ.44

In this hadith there is that fortune and misfortune have previously been 
decreed, and that they are decreed according to the actions, and that everyone 
is eased to those deeds which are created for him which are the cause of his 
fortune or misfortune. ' ! "* ’* ’ i <

In the two Sahih books there is that ‘Imran ibn Husayn said, “A man asked, 
‘Messenger of Allah, are the people of the Garden known [now] from the people 
of the Fire?’ He said, ‘Yes.’ He asked, ‘Then why do those who do deeds do them?’ 
He said, ‘Everyone acts for that for which he is created45 or for that which is 
made easy for him. ’ ”46 This meaning has been narrated from the Prophet ft in 
many different ways, and in the hadith of Ibn Mas'ud there is that fortune and 
misfortune are according to the concluding actions [of one’s life].

It has been said that his words at the end of the hadith, “Then, by the 
One Whom there is no god other than Him! Any of you will do the actions 
of the people of the Garden until there...” is actually an interpolation by Ibn 
Mascud of his own words. That is how Salamah ibn Kuhayl narrated it from 
Zayd ibn Wahb from Ibn Mas'ud as his words,47 but this meaning has also 
been narrated from the Prophet ft in many other ways.

In $a/ub alrBuk/ian there is from Sahl ibn Sacd that the Prophet ft said, “Ac
tions are only according to their conclusions.”48

43 Surat al-Layl: 5 ’ A
44 Al-Bukhari (1362), Muslim (2649)
45 ZiTna fc/iu/iga ZaAu “for that for which he is created” or “for that which is created for 

him”. Trans.
46 Al-Bukhari (6596), Muslim 2649) ’»}>•'», •.<
47 Ahmad (1:414) v
48 Al-Bukhari (6493, 6607) JlbTrnfiG tiK/ , ,

In Sahih Ibn Hibban there is from ‘A’ishah from the Prophet ft that he said,
“Actions are only by their conclusions. ”49

In it there is also from Mii‘awiyah that he said, “I heard the Prophet ft saying, 
“Actions are only according to their conclusions, like the bag which if i ts Upper 
is good then its lower is good, and if its upper is bad its lower is bad.”5°

In ty/ri/z Muslim there is from Abu Hurayrah, that the Prophet ft said, “A 
man may act for a very long time with the deeds of the people of the Garden 
and then his actions conclude with the action of the people of the Fire. And a 
man may act for a very long time with the deeds of the people of the Fire and 
then his actions conclude with the action of the people of the Garden.”51

Imam Ahmad 4» narrated the hadith of Anas 4» that the Prophet ft said, 
“You must not marvel at anyone until you see what his conclusion is, because 
an active person may act for a large part of his life or for a very long time 
doing right actions which if he were to die while doing them he would enter 
the Garden, then later he changes and does an evil act A slave may do wrong 
actions for a very long time which if he were to die while doing them he would 
enter the Fire, then later change and do right actions.”52

He also narrated the hadith of‘A’ishah 14 that the Prophet ft said, “A man 
may do the actions of the people of the Garden whereas he is written in the 
Book as one of the people of the Fire, so that when it is just before his death 
he changes and does the action of the people of the Fire, then dies and enters 
the Fire. A man may do the actions of the people of the Fire, whereas he is 
written in the Book as one of the people of the Garden, then when it is just 
before his death he changes and does the action of the people of the Garden, 
dies and enters it”53

Imam Ahunad, an-Nasa’i and at-Tirmidhi narrated the hadith of ‘Abdullah 
ibn ‘Amr £ that he said, “The Messenger of Allah ft came out to us and in 
his hand there were two writings. He asked, ‘Do you know what these two 
writings are?’ We said, ‘No, Messenger of Allah, only if you tell us.’ He said 
about the one which was in his right hand, ‘This is a writing from the Lord 
of the Worlds in which are the names of the people of the Garden and their 
parents’ and their tribes’ names up until the very last of them, so that there 
will never be any added into them or subtracted from them.’ Then he said 
about the one in his left hand, ‘This is a writing from the Lord of the Worlds 
in which are the names of the people of the Fire, their parents’ and their 
tribes’ names up to the very last of them so that there will never be any added 
to them or subtracted from them.’ His Companions asked, ‘Then for what 
purpose is action, Messenger of Allah, if the matter has already been decided 

, upon?’ He said, ‘Hit the mark and strive to get close to it, because the person
I of the Garden will have the action of the people of the Garden at his conclu-

v IbnHibban (340) . , ? •, , , , 5 J L
1 50 IbnHibban (339) t , ; f '
I 51 Muslim (2651)
I 52 Ahmad (3:120)

1 53 Ahmad (6:107,108)
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sion no matter what action he has done. And the person of the Fire will have 
die action of the people of the Fire at his conclusion no matter what other 
actions he has done.’ Then the Messenger of Allah ftindicated his handsand 
cast them [the papers] away and said, ‘Your Lord has finished with the slaves. 
A party are in the Garden and a party are in the Fire.’”54

This hadith has been narrated from the Prophet ft in many different ways. 
At-Tabarani narrated it from a hadith of‘All ibn Abi Talib from the Prophet 
ft and he said in addition, “The person of the Garden will have his actions 
concluded bythe actions of the people of the Garden, and the person of the 
Fire will have his actions concluded by the actions of the people of the Fire, 
no matter what action he has done. Sometimes, the people of good fortune 
will be made to travel the path of [the people of] misfortune so much that it is 
said, ‘How much they resemble them, no, rather they are of them!’ and then 
good fortune will overtake them and deliver them. Sometimes, the people of 
misfortune will be made to travel the path of the people of good fortune so 
much that it is said, ‘How much they resemble them, no, rather they are of 
them!’ and then misfortune will overtake them. Whomever Allah has written 
as fortunate in the original of the Book,55 He will not bring him out of the 
world before He employs him in some deed which will render him fortunate 
before his death, even if it only happens in the time between two milkings of a 
she-camel.” Then he said, “Actions are according to their conclusions, actions 
are according to their conclusions. ”56 Al-Bazzar narrated it in his Mum^/with 
this same meaning from a hadith of Ibn ‘Umar from the Prophet ft.

In the two $ahih books there is from Sahl ibn Sa‘d that the Prophet ft met 
with people who associate partners with Allah [in battle] and among his 
companions there was a man who would not leave any isolated or separated 
[fighter] without chasing him and striking him with his sword. They said, “No
one has sufficed today as so and so has sufficed,” so the Messenger of Allah 
ft said, “He is one of the people of the Fire.” One of the people said, “I will 
keep his company,” and so he followed him. The man was wounded severely 
and wanted to hasten his own death. He placed the iron head of his sword 
on the ground and the tip between his breasts, then he pressed down on his 
sword and killed himself. The man went to the Messenger of Allah ft and said,

“I bearwitness thatyou are the Messenger of Allah,"and told him the story. The 
Messenger of Allah ft said, “A man may do the actions of the people of the 
Garden, as it appears to people, whereas he is one of the people of the Fire. 
A man may do the actions of the people of the Fire, as it appears to people, 
and he is one of the people of the Garden.” Al-Bukhari added in a version of 
his, “Actions are only according to their conclusions.”57

54 At-Tirmidhi (2141)
55 Al-lawh al-mahfuz “the preserved tablet”. It is called the “original of the Book” (6/mm 

al-kitab) because it is where the Qur’an has originally been written down and where all the 
destinies of all created things have been written. Ed.

56 At-Tabarani in oZ-Au/soA Al-Bazzar in his Musnad (2156)
57 Al-Bukhari (2898 and other places), Muslim (112). The extra text of al-Bukhari is

at (6493,6607) '

His words, “As it appears to people,” indicates that the inward reality of the 

affair is opposite to that, and that the evil conclusion is because of an inner 
secret which people had not discovered, either from the point of view of an 
evil action [which unknown to people the man did] and the like of that, and 
that characteristic necessitates an evil conclusion at death. Similarly, a man 
may do the actions of the people of the Fire and yet in his inward there is a 
hidden good characteristic which overcomes him at the end of his life, and 
requires that he have a good conclusion. ‘Abd al-‘Aziz ibn Abi Rawwad said, “I 
attended a man on the point of death who was being prompted to say, ‘There 
is no god but Allah.’ But the last thing he said was that he disbelieved what 
we said, and on that he died.” He said, “I asked about him and found that
he was an incessant drinker of wine. ” ‘Abd al-‘Aziz used to say, “Be careful of 
wrong actions because they are what overthrew him. ”

To sum up, concluding actions are the inheritance of what was previously 
ordained, all of what is previously in the first Book. For that reason, the right
acting first generations used to be terribly afraid of evil concluding actions, 
and some of them would grow agitated at mention of pre-ordained decrees. 
It has been said that the hearts of the good are attached to concluding [ac
tions] and that they ask, “What will be our conclusion?” but that the hearts of 
those who are brought near [to Allah] are attached to pre-ordained decrees 
and that they ask, “What has been ordained for us?”

One of the Companions wept as he was dying and he was asked about it, 
so he said, “I heard the Messenger of Allah ft saying, ‘Truly, Allah, exalted is 
He, grasped His creation in two handfuls and said, “These are for the Garden, 
and there are for the Fire,”’ and I do not know in which handful I was. ”5® One 
of the right-acting first generations said, “What makes the eyes weep? What 
makes them weep is the pre-ordained decree.”

Sufyan [ath-Thawri] said to one of the right-acting, “Has Allah’s knowledge 
ofyou ever made you weep?” That man said to him, “You leave me in such a 
state that I will never rejoice.” Sufyan Used to become exceedingly agitated 
about pre-ordained decrees and concluding actions; He used to weep and 
say, “I am afraid that in the core of the Book59 I am [pre-ordained] as un
fortunate.” He would weep and say, “I am afraid that hnan will be removed 
from me at death.”

Malik ibn Dinar used to stand the whole night grasping his beard, saying, 
*0 my Lord, you know who is an inhabitant of the Garden and who is an in
habitant of the Fire. In which of the two abodes is the dwelling of Malik?”

Hatim al-A$amm said, “Whoever’s heart is void of remembrance of four 
perils is deceived and is not safe from misfortune: first, the peril of the Day 
ofCovenant when He said, ‘These are in the Garden and I do not care, and 
these are in the Fire and I do not care,’ for one does not know in which group 
one is. Second, when one was created in three-fold darkness and the angel was 
called to [write the decree] of misfortune or fortune, and one does not know

58 Ahmad (4:176,177)
59 AtoA al-mahfa
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whether one is of the unfortunate or the fortunate. Third, the remembrance 
of the terror of the rising, for one does not know whether one will be given 
the good news of the good pleasure of Allah or of His wrath. Fourth, the Day 
on which mankind issue forth in groups, for one does not know on which of 
the two paths one will be made to travel.”

Sahl at-Tustari said, “The disciple fears that he will be tried with acts of diso
bedience, but the gnostic fears that he will be tried with kufr” It was because 
of this that the Companions and those of the right-acting first generations 
who came after them used to fear for themselves hypocrisy and be extremely 
agitated and anxious about it. The mu ’min fears the lesser hypocrisy for himself 
and that it will overcome him upon the conclusion [of his deeds at death], 
and take him on to major hypocrisy, as we previously saw that hidden secret 
wrong actions may necessitate an evil conclusion [to one’s life]. The Prophet 
=6 used to say very often in his supplications: .. „

“O Over turner of the hearts, make my heart firm upon Your dm.” Some
one asked him, “Prophet of Allah, we believe in you and in what you have 
brought; do you fear for us?” He said, “Yes. Truly, hearts are between two of 
the All-Merciful’s fingers Jfe and He turns them about however He wills.” Imam 
Ahmad and at-Tirmidhi narrated it from a hadith of Anas.60

Imam Ahmad narrated from a hadith of Umm Salamah that, “The Prophet 
used very often in his supplications to say:

‘O Allah, Overturner of hearts, make my heart firm upon Your din’ So 
I asked, ‘Messenger of Allah, do hearts overturn?’ He said, ‘Yes. There is 
none of the creation of Allah of the mortal descendants of Adam but that 
his heart is between two fingers of the All-Merciful Jfe. If Allah Jfe wills, He 
establishes him, and if He wills, He makes him deviate. So we ask Allah 
our Lord that He not cause our hearts to deviate after He has guided us, 
and we ask Him that He give us mercy from His presence, truly, He is the 
Ever-giving of gifts.’” She said, “I asked, ‘Messenger of Allah, will you not 
teach me a supplication with which I can supplicate for myself?’ He said, 

‘Yes, of course. Say:

Jr- J
< ' * " * " ' ' " * + + ' ' ' * * \ I

X

«• X
“O Allah, Lord of the Prophet Muhammad forgive me my wrong action and 

drive off the rage of my heart, and save me, as long as You cause me to live,

from those things of the trials which cause one to go astray.’””61 There are 
many hadith with this same meaning.

Muslim narrated from a hadith of Abdullah ibn Amr, “I heard the Messen
ger of Allah S say, ‘All of the hearts of the descendants of Adam are between 
ttvo of the fingers of the All-Merciful as if they were one heart; He turns 
them about as He wills.’ Then he said

jsu, Ji. ilJj lit
X

‘0 Allah, Turner about of the hearts, turn our hearts to Your obedience. ’ ”62

6o At-Tirmidhi (2140), Ahmad (3:112, 257),
61 Ahmad (6:302)
62 Muslim (2654)
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Innovation

T
he mother of the mu’minun, Umm 'Abdullah 'A’ishah said, ‘The 
Messenger of Allah said, ‘Whoever introduces into this affair of ours 
that which is not of it, then it is rejected’.” Al-Bukhari (2®97) and Muslim 
(*7*8) related it, and in a narration of Muslim’s there is, “Whoever does an act 

on which our affair is not [based] then it is rejected.”

1 Hadith 28 of this collection
2 An-Nasa’i

They both published this hadith in the two Sahih books in the version of 
al-Qasim ibn Muhammad from his aunt 'A’ishah and the wordings are dif
ferent, but their meanings are close to each other. One of the wordings is 
“Whoever introduces into our din that which is not in it then it is rejected.”

This hadith is one of the tremendous principles of Islam. Just as the hadith 
“Actions are only by intentions” is the scale for weighing actions in their 
inward then it [this hadith] is the scale for weighing diem in their outward. 
Just as every action by which the face of Allah, exalted is He, is not intended 
has no reward in it for the person who does it, similarly every action on which 
the matter (din and Shariah) of Allah and His Messenger is not [based] is 
rejected for the one who does it Everyone who introduces into the din that 
for which Allah and His Messenger have not given permission has nothing 
to do with the din.

We will later see the hadith of al-'Irbad ibn Sariyah that the Prophet % 
said, “Whoever of you live after me will see many disagreements, so you must 
take hold of my Sunnah and the Sunnah of the rightly guided fcAuZaJa ’ who 
take the right way after me. Bite on it with the molar teeth. Beware of newly 
introduced matters because every newly introduced matter is an innovation^ 
and every innovation is error.”1 2 He used to say in his k hut bah ‘The truest 
discourse is the Book of Allah, and the best guidance is the guidance of 
Muhammad, and the worst of affairs are those which are newly introduced.”2 
We will delay talking about newly introduced affairs until we encounter the

•j
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hadith of al-Trbad indicated above. Here we will talk about actions for which 
there is no Shaft ah command and of their rejection.

This hadith expressly states that every action on which the ‘affair’ of the 
Lawgiver is not [based] is rejected, and it indicates by implication that every 
action on which the ‘affair’ of the Lawgiver is [based] is not rejected. What 
is meant by his ‘affair’ is his din and his Shaft ah as is meant by his words in 
another version, “Whoever introduces into this affair of ours what is not in
it, then it is rejected.” So that the meaning is then that whoever’s action is 
outside of the Shaft ah and is not fixed to the Shaft ah, then it is rejected. His 
words, “on which our affair is not [based] ” indicates that all the actions of 
those who act ought to be according to the judgements of the Shaft ah, so 
that the judgements of the Shaft ah rule over them with its command and 
its prohibition. Whoever’s action runs according to the judgements of the 
SAariaA and in accordance with it, then it is acceptable, and whoever is outside 
of that, then it is rejected.

Actions are in two divisions: acts of worship and ordinary transactions.
As for acts of worship, those of them which are entirely outside of the 

judgement of Allah and His Messenger are rejected from the one who does 
them, and he comes under His words, exalted is He:

“Or do they have partners who have laid down a din for them for which 
Allah has not given any authority?”3

3 Surat ash-Shura: 21
4 The Ka'bah
5 Referring to the dyaA in Surat al-Anfal (8:35) in which Allah, exalted is He, refers to 

the prayer of the polytheists of Makkah at the Ka'bah as clapping and whistling. According 
to Ibn ‘Abbas they used to circumambulate the Ka'bah naked, whistling and clapping and 
used to consider this worship. Ed.

6 Al-Bukhari (6704)

Whoever tries to draws near to Allah with an action that Allah and His Mes
senger did not make an act of drawing near to Allah, then his action is futile 
and rejected, and his state is like the state of those whose prayer at the House4 
was like whistling and clapping hands.5 This is like those who attempt to draw 
near to Allah by listening to entertainment, or by dancing, or by baring the 
head outside of the iTiram [of the Hajj], and suchlike newly introduced matters 
which Allah and His Messenger did not legislate as means of drawing near.

Something which is a means of drawing near in one act of worship is not 
necessarily so in other circumstances. The Prophet ft saw a man standing in 
the sun, and he asked about him. Someone said, “He vowed to stand without 
sitting, not to seek shade and to fast” The Prophet ft ordered him to sit down, 
to shade himself and to complete his fast.6 He did not consider his standing 
and going out into the sun an act of drawing near [to Allah] the vows for which 
he should fulfil [as vows must be fulfilled or else expiation made for them].

It has been narrated that was on the day of Jumu’ah during listening to the 
WuMof the Prophet ft while he was on the mimbar, and that he vowed to 
stand without sitting or seeking shade as long as the Prophet ft was delivering 
the khufbah. The Prophet ft did not regard that an act of drawing near [to 
Allah] the vow for which should be fulfilled, even though standing itself is an 
act of worship in other places such as for the prayer, the call to prayer and 
during supplication at Arafah, and going out into the sun is an act of drawing 
near for the one who is in t'Aram. It thus shows that not everything which is 
an act of drawing near in one situation is also an act of drawing near in every 
situation. One only follows in that everything which derives from the Shariah 
in its [appropriate] places. It is similar with respect to those who attempt to 
draw near [to Allah] with acts of worship which are particularly prohibited, 
such as fasting the day oi^Id, or praying at a time when it is forbidden [such 
as during the rising and setting of the sun].

Asforwhoever does an action which is originally a part of the Shariah and 
an act of drawing near and then introduces something that is not a part of the 
SWaA into it or fells short in something that is part of the Shariah, then this 
contradicts the Shariah according to the measure he falls short or introduces 
something new into it The question is whether his action is entirely rejected 
or not On this there is no absolute statement as to its acceptance or rejec
tion. Rather it has to be looked into and if that in which he fell short is part 
of the action or one of its preconditions [the omission of which] requires 
the act’s invalidation in the Shariah such as someone who falls short in the 
obligations of purification for the prayer even though able to do it, or some
one who neglects bowing or prostration or settling in those positions with 
stillness, then his act is rejected. He must repeat it if it was an obligation. If 
that in which he fells short does not necessarily result in the invalidation of 
his act, such as someone who fails to attend the obligatory prayer with other 
people - according to those who regard it as a duty but not a precondition 
[that one attend the obligatory prayer in the mosque with the community] 
- then one does not say that this person’s action is entirely rejected but that 
it has serious shortcomings.

If someone adds something which is not of the Shariah into an act of the 
SWaA, then the extra is rejected, meaning that it is not an act of drawing 
near [to Allah] and he will not be rewarded for it. Sometimes the act is entirely 
invalidated so that it is rejected, such as someone who deliberately adds an 
extra rak'aAin his prayer, for example. Sometimes it is not entirely invalidated 
and rejected, such as someone who makes wudu' [washing each limb] four 
times, or fasts night and day continuously. Sometimes some of that which he 
is commanded to do in the act of worship is exchanged for something else 
which is forbidden, such as the person who covers his nakedness with clothing 
which is forbidden, or performs ’ for the prayer with water which has 
been forcibly expropriated, or performs the prayer on land which has been 
forcibly expropriated. On all of these the people of knowledge have different 
views as to whether his action is entirely rejected or whether it is not rejected, 
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and whether he has discharged his obligation by it. Most of the people offiqh 
take the position that it is not entirely rejected. ‘Abd ar-Rahmin ibn Mahdi 
was told the story of some of the people of the science of kaldm called the 
Shimariyyah-they were colleagues of Abu Shimar - who said, “Whoever prays 
dressed in clothing in the price of which there is one haram dirham must 
repeat the prayer.” He said, “I have not heard anything uglier than what they 
say. We ask Allah for safety and soundness.” ‘Abd ar-Rahman ibn Mahdi was 
one of the great men of /fyA of the people of hadith who studied closely the 
sayings of the right-acting first generations. He rejected this saying of theirs 
and regarded it as an innovation. That shows that he did not know of any one 
of the right-acting first generations who thought that one should repeat the 
prayer for the like of this. A similar situation is performing the Hajj with haram 
money. It has been narrated in a hadith that it [the Hajj] of such a person is 
rejected, but the hadith is not firmly established, and the people of knowledge 
differ as to whether the obligatory [Hajj] is discharged by it or not.

A very similar situation exists in the slaughter of animals [by cutting across 
the jugular veins] with an instrument which is forbidden, or with the slaughter 
done by someone who is not permitted to slaughter, such as a thief. Most of 
the people of knowledge say that his slaughter is permissible, but some of them 
say that it is forbidden. There is a similar disagreement about the person in 
ihram [for Hajj or tUmrah] slaughtering [by cutting across the jugular veins] 
an animal which had been hunted, but in this case the position taken is more 
well-known and clear that it is forbidden, since it is specifically forbidden [in 
the Qur’an]. . -

For this reason, those of the people of knowledge who make a distinction, 
distinguish between whether the prohibition is because of some meaning 
particularly connected to the act of worship thus invalidating it, or whether 
it is not particularly connected to it and thus does not invalidate it. Prayer 
with the presence of physical impurities, or without purification, or without 
covering of the private parts, or directed away from the qiblah, all invalidate 
the prayer because the prohibition is directly connected to the prayer [and 
all these matters are expressly prohibited in the prayer], as opposed to prayer 
associated [for example] with something taken wrongfully by force. Something 
which testifies to the truth of that is that the fast is not invalidated except by 
embarking on something which is forbidden with respect to it, particularly 
such as anything of the category of eating, drinking and sexual intercourse, 
as opposed to that which the fasting person is prohibited — not particularly 
associated with the fast itself - such as lying and backbiting, according to the 
majority. * •

The Hajj is similar: nothing invalidates it except that which is particularly 
prohibited in the state of ihram, i.e. sexual intercourse; Things that are not 
definitely associated with the state of iArdm, but which are Aaramin themselves, 
such as killing, stealing and drinking wine, do not invalidate the Hajj.

Again, ttikdf [retreat within the mosque, particularly for the last days of 
Ramadan] is only invalidated by that which is particularly forbidden during

Innovation
it, i.e. sexual intercourse. It is only invalidated by intoxication according to US 
and to the majority [of people of knowledge] because the intoxicated person 
is forbidden to come near the mosque and enter it, according to one of the 

two interpretations of His words, exalted is He:

“You who have tmdn! do not approach the prayer when you are drunk,” 
(Surat an-Nisa: 43) which is that what is meant is ‘ [do not approach] the places 
of the prayer’, so that he [the intoxicated person] is similar to the woman in 
her period [who is also not to enter the mosque], rtikaf is not invalidated by 
any other great wrong actions according to us and to most of the people of 
knowledge although a number of the right-acting first generations disagree, 
ofwhomwere ‘Ata’, az-Zuhri, ath-Thawri, and Malik, and it has also been said 
that it was the position of others as well.

As for the ordinary transactions of everyday life, such as contracts and 
revoking contracts, etc., those which alter Shaft ah usages such as changing 
the prescribed punishment for adultery to a fine, are entirely rejected, and 
ownership cannot be transferred because of them, because this is unknown 
in the judgements of Islam. What proves that is that the Prophet $$ spoke to 
someone who told him, “My son was employed by so and so and he committed 
adultery with his wife, so I ransomed him with a hundred sheep and a servant.” 
The Prophet said, “The hundred sheep and the servant are returned to you, 
and your son must be given a hundred lashes and exiled for a year.”7

Whatever contract is forbidden in the Shaft ah, whether it is [forbidden] 
because that which is contracted for is not acceptable, or because of the ab
sence of a prerequisite, or because of an injustice which will affect either one 
of the two parties, or because the contract will keep someone away from the 
obligatory remembrance of Allah A when little time is available ,8 or for some 
other reason, then whether this contract is entirely rejected and ownership 
cannot be transferred by means of it or not is a matter with which people 
have struggled a great deal. That is because in some forms it is related that 
itis rejected and that it does not transfer ownership, but in some others that 
it does transfer it, and so there has been about a great deal of controversy 
concerning it What is closest, if Allah, exalted is He, wills, is that if that which 
is forbidden is forbidden because of one of Allah’s rights, exalted is He, 
then it definitely does not transfer ownership. The significance of its being a 
right of Allah is that it cannot be absolved even by the agreement of the two 
contracting parties.

However, if that which is forbidden is so because of the right of a specific 
human being so that it is cleared with his agreement, then it depends on his 
agreement to it If he is contented, the contract is binding and ownership 
endures, but if he is not contented with it, he is allowed to annul it.

If the contentment of the one who is affected detrimentally is not reckoned 
at all, such as a wife in the case of divorce and a slave in the case of setting

Al-Bukhiri (2695), Muslim (1697) 1
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free, then neither his acceptance or rejection is reckoned with.
If the prohibition is out of consideration for the person being prohibited in 

particular because of the inconvenience he will suffer, and he himself disagrees 
and accepts the inconvenience, then the deed is not invalidated by that

As for the first it has many forms:
Of which there is marriage to someone whom it is forbidden to marry, either 

specifically, such as those to whom marriage is forever forbidden through 
some cause [e.g. a triple divorce] or through kinship or because he already 
has four wives, or lacks one of the prerequisites of marriage which cannot 
be relinquished by the mutual consent of the partners, such as marrying a 
woman during her ciddah period [after divorce or being widowed] or who is 
in ihram* marriage without the [agreement of the woman’s] guardian, etc. 
It has been narrated that the Prophet ft separated a man and the woman he 
had married while pregnant, and so he rejected the marriage because it had 
happened within the liddah period [from her first marriage] .*••

There are also usurious contracts which do not convey ownership and we 
are commanded to reject them and return them, for the Prophet ft told the 
one who sold a [four double handfuls] of dates in exchange for two ja 5, 
to return it11 z .

There is also the sale of wine, meat which has not been slaughtered accord
ing to the Islamic Short ah (rnaytah - literally ‘dead’), pork, idols and dogs, 
and all the other things which it is forbidden to sell, with respect to which 
the mutual consent of the two parties is not acceptable.

As for the second, it has many forms such as the guardian marrying off the 
woman whom he is only permitted to marry off with her permission but he does 
so without her permission. The Prophet ft rejected the marriage of a woman 
who had already been married [then divorced or widowed] when her father 
married her off against her will.*2 It is also narrated that he ft gave another 
woman who had been married off without her permission the right to choose.*3 
Regarding the invalidation of this marriage and its dependences upon consent 
[from the girl married off] there are two narrations from Ahmad.

A group of people of knowledge take the position that someone who deals 
on behalf of another person in his property without his permission, that his 
dealing by his own independent judgement is not invalid in principle, rather 
its permissibility is suspended. They seek proof from the hadith of ‘Urwah

8 For example, the deal is being conducted when both or one of the parties haven’t 
performed faldJi and there is not enough time to complete the deal and perform the falah 
after it At such a time it is impermissible to continue with the transaction at that time; 
Salah must be performed first Ed.

9 With the exception of the Hanafi school which declares the marriage valid in the state 
of /Aram. The jurists of all three other schools are unanimous that marriage is not valid if 
either party is in the state of lAram for Hajj or'LmraA. Ed.

10
11 Muslim narrated it ' \ ...
12 Malik in Muwatta\ and al-Bukhari with a different wording.
13 Ahmad (1:273), AbU Dawud (2096) and Ibn Majah (1875).

'Abd ar-Razzaq in his Afujanna/(1074) and Abu Dawud (2131)
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ibn al-Ja'd when he bought two sheep for the Prophet ft whereas he was only 
asked to buy one sheep, and then later he sold one of them and the Prophet 
i accepted it.*4 Imam Ahmad applied that specifically, in that standpoint for 
which he is well known, to someone who transacted on behalf of someone 
else with that person’s property and by his permission but acted contrary to 
the permission he had been given.

Another example of this category is the question Whether the [terminally] 
sick person’s transacting with all of his wealth is entirely invalid or his trans
action on the two thirds [that belong to his inheritors after his death] will 
be dependent upon the permission of his heirs. On this there is a very well 
known difference of opinion among the people of fiqh and a disagreement 
in the schools of Ahmad and others. It is a sound tradition that a case was 
brought to the Prophet ft of a man who, having no other property, freed six 
slaves just before his death. He ft called them and separated them into three 
groups, freed two of the slaves and re-enslaved four of them, and he spoke 
severely to him.*5 Maybe the heirs had not permitted the freeing of all of the 
slaves, and Allah knows best.

Of this category is the sale of someone who deceives [by omitting to men
tion a defect, etc.] and the like. For example, there is the one who ties up 
the udder of a camel which is for sale several days before the sale so that it is 
large and gives the impression Of yielding much milk, or someone outside a 
transaction who praises the goods for sale or even bids for them, only in order 
to raise the price or tempt the buyer to conclude the sale, or the towns-person 
who goes out to meet the country-person on his way to the town in order to 
deceive him about the market price of his goods and buy from him at a cheaper 
price than the market price, etc. There is considerable disagreement about 
the acceptability of all of these transactions in the school of Ahmad. A group 
of the people of hadith take the position that they are all invalid and rejected. 
The correct position is that they are sound if the one who receives some hurt 
or loss from it subsequently grants permission. It is narrated authentically 
from the Prophet ft that he gave a free choice [to accept or reject the sale] 
to someone who had bought a camel whose udder had been tied in order to 
give the impression that it yielded copious quantities of milk, and when the 
people from the country who had been met outside of the town by someone 
who misled them about the market price arrived at the market he gave them 
free choice [to accept or reject the transaction] ,*6 all of which shows that 
they are not necessarily rejected. The hadith about the camel whose udder 
had been tied up was narrated to one of those who declare these transactions 
completely invalid, and no reply is recorded of him.

14 Al-Bukhari (3642) and others. The words of the hadith are different but to the same 
effect Ed. Interestingly the value of the single sheep was a dinar whose present value is 
around £40 (2006) for which a sheep can be bought today.

15 Muslim (1668), Abu Dawud (3958) and others.
16 Narrated by Muslim (1519) to the same effect but in different words.

92
93



InnovationJAMI AL- ULUM WA’L-HIKAM

As for the towns-person selling on behalf of the country person,*’ those who 
regard it as a sound transaction see it as one of the above types. Those who 
regard it as invalid consider all the people of the city as being those who have 
a right concerning it [to grant permission for it] and they cannot be united 
together (for their permission to be sought) making it inconceivable for their 
rights to be waived, so it becomes similar to the right of Allah A.

Another example is the sale of slaves whom it is not permitted to separate 
and whom the seller does separate, such as a mother and child. Does this sale 
become invalid and is it to be rejected, or does it depend on their acceptance? 
It has been narrated that the Prophet $ commanded the rejection of this 
sale.17 18 Ahmad clearly stated that it is not acceptable to separate them even if 
they are contented with it. A group took the position that it is permissible to 
separate them if they accept, of whom were an-Nakha‘I and ‘Ubaydullah ibn 
al-Hasan al-'Anbari, and according to this, it tends towards the position that 
it is sound depending on their acceptance of it.

17 This is done so that the towns-person can sell the goods at a higher price than that 
the county person would sell them at So the city people are deceived as a result Ed.

18 Abu Dawud (2696) # , (
19 Al-Bukhari and Muslim 1

Another example is if someone singles out one of his children for a gift apart 
from the others [whereas it is commanded to give equally to one’s children]. 
There is a sound transmission from the Prophet -ft to the effect that he told 
Bashir ibn Sa‘d, when he singled out his son an-Nu‘man for a gift, that he 
should take it back.’9 However, it does not show that ownership was not trans
ferred to the son, because this gift is a sound transaction and takes place out 
of deference. If he then treats his children equally in terms of gifts [by giving 
the others the same as he gave to the one child] or takes back what he gave to 
the one child, it is acceptable. If he dies and had done neither of those things, 
then Mujahid said that it is a part of his inheritance [to be divided among his 
heirs], and that has been said to be the position of Ahmad and others, and 
that the gift is invalid. The majority took the position that it is not invalid. As 
to whether the heirs have the right of having it returned or not, there are two 
well-known positions both of which are narrated of Ahmad.

Another example is also the types of divorce which are forbidden such as 
divorcing a woman during her menstrual period, because it is said that it is for
bidden because of the husband’s right since it is feared that he will subsequently 
regret it. If someone is forbidden something out of concern for his welfare but 
he does not refrain from it, but rather does it and undertakes the difficulties 
that it entails, then one cannot give the judgement that what he did is invalid. 
For example, someone who fasts while he is ill or on ajoumey, or fasts day after 
day without some days when he does not fast, or someone who gives away all of 
his property and then sits begging from people, or the sick person who prays 
standing even though it causes him harm, or bathes even though he has good 
cause to fear that it will make him ill or cause his death and even then does not 
take advantage of the option of doing tayammum, or someone who fasts for

long periods without ever breaking his fast, or prays all night without sleeping. 
The case of someone who says three divorces at one time is similar to all of those 
according to the position [of the majority] that it is forbidden [i.e. the divorce 
is valid and irrevocable even though the form is forbidden].

Some say that it is forbidden to divorce a woman during her menstrual 
period because of the woman’s right because of the difficulty it will cause her 
by lengthening the ‘iddah period. If she is contented with it and had asked for 
the divorce and provided material compensation [to her husband] during 
her period, so then does that remove the prohibition? On this there are two 
well known positions among the people of knowledge. What is well known in 
our school and in the school of ash-Shafi‘I is that the prohibition is removed 
because of that If anyone says that the prohibition in it is indeed in order to 
protect the husband’s right, so that if he himself dares to do it he has relin
quished his right and so [the prohibition] is dropped. If he [the husband] 
justifies himself [by the argument] that [the prohibition] is in order to protect 
the wife’s right then nevertheless neither does that prevent its execution and 
its taking place, because the woman’s acceptance [or rejection] of the divorce 
is not considered by any of the Muslims, except for a few Shi‘ah and the like 
disagreeing on that. It is similar to the fact that a slave’s acceptance [or rejec
tion] is not a factor in his being freed, even if he suffers hardship because it 
(being freed). However, if a woman faces hardship from it [her divorce] and 
something remains of her divorce [if it is not a final divorce] then he is com
manded to take her back just as the Prophet £ told Ibn ‘Umar to take his wife 
back in order to rectify the harm he had done her, and in order to rectify the 
forbidden form of divorce that he had used, so that her separation from him 
would not come about from a /lardm form of divorce, and so that he would
be able to divorce her in a permitted fashion and her separation from him 
would take place in this way. It has been narrated from Abu’z-Zubayr from 
Ibn ‘Umar 4 that the Prophet * returned her to him and did not regard it 
[the divorce] as being valid.20 This is something that Abu’z-Zubayr alone nar
rated among all the companions of Ibn ‘Umar, such as his son Salim and his 
mawloNafi', Anas, Ibn Sirin, Tawus, Yunus ibn Jubayr, ‘Abdullah ibn Dinar, 
Sa id ibn Jubayr, Maymun ibn Mihran and others.

The leaders of the people of knowledge of hadith and /17/1 reject this 
wording of Abu’z-Zubayr and say that he alone narrates something which 
contradicts trustworthy narrators. Therefore, what he alone narrates is not 
accepted, because what the body of people narrate from Ibn ‘Umar shows in 
many ways that the Prophet $ reckoned it to be a [valid] divorce. Ibn ‘Umar 
used to say to men who asked him about divorce during a woman ’ s menstrual 
period, “If you have divorced her once or twice, then the Messenger of Allah 
i told me to do that,” i.e. to take her back, “and if you divorced her three 
times, then you have disobeyed your Lord and your wife is separated from 
you [irrevocably]."2*

20 Abu Dawud (2185)
21 Sunan of ad-Daraqutni, Mu$annaf of ‘Abd ar-Razzaq and Sunan of al-Bayhaql
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recited:

In the narration of Abu’z-Zubayr there is another extra part, on which 
people do not agree, which is that he said, ‘Then the Messenger of Allah 1

‘O Prophet! When any of you divorce women, divorce them during their 
period of purity and calculate their ciddah carefully. ’”•* None of the other 
narrators mentioned this of Ibn ‘Umar, but ‘Abdullah ibn Dinar narrated 
that Ibn ‘Umar used to recite this ayaA when he narrated this hadith, and 
this is what is authentic.

A group of people think that Ibn ‘Umar’s divorce was a threefold divorce, 
and that the Prophet, only returned her to him because divorce cannot 
take place during the menstrual period, and this has also been narrated 
of Abu’z-Zubayr in the transmission of Mu‘awiyah ibn ‘Ammar ad-Duhni. 
Abu’z-Zubayr must have thought that this was true and thus he narrated this 
wording with the meaning he understood it to have. Ibn Lahl'ah narrated 
this hadith from Abu’z-Zubayr and said, “It is from Jabir that Ibn ‘Umar 
divorced his wife while she was in her menstrual period, and the Prophet £ 
said, ‘Let him take her back because she is his wife,’” and he was mistaken 
in mentioning Jabir in this chain of transmission, and he is the only one 
who mentions his words, “for she is his wife,” and it does not proves that 
divorce does not take place unless one assumes that it was a triple divorce 
[in one pronouncement]. There is disagreement about this hadith [narrated 
by] Abu’z-Zubayr, but, Ibn ‘Umar’s companions - who were trustworthy 
memorisers who knew him well and kept his company constantly - do not 
differ among themselves about it Ayyub narrated that Ibn Sirin said, “I spent 
twenty years with people of whom I had no suspicion, telling me that Ibn 
‘Umar divorced his wife three times [in one pronouncement] while she was 
in her menstrual period, and that the Prophet * told him to take her back. 
I never came to suspect them and I didn’t know the hadith until I met Abu 
Ghallab Yunus ibn Jubayr, who was very trustworthy, and he told me that 
he had asked Ibn ‘Umar who had told him that he had divorced her one
time.” Muslim narrated it

In another version, Ibn Sirin said, “I came to recognise that the hadith had 
no validity nor could I understand it.”

This shows that it had spread among trustworthy people, who were not 
people of JfyA and knowledge, that Ibn ‘Umar’s divorce had been threefold. 
So it seems likely that Abu’z-Zubayr had been one of those people. It was for 
that reason that Nafi‘ was asked repeatedly about whether Ibn ‘Umar’s divorce 
was threefold or single. When Nafi‘ came to Makkah, they sent to him from 
the assembly of‘Ata’ to ask him about it because of this ambiguity. Ibn Sirin’s 
denial of the version about the threefold divorce shows that he did not know 
any person seriously to be reckoned with who said that the forbidden form

Hi
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of divorce [such as divorcing in the menstrual period or the triple divorce] 

does not take effect, and that this position is invalid.
When Imam Ahmad, in the version of Abu’l-Harith, was asked about some

one who says that the forbidden forms of divorce do not take effect because 
the man is acting contrary to that which he is commanded to do, said, “This is 
a destructive evil statement,” and then he mentioned the story of Ibn 'Umar 
and that he had reckoned the divorce he had pronounced in his wife’s men
strual period [as an actual divorce].

Abu‘Ubayd said, The people of knowledge from all the lands agree upon 
unanimously that it takes effect; those from the Hijaz, Tiham, Yemen, Sham, 
Iraq and Egypt” Ibn al-Mundhir related it from all the people of knowledge 
whose statements are [worthy of being] memorised except for some innova
tors who are not held in high regard.

As for that which Ibn Hazm narrated from Ibn ‘Umar, that divorce does 
not take effect when pronounced during the menstrual period, which he 
supports by that which he narrated by way of Muhammad ibn ‘Abd as-Salam 
al-Khushani al-Andalusi who was told by Muhammad ibn Bashshar who 
was told by‘Abd al-Wahhab ath-Thaqafi from ‘Ubaydullah ibn ‘Umar from 
Nafi‘ that Ibn ‘Umar said concerning someone who divorces his wife while 
she is in her menstrual period, “It is not reckoned [as a divorce].” He has 
also something similar with a chain of transmission from Khilas. However, 
this tradition has some words missing from its end, which are that he said, 
"The iddah period is not reckoned from this menstrual period.” In that way, 
Abu Bakr ibn Abl Shaybah narrated it in his book from ‘Abd al-Wahhab ath- 
Thaqafi, and similarly Yahya ibn Ma‘In from ‘Abd al-Wahhab also and he said, 
“Itis g/ianfr,*3 and no one but ‘Abd al-Wahhab narrated it.” What Ibn ‘Umar 
meant was that the woman does not count the menstrual period in which 
she is divorced as one of the menstrual periods [in her ‘ iddo/i], which is what 
Khilas and others meant.

That has also been narrated of a large group of the right-acting first gen
erations such as Zayd ibn Thabit and Sa'id ibn al-Musayyab, but a group of 
Quranic commentators misinterpreted it, as did Ibn Hazm, and they narrated 
from some of those whom we have named that divorce pronounced during 
the menstrual period does not take effect, and this is the cause of their mis
interpretation, and Allah knows best

This hadith [the subject of this chapter] was narrated by al-Qasim ibn 
Muhammad when he was asked about a man who had three houses and 
who had bequeathed a third of [each of] his three houses, whether one 
should unite [the bequest] on his behalf in a single house. He said, “One 
should unite all of it in one house; ‘A’ishah told me that the Prophet % said, 

i ‘Whoever does an act on which our affair is not [based] then it is rejected.’” 
Muslim narrated it. What he meant was that changing the bequest of the

22 Surat at-Talaq: 1 23 Gharib Tinusual" having a single narrator at some stage of the chain of transmis
sion. Trans.
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person who bequeathed into something more beloved to Allah and some
thing more beneficial is permissible. This is also said to be the view of cA(a’ 
and Ibn Jurayj. Often some of those who take this position seek proof from 
His words, exalted is He:

(Ji f\ 3U--d
“But if someone fears bias or wrongdoing on the part of the person making 

the will, and puts things right between the people involved, in that case he 
has not committed any crime,”24 and perhaps they also derive it from the the 
grouping of the freed slaves because it is authencally report that a man, “freed 
six slaves of his on his death, and the Prophet # called them and grouped 
them in three groups [of two], and then freed two [slaves] and re-enslaved 
four.” Muslim narrated it. The people who have discernment in hadith base 
themselves on this hadith, since to completely free a slave wherever possible 
is better than to free a part of him [and thus to free two of the six entirely 
is preferrable to freeing some of each one of the six]. For this reason [the 
slave’s] working [to free himself by purchasing his freedom] is laid down 
when a part-owner of a slave frees his portion of the slave [so that the slave 
does not languish as partly free and partly a slave]. He said about someone 
who freed a part of his slave, “He is completely free; Allah has no partner,”*5 
[there being no other part-owner of the slave].

Most of the people of knowledge disagree with this statement of al-Qasim, 
holding to the position that the bequest is not to be combined and that his 
wording is followed except in the particular case of freeing a slave, because 
the meaning in the case of freeing a slave does not exist in respect to other 
properties, so that one has to act, with respect to them, as required by the 
bequest of the person making the will.

A party of people of fiqh take the position concerning freeing of slaves that 
each slave should have a third of him freed and they should all work to free 
the remaining portion, but following the judgement of the Prophet £ is more 
correct and more fitting. Al-Qasim considered the possibility that the subject 
of the bequest sharing the heirs’ houses along with them might be bother
some to them, and so he protected them from this harm and combined the 
bequest in one dwelling, because Allah has stipulated that bequests mustn’t 
cause harm, in His words: 5 ' f x

4JI £** X I
“...making sure that no one’s rights are prejudiced. This is an instruction 

from Allah.” (Surat an-Nisa: 12). Whoever causes harm by his bequest then 
his act is rejected because he contravenes what Allah, exalted is He, specifies 
for bequests.

A party of the people of fiqh take the position that if someone bequeaths 
one third of all his houses and then two thirds of them are destroyed leaving

24 Surat al-Baqarah: 182
25 Abu Dawud (3933) ...
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only one third, that all of it should be given to the subject of the bequest. This 
is the position of a party of Abu Hanifah’s associates, and is said to be the 
position of Abu Yusuf and Muhammad [ibn al-Hasan ash-Shaybanl]. Qadi Abu 
Yala of our own people [the Hanballs] agreed with them in his disagreement 
[with the Hanball position]. They based that on the fact that the houses which 
are shared must compulsorily be divided between those who share them, as is 
the position of Malik and the apparent position of Ibn Abi Musa of our own 
people. What is well known among our people is that numerous dwellings are 
not to be divided up compulsorily, and that is the position of Abu Hanifah and 
ash-Shafi'i, may Allah show mercy to them. Some of the Malikis interpret the 
above mentioned fatwa of al-Qasim in this hadith that one of the two parties 
-the heirs and the subject of the bequest - asked for the houses to be divided 
up and that they were close together, so that they could be added together in 
the process of division, so that its division according to their request ought 
to be complied with, but this interpretation is remote and contradicts the 
apparent meaning, and Allah knows best
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Hdldly Hcltgmi and Ambivalent Matters

A
bu ‘Abdullah an-Nu'man ibn Bashir * said, “I heard the Messenger 
of Allah £ saying, ‘The MdZ is clear and the haram is clear and in 
between them there are ambivalent matters which many people do 
not know. Whoever guards himself against ambivalent matters has gone to 

the utmost limit in seeking to be clear in his din and his honour. Whoever 
falls into ambivalent matters will fall into the /laram, like the shepherd who 
shepherds [his flock] around forbidden pasturage, he is certain to pasture 
[his flock] in it Surely, every king has his forbidden pasturage. Surely, Allah’s 
forbidden pasturage is the things He has forbidden. Surely, in the body there 
is a lump of flesh which when it is sound the whole body is sound and when it 
is corrupt the whole body is corrupt. Truly, it is the heart.’” Al-Bukhari (52) 
and Muslim (1599) narrated it

This hadith is authentic and its authenticity is agreed upon [by Muslim 
and al-Bukhari] as transmitted by ash-Sha‘bI from an-Nu‘man ibn Bashir. In 
the wordings [of different versions] there are sometimes some additions and 
omissions, but the meaning is the same or close.

It has been narrated from the Prophet £ in hadith of Ibn ‘Umar, ‘Ammar 
ibn Yasir, Jabir, Ibn Mas‘ud, and Ibn ‘Abbas, but the hadith of an-Nu‘man is 

the most sound of all the hadith in this section. . , .,
His words £ “The ZiaZa/ is clear and the /uzrdm is clear and in between them 

are ambivalent matters which many people do not know, means that what is
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entirely permissible is totally clear without any ambiguity, and similarly what 
is entirely forbidden, but however between the two there are matters which 
are unclear for many people as to whether they are halal or Aaram, but as for 
those who are firmly established in knowledge they are not unclear for them 
and they know which of the two categories they are in.

As for what is entirely permissible, it is for example eating wholesome food 
of crops, fruits and [the meat of] livestock,* drinking wholesome drinksand 
dressing in that which is necessary such as cotton, linen, wool or hair-fibres, 
and marriage and taking slave-women, etc., when it has been earned by 
sound contractual means such as purchase, inheritance, gift or in the spoils 
of jihad.

That which is entirely forbidden is, for example, eating the meat of animals 
which have died by some other means than by halal slaughter, pork, drinking 
wine, marriage to those to whom marriage is forbidden, men wearing silk 
clothing, and, for example, earning by Aarawa means such as through usury, 
gambling, and [consuming] the price of something which is not halal to sell 
[such as selling wine and then buying halal food to eat with the money], taking 
property forcefully by stealing it, expropriating it, or by deception, etc.

As for those things which are ambiguous, they are, for example, eating 
those things about which there is disagreement as to whether they are AaZflZ 
or Aaram, either from corporeal things such as horses, mules and donkeys, 
lizards, drinking those things about which there is disagreement as to whether 
they are forbidden such as the nabidh 1 2 drinks of which large amounts make 
one intoxicated, dressing in those things about whose permissibility there is 
disagreement such as the skins of wild animals, and the like; or from earn
ings about which there is disagreement such as al-inah and at-tawarruq,3 and 
it was with such meanings that Ahmad, Ishaq and other imams explained the 
term ‘ambiguities’.

1 An'am “livestock” comprise sheep and goats, camels and cattle. Ed.
2 A na/ndh drink is made by leaving a fruit in water for some time until the water takes

on the flavour of the fruit. However, if left for too long the drink becomes intoxicating 
like wine. Ed. - , , , , •• •

3 AZ- inah and at-tawarruq are complex sets of sales and purchases for periods of times 
that can be used to disguise the fact that someone is borrowing money at interest. Trans.

4 Surat an-Nahi: 89 ...

The upshot is that Allah, exalted is He, sent down the Book upon His 
Prophet and explained what the ummah needs to know about that which is 
permitted and that which is forbidden within it, as He says, exalted is He:

Halal, IJaram and Ambivalent Matters

iy6], which explains a great many of the judgements on properties and 
sexual relations: „ / > > ' > < J

r ft* 

“Allah makes things clear to you so you will not go astray. Allah has knowl
edge of all things.” And He say's, exalted is He: 

^1 1: p Jii ^1 >3 u Uj
a

“What is the matter with you that you do not eat that over which the name 
of Allah has been mentioned, when He has made clear to you what He has 
made Aaram for you except when you are forced to eat it?”5 And He says, 
exaltedisHe: , g ss -

‘Allah would never misguide a people after guiding them until He had 
made dear to them what they should avoid.”6 He entrusted the explana
tion of that of the revelation which is difficult to the Messenger, as He says, 
exaltedisHe: ? x

<^1 Jp. pi
‘And We have sent down the Reminder to you so that you can make clear 

tomankind what has been sent down to them.”7 The Messenger of Allah B 
wasnot taken in death until the din was completed for him and his ummah, 
and so there was revealed to him on ‘ Arafah shortly before his death:

pi ’
a'

X X

“We have sent down the Book to you making all things clear.” 4 Mujahid 
and others said [explaining the ayah], “...everything they are commanded 
and forbidden.” He, exalted is He, says at the end of Surat an-Nisa’ [ayah

y 

z 1 X X X

"Today I have perfected your rfin for you and completed My blessing upon 
you and I am pleased with Islam as a din for you.”8

He said i, “I have left you on pure white whose night is like its day; no-one 
deviates from it but one who is to perish.”9

Abu Dhan said, The Messenger of Allah Ss died and there was no bird 
moving its wings in the sky but that he had taught us some knowledge about 
iL’w

When people doubted his death « his paternal uncle al-- Abbas < said, “By 
Allah! The Messenger of Allah did not die until he had left the way as a clear 
open road, and he permitted what is permitted and forbade what is forbidden,

5 Surat alAn‘am: 119
6 Surat at-Tawbah: 115
*| Surat an-N ahV. 44
S S&ratatM&’idah*. 3
9 Part of a hadith narrated by Abmad (4:26) and Ibn Majah (43) 
to Abmad (5:53)
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he married and divorced, made war and concluded treaties. No shepherd of 
sheep and goats who took them over the mountain tops beating down the leafy 
branches of tall thorny trees for them and plastering their watering trough 
with clay with his own hand was more exhausted and wearied by hard work 
than was the Messenger of Allah ft among you.”11

11 Ibn Sa d in at-Tabaqat

In conclusion, Allah and His Messenger did not leave anything permitted 
or forbidden without clearly explaining it, but some of it is more obvious 
and evident than others. No doubt remains about that whose clarity is plainly 
apparent and well known, and which is known necessarily to be a part of the 
din, and no-one in any land in which Islam is dominant has any excuse to 
be ignorant of it. The things which are not so plainly clear, some of them 
are well known to those who know the Shariah in particular, and the people 
of knowledge are unanimous as to its permissibility or prohibition, but yet 
they might be obscure to some of those who are not of them [the people of 
knowledge]. There are other things which are even not so well known to those 
who know the Shariah, and they disagree as to whether they are permissible 
or not. That is for various reasons:

It may be that the text relating to it is not well known and that only a few 
people transmitted it, so that not all people of knowledge came to know of 
it

It may be that two texts are transmitted concerning it, one of which shows 
that it is permissible and the other that it is prohibited, and that one text 
reaches one party and not the other and so [each party] holds on firmly to that 
which has reached them. It may also be that both texts together reach people 
whom the history of the texts has not reached, and so they hesitate [between 
the judgement that it is permissible or that it is prohibited] because of their 
lack of knowledge of which of them abrogates and which is abrogated.

It may be that there is no clear text, and the judgement is derived from 
general rules, or from an understanding or an analogical deduction, and about 
those things the understandings of people of knowledge differ greatly.

There are some things respecting which there is a command or a prohibi
tion, but people of knowledge differ as to whether the command implies that 
it is obligatory or a recommendation, or as to whether the prohibition implies 
that it is forbidden or a matter which those who are scrupulous should avoid. 
There are many more reasons for disagreement than we have mentioned.

Along with all of that, there has to be a man of knowledge in the ummah 
whose position coincides with the truth, so that he is the one who has knowl
edge of this judgement when others find the matter ambiguous and thus are 
not knowledgeable about it That is because this ummah will not agree on 
error, and its false people will not overcome its true people so that the truth 
will never be totally abandoned and not acted upon in all the lands and in 
all epochs. For this reason the Messenger of Allah ft said about ambiguities, 
“Many people do not know them,” showing that there are people who do know 
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them, but that they are ambiguous to those who do not know them although 
they are not in themselves ambiguous, and this is the reason for the ambiguity 
of some matters to many people of knowledge.

Ambiguity can occur in respect to what is permitted and what is forbidden 
among the people of knowledge and others in another way, which is that the 
cause of the permissibility of some things is known, which is certain ownership. 
Thecause of some things being forbidden is known, which is that the owner
ship of someone else is firmly established. The permissibility of the first does 
not cease unless one knows for sure that ownership has passed from one, O 
Allah! except in the case of sexual relations according to those who consider 
divorce to take effect when there is some doubt about it, such as Malik, or its 
occurrence is more probable in one’s opinion, such as is the view of Ishaq 
ibn Rahwayh. Second, its prohibition is only removed by sure knowledge of 
the transfer of ownership in it

As for that of which someone does not know its ownership’s origin, such as 
something which someone finds in his own house of which he does not know 
if it is his or someone else’s, then this is ambiguous, but it is not forbidden 
for him to consume it, since it is evident that whatever is in his house is his 
property, since it is actually in his possession, but it would be more scrupulous 
toavoid it He said ft “Sometimes I go to my family and find a date which has 
fallen on my mattress and lift it to eat it, and then I fear that it might be from 
the wltd/i and so cast it away.”12 They narrated it in the two books.13

If something is [also] there [at one’s home with one’s own possessions] 
that is from the forbidden category, and one is in doubt whether it is or not 
from it [the forbidden category], then the ambiguity is even stronger. In the 
hadith of‘Amr ibn Shu’ayb from his father from his grandfather there is 
that, The Prophet ft suffered from insomnia one night. One of his wives 
said to him, ‘Messenger of Allah, you were sleepless last night,’ and he said, 
'I found a date underneath me and ate it, but we had some dates from the 
zakdA with us and I was afraid that it might have been one of them.’”14

There are also those things which are typically halal such as the purity of 
water, clothing and land [i.e. these are assumed to be pure and permitted 
for use] if there is no certainty of the departure of its original condition, and 
so it is permitted to use it Those things which are initially forbidden such 
as sexual relations and the meat of animals, only become permissible by 
certainty of their permissibility by AaZd/slaughter [of the meat] and contract 
[marriage, or ownership in the case of slave women]. If one has doubts about 
anything of that because of the appearance of some other cause, then one 
must return to the initial situation and base oneself on it, thus in that whose 
initial situation is that it is forbidden one considers it forbidden. For this 
reason, the Prophet ft forbade the eating of game in which the hunter finds 

I traces of someone else’s arrow, or the marks of someone else’s dog [so that 

I 12 The Prophet ft and his family and descendants are not permitted zaka/i. Trans.
I 13 Al-Bukhari (232), Muslim (1069) ’• { n-jt1 rrvi TrttSad
I 14 Ahmad (2:183)
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it is possible the animal died because of an old wound rather than because 
of the hunter’s arrow or dog], or finds that it has fallen into water [and thus 
possibly drowned] ,*5 because it is not known whether it died from the cause 
which makes it permissible [the hunters arrow or dog which he releases pro
nouncing Allah’s name] or from some other cause.

In those matters whose initial situation is that they are permitted, one 
returns to the fact that they are permissible, so that one does not consider 
water, clothing or land impure just because of a suspicion of impurity. It is 
similar in the case of the body when one has purified it but has a subsequent 
doubt that the state of purity has been disrupted by one of those matters that 
do so [such as breaking wind, etc.] according to the majority of the people 
of knowledge and as opposed to Malik A> if one has not already entered into 
the prayer.16 It is also a sound tradition from the Prophet ft “That a man com
plained to him that he imagined that he found something [which disrupted 
his state of purity] during the prayer, and he said, ‘Do not break off [from 
the prayer] unless you hear a sound or experience a smell [from the break
ing of wind].”*7 In some of the narrations it refers to being “in the mosque” 
rather than in the prayer.

This is general in the case of prayer and other things. If such a strong cause 
[of suspicion] is found, that the impurity of something that is originally pure 
becomes most probable in one’s opinion for example, clothing that a kafir 
had worn who had not taken any care to keep it clean, then this is a reason 
for doubt. Some of the people of knowledge make concessions for it based 
on extenuating circumstances, taking their position from the original state 
[of purity]. Some of them disapprove of it out of scrupulousness. Some of 
them consider it to be forbidden if there is a strong suspicion of impurity, for 
example, if the kafir is one of those whose slaughtered meat is not permitted 
[to Muslims], or [the clothing], such as trousers and shirt, is in immediate 
contact with his private parts. These issues and others like them are based on 
the principle of the original situation and the ostensible circumstance, be
cause the original situation is [that clothing is considered in a state of] purity, 
but the ostensible circumstance is [that the clothing has an extremely strong 
probability of] impurity. The proofs in this matter are contradictory.

Those who take the position that it is pure, seek to prove it by the fact 
that Allah, exalted is He, permits the food of the People of the Book and 
they prepare that with their own hands in their cooking vessels, and that the 
Prophet ft accepted the invitation of a Jew, and he and his companions used 
to wear and use that which came to them of those items of clothing which 
the kafirun had woven with their own hands, or vessels [which they had hand-

15 Al-Bukhari (175)
16 Meaning that Imam Malik’s opinion is slightly different in that he holds it necessary 

to make wu4u ’if one suspects his awdu’has broken unless one has already begun the
in which case the suspicion should be ignored. The other Imams hold that one should 
ignore the suspicion in any case as long as one is certain of having been in a state of purity 
before the suspicion occurred. Ed. . , / , <

17 Al-Bukhari (137) tHb Al .

made]. During batties they would divide up those bags and items of clothing 
which fell to their lot and make use of them. It is established by an authentic 
hadith that they used water from the provision container belonging to an 
idolatrous woman.18

Those who take the position that such things are unclean seek to derive a 
proof from the fact that it is established by an authentic tradition from the 
Prophet ft that he was asked about a vessel of the People of the Book who eat 
pork and drink wine and he said, “If you cannot find something else, then 
wash it with water and eat from it.”*9

Imam Ahmad explained ambiguity as a position in between that which is 
permissible and that which is forbidden, i.e. those things which are permitted 
outright and forbidden outright He said, “Whoever guards himself against 
ambivalent matters has gone to the utmost limit in seeking to be clear in his 
din and his honour.” Sometimes he explained it [ambiguity] as the mixing of 
things which are permissible with those which are forbidden.

Transacting with someone in whose wealth there is both permitted and 
forbidden [property] mixed together is another branch of this. If most of 
his property is forbidden, then Ahmad said, “One ought to avoid it unless it 
issomething insignificant or something unknown.” Our people differ in two 
ways as to whether it is disapproved or forbidden:

If most of his property is halal it is permitted to transact with him and to 
eat from Ms wealth. Al-Harith narrated of ‘All + that he said concerning the 
slipend granted by the ruler, “There is no harm in it That which he gives you 
of the halalxs more than that which he gives you of the haram.” The Prophet 
i and his Companions, used to transact with those who associate partners 
with Allah and with the People of the Book, knowing full well that they do 
not avoid everything which is forbidden. If the matter is not clear then it is 
an ambiguity and scrupulousness is to give it up. Sufyan said, “That doesn’t 
please me, and 1 prefer that one give it up.”

Az-Zuhriand Makhul both said, “It is no harm to eat from it as long as it is 
not known specifically that it is forbidden.” If one doesn’t specifically know 
that in the other’s wealth there is something forbidden, but that one does 
know of some ambiguity, then there is no harm in eating from it. Ab mad 
slated that in the transmission from him of Hanbal.

Ishaq ibn Rahwayh took the position narrated of Ibn Mascud, Salman and 
others, that it is permitted as a concession, and that which is narrated of al- 
Hasan and Ibn Sirin on the permissibility of taking from wealth that is paid for 
from usury and gambling, and he narrated it as the position of Ibn Mansur.

Imam Ahmad said about wealth whose halal element is ambiguously indis
tinguishable from its Aaram, “If there is a great deal of wealth he must take out 
ofitthe amount of that which is haram and transact with the remainder, but 
if the wealth is little he should avoid all of it” That is because if some of the

18 Al-Bukhari (344)
19 Al-Bukhari (5478)
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little quantity of wealth is consumed it is unlikely to be safe from the haram, 
as opposed to the case of a lot of wealth. Of our people there are those who 
regard this judgement as being in the realm of scrupulousness rather than 
being a prohibition and permit transacting with either the large or small 
quantity after having removed an amount equivalent to that which is haram 
from it, and that is also the position of the Hanafis and others, and some 
scrupulous people based themselves on that, such as Bishr al-Hafi.

Some people of the right-acting first generations granted concessions for 
one to eat from the property of someone some of whose property is known 
to be haram as long as it is known that what one consumes is not haram, as we 
saw previously of Makhul and az-Zuhri, and something similar is narrated of 
al-Fudayl ibn 'Iyad. Many traditions to that effect are narrated of the right
acting first generations. There is an authentic narration from Ibn Mas'ud 
that he was asked about someone whose neighbour openly consumed usury 
and felt no harm in taking unwholesome property and who invited him to eat 
with him. He said, “Accept his invitation because the gratification is yours and 
the wrong action is his.” In another narration [the questioner] said, “I don’t 
know if he has anything that is not corrupt or haram.” So he said, “Accept 
his invitation.” Imam Ahmad authenticated this tradition from Ibn Mas'ud, 
but he contradicts it with the statement that is narrated of him that he said, 
“Wrong action is that which makes hearts uneasy.”20

20 At-Tabaram in al-Kabir ‘ ‘ - 1 ‘ .

Something similar to the first statement of Ibn Mas'ud above has been nar
rated of Salman, Sa'id ibnjubayr, al-Hasan al-Ba§ri, Muwarriq al-'Ijli, Ibrahim 
an-Nakha'i, Ibn Sirin and others, and the traditions relating to that are in the 
Kitab al-adabby Humayd ibn Zanjawayh, and some are in the book al-Jami by 
al-Khallal and in the Mu$annaf of 'Abd ar-Razzaq and Ibn Abi Shaybah and 
others.

When it is known that the source of the thing is haram and that it was ac
quired in some forbidden manner, then it is forbidden to consume it Ibn 
'Abd al-Barr and others narrate that there is unanimity on that. It is narrated 
that Ibn Sirin said about a man who gets paid from usury, “There is no harm 
in it,” and about a man who gets paid from gambling, “There is no harm in 
it.” Al-Khallal narrated it with a sound chain of transmission. However the 
contrary is narrated of al-Hasan and that he said, “These earnings are corrupt 
so only take from it that which resembles the [actions of someone] in pressing 
need [for whom the haram becomes permissible as long as he fears he might 
die or suffer harm if he did not take it].” That which is narrated of Abu Bakr 
as-Siddiq *$> contradicts that narrated of Ibn Mas'ud and Salman, because he 
ate some food and then upon being told that it was haram [i.e. from Aaram 
earnings], he made himself vomit. ”

Sometimes, ambiguity arises in judgement because of the fact that it is un
certain which principles the derivative judgement comes under. For example, 
a man’s declaring his wife to be haram to him. In this case it is uncertain as to
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whether this is a declaration of ziAdr divorce21 which is only revoked by the 
greater expiation [of freeing a slave, or two consecutive months’ fasting, or 
feeding sixty poor people], or a single declaration of divorce with the expira
tion of whose ‘iddaA period the wife becomes permissible to him again with 
a new marriage contract [if she accepts his marriage proposal], or a triple 
divorce with which the wife cannot be permissible to him again without mar- 
iying another husband and having intercourse with him,22 or even whether 
it is like a man’s declaring something which Allah permits him of food and 
drink to be taram for himself but which does not in reality make them haram, 
and which requires a lesser expiation, or may not even require anything at all 
[in the way of expiation] depending on the difference of opinion in that. It 
is from here that many differences of opinion arose on this question in the 
time of the Companions and after them.

In any case, the ambiguous matters which are not clear to many people as 
to whether they are halal or Aaram, as the Prophet ft told, are clear to some 
people as to whether they are halal or haram because of the extra knowledge 
that they have about that The words of the Prophet ft show that there are 
those who know these ambiguities, but that many do no t. There are two types 
of people who do not know them:

First, there are those who hesitate about them because they appear am
biguous to them.

Second, there are those who believe them to be other than they are.
The wording shows that people other than these ones know them, mean

ing that they know whether they are in essence halal or haram. This is one of 
the most obvious proofs that only one person [when there are many differ
ent views] is correct with Allah concerning the matters which are ambiguous 
and on which there is disagreement as to whether they are halal or haram. 
Anyone other than him is not knowledgeable about them, meaning that in 
essence they do not hit upon the judgement of Allah on these matters, even 
if (hey believe some principle about them which they derive from an ambigu
ity which they believe is a proof, and even though they will be rewarded for 
exerting their intellects and forgiven for their mistake because they did not 
do it deliberately.

In his words ft, “Whoever guards himself against ambivalent matters has 
gone to the utmost limit in seeking to be clear in his din and his honour.

I Woever falls into ambivalent matters will fall into the haram,” he categorised 
people in two groups with respect to ambiguous matters, but this is only with 
respect to those for whom they are ambivalent, i.e. the one who doesn’t have 
knowledge of them. As for whoever knows about them and follows that which

I bis knowledge shows him about them, this is a third group whom he did not 
I mention because of obviousness of the judgement about them, since this group

21 fihar divorce is where the man says to his wife, “You are to me like my mother’s 
lack*. Trans.

22 Then if this second marriage ends in divorce she may accept a new marriage proposal 
from her former husband.
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are the best of the three because they know the judgement of Allah about these 
ambiguous matters and follow their knowledge on that. As for those who do 
not know the judgement of Allah on them they are in two groups:

First, those who guard against these ambiguities because of their dubious 
nature, and these have gone to the utmost limit in seeking to be clear in their 
din and their honour.

The meaning of‘have gone to the utmost limit in seeking to be clear’ is that 
they seek to be free in their din and their honour from any shortcoming and 
dishonour. Honour (£ir<f) is the object of praise or blame in the human being. 
If something beautiful is mentioned about one that is praise, and if something 
ugly then that is blame. Sometimes that can be in the same person, sometimes 
in his forebears, or his family. Whoever guards himself against ambiguous 
matters and avoids them has made his honour impregnable against the blame 
and dishonour which come to someone who does not avoid them. This shows 
that whoever involves himself in ambiguous matters exposes himself to blame 
and attack, as one of the right-acting first generations said, “Whoever exposes 
himself to suspicion should not blame whoever has a bad opinion of him.”

In a narration of at-Tirmidhi of this hadith there is, “So whoever gives 
it [the doubtful matter] up, in order to be utterly clear in his din and his 
honour, is safe,”23 meaning that whoever gives it up with this intention, i.e. 
to be free from any shortcoming in his din and his honour, and not for any 
other incorrect purpose such as showing-off, etc. There is a proof in it that 
seeking to be free in one’s honour is as praiseworthy as seeking to be clear 
in one’s din, and so it is narrated that, “Everything with which a man protects 
his honour is an act of sadaqah.n

In a narration in the two Sahih books of this hadith there is, “Whoever 
gives up what wrongdoing is unclear to him, will do more to give up what is 
clearly [wrong],” meaning that someone who gives up wrong action when it 
is ambiguous to him and he fails to realise its true nature [whether it is halal 
or haram], is more likely to give it up when it becomes clear to him that it 
is wrong action. This is in the case where his giving it up is in order to take 
every precaution against wrong action. As for those who intend to cultivate 
the impression [of being scrupulous] in front of people, they only give up 
things because they will be praised by people for giving them up.

The second group are those who become involved in ambiguities even 
though they are ambiguous to them. As for those who embark on something 
which people think is ambiguous because they themselves know that it is 
actually permissible, then there is nothing against them with Allah for that. 
However, if one fears the villification of people in that case, giving it up is a 
way of going to the limit in guarding one’s honour, which is good. This is as 
the Prophet said to someone who saw him standing with Safiyyah, “She is 
Safiyyah bint Huyay.”24 Anas went out to the Jumu'ah but he saw that people 
had prayed and were coming away, so he was ashamed and went aside into a

23 At-TirmidhT (125) •
24 Al-Bukhari (3281), Muslim (2175) 'xuA-jm iwno;,
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place where people could not see him, and said, “Whoever is not shy before 
people will not be shy before Allah.” Af-Tabaranl narrated it25 as a maz/u£ 
hadith but that is not sound.

If someone approaches that [doubtful action] because he believes that it 
is permissible, either because of an allowable ijtihacF6 or an allowable taqUcP1, 
and he is mistaken in his belief, then the judgement on him is the same as the 
previous judgement However, if his exertion of his intellect to reach a new 
judgement is weak or his following someone on whom he thinks it acceptable 
to model himself is not allowable, but he was only convinced purely by the 
following of his whim, then the judgement on him is the same as the judge
ment on someone who embarks on it along with his being in doubt about it. 
The Prophet t told us about whoever does undertake something along with 
his being in doubt about whether it is Aa/aZ or Aardm, that he will fall in to that 
which is Aaram. This is explained in two ways:

First, that his embarking on the matter which is ambiguous along with his 
conviction that it is ambiguous is a means which will lead him, gradually and 
through self-indulgence, to embark upon that which is forbidden and which he 
isconvinced is Aordm. In a version of this hadith outside of the two Sahih books 
there is, “and whoever dares to do that which he suspects is a wrong action, is 
more likely to fall into that which is clearly [wrong action]... ”.’8 In another nar
ration there is, “whoever meddles with doubt is more likely to dare [to go fur
ther J,’i.e. he will soon advance to something which is entirely Aardm. “Daring” 
(/urir) is to have the audacity which fears nothing and is not fearfully vigilant 
foranyone. Some narrate the word as “yajshunT with the letter sAm [instead of 
jin],i.e. meaning to pasture, whose noun of action, jashr, is “pasturage”, as in 
pasturing animals. In the Marasil ofAbu’l-Mutawakkil an-Naji there is that the 
Prophet 1 said, “Whoever pastures on the edges of the Aardm is more likely to 
become mixed up with it Whoever thinks little of minor wrong actions is more 
likely to become mixed up with major wrong actions. ”

Second, that whoever advances to do that which is doubtful to him not 
knowing whether it is halal or haram, is not safe from it actually being haram, 
and so he may become involved in the haram without knowing that it is so. It 
has been narrated in a hadith of Ibn ‘Umar that the Prophet ft said, “The 
Midi is clear and the Auram is clear and between the two of them there are 
ambiguities. Whoever guards against them, then it will be purer for his din 
and bis honour. Whoever falls into ambiguities is more likely to fall into the 
Mram,justas the one who grazes [his flocks] around protected pasturage is 
likely to venture into the protected pasturage without realising.” AvTabarani 
and others narrated it.30

25 AvTabarani in al-AwsaJ
26 Ijlihad: exertion of the intellect to reach a judgement on a new situation. Trans.
27 To^wL-following of another person’s judgement Trans.

1 28 Abu Dawud (3329), an-Nasa’i (8:327)
I 29 Mund hadith transmitted by a Follower and lacking a Companion or Companions
I from their chains of transmission. Trans.

I jo AvTabarani in oMw$a|
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The people of knowledge differ as to whether one should obey one’s parents 
with respect to doubtful matters or not. It has been narrated from Bishr ibn 
al-Harith that he said, ‘There is no obedience [owing] to them for doubtful 
matters.” Muhammad ibn Muqatil al-Tbadani said, “One should obey them.” 
Ahmad hesitated over this matter and he said, “One should treat them gently," 
and he refused to give an answer about it.

Ahmad said, “A man should not sell something doubtful, nor should he buy 
clothing for adornment from that which is doubtful,” but he hesitated over the 
limit with respect to that which is eaten or worn. He said about a date which 
a bird drops that one should not eat it, take it nor meddle with it.

Ath-Thawri said about someone who found julus^1 and dirhams in his 
house, “I prefer that he refrain from [using] them,” meaning when he does 
not know where they come from. Some people of the right-acting first genera
tions would not eat anything unless they knew from where it came, and they 
would ask about it until they discovered its source. There is a hadith which 
has been attributed [to the Prophet ft] on that, but there is a weakness in the 
chain of transmission.

Hiswords^S, “...like the shepherd who shepherds [his flock] around forbid
den pasturage, he is almost certain to pasture [his flock] in it. Certainly, every 
king has his forbidden pasturage. Certainly, Allah’s forbidden pasturage is the 
things He has forbidden. ” This is a similitude which the Prophet % struck for the 
one who becomes involved in ambiguities, that he is almost certain to become 
involved in things which are plainly forbidden. In some narrations there is that 
the Prophet said, “I will strike a similitude for that... ” and then he mentioned 
the above. The Prophet It made the similitude of things that are forbidden as 
the protected pasturage which kings protect and which they prevent others 
from approaching. The Prophet It made twelve miles around his Madinah a 
protected and forbidden pasturage in which trees are not allowed to be cut, 
nor creatures hunted.31 32 33 34 The protected pasturages of ‘Umar and ‘Uthman were 
places in which fresh herbage grew for the camels of the zakah.™

31 Fulus are small coins ordinarily of copper or nickel, whose value does not exceed a 
half dirham and which are used for small everyday purchases for which silver or gold are 
too valuable. It is not to be confused with the modem Arabic usage offulus in the sense 
of “money”. Trans.

32 Al-Bukhari (1873), Muslim (1372)
33 Al-Bukhari (2370) u -T
34 Surat al-Baqarah: 187 . , . .. , .

Allah protects these things which are forbidden and prevents His slaves 
from drawing near them, and He calls them “His limits”. He says:

“These are Allah’s limits, so do not go near them. In this way does Allah 
make His Signs clear to people so that hopefully they will have taqwaf^ In 
this there is a clarification that He has drawn the limits of what He permits
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them and what He forbids for them, so that they must not approach that 
which is forbidden nor go beyond that which is haZdZ. Similarly, He says in 
another ayah: .

These are Allah’s limits so do not overstep them. Those who overstep 
Allah s limits are wrongdoers. ”35 He regards whoever pastures around the 
protected pasturage or near to it, as predisposed to go into the pasturage and 
graze in it Similarly, whoever oversteps that which is permitted and falls into 
ambiguities, comes as close as it is possible to that which is forbidden, and so 
how likely he is to become mixed up with the things which are clearly forbid
den and fall into them. This is an indication that one ought to put oneself as 
faraway as possible from things which are forbidden, and that one ought to 
put a barrier between oneself and them. • • A

At-Tirmidhi and Ibn Majah narrated from a hadith of ‘Abdullah ibn Yazld 
that the Prophet It said, The slave [of Allah] will not attain being one of the 
people of tafwa until he gives up that in which there is no harm as a precau
tion against that in which there is harm.”36

Abu’d-Darda’ said, The perfection of taqwa is that the slave should have 
so much taqwa of Allah that he fears Him over the weight of a tiny ant, and 
so much that he gives up that which he thinks is permissible out of fear that 
it might be forbidden, in order to put a veil between him and that which is 
forbidden.”

Al-Hasan said, uTaqwa continues in the people of taqwa so long as they 
give up much of that which is permissible out of fear of that which is forbid
den!?

Ath-Thawri said, They were only called the people of taqwa because they 
had taquiafor that for which there is no [need for] taqwd." It has been narrated 
that Ibn ‘Umar said, T prefer to put between me and that which is forbidden 
a veil of that which is permitted and not pierce it. ”

Maymun ibn Mihran said, That which is permitted is not safe for a man 
until he puts between him and that which is forbidden a barrier of that which 
it permitted.”

Sufyan ibn ‘Uyaynah said, “A slave [of Allah] will not strike on the reality 
of imdn until he puts a barrier of that which is halal between himself and 
that which is forbidden, and until he gives up wrong action and whatever 

I resembles it"
Those who take the position of sadd adh-dhard'i [blocking means] which 

lead to forbidden things and forbidding the means which lead to them, do so 
I by means of this hadith. Another proof of that also from the principles of the 
I StarfoAis forbidding a little of that of which a lot intoxicates, the prohibition 
I of being alone with a woman who is a non-relative and to whom one is not mar- 
I ried, and the prohibition of prayer after the morning and afternoon prayers

I 35 Surat al-Baqarah: 229
I 36 At-Tirmidhi (2451), Ibn Majah (4215) i.M'n • .« <•»’.».
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in order to prevent prayer at the time of sunrise and sunset, the prevention 
of the fasting person from embracing if that will cause his sexual appetite to 
stir, and the prohibition by many people of knowledge of a man’s embracinga 
woman in her menstrual period between her navel and her knees unless there 
is something intervening [between him and her body], just as the Prophet ft 
told his wife when she was in her menstrual period to wear an izafi1 and he 
would embrace her above the war.3®

Another example which is like the example the Prophet struck ft “Whoever 
neglects his beast grazing near to somebody else’s crops is responsible for 
the crops that it ruins, even if that occurs during the day,” and this is correct, 
because he is neglectful by setting it free in that condition. Similarly [another 
example], the difference of opinion in the case where someone unleashes his 
hunting dog near to the haram [of Makkah or Madinah], and it then enters 
the Aaraznand hunts within it. There are two different narrations from Ahmad 
about his responsibility, and it has been said that he must be responsible for 
it in every case.

In his words ft, “Surely, in the body there is a lump of flesh which when 
it is sound the whole body is sound and when it is corrupt the whole body is 
corrupt. Truly, it is the heart,” there is an indication that the rightness of the 
slave’s limbs’ movements, his avoidance of the things which are forbidden 
and his guarding against the things which are ambiguous are according to 
the measure of the soundness of his heart. If his heart is sound and there is 
nothing in it but love of Allah and love of what Allah loves, and fear of Allah 
and fear of falling into that which He dislikes, then all of the actions of the 
limbs will be right, and there will arise from that his avoidance of all forbidden 
things, and his guarding himself against ambiguities in case he should fall 
into things which are forbidden. If the heart is corrupt and it is overcome by 
following whims and his seeking what he loves even if Allah dislikes it, then 
all of the limbs’ movements will be corrupt, and will give rise to every act of 
disobedience and [engagement in every] ambiguous matter according to the 
extent of his following the heart’s whim.

For this reason it is said that the heart is the king of the limbs and organs 
and the other limbs and organs are its troops. Along with this, they are troops 
which are obedient to it and motivated by obedience to it and to executing its 
commands, not opposing it in any of that. If the king is right, then these troops 
will be right-acting, but if he is corrupt, his troops will be corrupt. Nothing is 
of any use to Allah but a sound heart, as He says, exalted is He:

(jc Ji > J\ ’j.: Jg y, ju £
“The Day when neither wealth nor sons will be of any use — except to those 

who come to Allah with sound and flawless hearts.”39

37 An izdr is a large cloth wrapped around the lower half of the 
males and females. Trans.

body. It is worn by

38 Al-Bukhari (300), Muslim (293)
39 Surat ash-Shucara’: 88-89

114

Halal, Haram and Ambivalent Matters

The Prophet ft used to say in his supplication:
* , 'A? Ji/*
LK US JJlil Jl

“0 Allah, I ask You for a sound heart.”40 The sound heart is one which is 
safe from all defects and disapproved things, and it is the heart in which there 
is nothing but love of Allah and of that which Allah loves, and fear of Him 
and of that which puts one far from Him.

In the Musnad of Imam Ahmad ♦ there is from Anas that the Prophet ft 
said, The imdn of a slave will not be straight until his heart is straight. ”41 What 
ismeant by the straightness of his fmn, is the straightness of the limbs’ actions, 
because the limbs’ actions are only straight by the heart’s straightness. The 
meaning of the heart’s straightness is that it should be full of love of Allah, 
exalted is He, and love of obeying Him and hatred of disobeying Him.

Al-Hasan said to a man, “Tend your heart, for what Allah needs from the 
slaves is soundness of their hearts.” Meaning that what He wants and seeks 
from them is the soundness of their hearts, and there is no soundness in 
hearts until the gnosis of Allah, His might, His love, fear of Him, awe of Him, 
hope of Him, and reliance on Him are established in them and they are full 
of that This is the reality of tawhid, and it is the meaning of the saying, “There 
is no god but Allah.” There is no soundness in hearts until the god whom 
they worship, recognise, love and fear is Allah alone without any partner. If 
there had been a god other than Allah who was worshipped in the heavens 
and the earth, the heavens and the earth would have become ruined by that, 
as He says, exalted is He:

X X X **
If there had been any gods besides Allah in heaven or earth, they would 

both be ruined.”42
So by that it is known that there is no rightness and order in either the 

upper or lower world until the movements of their inhabitants are all for 
Allah. The movements of the body follow the movements of the heart and 
its will, so that if its movement and its will are for Allah alone then it will be 
sound, and the movements of the whole body will be sound and if the move
ment of the heart and its will are for other than Allah it will be ruined, and 
the movement of the body will be ruined according to the extent of the ruin 
of the heart’s movement

Al-layth narrated from Mujahid concerning His words:
I

I ‘...that you do not associate anything with Him,”43 “He is saying, ‘Do not
I W anyone other than Me.’ ”

I 40 At-Tirmidhi (3407), an-Nasa’i (3:54), Ahmad (4:125)
I 41 Ahmad (3:198)
I 42 Surat al-Anbiya’: 22
| 4J Surat al-An‘am: 151
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In the $ahlh of al-Hakim there is from ‘A’ishah 4- that the Prophet ft said, 
“The act of associating partners with Allah is more hidden than the creeping 
of ants on a stone on a dark night. The least of it is that you love some act of 
tyranny or hate some act of justice; and is the din anything but love and hate? 
Allah, exalted is He, says: > f

‘Say, “If you love Allah, then follow me and Allah will love you.”’44”45 This 
shows that the love of what Allah detests and the hatred of what He loves

44 Surah Al 'Imran: 3 1
45 Al-Hakim (2:291)

means that one is following one’s whims, and doing that continuously and 
habitually is a part of the lesser association of partners with Allah, which is 
shown by His words, “Say, ‘If you love Allah, then follow me and Allah will 
love you.’” Allah makes following His Messenger the sign of the truthfulness 
of loving Him, which shows that love is incomplete without obedience and 
compliance.

Al-Hasan A, said, “The Companions of the Messenger of Allah ft said, ‘Mes
senger of Allah, we love our Lord greatly,’ and so Allah loved to make a sign 
for His love. So Allah revealed this ayah, ‘Say, “If you love Allah, then follow 
me and Allah will love you.”’” From this al-Hasan said, “Know that you will 
never love Allah until you love obedience to Him.”

Dhu’n-Nun al-Mi$ri was asked, “When do I love my Lord?” He said, “When 
what He hates is more bitter to you than the aloe. ” Bishr ibn as-Sirri said, Tt 
is not one of the signs of love that you should love what your Beloved hates." 
Abu Yacqub an-Nahrajurl said, “Everyone who claims to love Allah & and does 
not comply with Allah’s command, then his claim is false. ” Ruwaym said, “Love 
is compliance in every state. ” Yahya ibn Mu'adh said, “He who claims to love 
Allah and does not guard His limits is not truthful.” One of the right-acting 
first generations said, “I read in one of the ancient books, ‘Whoever loves 
Allah, nothing will have greater weight with him than His good pleasure. 
Whoever loves the world, nothing will have greater weight with him than his 
self s whims. ”

Halal, Haram and Ambivalent Matters

Al-Hasan 4, said, “I do not look with my sight, nor talk with my tongue, 
nor grasp with my hand, nor get up on my feet until I consider whether it is 
for the sake of an act of obedience or of disobedience. If it is obedience, I 
continue. If it is disobedience, then I delay.” Muhammad ibn al-Fadl al-Balkhl 
said, 1 have not taken a step for forty years for the sake of any other than 
Allah ft." Someone said to Dawud at-Ta’i, “If only you would move from the 
shade into the sun.” He said, This is a step about which I do not know how 
it will be recorded.”

When these people’s hearts were right and the desire of any other than 
Allah did not remain in them, then their limbs became right and they only 
moved for the sake of Allah Jfe and for the sake of that in which His good 
pleasure lies, and Allah knows best

In the Sunan it is narrated that the Prophet ft said, “Whoever gives for the 
sake of Allah and withholds for the sake of Allah, and loves for the sake of 
Allah and hates for the sake of Allah, has perfected man. ” The meaning of 
this is that if every movement of the heart and limbs is for the sake of Allah, 
then the slave’s Iman has by that become perfect inwardly and outwardly. It 
follows from the rightness of the movements of the heart that the movements 
of the limbs will be right. If the heart is right and there is nothing in it but the 
will of Allah and willing what He wills, then the limbs will only proceed with 
that which Allah wills, and will hasten to that in which lies His good pleasure 
and will withhold themselves from what He dislikes and from that which one 
fears that He may dislike even though one is not certain of it.
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Sincerity and Counsel

A
bu Ruqayyah Tamim ibn Aws ad-Dari narrated that the Prophet 
said three times, “The din is sincerity.”1 We said, “Towards whom?” 
He said, “Towards Allah, His Book, His Messenger, the leaders of the 
Muslims and the generality of them.” Muslim narrated it (55).

1 The word n«jiAa A and nu$A are synonyms in the Arabic language. They have very deep 
and broad meanings as a result of which they are difficult to understand from a straight 
angleword translation or even an Arabic synonym. Sincerity, in a very broad sense, is 
probably the closest English word that can be used. This is because the hadith commenta
tors say that the underlying basis of no^iAa A is ikhldf i.e. sincerity and, in short, it can be 
interpreted as ‘wishing the good welfare of another person.’ (An-M'AayaA of Ibn Athir) 
This encompasses meanings such as ‘good counsel’ which is a common manifestation of 
Mjilwh. Furthermore, najtAaA means different things in different contexts as the forthcom
ingdiscussion will reveal that napAaA towards the leaders is not the same as nopAiA towards 
the general public and nap/iaA towards Allah and His Messenger is again different. In the 
commentary on this hadith, ‘sincerity’ will generally be used as the preferred translation 
for the words while other meanings such as ‘sincere good counsel’ will be used where that 
is deemed appropriate to the context Although this will be discussed in the forthcoming 
commentary, it will be useful for the reader to bear in mind the broad sense of the words 
from the outset. Ed.

Muslim narrated this hadith from the version of Suhayl ibn Abi Salih from 
‘Ata’ ibn Yazid al-Laythl from Tamim ad-Dari. It has also been narrated from 
Suhayl and others, from Abu Salih from Abu Hurayrah from the Prophet £ 
and at-Tirmidhi narrated it in this way. Some people of knowledge regard both 
paths of transmission as being sound, but some of them say that the sound 
one is the hadith of Tamim ad-Dari and that the other chain of transmission 
is illusory.

This hadith has also been narrated from the Prophet $ through Ibn cUmar, 
Thawban, Ibn ‘Abbas and others.

We mentioned at the beginning of the book that Abu Dawud considered 
this hadith one of the hadith around which revolves.

The Hafiz Abu Nu'aym said, “This hadith is tremendously important.” 
Muhammad ibn Aslam at-TusI mentioned that it is one quarter of the din.
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At-TabaranI related the hadith of Hudhayfah ibn al-Yaman that the Prophet 
£ said, “Whoever is not concerned with the Muslims’ affairs is not one of 
them. Whoever does not show sincerity, evening and morning, to Allah, His 
Messenger, His Book, his leader and to the Muslims in general is not one of 
them."*

Imam Ahmad narrated the hadith of Abu Umamah that the Prophet S 
said, “Allah Jfe says, ‘The most beloved of that with which My slave worships 
Me is sincerity towards Me.”3

Many hadith are narrated concerning sincerity towards the Muslims in gen
eral, and in some there is mention of sincerity towards those who govern their 
affairs, and the sincerity those who govern affairs must show to their flocks.

As for the first, sincerity towards the Muslims in general, it is narrated in 
the two books that Jarir ibn 'Abdullah said, “I pledged allegiance to the
Prophet on the basis of establishing the prayer, producing the zakah and 
sincerity towards every Muslim.”4

In Az/i Muslim there is from Abu Hurayrah «*> that the Prophet ft said, “The 
mu'min is owed six things by the mu'min” of which he mentioned, “when he 
asks for your sincere good counsel, then advise him.” This hadith has been 
narrated in other ways from the Prophet ft.5

In the Musnad there is from Hakim ibn Abl Yazid from his father that the_ •* «
Prophet ft said, “When any of you asks his brother to give him sincere advice, 
he should advise him.”6

As for the latter, sincerity towards those who govern our affairs and their 
sincerity towards those in their charge, it is narrated in Muslim from 
Abu Hurayrah that the Prophet ft said, “Allah is pleased with three things 
for you. He is pleased for you that you should worship Him and not associate 
anything as a partner with Him, and that you should hold tight to the rope of 
Allah together and not separate, and that you and whoever Allah gives charge 
over your affair should be sincere to each other.”7

In the Musnad and elsewhere there is from Jubayr ibn Mufim that the 
Prophet ft said during his khufbah at Khayf in Mina, ‘There are three things 
which if the mu 'min holds to them his heart will never become full of ran
cour: making deeds purely for the sake of Allah, being sincere towards those 
who govern affairs, and clinging to the main body of the Muslims.”8 A large 
group narrated this khulbah from the Prophet ft of whom there was Abu Sa'id 
al-Khudri. It has also been narrated in a hadith from Abu Sa'id in another 
wording which ad-Daraqutnl transmitted in al-Afrad with a good chain of 
transmission, and its wording is that the Prophet ft said, “There are three 
things which if the mu 'min holds to then his heart will never become full of

2 At-Tabarani in aj-Sag/iir and alrAwsat
3 Ahmad (5:254) 1 J . . : a v
4 Al-Bukhari (57), Muslim (56)
5 Muslim (2162) «• .............
6 Ahmad (3:418) 1 '-hm-j,
7 Muslim (1715) ; >
8 Ahmad (4:80, 82) .ba
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rancour, malevolence and spite: sincerity towards Allah and His Messenger, 
towards His Book and towards the Muslims in general.”9

In the two SoAiA books there is from Ma'qil ibn Yasar there the Prophet ft 
sad, “Any slave whom Allah entrusts with a flock and he doesn’t encompass 
them with sincere good counsel will not enter the Garden. ”10

Allah mentions in His Book that the Prophets were sincere towards their 
peoples, as He informed us of Nub and Salih a£3. He says:

J* J* cJ* J-?
XX X X

“Nothing is held against the weak and sick nor against those who find 
nothing to spend, provided they are true11 to Allah and His Messenger,”12 
meaning that nothing is held against those who stay away from jihad because 
of a valid excuse provided that they are sincere towards Allah and His Mes
senger in their staying away. The hypocrites deceitfully used to make a show 
of their excuses and stay away from jihad without being sincere towards Allah 
and His Messenger.

The Prophet ft told that the din is sincerity, which indicates that sincerity 
is a term which comprises the characteristics of Islam, Iman and z’Asdn which 
were mentioned in the hadith of Jibril ®a. All of that is known as ‘ din', be
cause sincerity towards Allah requires that one undertakes to discharge one’s 
obligations in the best manner and that is the station of ihsdn without which 
sincerity towards Allah is incomplete. That [station of iAsdn] is unfeasible 
without complete love both that which is obligatory and that which is desir
able, and that necessarily requires exertion towards drawing closer to Him by 
roluntary acts of obedience in this respect and giving up those things which 
are forbidden and disapproved of in this respect also.

Among the munal hadith of al-Hasan there is that he said, “What do you 
think, if any of you had two slaves one of whom obeyed him when he told him 
to do something and would return a trust if entrusted with it and would be true 
to him when he was away, but the other would disobey him if he told him to do 
something, betray him if entrusted with something, and deceive him if he was 
wsjihtt they equal?” They said, “No.” He said, “You are like that with Allah 
3s." Ibn Abi’d-Dunya narrated it Imam Ahmad narrated the same meaning 
from a hadith of Abu’l-Ahwa§ from his father from the Prophet Ifc.13

AkFu<|ayl ibn 'Iyad said, “Love is better than fear. Do you not see that if you 
have two slaves one of whom loves you and the other of whom fears you, that 
the one who loves you will be true to you whether you are present or absent 
because of his love of you. The one who fears you will perhaps be true to you

I 9 Al-Bazzar also narrated it

I 10 Al-Bukhari (7150), Muslim (142) . .
| 11 “Are tnie’ is najahu i.e. “are sincere”. Trans.

I 12 Surat at-Tawbah: 92
I 1J .Ahmad (4:137)
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when you are present because of his fear of you, but he will deceive you when 
you are absent and not be true to you.” ;•

cAbd aPAzIz ibn Rafic said, ‘The Hawariyyun’4 said to £Isa, blessing and 
peace be upon him, ‘What actions are sincere?’ He said, ‘That for which you 
do not want people to praise you. ’ They said, ‘What is sincerity towards Allah?' 
He said, ‘It is that you begin with the rights due to Allah before the rights 
due to people, and if two matters arise one of which is for the sake of Allah, 
exalted is He, and the other is for the sake of the world, then you begin with 
the one which is for the sake of Allah, exalted is He.’”

Al-Khattabi said, “Sincerity is a word denoting a totality which is to intend 
good for the one who is the object of one’s sincerity.” He said, The linguis
tic root of sincerity is purity, as one says that one has purified the honey, i.e. 
removed the wax from it The meaning of sincerity to Allah, glorious is He, 
is to have sound belief in His Oneness and to intend only Him with one’s 
acts of worship. Sincerity to His Book comprises believing in it and acting by 
that which is in it. Sincerity towards His Messenger comprises affirmation of 
his prophethood and to exert oneself in obedience to him in that which he 
has commanded and forbidden. Sincerity towards the Muslims in general 
comprises directing them to those things which are good for them.

Imam Abu ‘Abdullah ibn Muhammad ibn Na§r al-Marwazi said in his book 
TaQzim qadra$-$alah—“Honouring the Rank of the Prayer” that one of the people 
of knowledge had explained this hadith in such a way that cannot be bettered 
and so we narrate it here word for word, insha’Allah, exalted is He.

Muhammad ibn Na$r said, “One of the people of knowledge said that the 
complete explanation of sincerity is that it is the concern of the heart for the 
one to whom one is sincere, whoever that one is, and it has two aspects: first, 
is that which is obligatory, and the other is that which is optional. The sincer
ity towards Allah which is obligatory is the extreme concern of the sincere 
person to follow the love of Allah in performance of that which He has made 
obligatory and in avoidance of that which He has forbidden. As for the sincer
ity which is optional, it is to prefer His love over the love of one’s self. That is 
[demonstrated] in the case when two different matters present themselves, 
one of which is for the sake of oneself and the other for one’s Lord, then one 
begins with that which is for one’s Lord and delays that which is for oneself. 
This is the complete explanation of sincerity towards Allah, that of it which 
is obligatory and that which is optional.

‘There is [further] explanation of that and we will mention some of it so 
that whoever does not understand it when expressed in a general manner 
will understand it through the explanation: That of it which is obligatory is 
to avoid that which He has forbidden and establish that which He has made 
obligatory with all of one’s limbs as much as one is able. If one is incapable 
of establishing one’s obligations because of something that happens to one 
such as illness, or being held back [from performing them], etc., one must
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resolve to perform what one is obliged with whenever that cause which pre
vented one has gone. Allah Jfe says, ‘Nothing is held against the weak and sick 
nor against those who find nothing to spend, provided they are true to Allah 
and His Messenger. There is no way open against good-doers. ’15 So He names 
them ‘good-doers (muhsinuri) ’ because of the sincerity of their hearts towards 
Allah when they themselves were prevented from going on jihad.

“In some conditions the slave may be exempted from all of the actions, but 
he is never exempted from [the requirement of] sincerity towards Allah. If he 
were to be sick to such a degree that it is not possible for him to do anything 
with his limbs and his tongue except that he still retains consciousness then 
the requirement of being true to Allah with his heart is still in force, i.e. that 
he must regret his wrong actions and intend that if he returns to health he will 
undertake to do that which Allah has made obligatory upon him and avoid 
that which He has forbidden. If he does not do that, he is not true towards 
Allah in his heart.

“Similar to that is sincerity towards Allah and towards His Messenger in 
that which he made a duty for people by the command of his Lord. A part 
of the obligatory sincerity towards Allah is not to be pleased with the act of 
disobedience which someone does and to love the act of obedience of those 
who obey Allah and His Messenger.

“As for the sincerity which is optional and not obligatory it is to expend 
one’s efforts in preferring Allah, exalted is He, over every other beloved, 
with one’s heart and with all the limbs until there is no superiority of anyone 
other than Him in the one who is sincere, because when the sincere person 
exerts himself diligently he will never prefer himself over him [the object of 
his sincerity], and he undertakes everything in which lies his happiness and 
his love. The one who is sincere towards his Lord is like that. And the one 
does extra voluntary acts without real striving is sincere to the extent of his 
deeds without realising the full extent of sincerity.

“As for sincerity towards His Book, it comprises extreme love of it and to 
honour its rank since it is the speech of the Creator, and extreme longing to 
understand it, great concern to reflect on it and to pause in its recitation to seek 
out the meanings of that which his Master loves for him to understand from 
it, and then to act by it, for His sake, after understanding it. It is similar with 
someone of the slaves [ofAllah] who is sincere, he understands the counsel of 
the one who advises him; and if a letter comes to him from him he is concerned 
to understand it so that he can undertake whatever it is that he has written in 
it to him. The one who is sincere towards the Book of his Lord is like that: he is 
concerned to understand it so that for the sake of Allah he can undertake to do 
that which He commands him to do as He loves and is pleased with. Then he 
willspread what he has understood among other slaves, and he will be constant 
in studying it with love for it, taking on its qualities of character [to which Allah 
draws attention in it] and becoming refined by its courtesies.

14 Al-Hawariyyun are “the disciples . Trans.
15 Surat at-Tawbah: 92
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“As for being sincere towards the Messenger Xin his lifetime it was to exert 
one’s fullest effort to obey him and to help him and to co-operate with him, 
and to spend one’s substance when he wanted it and to hasten to love him. 
As for after his death, it is to be concerned to seek out his Sunnah, and to 
research his qualities of character and his courtesy, and to honour his com
mand and to continue to undertake [obey] it, to be extremely angry with 
and to turn away from those who take on something other than his Sunnah 
as din, and to be angry with whoever wastes it because of his preference for 
some worldly matter even if he has [ostensibly] embodied it as his din, and 
to love whoever has some relationship to him whether of kinship, or through 
marriage [as in-laws], or through emigration [of the Muhajirun] or support 
[of the An$ar] or companionship in Islam even for one hour of the night or 
the day, and to imitate him in his appearance and clothing.

“As for sincerity towards the leaders of the Muslims, that is by loving their 
correctness, their maturity of intellect and good management of affairs, and 
their justice, loving the unification of the ummah under them, and detesting 
the division of the ummah against them, professing obedience to them in 
whatever comprises obedience to Allah Jfe, hating those who hold the view 
that it is legitimate to rise in revolt against them, and loving to honour them 
in [matters consistent with] obedience to Allah

“As for sincerity towards the Muslims, it is that one loves for them what one 
loves for oneself, and dislikes for them what one dislikes for oneself, and has 
compassion for them, shows mercy to their youth and respects their elders, 
and grieves for whatever grieves them and rejoices for whatever gives them 
joy, even if that harms one’s own interests in the world, such as making their 
prices cheaper even though one loses some profit on that which one is selling 
for trade. In the same way, he dislikes everything that harms them generally. 
One should love what is good for them welfare, their unity and concordance 
and for their blessings to continue, and to help them against their enemies 
and repel every harm and unpleasant thing from them.”

Abu cAmr ibn as-Salah said, “Sincerity is a comprehensive word which com
prises the sincere person’s undertaking all aspects of good treatment towards 
the one to whom he is sincere, both in deed and in intention.

“So sincerity towards Allah, exalted is He, is to unify Him and describe Him 
with the attributes of perfection and majesty, and to purify Him of everything 
that is opposite or contradictory to them, and to avoid disobeying Him, and 
to carry out acts of obedience to Him and the things He loves, and to love for 
His sake and to hate for His sake, and to fight against whoever rejects Him 
and all of the things that resemble the above, and to call [others] to that and 
to urge [them] to do it.

“Sincerity towards His Book comprises having iman in it, honouring it, 
purifying it [of those attributes not befitting it] and reciting it as it ought to 
be recited, and sticking to its commands and prohibitions, trying to under
stand its sciences and its similitudes, reflecting on its ayat, and calling others 
to it, defending it against the alterations of those who are excessive [either
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in being too strict or too lenient or in other ways] and against the attacks of 

deviants.
“Sincerity towards His Messenger £ is close to that. It is iman in him and 

in that which he brought, respecting and honouring him, holding firm to 
obeying him, reviving his Sunnah, and awakening excitement for its sciences 
and spreading them, hostility to whoever is hostile to him and shows hostility 
to it [the Sunnah] and showing friendship to whoever supports him and it 
[the Sunnah], taking on his qualities of character, his courteous ways, loving 
his family and companions, and the like of that.

“Sincerity towards the Muslims’ leaders means co-operating with them 
for the sake of the truth, and obeying them for it and reminding them of it, 
drawing their attention [to faults and mistakes] with gentleness and subtlety, 
avoiding rising against them, and supplicating for success for them and urging 
others to do the same.

“Sincerity towards the Muslims in general means to direct them rightly 
towards what is of benefit for them, teach them the affairs of their din and 
of their world, veil their faults and fulfil their needs, help them against their 
enemies, defend them and avoid deceiving them and being jealous of them, 
and love for them what one loves for oneself, and dislike for them what one 
dislikes for oneself, and everything that resembles that.”

Some of the kinds of sincerity towards them are: protecting them from 
harm and disliked things, showing preference to the poor and teaching the 
ignorant, and refuting those of them who deviate from the truth in word or 
deed with gentleness while bringing them back to the truth, and being kind 
and courteous to them in commanding the right and forbidding the wrong, 
loving to remove their corruption even if it means some harm caused to one
self in one’s worldly affairs, as one of the right-acting first generations said, 
“1 wish that all the people would obey Allah [even if it meant] that my flesh 
was cutup in strips with scissors.” cUmar ibn cAbd al-cAzIz used to say, “Would 
that 1 put the Book of Allah into effect among you and you acted by it, and 
that as often as I put a Sunnah into effect among you, a limb of mine would 
fell off until the last of it would be the departure of my soul! ”

One of the kinds of sincerity towards Allah, exalted is He, and towards His 
Book and His Messenger, and it is one of those types which people of knowl
edge are particularly qualified for, is to prevent misleading erroneous opinions 

» at source by means of the Book and the Sunnah, and to make their proofs 
dear on the matters which contradict all the erroneous opinions. Similarly, 
refutation of weak statements which are minor errors people of knowledge 
have made, and explaining the proofs of the Book and the Sunnah which 
refute them. Similarly, explaining what hadith of the Prophet are authentic 
and which are not, by explaining the states of the narrators and those whose 
narrations are accepted and those whose narrations are not accepted, and 
to make clear the mistake of those trustworthy people whose narrations are 
accepted but who made mistakes'.

One of the most important types of sincerity is to give sincere good counsel
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to someone who asks for advice on some affair of his, as he said ft “When one 
of you asks his brother for sincere good counsel then let him advise him,” 
and in some hadith, “One of the Muslim’s rights over the Muslim is that he 
should be sincere towards him when he is absent.” That means, that when 
he is mentioned in his absence in a bad way, that one should help him and 
defend him, and when one sees someone who wants to harm him in his ab
sence, one should stop him from doing that, because being true [to one’s 
brother] in his absence shows the truthfulness of the one who is sincere, as 
he might make a show of his sincerity when he is present out of flattery and 
deceive him in his absence.

Al-Hasan said, “You will not attain the full due of your sincerity to your 
brother until you tell him to do that of which you are incapable.” Al-Hasan 
said, “One of the Companions of the Prophet ft said, ‘By the One in whose 
hand is my soul — if you wish I will swear to you by Allah - the most beloved 
of the slaves of Allah to Allah are the ones who make Allah beloved to His 
slaves, and make Allah’s slaves beloved to Him, and they exert themselves 
with sincere good counsel in the land.’”

Farqad as-Sabakhl said, “I read in one of the books, ‘The one who loves 
Allah Jfe is a commander who has been put in command of the commanders, 
and his group are the first group on the Day of Rising, and his assembly will be 
the closest assembly there. Love is the limit of nearness [to Allah] and striving 
diligently. Lovers will never tire from the length of their striving for the sake 
of Allah Jfe. They love Him and they love to remember and mention Him and 
they make Him beloved to His creation. They walk among His creation [giving 
them] sincere good counsel, and they fear their actions for them on the Day 
on which shameful and disgraceful secrets will be exposed. Those are the close 
friends of Allah and His beloved ones and the people of His choosing. Those 
are the ones for whom there is no rest until they meet Him.”

According to Abu Bakr al-Muzni, Ibn cAliyyah said, “Abu Bakr [a$-$iddlq] 
did not excel the Companions of Muhammad ft in fasting or prayer, but 

rather in something which was in his heart.” He said, “The thing which was in 
his heart was love for Allah & and sincere good counsel for His creation.”

Al-Fudayl ibn ‘Iyad said, “Those who attained, in our view, did not do so 
by a great amount of prayer and fasting, but rather they only attained, in our 
view, by being generous with themselves, by soundness of heart and sincere 
good counsel to the community.”

Ibn al-Mubarak was asked, “Which are the best actions?” He said, “Being 
true to Allah.”

Sincerity and Counsel

and gives sincere good counsel. The wicked person rends open [the veil 

concealing a fault or wrong action] and reproaches. ”
‘Abd al-‘Aziz ibn Abi Rawwad said, “Whenever those who were before you 

saw something in their brother, they would tell him gently and courteously, 
so that he would be rewarded for his command and prohibition. Any of these 
[today] tear holes in their companions and seek to anger their brothers and 
rip off the veil [concealing their faults and wrong actions].”

Ibn ‘Abbas 4 was asked about telling the ruler to do things that are correct 
and forbidding him from doing things which are incorrect, and he said, “If 
you do it and there is no avoiding it, then [do it] privately.”

Imam Ahmad 4, said, “The Muslim does not have to show sincerity towards 
the People of the Book who live under Islamic governance, but they have to 
show sincerity towards the Muslims. The Prophet ft said, ‘And sincere good 
counsel to every muslim,” and that one should be true to and give sincere 
good counsel to the body of the Muslims and to the generality of them. ”

Ma‘mar said, “It used to be said that the person who is sincerest towards 
you is the one who fears Allah with respect to you.”

Whenever the right-acting first generations meant to counsel someone, they 
used to counsel him privately. One of them said, “Whoever exhorts his brother 
when they are together privately, then that is sincere good counsel. Whoever 
exhorts him in front of a lot of other people has only reproved him.”

Al-Fudayl ibn Tyad A, said, “The believer veils [the other’s wrong action]
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Fighting

I
bn ‘Umar * narrated that the Messenger of Allah said, “I have been com
manded to fight people until they witness that there is no god but Allah and 
that Muhammad is the Messenger of Allah, and they establish the prayer 
and pay the wkah. Then if they do that they have protected their blood and their 

property from me except for the right of Islam, and their reckoning is up to 
Allah, exalted is He.” Al-Bukhari (25) and Muslim (22) narrated it.

This hadith they narrated in the two $aAiA books from Waqid ibn 
Muhammad ibn Zayd ibn ‘Abdullah ibn ‘Umar from his father from his 
grandfather ‘Abdullah ibn ‘Umar.

Respecting his words, “Except for the right of Islam,” this expression is 
narrated only by al-Bukhari and not by Muslim.

The meaning of this hadith is narrated from the Prophet in many different 
ways. In JaAiA aZ-BuAAdri there is from Anas that the Prophet said, “I have 
been commanded to fight people until they witness that there is no god but 
Allah and that Muhammad is His slave and His Messenger. Then when they 
witness that there is no god but Allah and that Muhammad is the Messenger 
of Allah, and they pray our prayer, face our qiblah, and eat our slaughtered 
animals, it is forbidden us [to shed] their blood and [seize] their property 
except by their due.”

Imam Ahmad narrated the hadith of Mu‘adh ibn Jabal that the Prophet 
i said, “I am only commanded to fight people until they establish the prayer 
and produce the zakah and they witness that there is no god but Allah alone 
without partner and that Muhammad is the Messenger of Allah. If they do 
that they have held fast to and defended their blood and their property except 
by their due, and their reckoning is up to Allah Jfe.”1

i Ahmad (5:246)
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Ibn Majah narrated it in an abbreviated form, and narrated the like of it 
also from a hadith of Abu Hurayrah but what is well known from the version 
of Abu Hurayrah is that there is no mention of establishing the prayer nor 
producing the zakah in it. In the two Sahih books there is from Abu Hurayrah 

that the Prophet ft said, “I have been commanded to fight people until 
they say, ‘There is no god but Allah’. Whoever says there is no god but Allah 
has protected his property and his person from me except by their due, and 
his reckoning is up to Allah ft.” In the narration of Muslim there is, “...until 
they witness that there is no god but Allah and believe in me and in what I 
have brought.”

Muslim also narrated it from a hadith of Jabir from the Prophet ft with 
the wording of the first hadith of Abu Hurayrah and then added on to the 
end of it, “Then he recited: , x * *z. x * *

‘So remind them! You are only a reminder. You are not in control of 
them.’2”3 He also narrated it from a hadith of Abu Malik al-AshjacI from his 
father that he said, “I heard the Messenger of Allah ft saying, ‘Whoever says 
there is no god but Allah and rejects whatever is worshipped apart from 
Allah, then it is forbidden [to spill] his blood and [seize] his property, and 
his reckoning is up to Allah ft.”4

2 Surat al-Ghashiyah: 21
3 Muslim (21)
4 Muslim (23) ' ■•i •

It has been narrated that Sufyan ibn ‘Uyaynah said, “That was in the be
ginning of Islam before the prayer, fasting, zakah and emigration became 
obligatory.” But this is extremely weak and there are some views as to whether 
it is an authentic statement of Sufyan, since the narrators of these hadith 
only accompanied the Messenger of Allah ft in Madinah, and some of them 
became Muslims quite late.

Moreover, his words, “They have protected their blood and their property 
from me,” shows that he was, at the time of these words, commanded to fight 
and to kill whoever refused Islam, all of which took place after his emigra
tion to Madmah. One of the things which is necessarily known is that the 
Prophet ft used to accept just the two shahadahs from everyone who came to 
him meaning to enter Islam, and that his life was protected by that, and he 
would regard him as a Muslim. He rejected what Usamah ibn Zayd did when 
he killed the man who said, ‘There is no god but Allah’just as he raised the 
sword above him, and he disapproved of it passionately. The Prophet ft did 
not stipulate that those who came to him wishing Islam had to cling to the 
prayer and the zakah. On the contrary, it has been narrated from him that 
he accepted Islam from a people who stipulated that they should not have to 
pay zakah. In the Musnad of Imam Ahmad there is from Jabir that he said, 
“{The tribe of] Thaqif stipulated to the Messenger of Allah ft that they should
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not have to pay zakah or wage jihad, and that the Messenger of Allah ft said, 
'They will pay the zakah and they will wage jihad.' ”5

In it also there is from Na§r ibn cA§im al-Laythl from a man of theirs, “That 
he came to the Prophet ft and accepted Islam on the terms that he should 
only pray two prayers, and he accepted it from him.”6

Imam Ahmad took the stand based on these hadith, and said, “[The ac
ceptance of] Islam can be sound with an unacceptable precondition, but the 
person is then required to fulfil all of the judgements and rulings of Islam.” 
He sought a proof also from the fact that Hakim ibn Hizam said, “I pledged 
allegiance to the Prophet ft on the basis that I should only prostrate from a 
standing position.” Ahmad said, “It meant that he would prostrate without 
bowing."7

Muhammad ibn Na§r al-Marwazi narrated with an extremely weak chain of 
transmission from Anas ♦ that he said, “The Prophet ft did not accept those 
who responded to his [invitation to] Islam unless they performed the prayer 
and paid the zoAdA, and they were two obligations upon whoever confirmed 
Muhammad ft and Islam. That is the words of Allah ft:

‘If you do not and Allah turns to you, at least establish $alah and pay zoAd/i. ’8 ”9 
Tins is not reliable. However, if we were to accept that it is reliable, then what 
is meant by it would be that he would not confirm someone who had entered 
into Islam on the basis of their leaving out the prayer and the zakah. This is 
true,because he ft commanded Mucadh, when he sent him to the Yemen, to 
call them first of all to the two shahadahs and he said, “If they obey you in that 
then inform them of the prayer and then of the zakah.” What is meant by it 
is that someone who becomes a Muslim, by his entering into Islam he is com
manded after that to establish the prayer, and then to produce the zakah. He 
used to mention the rest of the pillars of Islam along with the two shahadahs 
to whoever asked him about Islam, as he told Jibril, upon him blessing and 
peace, when he asked him about Islam, and as he told the desert Arab with 
the dishevelled head who came to him asking about Islam.

By this which we have established, a reconciliation between the different 
wordings of the hadith in this chapter appears which makes clear that all of 
them are true, because the two phrases of the two shahadahs are sufficient to 
protect whoever says them, and he becomes by that a Muslim. So when he 
enters Islam and if he establishes the prayer and pays the zakdh and undertakes 
all of the rulings of Islam, then he has whatever the Muslims have and he is 
responsible for whatever they are responsible for. If he neglects anything of

5 Ahmad (3:341)
6 Ahmad (3:402)
7 Ahmad (3:25)
8 Surat al-Mujadilah: 13
9 Tdtfmqadrawalah (12)
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these pillars, then if they are a body of people who have the power of resist
ance, they are to be fought.

Some think that the meaning of the hadith is that the /zo/zris to be fought 
until he says the two shahadahs, establishes the prayer and pays the zakah. 
They regard this as a clear proof that one has to address the kafirun and tell 
them about the branches [of Islam], but there are other views on this, and 
the biography of the Prophet # with respect to his fighting the kafirun shows 
the contrary of this. In Sahih Muslim there is from Abu Hurayrah < that, “The 
Prophet $ called ‘All on the day of [the battle of] Khaybar and gave him the 
standard saying, ‘Walk and do not turn aside until Allah gives you the victory.’ 
‘All went some distance and then he paused and called out, ‘Messenger of 
Allah, on what basis should I fight people?’ He said, ‘Fight them on the basis 
that they say there is no god but Allah and that Muhammad is the Messenger 
of Allah, and if they do that then they have protected their lives and their 
property from you except by their due, and their reckoning is up to Allah 
Jfe.”*° He made the simple response to [the demand for] the two shahadahs 
a protection for their lives and properties except by their due, and a part of 
their due is if they refuse to do the prayer and pay the zakdh after entering 
Islam, as the Companions understood, may Allah be pleased with them.

Some of those things from the Qur’an which show that one must fight the 
group who refuse to establish the prayer and pay the zakdh are His words, 
exaltedisHe: x £zx • „ , / , z

“If they make tawbah 11 and establish $alah and pay zakdh, let them go on 
their way.”1'2 And His words, exalted is He:

> * x • x x

“But if they make tawbah and establish $alah and pay zoAaA, they are your 
brothers in the din.”*5 And His words, exalted is He:

“Fight them until there is no more fitnah'* and the din belongs to Allah 
alone,”*5 along with His words, exalted is He:

10 Muslim (2405)
11 TawAoA means to turn to Allah. It has degrees, the first of which is to turn to Allah from 

Atz/rand shirk [association of partners with Allah], and this is the station of Islam. Trans.
12 Surat at-Tawbah: 5
13 Surat at-Tawbah: 11 1..
14 Fitnah has a wide range of meanings, including trials, tribulations and even perse

cution, etc. Its root is the burning action which removes the dross from gold and purifies 
it Trans.

15 Surat al-Baqarah: 193 ■ «!. v

"They were only ordered to worship Allah, making their din sincerely His 
as people of pure natural belief, and to establish $alah and pay zakdh — that 
is the coiiect din.”*6

It is reliably established that when the Prophet would mount a raid on a 
people, he would not do it until it was morning, then if he heard the call to 
prayer [for the dawn prayer, he would know that they were Muslims], but if 
not he would attack them,*7 even though there was the possibility that they 
had entered Islam [but were not performing the prayer]. He used to advise 
raiding parties, “If you hear the call to prayer or see a mosque, do not kill 
anyone.’*8

He sent ‘Uyaynah ibn Hu$ayn to some people of Ban! al-‘Anbar and they 
attacked them because they had not heard a call to prayer. Then later they 
claimed that they had already accepted Islam before that.

The Prophet! sent a letter to the people of Oman in which there was, “From 
Muhammad the Prophet to the people of Oman. Peace be upon you. Affirm 
the shahadah that there is no god but Allah and that I am the Messenger of 
Allah, pay the zaAdA and walk to the mosques [for prayer], for if you do hot I 
will attack you." Al-Bazzar, at-Tabarani and others narrated it.*9

This all shows that the state of the people who had entered Islam was 
considered, and if they established the prayer and paid the zakdh [they were 
safe], but if not there was nothing to prevent them being fought. It was with 
respect to this that Abu Bakr and ‘Umar had an exchange as is recorded in 
the two $a/uh books from Abu Hurayrah 4b that he said, “When the Messenger 
of Allah! died and Abu Bakr became khalifah after him, and those of the 
Arabs who became disbelievers did so, ‘Umar 4b said to Abu Bakr, ‘How can 
you fight people when the Messenger of Allah % said, “I was ordered to fight 
people until they said there is no god but Allah, then whoever says there is no 
god but Allah, his life and his wealth becomes safe from me except for their 
due, and his reckoning is up to Allah Abu Bakr 4b said, ‘By Allah! I will
fightwhoever makes a distinction between the prayer and zakdh, because the 
diflkis that which is due on wealth. By Allah! Even if they were to refuse to 
pay me a hobbling rope which they used to pay to the Messenger of Allah, 
may Allah bless him and grant him peace, I would fight them for refusing 

! it’ TJmar said, ‘By Allah! I saw that Allah had opened the heart of Abu Bakr
to [the validity of] fighting and I knew that it was the truth.’ ”

16 Surat al-Bayyinah: 5
17 Al-Bukhari (585), Muslim (382)
18 At-Tirmidhi (1549), Abu Dawud (2635)
19 At-Tabarani in al-Awsat (6849), and al-Bazzar
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Abu Bakr < took his position to fight them from the words, “Except for 
their due,” showing that fighting someone who has said the two sAoAadoAs 
for “their due” is permissible [because what is due of Islam and the sAoAddah 
is the prayer and the zoAaA and the other pillars]. One of their dues is to pay 
the obligatory dues on wealth. ‘Umar < thought that the simple statement 
of the two shahadahs would protect life in this world, because he took hold of 
the general meaning of the beginning of the hadith, just as a group of people 
think that someone who has said the two shahadahs is prevented from entering 
the Fire in the next life because of their understanding the general meaning 
of the expressions which are narrated about that, but the matter is not like 
that. Later, ‘Umar returned to agreement with Abu Bakr 4>-

An-Nasa’i narrated the story of the exchange between Abu Bakr and ‘Umar 
with an increase, which is that Abu Bakr said to ‘Umar, “Rather, the Mes

senger of Allah ft said, ‘I have been ordered to fight people until they witness 
that there is no god but Allah and that I am the Messenger of Allah, they 
establish the prayer and produce the zakdh.n*° Ibn Khuzaymah narrated it in 
his Sahih,*' but in this version ‘Imran al-Qafran was mistaken both in the chain 
of transmission and in the text That is what the leading [hadith] memoris
ers say, of whom are ‘All ibn al-Madlnl, Abu Zur‘ah, Abu Hatim, at-Tirmidhi 
and an-Nasa’i, and that this hadith from the Prophet ft with this wording is 
not from Abu Bakr nor ‘Umar, and that Abu Bakr only said, “By Allah! I will 
fight anyone who makes a distinction between the prayer and zoAaA, because 
zakah is what is due on wealth,” and this he derived — and Allah knows best 
- from his words in the hadith, “except for their due,” and in another version, 
“except for the due of Islam”. So he considered that the due of Islam is the 
establishment of the prayer and payment of the zakah, just as one of its dues 
is that one should not commit [an act which transgresses] the limits, and 
he considered all of that to be part of that which is excepted by his words, 
“except for their due.”

His words, “I will fight whoever makes a distinction between the prayer and 
the zoAaA, because the zakah is what is due on wealth,” shows that whoever 
abandons the prayer should be fought because it is that which is due from 
the body, and similarly whoever abandons zoAdA, which is the due on wealth. 
In this there is an indication that fighting those who give up the prayer is a 
matter on which there is a consensus, because it was posited here as a prin
ciple from which to draw a deduction by analogy, and it is not mentioned in 
the hadith by which ‘Umar advanced his argument but rather it is derived 
from his words, “except for their due,” so the zakah is similar because it is a 
part of its due, and all of them are dues of Islam.

It is also shown by that which is in SaAfA Muslim from Umm Salamah from 
the Prophet ft, that one must fight those who give up the prayer, “Rulers will 
be employed over you, and you will recognise [some things they do] and deny 
[some things]. Whoever denies is secure and whoever disapproves is safe,

20 An-Nasa’i (6:706) ■{***} WhrtCJI ftdA »IdMtali'r */•■, * >
21 Ibn Khuzaymah (2247) '*• .irj '' ■> ' ... . 
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but whoever is pleased and assists [them]..They said, “Messenger of Allah, 
should we not fight them?” He said, “No, as long as they pray.””

The ruling regarding those who abandon the rest of the pillars of Islam 
is they will be fought because of [abandoning] them as they are fought for 
abandoning the prayer and zakdh.

Ibn Shihab related from Hanzalah ibn ‘All ibn al-Asqa‘ that Abu Bakr a§- 
Siddiq 4 sent Khalid ibn al-Walld and told him to fight people over five 
things, and that “whoever gives up one of the five you should fight him over 
it as you fight over the five: the witnessing that there is no god but Allah and 
that Mubammad is the Messenger of Allah, establishment of the prayer, pay
ment of zaftdA and the fast of Ramadan.”23

Sa'id ibn al-Jubayr said, “‘Umar ibn al-Khatfab said, ‘Even if people had 
given up the Hajj we would have fought them over it as we fight them over 
prayer and zaAdA.” * ?

So this is what we have to say about fighting the resistant party who refuse 
any of these obligations.

As for killing a single individual who refuses any of them, then most of 
the people of knowledge believe that someone who refuses to do the prayer 
should be killed, and that is the position of Malik, ash-Shafi‘I, Ahmad, Abu 
Ubayd and others. What is in the two sahlh. books from Abu Sa‘Id al-Khudri 
demonstrates that that Khalid ibn al-Walid sought permission of the Prophet 
itokillaman, and he said, “No. Perhaps he prays.” Khalid said, “How many 
a person who prays says with his tongue that which is not in his heart?” The 
Messenger of Allah ft said, “I have not been told to scrutinise people’s hearts 
and I do not split open their inner selves.”24

In the Musnad of Imam Ahmad A, there is from ‘Ubaydullah ibn ‘Adi ibn 
al-Khiyar that a man of the An§ar had told him that he came to the Prophet ft 
and sought his permission to kill a man of the hypocrites, and that the Prophet 
tasked, “Does he not witness that there is no god but Allah?” He said, “Of 
course! Buthe has no [real] shahadah.” He said, “Does he not pray?” He said, 
"Ofcourse! Buthe has no prayer.” He said, ‘Those are the ones whom Allah 
has forbidden me to kill.”25

As for killing the individual who refuses the zakah there are two positions 
on that with those who take the stand that the one who refuses to do the 
prayer is to be killed:

First, he is also to be killed, which is the well-known position of Afimad A,
I and he sought proof of that position from this hadith of Ibn ‘Umar.
I Second, that he is not to be killed, which is the position of Malik, ash-Shafi‘I,
I and Ahmad in a narration from him.
I As for fasting', the position of Malik, and Ahmad in a narration from him, is 
I that the person is killed for leaving it out. Ash-Shafi‘i, and Ahmad in another

22 Muslim (1854) 1
23 Narrated by Mubammad ibn Na§r al-Marwazi in Ta‘?m qadr af-tfaldh.
24 Al-Bukhari (4094), Muslim (1064) < • . •
25 Ahmad (5:432-3)
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narration from him, said that he is not to be killed for that, and they sought 
to prove that by the hadith of Ibn 'Umar and others with the same meaning, 
because in none of them is their mention of the fast. For this reason, Ahmad 
said, in the narration of Abu Talib, “Nothing has been related about the fast.” 
I say that it has been narrated from Ibn 'Abbas both as a hadith which is 
traced back [to the Prophet ft] and as one which stops short [at Ibn 'Abbas] 
that someone who gives up the two shahadahs, prayer or the fast is a kafirv/hom 
it is permissible to kill, as opposed to zaAa/i and Hajj.We have looked previously 
at its explanation in [the chapter on] the hadith, “Islam is built on five.”

As for Hajj, two versions are narrated from Ahmad A. about killing someone 
for leaving out the Hajj. Some of our people [Hanballs] interpret the version 
which supports killing [the one who leaves out the Hajj] to refer to one who 
deliberately delays it in such a way as amounts to abandoning it entirely, or 
who delays it while he has a strong suspicion that he may die in that year. As 
for someone who delays it believing that it is [obligatory] with flexibility in 
time [so one does not have to perform it straight away], as many of the people 
of knowledge say, he is not to be killed for that

His words, “except for their due,” and in another version, “except for the 
due of Islam,” we have seen previously that Abu Bakr included in this due the 
performance of the prayer and the payment of the zoAaA, and that some of 
the people of knowledge also include in that the performance of fasting and 
payment of zakah. One of its dues is doing those things that are forbidden and 
which legitimate the spilling of a Muslim’s blood. The explanation of “except 
for their due” has been transmitted as being that, narrated by at-Tabaram and 
Ibn Jarir at-Tabari from a hadith of Anas that the Prophet ft said, “I have been 
commanded to fight people until they say there is no god but Allah, and then 
when they say that they have protected their blood and their wealth from me 
except for their due, and their reckoning is up to Allah Jfe.” They asked, “What 
is their due?” He said, “Adultery after once having been married, and kufr 
after iman, and killing another person for [all of] which he is to be killed.” It 
may be that the end of it is the words of Anas, and it has also been said that 
the correct position is that the entire hadith stops short at him [and is not a 
hadith of the Prophet ft].

What is in the two Sahih books from Ibn Mas'ud witnesses to this, that 
the Prophet ft said, ‘The blood of a Muslim man who witnesses that there is 
no god but Allah and that I am the Messenger of Allah is not permissible [to 
be spilt] except for one of three [reasons]: the person who has already been 
married who commits adultery, a person [to be killed in retaliation] for a 
person, and someone who abandons his dm and separates himself from the 
community.” We will talk about this hadith more completely when we mention 
it again in its place in this book, insha’Allah, exalted is He.

His words ft, “And their reckoning is up to Allah dfc,” means that the two 
shahadahs along with establishment of the prayer and payment of the zakah 
protect the blood of the person who does them and his wealth in this world 
except if he does something that makes it permissible [to spill] his blood. As 
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for in the next life, then his reckoning is up to Allah Jfe. If he is truthful, Allah 
will enter him into the Garden because of that. If he is lying, then he will be 
one of the hypocrites in the lowest level of the Fire. We have seen before how 
in some of the versions in Sahih Muslim there is that, ‘Then he recited:

! I ft IJ S X

*
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‘So remind them! You are only a reminder. You are not in control of 
them. But as for anyone who turns away and is kafir, Allah will punish him 
with the Greatest Punishment Certainly it is to Us they will return. Then 
their Reckoning is Our concern,’26” meaning, “Your responsibility is only to 
remind them of Allah and to call them to Him. You are not empowered to 
put iman in their hearts by force nor are you required to do that,” and then 
He informed him that the return of all of the slaves will be to Him and their 
reckoning is up to Him.

In the Miwnod aZ-Bazzdr there is from 'Iyad al-An§ari that the Prophet ft 
said, Truly, ‘There is no god but Allah’ is a phrase which is noble to Allah, 
and which has a place with Him, and it is a phrase that because of it Allah 
will enter whoever says it into the Garden, and that whoever says it lyingly, it 
will secure his wealth and his life, and he will meet Allah on the morrow and 
He will reckon with him.”

By this some sought to prove their view that the repentance of the heretic, 
and he is the hypocrite, should be accepted if he shows that he has returned 
to Islam and they don’t hold the view that he should be killed simply because 
he showed that he was a hypocrite, as the Prophet ft used to treat the hypo
crites, treating them under the judgement that they were Muslims outwardly 
along with his inward knowledge that some of them were hypocrites. This is 
the position of ash-Shafi'i, and of Ahmad in a narration from him, and al- 
Khattabi said that it is the position of most of the people of knowledge, and 
Allah knows best

26 Surat al-Ghashiyah: 21-26
1-3.6
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bu Hurayrah cAbd ar-Rahman ibn Sakhr & said, “I heard the Messenger 
of Allah % saying, ‘That which I forbid you, avoid it, and that which 

command you, do of it that which you are able, for the thing that 
destroyed the ones who were before you was their execssive questions and 
their disagreements with their prophets.’” Al-Bukhari (7288) and Muslim 
(1337) narrated it.

Muslim alone narrated this hadith with this wording from the narration of 
az-Zuhri from Sacid ibn al-Musayyab and Abu Salamah, both of them from Abu 
Hurayrah. They both [al-Bukhari and Muslim] narrated it from Abu’z-Zinad 
from al-Acraj from Abu Hurayrah that the Prophet $ said, “Leave me alone as 
long as I leave you [without commanding or prohibiting anything]. All that 
destroyed those who were before you was their questioning and disagreeing 
with their prophets. So when I forbid you something, avoid it, and when I tell 
you to do something, do of it what you are able.” Muslim narrated it in two 
other ways from Abu Hurayrah with the same meaning.

In a version of his there is mention of the reason for this hadith. In the 
version of Muhammad ibn Ziyad, Abu Hurayrah 4b said, “The Messenger of 
Allah 1 addressed us and said, ‘People! Allah has made Hajj obligatory on you, 
so do the Hajj.’ A man asked, ‘Every year, Messenger of Allah?’ He remained 
silent until he [the man] said it three times. The Messenger of Allah & said, 
‘If I said, “Yes,” it would be obligatory and you would not be able [to do it].’ 
Then he said, ‘Leave me as long as I leave you, for all that destroyed those 
who were before you was their questioning and their disagreement with their 
prophets. So when I tell you to do something, do of it what you are able; and 
if I forbid you something, then leave it alone.’”

Ad-Daraqufnl narrated it in another way and in an abbreviated form in 
which he said, “Then His words, exalted is He, were revealed:
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‘You who have imdn! do not ask about matters which, if they were made 
known to you, would make things difficult for you.’1 2”’ It has been narrated 
in more than one way that this ayah was revealed when they questioned the 
Prophet ft about the Hajj and asked, “Is it every year?”

1 Surat al-Ma’idah: 101
2 Ad-Daraqutnl in his Sunan (2:282)
3 Al-Bukhari (4621), Muslim (2359)
4 Al-Bukhari (6362), Muslim (2359)
5 Al-Bukhari (4622)
6 At-Tabari in his tafsir (7:53)

In the two Sahih books there is that Anas said, ‘The Messenger of Allah S 
addressed us and a man asked, ‘Who is my father?’ He said, ‘So-and-so,’ and so 
this ayah was revealed, ‘You who have imdn! do not ask about matters...’”3

Also in both of them there is from Qatadah that Anas said, They questioned 
the Messenger of Allah ft so much so that they were pestering him in question
ing. He became angry and ascended the mimbar and said, ‘Whatever you ask 
me about today, I will explain it to you.’ A man stood up. He was someone 
who, when he abused men, they would ascribe him to someone other than 
his father. He asked, ‘Messenger of Allah, who is my father?’ He said, ‘Your 
father is Hudhafah.’ Then ‘Umar began to say, ‘We are pleased with Allah 
as our Lord, with Islam as din and with Muhammad as Messenger. We seek 
refuge with Allah from trials.’”4 When Qatadah narrated this hadith he used 
to mention this ayaA, “You who have imdn! do not ask about matters ...”

In Sahih al-Bukhan there is that Ibn ‘Abbas said, “Some people used to 
ask the Messenger of Allah ft in a mocking manner, and so one man asked, 
‘Who is my father?’ Another man whose camel was lost asked, ‘Where is my 
camel?’ So Allah revealed this ayah, ‘You who have imdn! do not ask about 
matters ...’”5

Ibn Jarir at-Tabari narrated in his tafsir the hadith that Abu Hurayrah said, 
The Messenger of Allah ft came out angry and red in the face, and went and 
sat on the mimbar. A man stood up and asked, ‘Where am I?’ He said, Tn the 
Fire.’ Another stood up and asked, ‘Who is my father?’ He said, ‘Your father 
is Hudhafah.’ Then ‘Umar < stood up and said, ‘We are pleased with Allah 
as Lord, with Islam as din, with Muhammad as Prophet, and with the Qur’an 
as imam. Messenger of Allah, we have only recently been in a state of igno
rance and sAirfc [associating partners with Allah], and Allah knows best who 
our fathers are.’” He said, “His anger abated and this ayah was revealed, ‘You 
who have imdn! do not ask about matters which, if they were made known to 
you, would make things difficult for you.’”6

It has also been narrated via al-‘ Awfi from Ibn ‘Abbas respecting His words, 
“You who have imdn! do not ask about matters which, if they were made known 
to you, would make things difficult for you,” that he said, The Messenger 
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of Allah announced to people saying, ‘People 1 Hajj has become obligatory 
upon you.’ A man stood and asked, ‘Messenger of Allah, is it every year?’ 
The Messenger of Allah ft was extremely angry [because of it] and he said, 
*By the One in Whose hand is my self, if I were to say, “Yes,” it would become 
obligatory, and if it were obligatory you would not be able [to do it], in which 
case you would have become kafir. Leave me alone as long as I leave you. If I 
tell you to do something, then do it If I tell you not to do something, leave 
it' Then Allah ft revealed, ‘You who have imdn! do not ask about matters 
which, if they were made known to you, would make things difficult for you.’ 
He forbade them asking about things like that which the Na§ara asked about 
in [Surat] al-Ma’idah and then they became kafir because of them, and so 
Allah, exalted is He, forbade that, saying, ‘Do not ask about things which, if 
the Qur’an were revealed about them in a way which made them severe and 
difficult, would distress you. Instead wait. Then when the Qur’an is revealed, 
if youask about anything, you will find its explanation.’”

These hadith show that it is prohibited to ask about those things for which 
there is no need and whose answers would cause harm to the questioner, as 
for example someone’s asking as to whether he would be in the Fire or in 
the Garden, or whether his real father was the one to whom he was normally 
ascribed or someone else. They also show that it is prohibited to question in 
order to cause annoyance, or out of sport or mockery, as many of the hypo
crites and others did. Similar to that is asking and seeking for signs as many 
of those who associated partners [with Allah] and of the People of the Book 
did. Tkrimah and others said, The ayah was revealed about that.” Very close 
in nature to that is to ask about things which Allah has concealed from His 
slaves and has not given them to know, such as asking about the moment of 
the Hour and about the Ru h.

It indicates also that Muslims are forbidden to ask about a great deal of 
those things of the halal and the haram which it is feared the question would 
cause the revelation of some hardship, such as the question as to whether the 
Hajis every year or not In the Sahih there is from Sa‘d 4ft that the Prophet ft

I sad, The greatest criminal of the Muslims against the Muslims is someone 
who asks about something which has not been forbidden and which is then

1 forbidden because of his asking.

When the Prophet ft was asked about If an he disapproved of the ques
tions and considered them incorrect, lest the man who asked about it before 
ithappened, be tested with it in his own family.10 “And the Prophet ft used to 
forbid tittle-tattle and gossip11 and a great deal of questioning, and squander-

*] Al-Tabari in his ta/str (7:54) '
| 8 Al-Bukhari (7689) and Muslim (2358)

| 9 Lian, literally “cursing”, is when a husband swears four oaths accusing his wife of
I adultery laying a curse upon himself if he is a liar, and she exonerates herself by swearing 
I four oaths that he is lying and laying a curse upon herself if she is lying. Trans.
I 10 Muslim (1493), at-Tirmidhi (1202)
I 11 The words in Arabic are qila wa qala which is literally, Tt was said and he said.'

1 Trans.
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ing property.”18 The Prophet only gave license to ask questions to desert Arabs 
and the like from the delegations who came to him, in order to draw them 
closer by that. As for the Muhajirun and An§ar who resided in Madlnah and 
whose iman was secure in their hearts, they were forbidden to ask questions, 
as is in Muslim that an-Nawwas ibn Samcan said, “I resided in Madinah 
with the Messenger of Allah for a year and nothing prevented me from emi
grating but questioning.12 13 When any of us emigrated, he did not question 
the Prophet ft.” Also there is in it that Anas < said, “We were forbidden to 
question the Messenger of Allah ft about anything, and so it used to please 
us a great deal if an intelligent man from the country would come and ask 
him while we would listen.”

12 Al-Bukhari (1477) J
13 In other words he didn’t migrate so that he would be able to continue asking ques

tions. Trans.

In the Musnad there is that Abu Umamah said, “Allah had revealed, ‘You 
who have imanl do not ask about matters which, if they were made known to 
you, would make things difficult for you.’” He said, “So we used to disapprove 
of a great deal of questioning and to guard against that after Allah revealed 
[this aya/i] to His Prophet ft.” He said, “So we got hold of a desert Arab and 
enticed him with [the gift of] an outer garment and then we said to him, 
‘Question the Prophet Si,’”14 and he mentioned the [rest of the] hadith.

In the Musnad of Abu Yacla there is that al-Bara’ ibn cAzib said, “It used to 
happen that a year would pass while I wanted to ask the Messenger of Allah 
ft about something but I was too much in awe of him, and we would wish for 
desert Arabs [to come and ask questions].”15

In the Musnad of al-Bazzir there is that Ibn cAbbas said, “I have never seen 
a people who were better than the Companions of Muhammad Si. They only 
asked him about twelve things, all of which are in the Qur’an informed us:

‘They will ask you about alcoholic drinks and gambling,’1

‘They will ask you about the Sacred Month...,”7 * s

‘They will ask you about the crescent moons,’18 X X

lift

X

"They will ask you about the property of orphans,”9”20 and he mentioned 
the rest of the hadith.

The Companions of the Prophet ft would sometimes ask him about the 
ruling on some events before they had actually occurred, but [they did so] 
in order to act by them when they did happen; for example when they said 
to him, “We will meet the enemy tomorrow and we have no butcher’s knives 
with us [to slaughter animals for meat]; should we butcher with cane?”21 They 
asked him about the rulers whom he informed them would come after him, 
and asked about obeying them or fighting them. Hudhayfah asked about trials 
and about what he should do during them.22

This hadith, i.e. his words “Leave me alone as long as I leave you, for the 
oneswho were before you only perished because of the great number of their 
questionsand their disagreements with their prophets,” shows that question
ing is disapproved and blameworthy. Yet some people claim that was specific 
to the time of the Prophet since it was feared that things which were not 
forbidden might be forbidden [by revelation in response to the question], 
or that something might be made obligatory which is difficult to fulfil, and 
that this is safe after his death

However, it is not this alone which is the reason for the disapproval of ques
tioning. There is another reason, which is what Ibn cAbbas indicated in the 
words we quoted earlier, “But wait, and when the Qur’an is revealed if you ask 
about anything you will find its explanation,” meaning that everything which 
the Muslims need for their din, it must be that Allah explains it in his Mighty 
Book, and that His Messenger * conveys it from Him. So there is no need for 
anyone to question after this, because Allah, exalted is He, knows more about 
what is of benefit for His slaves than do they themselves. Whatever contains 
their guidance and benefit, then it must be that Allah, exalted is He, will make 
it dear to them from the beginning without their questioning, as He says:

1 c,

tja (iw Ain Ct?-
“Allah makes things clear to you so you will not go astray.”23 Then there is 

I no need for questioning about anything, particularly not before it happens 
I and there is a real pressing need for it. What is really needed is to understand 
I that which Allah and His Messenger have told us, and then to follow that and 
, art by it Indeed, the Prophet ft used to be asked about issues and he would 
I] refer them to the Qur’an, just as TJmar asked him about the kalalah [the 
I person who leaves neither parents nor offspring to inherit from him] and

>4
>5
16

>7
18

Ahmad (5:266)
Abu YaTa in his al-Musnad air Kabir as mentioned in al-Mafdlib al-aliyah
Suratal-Baqarah: 217 ' , 1
Surat al-Baqarah: 215
Surat al-Baqarah: 188

19 Surat al-Baqarah: 218
20 The hadith is also narrated by ad-Dariim (125) and at-Tabarani (11 -454)
21 Pan of a hadith narrated by al-Bukhari (2488 and 2507) and Muslim (1968)
22 Al-Bukhari (7084) . ’ ‘. I jj

23 Surat an-Nisf: 176
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he said, ‘The ayah [revealed in] the summer [at the end of Surat an-Nisa’] 
is enough for you.”84

The Messenger of Allah $ indicated in this hadith that being occupied with 
putting his command into effect and avoiding his prohibition will keep one 
busy so that one doesn’t need to question, for he said, “If I forbid you some
thing, then avoid it, and if I tell you to do something, then do of it what you 
are able.” That which the Muslim ought specifically to be concerned about 
and occupied with is to find out what has come from Allah and His Messenger 
£, then to exert himself diligently to understand it and grasp its meanings; 
then to occupy himself in affirming it, if it is one of the matters of knowledge. 
If it is one of the matters of practice, then he must exert himself to his full 
capacity in carrying out as much of the command as he is able, and avoiding 
that which he has been forbidden, and his entire concern should be directed 
to that end and to no other. That was the condition of the Companions of 
the Prophet $ and of their Followers in good-doing (zTwan), in seeking useful 
knowledge from the Book and the Sunnah.

When he hears command and prohibition, if the listener’s concern is di
rected towards speculation about matters which might or might not happen, 
then this is one of those things which are comprised under the prohibition 
and which detract from the diligence in putting the command into practice. A 
man asked Ibn ‘Umar about touching the [Black] Stone, and he said to him, 
“I saw the Prophet % touching and kissing it.” The man said to him, “What 
do you think [I should do] if I am kept away from it by force? What do you 
think [I should do] if I am crowded out?” Ibn ‘Umar said to him, “Put this 
‘what do you think?’ in the Yemen. I saw the Messenger of Allah % touching 
it and kissing it.” At-Tirmidhi narrated it.85 What Ibn ‘Umar wanted to say is 
that you should only concern yourself with modelling yourself on the Prophet 
* and there is no need to presuppose the incapacity to do that or to make it 
difficult before it happens, because the resolve to be determined to follow 
it might slacken. Becoming knowledgeable in the ytyA of the din and asking 
questions about knowledge are only praiseworthy for the purpose of action 
and not for showing off or debate.

It has been narrated from ‘All 4* that he mentioned some trials which would 
occur at the end of time, arid ‘Umar said to him, “When will that be, ‘All?” He 
said, “When fiqh is acquired for purposes other than the din and knowledge 
is learnt for [purposes] other than action and the world is sought by means 
of actions which are meant for the next life.”26

The Forbidden and the Commanded

are many, your people of fiqh are few and there are many reciters, and fiqh is 
acquired for [purposes] other than the din and the world is sought by means 
of actions which are meant for the next life.” ‘Abd ar-Razzaq related it in his 
book.17 For this reason many of the Companions and the Followers used to 
disapprove of asking about matters before they had happened, and they would 
notreply [to questions] about them. ‘Amr ibn Murrah said, “‘Umar came out 
to the people and said, ‘I forbid you asking us about what has not happened, 
because we have [enough] work to do with what has happened.”28

Ibn ‘Umar 4 said, “Do not ask about something that has not yet happened 
because I heard ‘Umar < cursing someone who asks about something that 
has not yet happened.”29

When Zayd ibn Thabit < was asked about something he would say, “Has this 
happened?” If they said, “No.” He would say, “Leave it until it happens.”30 

Masruq said, “I asked Ubayy ibn Ka‘b about something and he said, ‘Has 
it happened yet?’ I said, ‘No.’ He said, ‘Give us rest from it until it happens. 
If it happens, we will exert our reasoning on your behalf.’”31

Ash-Shabi said, “‘Ammar was asked about an issue and he said, ‘Has this 
happened yet?’ They said, ‘No.’ He said, ‘Then leave us until it happens. If it 
happens, we will undertake [to answer it] for you in spite of difficulties.’”32 

Arfult ibn Rashid said, “I asked Tawus about something and he chided 
me saying,‘Has this happened?’ I said, ‘Yes.’ He said, ‘By Allah?’ I said, ‘By 
Allah!’ He said, ‘Our people told us that Mu‘adh ibn Jabal said, “People!
do not hasten the trial before it happens so that it goes off here and there 
with you. If you do not hasten trial before it happens, there will always be 
someone among the Muslims who, when he is asked, will be rightly directed 
[in his reply]” or he said, “will be helped [by Allah is his reply] .”’”33

AbuDawud narrated in the book al-Marasil3* ascribing it as a marfu hadith 
by way of ‘Ijlan from Tawus that Mu‘adh ibn Jabal said, “The Messenger of 
Allah 1 said, ‘Do not hasten the trial before it happens, for if you do not do 

i that there will always be someone among the Muslims who, when he speaks, 
will be rightly directed or helped [by Allah]. If you hasten [the trial], the 

I pathswill diverge here and there with you.’” The reason for regarding it as a 
mursa! hadith is because Tawus did not hear from Mu‘adh.

' He [Abu Dawud] also narrated it from Yahya ibn Abi Kathir from Abu 
Salamah from the Prophet # with the same meaning but also as a mursaZ

I hadith.

Hajjaj ibn Minhal narrated, “Jarir ibn Hazim said, ‘I heard az-Zubayr ibn

• J

Ibn Mas ud said, How will it be with you when a trial envelops you 
[which endures so long that] during it the young will grow up and the old 
will become senile, and it will be taken as a Sunnah and then if it is changed 
one day someone will say, ‘This is objectionable!’” They said, ‘When will that 
happen?” He said, “When your trustworthy ones are few and your leaders

24 Muslim (1617)
25 At-Tirmidhi (861)
26 ‘Abd ar-Razzaq in al-Mujannaf (11:36c)

27 ‘Abd ar-Razzaq in al-Mu$anna/(11:359), Ibn Abi Shaybah (37156)
28 Ad-Darimi (1:50)
29 Ibn Abd al-Barr (2:139)
30 Ad-Darimi (1:50)
31 Ad-Darimi (1:56)
32 Ad-Darimi (1:50)
33 Ad-Darimi (1:56)
34 Afarusti is the plural of munal
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Sa'id saying that a man from Ban! Hashim said, “I heard our shaykhs narrat
ing that the Messenger of Allah « said, ‘There will always be those among my 
community who, when they are asked, will be rightly directed and guided, 
until they ask each other about that whose explanation has not been revealed. 
When they do that it will take them off here and there.”””35

35 Hafi? Ibn Hajar mentioned the hadith in Fa/A aZ^dn.
36 Ughlutah ua question by which a person, a man of learning, is vied or contended with, in the 

endeavour to cause him to make a mistake, in order that he may be lowered; and by which his judgement 
or opinion, is sought to be made erroneous” Lane’s Lexicon, entries translated from al-Qamus 
al-muhll and Taj al-arus. See also the definition in an-Nihayah fi ghanb al-hadith. Trans

37 Ahmad (5:435), also Abu Dawud (3656)
38 Af-Tabarani in aZ-AzzMr (1431) t!>-
39 Surat al-Isra’: 85 • m. • . 1 .

It has been narrated from a$-$unabihl from Mu'awiyah that the Prophet 
S forbade questions asked to challenge the person of knowledge and lead 
him into making a mistake.36 Imam Ahmad narrated it37 and al-Awza‘i 
explained it saying, “They are troublesome cases.” 'Isa ibn Yunus said, “They 
are those [questions] of‘How [is this] and how [is that]?’ for which there is 
no need.”

It has been narrated in a hadith of Thawban that the Prophet ft said, 
“There will be people among my community who will lead their people of 
JfyA into making mistakes with puzzling questions; those are the worst of my 
community.”38

Al-Hasan said, “The worst slaves of Allah are the ones who pursue the worst 
cases in order to confuse the slaves of Allah by them.”

Al-Awza‘I said, “When Allah wants to deprive His slave the blessing of 
knowledge, He puts questions on his tongue which are designed to cause 
difficulty to people of knowledge. I think they are the people with the least 
knowledge.”

Ibn Wahb narrated from Malik, “I came upon this city [ Madinah ] at a time 
when they disapproved of this excessiveness in which people are involved 
today,” meaning [excessive] questioning.

He [Ibn Wahb] also said, “I heard Malik finding fault with too much speech 
and too many fatwas, and then he said, ‘He speaks as if they were sentences ex
citing passion, saying, “It is like that, it is like that,” braying in his speech.’”

He said, “I heard Malik expressing disapproval of responding to great 
numbers of questions and he said, ‘Allah Jfe says:

Jj £ Qj" J* cZ
“They will ask you about the Ruh. Say: ‘The Ruh is my Lord’s concern,’”39 

and He did not answer the question. ”’ Malik used also to disapprove of debate 
and argumentation about the Sunnah. Al-Haytham ibn Jamil said, “I said to 
Malik, ‘Abu 'Abdullah, should someone who has knowledge of the sunnahs 
argue for them?’ He said, ‘No! one should inform others of the Sunnah and 
then if it is accepted from one... and if not, one should be silent.’”

Ishaq ibn 'Isa said, “Malik used to say, ‘Wrangling and arguing about knowl

edge remove the light of knowledge from a man’s heart.”*
Ibn Wahb said, “I heard Malik saying, ‘Wrangling and arguing about knowl

edge harden the heart and create rancour.’”
Abu Shurayh al-Iskandarani was one day in his assembly and was asked many 

questions, so he said, “Your hearts have become polluted from this day, so 
stand up and go to Abu Humayd Khalid ibn Humayd and polish your hearts. 
Learn these desirable [extra actions] because they renew worship, create 
zuftd40, and entail friendship. Ask few questions unless it is about something 
that has happened, because they harden the heart and cause hostility.” 

ALMaymuni said, “I heard Abu 'Abdullah - meaning Ahmad — being asked 
abouta matter and he said, ‘Has this matter happened? Have you been af
flicted by it yet?’”

In this respect people are divided into three categories:
Of the followers of the people of hadith there are those who close the door 

of questioning to the extent that their understanding and knowledge of the 
limits [laws and commandments] that Allah revealed to His Messenger are 
reduced and they become carriers of fiqh who are not themselves people of 
fall

Among the people of JtyA who champion reasoning there are those who 
are very expansive in generating cases and issues before they happen — those 
which would ordinarily happen and those which would not—and they occupy 
themselves with finding answers for them, and disputing about them, argu
ing in their favour so much that hearts are divided and separated by it, and 
because of which erroneous opinions as well as rancour, hostility and hatred 
become settled in their hearts, connected to which are often the intentions
ofwinning [the debate], seeking celebrity and vainglory, and seeking to turn 
people’s feces towards them, which the people of knowledge who seek Divine 
pleasure disparage and which the Sunnah shows to be ugly and forbidden.

As for the possessors of fiqh among the people of hadith who act according 
to it, the greater part of their concern is to find out the meanings of the Book 
ofAllah&and [find out] what clarifies it of the authentic Sunnahs and ver
dicts of the Companions and those who followed them in good deeds,41 and 
[to find out about] the Sunnah of the Messenger of Allah % and to recognise 
the authentic of it and the inauthentic, gathering its fiqh and understanding 
it, and reflecting on its meanings. Then [they are concerned] with knowing 
the words of the Companions and those who followed them in good deeds, 
on all the types of knowledge such as commentary [on Qur’an] and hadith; 
cases of ftatoland haram, the principles of the Sunnah, doing without, things 
which soften the heart; etc. This is the way of Imam Ahmad and those of 
the scholars of hadith who seek divine pleasure who are in accord with him.
In coming to know this [the above] there is such peoccupation [with true 
knowledge], that it would keep one away from the innovated reasoning about

40 Zu/ui: doing-without that which is not needed. Trans.
41 The Tdtf un Followers.
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matters of no benefit and which do not happen. Debating about such matters 
only creates exchanges in which there is dispute and argumentation and a 
great deal of ‘he said’ and ‘someone said.’ Imam Ahmad often used to say, 
when asked about cases which had been artificially generated and which do 
not happen, “Give us rest from these innovated issues.”

How excellent is that which Yunus ibn Sulayman as-Saqatf said, “I considered 
the matter and found it to be hadith and reasoning. I found in the hadith 
mention of the Lord & and of His Lordship, magnification and exaltation of 
Him, mention of the Throne, description of the Garden and the Fire, mention 
of the Prophets and Messengers, the AalaZ and the Aardm, exhortation to keep 
good ties with one’s kin, and [found] all good in it. I considered reasoning 
and found in it plotting, treachery, legal stratagems, and severing links with 
kin, and [found] that all evil lies in it.”

Ahmad ibn Shibawayh said, “Whoever wants knowledge [for] the grave 
should take hold of traditions. Whoever wants knowledge [for] bread should 
take hold of reasoning.”

Whoever travels the path of seeking knowledge according to what we have 
mentioned is usually able to understand how to answer questions about events 
which actually happen, because their principles are to be found in those 
principles that have been indicated, but one has to travel this path behind its 
imams about whom there is consensus that they are guided and have under
standing, such as ash-Shafi‘1, Ahmad, Ishaq, Abu ‘Ubayd and those who travel 
their path, because whoever claims to travel this path some other way than 
their way of travelling will fall into waterless deserts and go to destruction, 
and he will take a stand on that on which it is not permissible to take a stand, 
and abandon that which it is obligatory to do.

The basis of the whole matter is that one intends the Face of Allah Jfc by 
it, and to draw closer to Him by knowledge of that which He revealed to His 
Messenger, and to travel his path and act by that, and to summon people to 
it. Whoever is like that, Allah will help him and direct him aright and inspire 
him with right guidance, and He will teach him what he doesn’t know, and 
so he will be among the people of knowledge who are praised in the Book in 
His words, exalted is He: '>* • * ' *, *

Only those of His slaves with knowledge have fear of Allah”42 and [he will be] ” 
of those who are firmly established in knowledge. Ibn Abi Hatim narrated in 
his commentary the hadith of Abu’d-Darda’ 4b that the Messenger of Allah * 
was asked about those who are ‘firmly rooted in knowledge’,43 and he said, 
“Whoever’s oath is true, whose tongue is truthful, whose heart is upstanding, 
whose stomach and private parts abstain [from what is unlawful], then he is 
the one who is firmly rooted in knowledge.”44

42 Surah Fatfr: 28
43 Surat Ali ‘Imran: 7
44 Af-Tabari in Jam? al-Bayart (6637)
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Nafic ibn Zayd said, “It is said that the firmly rooted in knowledge are those 
who abase themselves to Allah and humble themselves to Allah seeking His 
good pleasure. They do not try to exalt themselves above those who are over 
them nor despise those who are beneath them.”45 Evidence of this is in the 
words of the Prophet £ “The people of the Yemen have come to you. They are 
more benevolent in their hearts and finer in their minds. Imdn is Yemeni, fiqh 
is Yemeni and wisdom is Yemeni.”46 This is an indication from him about Abu 
Musaal-Ash‘an and those of the people of knowledge of the Yemen who were 
on his path, and then about those such as Abu Muslim al-Khawlani, Uways al- 
Qami,T<iwus, Wahb ibn Munabbih and other Yemeni people of knowledge. 
All of them were men of divine knowledge, who sought Allah’s pleasure, who 
feared Allah. All of them had knowledge of Allah and were afraid of Him. 
Some of them had greater knowledge of the judgements of Allah and the rul
ings of His dm than others. They were not distinguished from other people 
by a great deal of tittle-tattle, research or argumentation.

Similarly, Mu‘adh ibn Jabal 4b was the most knowledgeable of people on 
the Mfl/and the haram, and he is the one who will be assembled in front of 
the people of knowledge by the distance of an arrow that is shot, on the Day 
of Rising. His knowledge did not consist in wide-ranging and vast numbers of 
cases, and indeed we have already seen that he disapproved of discussing that 
which had not yet occurred. Yet he was knowledgeable of Allah and knowl
edgeable of the sources of His din &>. Someone said to Imam Ahmad, “After 
you whom should we ask?” He said, “‘Abd al-Wahhab al-Warraq.” Someone 
said, “He doesn’t have vast knowledge.” He said, “He is a right-acting man of 
those who are rightly directed to the truth.” He was asked about Ma‘ruf al- 
Karkhi and he said, “He had with with him the source of knowledge: fear of 
Allah," which refers back to the words of one of the right-acting first genera
tions, “Fear of Allah is sufficient knowledge, and being deluded about Allah 
is sufficient ignorance.” This is a vast chapter and its thorough study would 
be too lengthy.

Let us return to the explanation of the hadith of Abu Hurayrah 4b and say 
thatwhoever does not Occupy himself with great numbers of cases the like of 
which are not found in the Book of Allah nor in the Sunnah of His Messenger 
Shut rather occupies himself with understanding the speech of Allah and of 
His Messenger, intending by that to be obedient to His commands and to avoid 
His prohibitions, then he is one of those who submits to the command of the 
Messenger of Allah g in this hadith, and who acts by its requirements. Those 
whose concern is not with trying to understand that which Allah revealed to 
His Messenger and who occupy themselves with generating [hypothetical] 
cases which may or may hot happen and take on the responsibility for find
ing answers to them simply by reasoning, then it is feared that they are in 
opposition to this hadith, practising that which it prohibits and abandoning 
that which it commands.

45 Ibn Kathir mentions in his tafsir that Ibn al-Mundhir narrated it.
46 Al-Bukhari (4388) and Muslim (52) ...

148
H9



JAMI* AL-*ULUM WA’L-HIKAM

Know that the great number of things which happen for which there is 
no source in the Book nor in the Sunnah, only happen because of not being 
occupied with obedience to the commands of Allah and His Messenger and 
with avoidance of the prohibitions of Allah and His Messenger. If those who 
intend to do actions would only ask about what Allah has ruled concerning 
those actions and then obey it, and if they ask what He forbids and avoid it, 
then events would take place within the limits laid down by the Book and 
the Sunnah. However, people only act according to their own reasoning and 
desire, so that the generality of cases occur in a way contrary to what Allah 
legislates, and often it becomes difficult to refer them back to the judgements 
mentioned in the Book and the Sunnah because of their remoteness from 
them.

In general, whoever obeys that which the Prophet commands in this 
hadith, and keeps away from that which he prohibits, and is occupied with that 
and nothing else, will attain safety in the world and the next life. Whoever is 
opposed to that and is busy with whatever occurs to him and with that which 
he himself thinks good, will fall into that which the Prophet # warned against, 
i.e. the state of the People of the Book who perished because of the great 
number of questions they asked and their disagreements with their prophets, 
and their lack of submission and obedience to their messengers.

About his words “When I forbid you something, avoid it. When I tell you 
to do something, do of it what you are able,” one of the people of knowledge 
said, “It is derived from this that the prohibition is more serious than the 
command, because there is no concession allowing one to do any part of the 
prohibition, but the command is conditional on the ability [to do it].” This 
has been narrated from Imam Ahmad A». One person said something similar, 
“Both the right-acting and the wrong-acting do right actions, but only the truly 
sincere abandon acts of disobedience.”47

47 Abu Nu'aym narrates this as the saying of Sahl ibn 'Abdullah at-Tustari, in al- 
Hilyah

48 This is part of a hadith narrated by Ahmad (2:310) and at-Tirmidhl (2305)
49 Abu Yala (4950) ' ' biu <• r’jj »

It is narrated from Abu Hurayrah that the Prophet said to him, “Pro
tect yourself from [doing] those things which are forbidden and you will be 
the most worshipful of people.”48 ‘A’ishah said, “Whoever would be happy 
to outrun the hard-working one who exerts himself, then let him restrain 
himself from wrong actions.”49 This has also been narrated from her as a 
marftf hadith.

Al-Hasan said, ‘Worshippers do not worship with anything better than 
abandoning that which Allah forbids them.”

The outward meaning is that what is intended by that which is transmitted 
concerning the superiority of abandoning those things which are prohibited 
over doing acts of obedience only applies to voluntary extra acts. Otherwise, 
the category of doing obligatory actions is better than the category of aban
doning forbidden actions, since actions are intended for themselves, but

The Forbidden and the Commanded

what is sought of forbidden things is their non-existence. Therefore, [aban
doning that which is forbidden] does not need an intention, in contrast to 
actions. For that reason, the category comprising abandoning deeds may be 
kufr, such as abandoning tawhid, or abandoning the pillars of Islam or some 
of them according to what we saw previously, in contrast to committing acts 
which are forbidden which do not necessarily involve Au/r. The words of Ibn 
‘Umar & testify to that, “To reject a small coin which is haram is better than 
one hundred thousand which you spend in the way of Allah.”

One of the right-acting first generations said, “Giving up one small coin 
which is displeasing to Allah is more beloved to me than [performing] five 
hundred hajjs.”

Maymun ibn Mihran said, “Remembering Allah with the tongue is good, but 
better than it is that the slave remembers Allah when he is about to disobey 
Him and then withholds himself from it”

Ibn al-Mubarak said, “That I reject a dirham which is doubtful is preferrable 
to me than giving one hundred thousand after one hundred thousand up to 
six hundred thousand in sadaqah.”

‘Umar ibn ‘Abd al-‘Aziz said, “Taqwd does not consist in standing in prayer 
at night and fasting during the day and then confusion in between the two, but 
rather taqwd is the performance of that which Allah makes obligatory and the 
abandonment of that which Allah forbids. If along with that there is action, 
then it is good upon good,” or however it was that he said it.

He also said, “I would love not to pray anything other than the five prayers 
and the witr, pay the zaAdA without paying any Single dirham as voluntary 
wlaqah, fast Ramadan and never fast one single extra day, and perform the 
single obligatory Hajj of Islam without ever doing one extra Hajj, and then 
put the excess of my strength to use in restraining myself from that which 
Allah has forbidden me.” *,.;■■■. jt?

The upshot of their words shows that avoiding things which are forbid
den, even if they are very few things, is better than doing extra optional acts 
of obedience, because that is obligatory and these [extra voluntary acts] are 
optional.

A group of the later generations say that he only said 3K, “When I forbid 
you something, then avoid it, and when I command you to do something, do 
ofit what you are able,” because obedience to a command only comes about 
through action, and the existence of action depends on preconditions and 
causes, some of which one may not be capable of, and so for that reason he 
made the proviso that one is able to do it, as Allah couples His command to 
have ta^wa with the ability to do so, when He, exalted is He says:

“So have taqwd of Allah, as much as you are able to.”5° He says about the 
Hajj:

50 Surat at-Taghabun: 16
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“Hajj to the House is a duty owed to Allah by all mankind - those who can 
find a way to do it.”51 52 53

51 Surat All cImran: 97
52 Surat al-HujurSt: 3. Ibn Kathir mentions that Ahmad narrated this in az-Zuhd
53 Abu Nu‘aym in al-Hilyah
54 Abu Nu‘aym in alJiilyah
55 Ahmad (5:276-277) and Ibn Majah (277)

As for prohibition, what is desired from it is the absence [of the actions 
which are prohibited] and that is the primary situation, so that what is intended 
is the continuance of that original absence [of what is prohibited], and that is 
possible and there is nothing in it which one is unable to do. But there is also 
another view on this, because the motive for doing acts of disobedience may 
be strong and a slave may have no patience to prevent himself from doing 
the act of disobedience although he is able to do it. Thus restraining himself 
from it requires great struggle, which may often be harder for people than 
the simple struggle with the self to do acts of obedience. For that reason, one 
very often finds people who exert themselves in doing acts of obedience but 
who are not strong enough to give up forbidden things. ‘Umar was asked 
about people who strongly desire some act of disobedience but don’t do it, 
and he said:

“Those are people whose hearts Allah has tested for taqwd. They will have 
forgiveness and a great reward.”5*

Yazid ibn Maysurah said, “Allah says in one of the Books, ‘O youth who has 
given up his appetites and who has spent his youth for My sake, to Me you are 
like one of My angels.’”55 He said, “How powerful is appetite in the body! Itis 
like the burning of fire. How can the chaste be safe from it?”54

The reality in this is that Allah does not impose actions which they are not 
able to do as a responsibility on the slaves. He removes the responsibility of 
performing many actions, simply because of the difficulty involved, as a con
cession and a mercy to them. However, in the case of prohibitions, no-one is 
excused for committing them just because of the power of the impulse and 
the appetites, but rather He imposes on them that they must abandon them 
in every state. He permits the consumption of forbidden food in the case of 
necessity, only to the extent that will keep one alive and not for the reason 
of enjoyment and appetite. From this we see the soundness of what Imam 
Ahmad said, “Prohibition is more important than command.” It has been 
narrated in the hadith of Thawban and others that the Prophet % said, “Be 
upright and upstanding! and you will never be able to do it fdlly,”55 meaning 
you will never be able to be completely upright and upstanding.

The Forbidden and the Commanded

Al-Hakam ibn Hazn al-Kulafi said, “I went in a delegation to the Messenger 
ofAllahSand prayed thejumu'ah with him. The Messenger of Allah & stood 
leaning on his staff or his bow, praised Allah with some few blessed, good 
words, and then said, ‘People, you Will never be able to,’ or ‘you will never do 
everything that I command you to, but do what is right and rejoice.’” Imam 
Ahmad and Abu Dawud narrated it.56

In his words “When I tell you to do something, then do of it what you 
are able,” there is an indication that whoever is unable to do all of that which 
he is commanded, but is able to do some of it, must do what of it is possible. 
Tins applies to many casees:

for example, in purification, when one is able to do some of it, but unable 
to do the rest, whether because of the absence of water or because of an in
firmity in some of the limbs but not others, then one has to do of it what one 
is able and then perform tayammum for the remainder. Both wu^it’and ghusl 
are the same in this case, according to the most well-known position.

Similarly in the prayer, whoever is incapable of doing the obligatory prayer 
standing must pray sitting, and if he is incapable of that, then he must do it 
lying down. In al-Bukhari there is from Tmran ibn Husayn that the
Prophet 1 said, “Pray standing, and if you are not able, then seated, and if 
you are not able, then [lying] on the side.” If one is completely incapable 
Of all of that, then one must indicate with his eye [or a limb] intending the 
prayer, and the [obligation of] the prayer is never removed, according to the 
most well-known position.

Similarly, there is the zakat al-fitr. If one is able to pay some part of a $(£ 
[blit not an entire $<?], the authentic position is that one is required to pay it. 
However, [in the case of fasting] someone who is able to fast part of the day, 
but unable to complete the day, is not required to do so, and on this there is 
no disagreement because fasting part of a day is not in itself an act of draw
ing near [to Allah]. Again, if one is able to free a part of a slave [because one 
shares in ownership of the slave] in expiation of a wrong action, that is not 
required since partial freeing is not liked in the law, but rather one is com
manded to complete [the liberation] by every means possible.

[ As for someone who misses standing on ‘Arafah during the Hajj, then 
should he complete what remains of the Hajj, such as spending the night 
at Muzdalifah and stoning the pillars, or not? No, rather he should confine 
himself to performing tawaf and sacy [which are part of the € Umrah], and 
he will break his i^rdwi because of [the completion of a c Umrah] according 
to two narrations from Ahmad, the most well known of which is that he will 
confine himself to performing fawa/and saly, because spending the night [at 
Muzdalifah] and stoning [the pillars] are attendant upon standing at ‘Arafah 
and are consequences of it. Allah, exalted is He, only commands His remem
brance at atMasAc ar aZ-Hdraw [Muzdalifah] and during the Numbered Days 
[of the lld during which the pillars are stoned] for those who go forth from

56 AbfiDawud (1097), Ahmad (4:212)
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cArafat, so whoever does not stand at Arafah is not commanded 
nor someone who performs c Umrah, and Allah knows best. t0 d° theni

Pure Wholesome Food
bu Hurayrah & said, ‘The Messenger of Allah & said, ‘Allah, exalted 
is He, is pure and only accepts that which is pure. Allah orders the 
believers with that with which he ordered the Messengers, and He

says, exalted is He:

5 |
“Messengers, eat of the good things (layyibat) and act rightly”1 and He says, 

exalted is He:

“You who have iman! eat of the good things (fayytAal) We have provided for 
you.”’’Then he mentioned a dishevelled dusty man lengthening his journey 
and stretching out his hands to the sky, [saying], ‘Lord, Lord!* and his food is 
haram, his drink Aaram, his clothing Aaram, and he has been fed on the hardm, 
so how can that be answered?” Muslim narrated it (1 o 15). . - .

Muslim narrated this hadith from the narration of Fudayl ibn Marzuq 
from Adi ibn Thabit from Abu Hazim from Abu Hurayrah. At-Tirmidhi

1 Surat al-Mu’minun: 51
2 Surat al-Baqarah: 171
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also narrated it and said, “Good [less reliable than jaliiA], scarce [the chain 
of transmission at some point goes through a single narrator].” Fucjayl ibn 
Marzuq is medium trustworthy in transmission and Muslim narrated from 
him but not al-Bukhari.

His words £ “Allah, exalted is He, is pure,” have also been narrated in 
a hadith of Sa'd ibn Abl Waqqa§ 4a> from the Prophet * as, “Allah is pure 
and He loves that which is pure, [He is] clean and loves cleanliness, [He is] 
liberally generous and He loves liberality,” and it is narrated by at-Tirmidhi 
but there are some things said about his chain of transmission.3 Tayyib here 
means ‘pure’.

8 Surah Ibrahim: 28
g Surah Fatir. 10
10 Surat al-Acraf: 157
11 Surat an-Nahl: 32
12 Ahmad (2:3326), at-Tirmidhi (2008) and Ibn Majah (1443)

The meaning is that Allah Se is Wholly Pure and free of all defects and flaws. 
This is as in His words, exalted is He:

' * ' * s'

“Good women are for good men and good men are for good women. The 
latter are innocent of what they say.”4 What is meant is ‘free of the stains and 
pollution of indecency. ’

The meaning of his words, “.. .and He only accepts that which is pure,” has 
also been transmitted in the hadith on sadaqah’. “No one gives sadaqah from 
pure earnings, and Allah only excepts that which is pure...”5 meaning that 
Allah only accepts zaAwA and sadaqah which are pure and halal

Some say that the meaning of this hadith about which we are talking, “...and 
He only accepts that which is pure,” is more general and universal than that, 
and that He only accepts actions which are good, and pure of all things which 
would corrupt them such as ostentation and conceit, and [He only accepts] 
property which is pure and halal, because ‘purity’ is used to describe actions, 
sayings and beliefs, all of which are categorised as either pure or foul.

Some have said that all of this is comprised under His words, exalted is 
He:

* x X * X

“Say: ‘Bad things and good things are not the same, even though the abun
dance of the bad things may seem attractive to you.’”6

Allah, exalted is He, divides all speech into pure and foul when He says:
X x x x x x x

“Do you do not see how Allah makes a metaphor of a good (fayyib) word: 
agoodtree.”7 , i .

The metaphor of a corrupt word is that of a rotten tree.”8 * 10 He says, exalted 

is He:
'*'*’ 'o*

An

"Good (fayyib) speech rises to Him and right action raises it up,”9 arid He 
describes the Messenger as making halal those things which are pure (tayyibat) 
and making fczrdm those things which are foul.,o

Some say that words, deeds and beliefs are also comprised under that. Allah, 
exalted is He, describes the mu ’minun as pure, in His words, exalted is He:

“those the angels take in a virtuous state ((ayyiburi),”11 and the angels say at 
death, “Come out; pure self which was in a pure body,” and the angels greet 
them with the greeting of peace as they enter the Garden, saying to them, 
“Peace be upon you, you have been pure.” It has been narrated in a hadith 
that, “When the mu 'min visits a brother of his for the sake of Allah, then the 
angels say to him, “You are pure and your walking is pure and a house has 
been prepared for you in the Garden.”12

All of the mu’min is pure, his heart, his tongue and his body because of 
the iman that resides in his heart, the remembrance [of Allah] that manifests
on his tongue and the right actions on his limbs, which are [all] the fruit of 
wwn and which are comprised under the term [Iman]. Allah Jfe accepts all of 
these pure things.

One of the most important things by which the mu 'min obtains pure actions 
is pure food which is halal, for by that his action becomes pure.

In this hadith there is an indication that action is only acceptable and it 
is only pure through eating halal food, and that eating Aardm food corrupts 
action and prevents its acceptance, for he said after the affirmative state
ment, “...and He only accepts that Which is pure” [the statement that] “Allah 
orders the mu Wnun with that with which he ordered the Messengers, and 
He says, exalted is He, ‘Messengers, eat of the good things and act rightly,’ 
and He says, exalted is He, ‘You who have m«n! eat of the good things We 
have provided for you. ’ ”

What is meant by this is that the Messengers and their communities are 
commanded to eat of the pure things which are halal, and [they are com-

3 i.e. that there is some weakness in it.
4 Surat an-Nur: 25
5 Al-Bukhari (1410) and Muslim (1014)
6 Surat al-Ma’idah: 100
7 Surah Ibrahim: 26
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manded] to do right action, and that as long as the food is /raZdZ, then the 
action is acceptable. However, when the food is not halal, how can the action 
be acceptable?

Then what he mentioned after that about the supplication and [his saying] 
“how can it be acceptable along with the Aardra?” is an example of the un
likelihood that actions can be acceptable while nourished on haram food. 
At-Tabarani narrated, with a chain of transmission on which there are some 
views, from Ibn ‘Abbas that he said, ‘This dyoA was recited in the presence 
of the Messenger of Allah

t . 1 1 . ** < ••x x

‘Mankind! eat what is good (^zyy:A) and lawful on the earth.’*3 Sa‘d ibn Abi 
Waqqa§ stood up and said, ‘Messenger of Allah, ask Allah to make me one 
whose supplication is answered.’ The Prophet said, ‘Sad, make your food 
pure and your supplication will be answered. By the One in whose hand is the 
self of Muhammad, the slave will cast a Aardm morsel in his belly and because 
of it Allah will not accept his action for forty days, and any slave whose flesh 
grows upon usury then the Fire is more appropriate for it.”*4

In the Musnad of Imam Ahmad X but also with a chain of transmission 
about which people hold views, there is that Ibn ‘Umar said, “Whoever 
buys a robe for ten dirhams in the price of which there is one dirham which 
is haram, then Allah will not accept his prayer as long as he wears that robe.” 
Then he put two fingers in his ears and said, “May they become deaf if I did 
not hear it from the Messenger of Allah £.”*5 The same meaning is narrated 
in a hadith of ‘All < ascribed [to the Prophet ft], and al-Bazzar and others 
narrated it with an extremely weak chain of transmission.

At-Tabarani narrated with a chain of transmission in which there is some 
weakness, from a hadith of Abu Hurayrah that the Prophet ft said, “When 
a man goes upon the Hajj and his expenditure is pure and he places his foot 
in the stirrup and calls out, 'Labbayk Alldhumma labbayk - at Your service, 0 
Allah, at Your service,’ then a crier calls out to him from heaven, ‘At your 
service, time after time! Your provision is halal and your mount is halal, and 
your Hajj is rewarded and does not bear the burden of wrong action.’ When 
a man goes out and his expenditure is foul and he places his foot in the stir
rup and cries, 'Labbayk Alldhumma labbayk — at Your service, O Allah, at Your 
service,’ then a crier calls out to him from heaven, ‘Not at your service! Your 
travelling provision is haram, your expenditure is haram, and your Hajj is not 
acceptable.’”13 14 15 16 The like of this is narrated in a hadith of ‘Umar <£> but also 
with a weak chain of transmission.

13 Surat al-Baqarah: 168
14 Ibn Kathlr menions in his lafilr, that Ibn Mardawayh narrated this hadith in his 

tafsir from af-Tabaranl.
15 Ahmad (2:98) ..r
16 At-Tabarani in al-Awsal

911

Abu Yahya al-Qattat narrated from Mujahid that Ibn cAbbas said, “Allah
ivill not accept the prayer of someone in whose belly there is something

The people of knowledge differ as to whether the person who performs 
hajj with haram wealth or prays in clothing which is haram has discharged the 
obligation of the prayer and the Hajj by that. Two statements are narrated of 
Imam Ahmad about it, and these aforementioned hadith show that action is 
not acceptable along with engagement in that which is Aardm. However, ac
ceptability can mean [Allah] being contented with the action, and praising the 
one who does the action, praising him among the angels and showing pride in 
him. It can also mean the attainment of reward and recompense for it. It can 
also mean the discharge of the obligation. If what is meant is acceptance with 
the first or the second meanings, that does not prevent it being a discharge 
of the obligation. Just as it is narrated that the prayer of a runaway slave is not 
acceptable nor that of a wife with whom her husband is angry, nor the prayer 
of someone who goes to a fortune-teller, nor that of someone Who drinks wine 
for forty days [i.e. not acceptable for forty days]. What is meant, and Allah 
Knows best, is the lack of acceptance in the first and the second senses above; 
and it is what is meant, and Allah knows best, by His words Jfc:

in

“Allah only accepts from people who have taqwa.”'1 For this reason the fear 
that the right-acting first generations had for themselves from this ayah was 
very strong, for they were afraid that they were not of the people who have 
ta^wa of Allah from whom Allah accepts [their actions].

Ahmad was asked about the meaning of the “those who have
fagaw” in it [this ayah], and he said, They are wary [yafta^t] of things and so 
they do not fall into that which they are not permitted.”

Abu ‘Abdullah an-Nabajl az-Zahid18 said, “There are five qualities with 
which action is made complete: imdn with gnosis (ma‘n/aA) of Allah Jfe, recog
nition (ma‘n/ah) of the truth (al-Haqq), doing actions purely for Allah, acting 
by the Sunnah, and eating that which is AaZdZ. If any one of them is missing 
then the action will not be raised up. That is because, when you have gnosis 
of Allah & but you do not recognise the truth then you will not benefit. If you 
recognise the truth, but you do not have gnosis of Allah, then you will not 
benefit If you have gnosis of Allah and recognise the truth, but you are not 
sincere in your actions, then you will not benefit. If you have gnosis of Allah, 
recognise the truth and are sincere in your actions, but they are not based on 
the Sunnah, then you will not benefit. If all of these four are complete, but 
your food is not halal, you will not benefit.”19

17 Surat al-Ma’idah: 27
18 Zahid: one who does in the world.
19 Abu Nu'aym in al-Hilyah
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Wuhayb ibn al-Ward said, “Even if you were to stand in the station of this 
party of people [who stand in prayer during the night], nothing would benefit 
you until you watch what goes into your stomach [to see] whether it is Ada/ 
or Aariwn.”20

Giving sadaqah [i.e. zakah or optional ;ada^aA] with haram property is unac
ceptable as is reported in Sahih Muslim from Ibn ‘Umar that the Prophet 1 
said, ‘The prayer is not accepted without purity nor sadaqah from [property 
acquired] dishonestly.”21

There is in the two Sahih books from Abu Hurayrah that the Prophet 1 
said, “No one gives sadaqah from pure earnings - and Allah only excepts that
which is pure - but that the All-Merciful takes it in His right hand...

In the Musnad of Imam Ahmad there is from Ibn Mas'ud < that the V
Prophet ft said, “A slave [of Allah] who earns property which is haram then 
spends out of it so he can have blessing in it; or gives sadaqah, so it can be 
accepted from him, or leaves it behind him, it will be his provision for the 
Fire. Allah does not efface evil with evil, but Allah effaces evil by good. That 
which is foul does not efface that which is foul.”22

It is narrated in a hadith of Darraj from Ibn Hujayrah from Abu Hurayrah 
that the Prophet # said, “Whoever earns haram wealth and pays sadaqah 

from it, will have no reward from it and the responsibility of it is on him.” 
Ibn Hibban narrated it in his Sahih.** Some others narrated it stopping short 
at Abu Hurayrah.

Of the mursal hadith of al-Qasim ibn Mukhaymirah, there is that he said, 
‘The Messenger of Allah said, ‘Whoever gains wealth from a criminal act 
and gives it as a gift to relatives, or pays sadaqah from it, or spends it in the 
way of Allah, then Allah will gather all of that and cast it with him into the 
Fire ofjahannam.”24

It is narrated of Abu’d-Darda’ and Yazld ibn Maysarah that they regarded 
whoever gains property in a Aanzm manner and then gives sadaqah from it 
to be just like someone who takes an orphan’s property and uses it to clothe 
widows.

Ibn ‘Abbas was asked about someone who did some work in which he 
wronged [people] and took property which was Aaram, then he turned peni
tently to Allah and performed the Hajj, gave sadaqah and freed slaves from it 
[that property]. He said, “Foul [wealth] does not expiate foul [actions].” Ibn 
Mas‘ud 4* said the same, “Foul [wealth] does not expiate foul [actions], but 
the pure expiates that which is foul. ”25 Al-Hasan said, “You who give sadaqah 
to the bereft person to show mercy to him, show mercy to the one you have 
wronged. ”

20 Abu Nu'aym in al-Hilyah
21 Muslim (224)

Ahmad (1:378)22
23 Ibn Hibban (3367)
24 Adh-Dhahabi mentions it in his Siyar under the biography of al-Qasim ibn Mukhay

mirah. Abu Dawud in his MarasiL
25 Al-Bazzar (932)
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Know that there are two facets to paying sadaqah with haram wealth:
First, that the one who has acquired it deceitfully or by force, etc., pays it as 

yw/o^aAon behalf of himself, and this is what is meant in these hadith that it 
is not accepted from him, meaning that he is not rewarded for it, rather he 
is guilty of transacting with someone else’s property without their permission. 
The [true] owner does not gain a reward because he had neither purpose nor 
intention. That is what a group of the people of knowledge say, one of whom 
is Ibn‘Aqil of our colleagues [the Hanballs]. In the book of‘Abd ar-Razzaq in 
thenarration of Zayd ibn al-Akhnas al-Khuza‘i there is that he asked Sa'id ibn 
al-Musayyab, “I found some lost property. Should I give it away as sadaqah?” 
He said, “Neither you nor its true owner would have a reward.”86 Perhaps what 
he meant was, “if he gives it away as before the obligatory [effort of]
making it publicly known.” If the ruler or one of his deputies takes that which 
he has no right to take from the bayt aFmaF1 and gives sadaqah from it or frees 
slaves or builds a mosque with it, etc., or anything else which brings benefit 
to people, then what has been transmitted from Ibn ‘Umar is that he is like 
the person who wrongfully takes something by force when he gives sadaqah 
from what he has taken. That was what he said to ‘Abdullah ibn ‘Amir, the 
amir of Basra, when people gathered around him at the time of his death 
praising him for his virtues and good treatment, while Ibn ‘Umar was silent. 
He [Ibn ‘Amir] asked him to speak and so he narrated to him the hadith 
that, “jada^aA is not accepted from wrongfully acquired property,” and said 
to him, “and you were in charge of Basra.”28

Asadibn Musa said in the Kitab al-ward (the Book of Scrupulousness), “Al- 
Fudayl ibn ‘Iyad told us from Man§ur that Tarnim ibn Maslamah said, Tbn 
‘Amir said to ‘Abdullah ibn ‘Umar, ‘What do you think of these mountain 
roads which we have made easy and these springs which we have made pour 
forth, do we have a reward for them?’ Ibn ‘Umar said, ‘Haven’ t you learnt 
that something foul never expiates something foul.’”

‘Abd ar-Rahman ibn Ziyad told us from Abu Malih that Maymun ibn Mihran 
said, “Ibn ‘Umar said to Ibn ‘Amir who had asked him about the freeing of 
slaves, ‘You are like someone who stole the camel of someone performing the 
Hajj and then used it to go on jihad in the way of Allah. Do you think that it 
would be accepted from him?’ ”

A group of those who are extremely scrupulous such as Tawus and Wuhayb 
ibn al-Ward used to be wary of benefiting from anything which kings had 
introduced. As for Imam Ahmad A, he granted concessions for those things 
of public utility which they did, such as mosques, canals and workshops, be
cause these must be spent on from the fay’*9,0 Allah, unless it is certain that 
they do any of that from haram property such as customs duties and taxes,

II!

26 Mu$anna/‘Abd ar-Razzaq (18622)
27 Bayt a/-ma/ is the public treasury of the Muslims. Ed.
28 Muslim (224)
29 fay’are spoils acquired in jihad without fighting, which are entirely for the rulers 

to dispose of; Trans.
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and from property which has been forcibly acquired and the like, for then 
one has to be wary of benefiting from work done with haram wealth. Perhaps 
Ibn TJmar & only rejected their taking property for themselves from the bayt 
al-mal and then claiming that what they did with it after that was as acts of 
yadaqah from them personally, because this resembles taking others’ property 
wrongfully by force, and it is in this way that one must interpret the position 
of those people of knowledge when they strenuously disapprove of kings’ 
building mosques.

Abu’l-Faraj ibn aljawzi said, “I saw one of the earlier [scholars] being asked 
whether those rulers and governors who earn both halal and haram [income] 
and then build fortresses [to guard the frontiers] and mosques have a 
reward? He gave a/a/wa which would gladden the heart of someone who spent 
[in such a fashion], saying that he has the position of a sort of middleman in 
his establishing wa^/properties with that which he does not own, since he does 
not know the specific individuals from whom the property was forcibly taken 
and thus cannot return it to them.” He said, “I said, ‘How astonishing those 
people are who issue fatwas without knowing the principles of the Short ah. 
One has to investigate the state of someone who spends [in this fashion] first of 
all. If it is the ruler, then the correct modes of expenditure of whatever comes 
out of the Z>ayZ al-mal are well known, so how can he prevent those who have 
a right to it [the funds from the bayt and tie it up in that which has no
benefit, such as in building schools or ribals? If he is one of the governors or 
deputies of the ruler, he must return whatever ought to be returned to the bayt 
al-mal. If it is haram or the results of forcible expropriation, then every act of 
spending from it is haram, and it is obligatory to return it to whomever it was 
taken from or his heirs. If they are unknown, then it must be returned to the 
hayZ aZ-wiaZ and spent on public utilities or given as optional yadaqah. The one 
who accepts it does not gain without being guilty of wrong action.’”

His words were only about rulers who were contemporary with him and 
who prevented those with a right to the fay’from getting their right, and 
instead spent from it on their own behalf, as if they were the rightful owners, 
by building such schools, ribats and the like for which there may have been 
no need and which they ascribed to themselves, and they singled out some 
people to receive it as opposed to others. As for where a just leader gives 
people their dues from the fay ’ and then builds, on their behalf, mosques, 
schools, hospitals or the like, for which they have a need, then that is permis
sible. If one of those who took for himself from the bayt al-mal used what he 
took to build a building for which there was a need, in a siuation where it is 
permissible to build from the [money of] the bayt al-mal, but he ascribed it to 
himself; it may be resolved by the difference of view as to whether someone 
who forcibly takes property, and who returns the property as a sadaqah and 
a gift to the one from whom he took it, is absolved by that or not. All of this 
is when he builds according to the degree of need without extravagance or 
[needless] ornamentation. 'Umar ibn 'Abd al-'Aziz ordered the repair of 
the mosque of Ba§ra [to be paid for] from the bayt al-mal, and forbade them

•Jexceeding [repair of] that of it which was falling apart, and he said, “I don t 
find that there is any right to spend from Allah’s property on building.” It 
is narrated of him that he said, “The Muslims have no need for that which 
harms their bayt al-maL”

Know that some of the people of knowledge regard the transacting of an 
expropriator and those like him with others’ property as something which 
depends on the permission of the real owner, and that if he authorises his 
transacting with it [after the event] then it is permissible. Some of our col
leagues [the Hanballs] narrate from Ahmad that whoever pays his zakah with 
property which has been forcibly taken from someone else and later the 
[real] owner authorises it, then it is permissible and he has discharged the 
zakak Similarly, Ibn Abi Musa narrated from Ahmad that if someone frees 
someone else’s slave on his own behalf undertaking surety for him from his 
own property and later the [real] owner [of the slave] permits it, that then it 
is acceptable and the freeing [of the slave] is carried out, but this contradicts 
Ahmad’s explicit position. It has been said of the Hanafis that if someone 
forcibly takes a sheep and butchers it for his mufah or qiran [Hajj] and later 
the [real] owner [of the sheep] allows it, that it is acceptable.

The second aspect of the transactions of an expropriator with the property 
of someone from whom he took it, is that he should give it away as sadaqah 
on behalf of its owner, if he is unable to return it to him or his heirs. This 
is permissible according to the majority of the people of knowledge, Malik, 
Abu Hanifah, Ahmad and others. Ibn 'Abd al-Barr said that az-Zuhrl, Malik, 
ath-Thawri, al-Awza'i and al-Layth took the position that someone who takes 
property from the spoils [without being allotted it] and then the army separate 
and he cannot rejoin them, that he must pay a fifth to the leader and give 
the rest away as yadaqah. That has been narrated from 'Ubadah ibn a$-$amit, 
Mu'awiyah and al-Hasan al-Ba§ri, and it closely resembles the position of Ibn 
Masud and Ibn 'Abbas because they both held the view that he must give 
away property whose owner is unknown as sadaqah. He [Ibn 'Abd al-Barr] 
said, There is unanimous agreement that it is permissible to give away as 

lost property which has been found, after one has made it publicly 
known [that one has found it] but the owner has remained silent and that if 
he [the owner] then comes, he must be given the choice between the reward 
[of having given $ado^ah] or restoration of the value of the property, and that 
it is similar in the case of forcible expropriation of property.”

Ithasbeen narrated that Malik ibn Dinar said, “I asked 'Ata’ ibn Abi Rabah 
about someone who had haram property whose owners he does not know 
and he wishes to acquit himself of responsibility for it. He said, ‘Let him pay 
it as sadflqah, but I do not say that it compensates [for his wrong action} 
Malik [ibn Dinar] said, “This saying of 'Ata’ is dearer to me than its weight 
in gold.”

Sufyan said that someone who bought something that had been forcibly 
taken from some people should return it to them, and if he has no power over 
them to do that, he must give it all away as $adaqah and not take his capital
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sum [with which he bought it]. He took a similar position about someone who 
sold something to someone with whom transacting is disapproved because of 
the ambiguous nature of his wealth, that, “He must give the price of it away 
as sadaqah. ” Ibn al-Mubarak disagreed and said, "He must give the profit [he 
made] in particular away as sadaqah. ” Ahmad said, “He gives the profit away 
as sadaqah.”

He spoke similarly about someone who inherited property from his father, 
and his father had sold to someone with whom it is disapproved to transact, 
saying, “He must give the amount of the profit away as sadaqahand retain the 
rest” The same is narrated of a group of the Companions, among whom are 
'Umar ibn al-Khatfab 4* and 'Abdullah ibn Yazid al-An$ari 4. The best known 
position of ash-Shafi'I x concerning haram properties is that they should be 
kept and that sadaqah should not be given from them until it is clear who has 
a right to them.

Al-Fudayl ibn 'Iyad used to hold the view that whoever has Aaram property 
whose owners he does not know, should destroy it and throw it in the sea and 
that he should not give it away as $adaqah. He said, “One can only draw closer 
to Allah with things which are good. ” The authentic position is that one should 
give it as sadaqah. because destruction of property and waste are forbidden, and 
setting it aside permanently exposes it to destruction and to allowing tyrants 
to gain control over it Giving it away as sadaqah is not on behalf of the one 
who has acquired it3° so that is should become [an act of] drawing nearer to 
Him with something foul; in fact it is only a sadaqah on behalf of the [real] 
owner so that the benefit of it will be there for him in the next life since it is
impossible for him to benefit from it in the world.

His words, “and then he mentioned a dishevelled dusty man lengthening 
his journey and stretching out his hands to the sky, ‘Lord, Lord!’ and his 
food is haram, his drink haram, his clothing haram, and he has been fed on 
the haram, so how can he be answered?”

These are words in which he ft indicated the courtesies of supplication 
and the causes which lead to its being answered and those which prevent its 
being answered. He mentioned four of those causes which require that the 
supplication is answered:

First, long travel, and travel itself requires that the supplication is answered, 
as in the hadith of Abu Hurayrah 4 that the Prophet ft said, “Three supplica
tions are answered, no doubt about if the supplication of the wronged person, 
the supplication of the traveller, and the supplication of the father for his 
child.” Abu Dawud, Ibn Majah and at-Tirmidhi narrated it, and [at-Tirmidhi] 
had, “the supplication of the father against his child.”30 31

30 i.e. the expropriator, the cheater or the one who somehow became the recipient
ofit . .

31 Abu Dawud (1536), Ibn Majah (3862), at-Tirmidhi (1905, 3448)

Something similar is narrated of Ibn Mas'ud 4 when he said, “Whenever 
travel is lengthened, it is more likely that the supplication will be answered, 
because it is the time when it is most likely that the person will be contrite
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because of [his] long separation from [his] homeland and suffering hard
ship; and contrition is one of the greatest reasons for supplication being 
answered."

Second, is becoming unkempt with respect to one’s clothing and outward 
form, by being dishevelled and dusty, which is also one of the things which 
require that supplication is answered, as is narrated in the famous hadith 
from the Prophet ft “Many a dishevelled dusty person who owns two worn-out 
old garments and who would be driven away from [people’ s] doors, if he 
were to swear by Allah, He would fulfil it.”3’ When the Prophet ft went out to 
perform the prayer for rain he went unkempt, in a state of abasement and 
humbling himself.33 The nephew of Mutarrif ibn 'Abdullah was imprisoned, 
and so [Mutarrif] dressed in old worn-out clothing and took a staff in his hand. 
Someone said, “What is this?” He said, “I am humbling myself to my Lord in 
order that He might accept me as an intercessor for my nephew.”34

Third, stretching out the hands towards the sky is one of the courtesies 
of supplication by which it is hoped that it will be answered. In the hadith 
of Salman 4> there is that the Prophet ft said, “Truly Allah, exalted is He, is 
modest and generous, and He is too shy when a man raises his two hands 
towards Him to reject them and return them empty and destitute.” Imam 
Ahmad, Abu Dawud, at-Tirmidhi and Ibn Majah narrated it.35 A similar hadith 
is narrated from Anas, Jabir and others.

The Prophet ft used to raise his hands in prayer for seeking rain until the 
whiteness of his armpits were seen,36 and on the day of [the Battle of] Badr 
he rased his hands so much, seeking victory against the mushrikun, that his 
outer wrap fell off his shoulders.37 . ■ < >

Many different ways of raising the hands in supplication have been nar
rated from the Prophet ft for example that he would point with his index 
finger alone, and it is narrated that he did that on the minbai** and when he 
mounted his riding beast39

A body of the people of knowledge take the position that in the supplication 
of gunut, which is done within the prayer, that one should point with one’s 
finger, for example, al-Awza'i, Sa'Id ibn 'Abd al-'Aziz and Ishaq ibn Rahwayh. 
Ibn'Abbasand others said, “This is pure sincerity in supplication.”40 Ibn Sirin 
said, “When you have praised Allah, then point with one finger.”

Another example is that he ft raised his hands so that the backs of them 
were in the direction of the qiblah while he was facing it, and the palms were

J2 Muslim (2622)
33 At-Tirmidhl(558-9),an-Nasa’i (3:163),AbuDawud (1165),andIbnMajah (1266), 

Ahmad (1:230)
34 Ibn .Asakir in his TarifcA and adh-Dhahabl in his Siyar (4:195)
35 AtTirmidhi (3556), Abu Dawud (1488), Ibn Majah (3865)
36 Al-Bukhiri (1031), Muslim (895) , ; ■ {
37 Muslim (1763) in a long hadith
38 Muslim (874)
39 Muslim (1218)
40 Ibn Abi Shaybah (10:287) |
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towards his face. This manner of doing it has been narrated of the Prophet! 
in the supplication for seeking rain.4* Some, for example aljawzajani, regard 
raising the hands in the prayer for seeking rain in this manner as being rec
ommended.

One of the right-acting first generations said, “Raising [the hands] in this 
manner is to humble oneself.”

Another example is the opposite of that and has also been narrated of the 
Prophet ft in the prayer for seeking rain.41 42 It is narrated of a group of the 
right-acting first generations that they used to supplicate like that. Some of 
them, of whom were Ibn 'Umar, Ibn 'Abbas and Abu Hurayrah, may Allah 
be pleased with them, said, “Raising [the hands] in this manner is seeking 
protection and refuge with Allah.” It is narrated of the Prophet ft that when 
he sought refuge he would raise his hands in this manner.43 44

41 Al-Bukhari (1031) and Muslim (895)
42 Abu Dawud (1171)
43 Ahmad (4:56)
44 Abu Dawud (1171)
45 Al-Bazzar (3145)

Another example is that he raised his hands with the palms towards the 
sky and the backs of the hands to the earth. The command for that has been 
transmitted concerning asking Allah Jfe in more than one hadith. From Ibn 
'Umar, Abu Hurayrah and Ibn Sirin there is that, “This is supplication and 
asking Allah 3b”

There are examples which are the opposite of that, i.e. turning the palms 
down and the backs of the hands towards the sky and the palms towards the 
ground. There is in &zAzA Muslim from Anas that, “The Prophet ft did the 
prayer of seeking rain and directed the backs of his hands towards the sky.” 
Imam Ahmad X also narrated it and in his wording there is, “So he spread 
out his hands and made the backs of them upwards towards the sky.” Abu 
Dawud also narrated it and his wording is, “He did the prayer for seeking rain 
like this — meaning the Prophet ft — extending his two hands making their 
palms towards the ground. ”**

Imam Ahmad narrated the hadith that Abu Sa'id al-Khudri said, “The 
Prophet ft was standing on Arafah supplicating like this,” and he raised his 
hands in front of his breast making the inner part of the palms towards the 
ground. Hammad ibn Salamah described the Prophet ft similarly, raising his 
hands on 'Arafah. It is narrated from Ibn Sirin that this is seeking refuge. Al- 
Humaydi said, “This is earnest sincere prayer and self-abasement.”

Fourth, to importune Allah Jfe by repeatedly mentioning His Lordship, 
and it is one of the greatest ways of seeking an answer to prayer. Al-Bazzar 
related a hadith of 'A’ishah, the Umm al-Mu’minin, which she ascribed [to 
the Prophet ft], “When the slave says ‘O Lord,’ four times, Allah says, ‘At your 
service, My slave. Ask and you will be given.’”45

At-Tabarani and others narrated in a hadith of Sa'd ibn Kharijah that, 
“Some people complained to the Prophet ft because the rain was withheld, 
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and so he said, ‘Fall upon your knees and say, “O Lord! O Lord!”’ and he 
raised his index finger to the sky. They were given so much water that they 
wished it would be stopped.”*6

In the Musnud and elsewhere there is from al-Fadl ibn 'Abbas from the 
prophet ft that he said, “The prayer is two by two; and saying the tashahhud 
in every two nzk'afa, humbling yourself and being submissive and appear
ing as someone who is destitute; and you beg with your two hands,” he said, 
•you raise them to your Lord with them towards your face saying, ‘O Lord! 
0 Lord!’ Whoever does not do that, then it [the prayer] is incomplete or 
deficient"*’

Yazid ar-Raqashi said that Anas said, “No slave says, ‘O Lord, O Lord, O 
Lord,’ but that his Lord says to him, ‘At your service. At your service.*” It is 
narrated from Abu’d-Darda’ and Ibn 'Abbas that they used to say, “The 
greatest name of Allah is ‘My Lord, my Lord.’”4®

'Ata’ said, “If the slave says, ‘O Lord, O Lord,’ three times Allah glances 
at him," and that was mentioned to al-Hasan and he said, “Do you not recite 
the Qur’an?" Then he recited His words, exalted is He:
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"...those who remember Allah, standing, sitting and lying on their sides, 
and reflect on the creation of the heavens and the earth: ‘Our Lord, You have 
not created this for nothing. Glory be to You! So safeguard us from the pun
ishment of the Fire. Our Lord, those You cast into the Fire, You have indeed 
disgraced. The wrongdoers will have no helpers. Our Lord, we heard a caller 
calling us to imdn: “Have man in your Lord!” and we had imdn. Our Lord, 
forgive us our wrong actions, erase our bad actions from us and take us back 
to You with those who are truly good. Our Lord, give us what You promised 
us through Your Messengers, and do not disgrace us on the Day of Rising. 
You do not break Your promise.’ Their Lord responds to them: ‘I will not let

46 AvTabarani in al-Awsaf (5981). Al-Bazzar also narrated it (665)
47 Ahmad (1:211), at-Tirmidhl (385)
48 Ibn AblShaybah (10:272)
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the deeds of any doer among you go to waste.’49”50

49 Surah Al cImran: 191-5
50 Abu Nu‘aym in al-Hilyah (3:313)
51 Surat al-Baqarah: 201

Whoever considers the supplications mentioned in the Qur’an, will find 
that in the great majority of cases they begin with the name “Lord” such as 
in His words, exalted is He:

jiji gsj ; (Ji &
x x x x xx ** 7, z

“Our Lord, give us good in the dunya, and good in the akhirah, and safe
guard us from the punishment of the Fire.”51
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“Our Lord, do not take us to task if we forget or make a mistake! Our Lord, 
do not place on us a load like the one You placed on those before us! Our 
Lord, do not place on us a load we have not the strength to bear!”52 And His 
words, exalted is He:

4^ si G.js & I $
“Our Lord, do not make our hearts swerve aside after You have guided 

us.”53 There are many more examples like this in the Qur’an.
Malik and Sufyan were asked about someone saying in his supplication, “Kd 

Sayyidl — O my Master,” and they said, “Let him say, ‘ Kd Rabb-O my Lord.’” 
Malik said in addition, “As the prophets said in their supplications.”

As for that which prevents supplication being answered, he ft indicated 
that it was ample amounts of haram food, drink, clothing and nourishment. 
We have previously seen the hadith of Ibn ‘Abbas i& with this same meaning, 
and that the Prophet ft said to Sa‘d, “Make your food pure and your supplica
tions will be answered.” So eating that which is halal, drinking it, dressing in 
that which is and nourishing oneself with it is a means which requires 
that one’s supplications will be answered. Tkrimah ibn ‘Ammar narrated, “Al- 
Asfar told us, saying, ‘Someone said to Sa‘d ibn Abi Waqqa$, “[How is that] 
your supplication among all the Companions of the Messenger of Allah ft 
is answered?” He said, “When I raise a morsel to my mouth, I know where it 
came from and what it came out of.”’”

Wahb ibn Munabbih said, “Whoever wishes Allah to answer his supplication, 
then let him make [sure] his food is pure.” Sahl ibn ‘Abdullah said, “Whoever 
eats halaliood for forty mornings, will have his supplications answered.” Yusuf 
ibn Asbat said, “It has reached us that the slave’s supplication is barred from 
the heavens because of bad food.”

Hiswordsft, “So how can that be answered?” is a form of enquiry expressing 
astonishment and that it is improbable, but it is not a clear declaration of the 
impossibility of an answer or its being entirely precluded. Therefore, we derive 
from this that ample consumption of the haram and being nourished by i t is 
one of the complex of things that prevent the answer [to the supplication], 
but there may also exist things which prevent these preventative matters from 
blocking [the supplication], and it may also be that committing these haram 
acts may prevent supplications being answered as may also giving up duties, as 
it is narrated in the hadith, that, giving up commanding the well-recognised 
virtues and forbidding the reprehensible vices prevents the supplication of 
the best people being answered, and that doing acts of obedience causes the 
supplication to be answered. For that reason the ones who entered the cave 
and the stone fitted in place over them, when they sought the mediation of 
their right actions, which they had done purely for the sake of Allah, exalted 
is He, and asked Allah by them, their supplications were answered.54

Wahb ibn Munabbih said, “The simile of someone who supplicates Without 
doing any action is like someone who shoots an arrow without a string [in 
his bow].”55 He also said, “Right action conveys the supplication.” Then he 
recited:

“Good speech rises to Him and right action raises it up.”56

‘Umar ibn al-Khattab£> said, “By [one’s] scrupulous avoidance of that which 
Allah forbids, Allah accepts supplications and glorifications.”

Abu Dharr < said, That [amount of] supplication is sufficient, along with 
good behaviour, which is similar to the amount of salt needed in food.”

Muhammad ibn Wasi‘ said, “A little supplication is sufficient along with 
scrupulousness.” Someone said to Sufyan, “If only you would supplicate Allah.” 
He said, “Leafing wrong actions is supplication.”

Layth said, “Musa, upon whom be blessings and peace, saw a man raising 
hishands while he was exerting himself in asking Allah. Musa saa said, ‘O my 
Lord, Your slave supplicates you in order for You to show him mercy, and You 
are the Most Merciful of those who show mercy. What have You done for his 
need?’ So He said, ‘Musa, even if he were to raise his hands until he expired, 
I would not look into his needs, until he looks into My rights.’”

At-Tabarani narrated a hadith with a weak chain of narration with the same 
meaning from Ibn ‘Abbas as a marfu hadith.

Malikibn Dinar said, “A trial struck Ban! Isra’il, so they went out, and then

52 Surat al-Baqarah: 286
53 Surah Al TrnrSn: 8

54 This is referring to the story of three people trapped in a cave narrated by al-Bukhari 
(2210)

55 Ibn al-Mubarak narrated this in az-Zuhd (322)
56 Surah Fafir: 10.
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Allah, exalted is He, revealed to His prophet to tell them, ‘You go out to the 
uplands with filthy bodies and you raise palms towards Me with which you have 
spilled blood and with which you have filled your houses full of forbidden 
things. At this time My anger is severe against you, and you will only become 
more distant from Me.’”

One of the right-acting first generations said, “Do not think that the answer 
is slow in coming when you have blocked its paths with acts of disobedience." 
One of the poets took hold of this meaning when he said:

We call on God for every distress
then forget Him when distress is removed.

How can we hope for an answer to a prayer
whose path we have blocked with wrong actions?

Doubt
bu Muhammad al-Hasan ibn ‘All ibn Abl Talib + the grandchild of 
the Messenger of Allah £ and his descendant1 said, “I memorised from 

Messenger of Allah M ‘Leave that which causes you doubt for that 
which causes you no doubt’.” An-Nasa’I (5711) and at-Tirmidhi (2518) nar
rated itand at-Tirmidhi said, “A good sahih hadith.”

Imam Ahmad, at-Tirmidhl, and Ibn Hibban in his narrated this
hadith, and al-Hakim, from a hadith of Burayd ibn Abi Maryam from Abu’l- 
Hawra’ from al-Hasan ibn ‘All. At-Tirmidhi declared that it is $ahih. Most 
people say that the name of Abu’l-Hawra’ as-Sa'di is Rabi'ah ibn Shayban. 
An-Nasa’i and Ibn Hibban said that he was trustworthy. Ahmad hesitated 
in giving the name of Abu’l-Hawra’ as RabTah ibn Shayban and inclined 
to regard them as two different people. Al-Jawzajani said, “Abu’l-Hawra’ is 
unknown and unrecognised.”

This is part of a long hadith in which is mentioned the qunut [supplication! 
of the witrprayer. At-Tirmidhi and others have some extra words to this hadith 
which are, “For truthfulness is tranquillity and lying is doubt.” The wording 
of Ibn Hibbin is, “Good is tranquillity and evil is doubt.”

Imam Ahmad narrated it with a chain of transmission in which there is an 
unknown person narrating from Anas that the Prophet said, “Leave that 
which gives you doubt for what gives you no doubt,”2 and he narrated it in 
another way which is better than this but stopping short at Anas.3

AvTabarani narrated it from a narration of Malik from Ibn CU mar as a 
nunfa hadith. Ad-Daraqufril said, “This is only narrated as a saying of Ibn 

I ‘Umar and from ‘Umar. It is narrated from Malik as his saying.”

' Rojhdnah means literally “sweet-smelling basil” but is used for mercy, provision and 
rat, and also for children and offspring. Trans.

’ Ahmad (3:153)
’Ahmad (3:112)
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It is narrated with a weak chain of transmission from ‘Uthman ibn ‘Ata’ al- 
Khurasani, and he is weak, from his father from al-Hasan from Abu Hurayrah 
that the Prophet said to a man, “Leave that which gives you doubt for what 
gives you no doubt.” He said, “How am I to know that?” He said, “When you 
mean to do something then place your hand on your breast because the heart 
becomes agitated by what is forbidden, and becomes still because of what is 
permitted. The scrupulous Muslim gives up small things for fear of what is 
larger.” It has also been narrated from ‘A(a’ al-Khurasanl as a munaZhadith.

At-Tabarani4 narrated the like of it with a weak chain of transmission from 
Wathilah ibn al-Asqa‘ from the Prophet and he added, “Someone asked 
him, ‘Who is the scrupulous one?’ He answered, ‘The one who hesitates 
when there is ambiguity.’” These words have been narrated as the words of 
a large group of the Companions, among whom are ‘Umar, Ibn ‘Umar and 
Abu’d-Darda’. Ibn Mas‘ud said, “If you intend to do something which causes 
you doubt, around you there are four thousand [things] which cause you no 
doubt.” ‘Umar said, “Give up usury and doubt,” meaning [give up] that about 
which you have doubt even if you do not know for sure that it is usury.

4 Af-Tabaranf in a$Saghir

The meaning of this hadith refers to hesitating over ambiguity and pro
tecting oneself against it, because no doubt occurs to the mu ’min in his heart 
because of what is wholly halal- and doubt means unrest, disquiet and agita
tion — rather the self is at rest with it and the heart tranquil. As for ambiguities, 
hearts become disquieted and agitated by them and that creates doubt

Abu ‘Abd ar-Rahman al-‘Umari az-Zahid said, “If a slave is scrupulous he 
will leave that which gives him doubt in favour of that which does not give 
him doubt.”

Al-Fudayl said, “People claim that scrupulousness is difficult. Whenever two 
matters are presented to me, I always choose the more difficult of them; so 
leave what gives you doubt for that which gives you no doubt”

Hassan ibn Abl Sinan said, ‘There is nothing simpler and easier than 
scrupulousness: if anything causes you doubt, give it up.” This is only easy for 
someone the like of HassanV

Ibn al-Mubarak said, “A servant of Hassan ibn Abi Sinan wrote to him from 
Ahwaz, ‘Damage has struck the sugar cane [crop], so buy sugar where you are.’ 
So he bought it from a man, but it was only a little later that he found there 
was a profit of thirty thousand on what he had bought [because the shortage 
of sugar inflated the prices].” He said, “He went back to the [original] owner 
of the sugar and said, ‘So-and-so, my servant had written to me and I did not 
tell you [that the Ahwaz sugar harvest was destroyed], so annul that which I 
bought from you.’ The other said to him, ‘You have now told me, and I am 
pleased with it for you. ’ ” He said, “He returned but his heart would not endure 
it, and so he went back to him and said, ‘So-and-so, I did not approach this 
matter correctly, so I want you to revoke the sale.’” He said, “He kept at it 
until he returned it to him.”

When Yunus ibn ‘Ubayd sought goods and they were in brisk demand, and 
hesentsomeonetobuy them for him, then he would say to the one who bought 
on his behalf, Tell whoever you buy from that the goods are in demand.”

Hisham ibn Hassan said, “Muhammad Ibn Sinn abandoned 40,000 because 
of things in which you would see no harm today.”

Al-Hajjaj ibn Dinar had sent food to Ba$ra with a man and told him to 
sell it on the day he entered for the price [at which it was being sold in the 
market] that day. Later his letter came to him, “I came to Basra and found 
that food was not in great demand and so I stored it. Then food wen t up [in 
price] and I gained such-and-such for it.” Al-Hajjaj wrote to him, “You have 
betrayed me, and have done the opposite of what I told you. When my letter 
comes to you, give the entire value of the food away to the poor people of 
Basra. I hope I will be safe if you do that.”

Yazid ibn Zuray‘ refused five hundred thousand from the inheritance of 
his father and would not accept it. His father used to manage work for the 
rulers. Yazid used to weave [the fibres of] date-palm leaves, and earned his 
nourishment from that until he died A>.

Al-Miswar ibn Makhramah had stored up a great quantity of food. Then 
he saw a cloud during the autumn and disliked it.5 He said, “Do I see myself 
disliking what is of benefit to the Muslims?” He swore that he would not take 
any profit from it [the sale of the stored food], and told ‘Umar ibn al-Khattab 
*about that ‘Umar said to him, “May Allah reward you with better.”

From this we see that the one who hoards [food] ought to renounce the 
profit on what he hoards in a way that is prohibited. Imam Ahmad X stipu
lated that one should shun the profit of what has not entered into one’s 
responsibility6 because it would enter into [the category of] “profiting from 
what one has not become responsible for” and the Prophet -ft forbade it.7

Ahmad said, in one narration from him, that someone who rented out
fora profit, something which he himself rented, must give the profit away as 
jddfli/fl/i. He said, in a narration from him, concerning the profit on goods 
of a mwfdrabah transaction8 in which the agent had gone against the wishes 
of the investor that he [the agent] must give the profit away as sadaqah. He 
said, in a narration from him, concerning someone who bought fruits [on 
the trees] before they ripened with the condition that they will be cut down

5 Because rain would mean good crops and hence less demand for his stored food.
6 Meaning that if that product perished, it would be one’s own loss and not someone 

else’s. However, if that product is still someone else’s responsibility, regardless of whose pos
session it is in, then one cannot make a profit on it. This is something that is very common 
in the modem day. For example, A orders 100 mobile phones from B, then while those 
phones are still the responsibility of B (in the sense that if they were damaged or stolen B 
would be responsible for them), A sells them to G and makes a profit. That profit is not 
WEd.

1 Abu Dawud (3504)
8 Mu<}arabah transactions are profit-and loss-sharing transactions in trade in which one 

party provides the capital and the other party the labour as an agent and the profits are 
shared as previously agreed between both parties. Trans.
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[immediately], and then left them until they ripened, “He should give the 
extra as sadaqah” A. party of our colleagues [the Hanballs] interpret it as 
meaning that it is recommended, because to give things which are ambiguous 
as sadaqah is recommended.

It is narrated from ‘A’ishah that she was asked about the person who is 
in t'Zirdm [for the Hajj] eating the [meat of a] hunted animal and she said, 
“They [the days of the Hajj] are only a few days, so whatever gives you doubt, 
leave it” Meaning, that whatever is ambiguous to you as to whether it is Add/ 
or Aaram, then give it up, because people differ concerning the permissibility 
of the person in ihrdm eating [the meat of] the animal which has been caught 
by hunting in the case where he has not himself hunted it

A proof is derived from this that avoiding the disagreement of the people 
of knowledge [by avoiding the matter which has thus been rendered ambigu
ous or acting according to the most cautious of the two opinions where are 
regarded as permissible] is better, because it is further away from ambiguity. 
However, thorough people of knowledge from our colleagues [the Hanbalis] 
and others take the position that this is not an unconditional statement, 
because in some matters on which there is disagreement there are clear 
concessions narrated from the Prophet ! and to which there is no opposing 
evidence; to follow those concessions is more fitting than avoiding them, even 
if those concessions did not reach a particular person of knowledge so that 
they abstained from them [those concessions] because of that This is like 
someone who is sure that he has performed wudu ’but is unsure as to whether 
he [subsequently] broke it, because it is narrated of the Prophet ! that he 
said, “Let him not break off [his prayer] until he hears a noise [of his break
ing wind] or smells an odour. ”9 Particularly if his doubt occurred during the 
prayer, he is not permitted to interrupt it because it is authentically narrated 
that it is prohibited to do so, even though some of the people of knowledge 
regard it as obligatory to do so.

If the concession has things which contradict it - another Sunnah or the 
Muslim community’s practising something which differs from it - then it is 
better to give up practising it [the concession]. Similarly, if minority groups 
of people had practised [the concession], but it is more generally accepted 
among the community in the great cities of the Muslims from the time of the 
Companions, may Allah be pleased with them, that the practice is something 
else, then it is specifically recommended to adopt the practice of the Muslims, 
because Allah has protected this community from its false people dominating 
its true people. That practice which was dominant in the first three preferred 
generations is true, and everything contrary to it is false.

Here there is a matter that ought to be understood, which is that minute 
investigation of ambiguities is only fitting for someone whose states are all 
exemplary and whose actions are consistent with fear of Allah and scrupu
lousness. As for someone who falls into violating clear obvious prohibitions 
and then wants to be scrupulous about minute ambiguities, he may not do

9 Al-Bukhari (137), Muslim (361)

that and it is repudiated if he does do it. As Ibn ‘Umar said to the Iraqi who 
asked him about the blood of a mosquito, “They ask me about the blood of 
a mosquito and they killed Husayn. I heard the Prophet say, ‘They [Hasan 
and Husayn] are my two descendants10 in the world.’ ” ■1

A man asked Bishr ibn al-Harith about a married man whose mother told 
him to divorce his wife. He said, “If he treats his mother very well in every 
other thing and nothing remains but to divorce his wife, let him do it. If his 
good treatment of her extends to actually divorcing his wife, and then he goes 
to his mother afterwards and hits her, let him not do it.”

Imam Ahmad was asked about a man who bought greens and stipulated the 
date-palm fibre, meaning that which is used to tie the bunch of greens, and 
Ahmad said, “What are these questions [that you ask me]?” Someone said to 
him, Ibrahim ibn Abi Nu‘aym does that.” Ahmad said, “If it was Ibrahim ibn 
AbiNu'aym, then how excellent this is; it resembles him!”12

He only disapproved of these questions being asked by those whose states 
do not resemble his [Ibrahim ibn Abi Nu'aym]. As for those who are worthy 
of inquiring into the finer points of scrupulousness, their states resemble 
this. Imam Ahmad himself used to employ this scrupulousness, because he 
told the one who bought fat for him, bringing it for him on a sheet of paper, 
to return the paper to the seller. Imam Ahmad would not take ink from his 
companions’inkwells, but would take his own inkwell to take ink from. A man 
asked his permission towrite from his inkwell and he said to him, “Write! For 
this scrupulousness is misplaced.” Another man asked his permission for that 
and he smiled and said, “My scrupulousness and your scrupulousness have 
notreached to this [degree].”*3 He said this byway of humility, and otherwise 
he himself employed this [level of] scrupulousness, but he disapproved of it 
in those who had not reached this station and who on the contrary would be 
lenient about matters which are clearly disapproved and undertake ambigu
ous matters without hesitation.

His words! “For good is tranquillity and evil is doubt,” meaning that hearts 
are at rest with good and become doubtful because of evil and are not at rest. 
In this there is an indication that one has to refer to the heart in cases of am
biguity, and there will be some more discussion of this matter in the hadith14 
of an-Nawwas ibn Sam‘an, if Allah wills, exalted is He.

Ibn Jarir narrated with his chain of transmission from Qatadah from Bashir 
ibn Ka'b that he recited this ayah:

19 See previous note on ray/ianah. Trans.
" Al-Bukhari (3753)
“ Meaning if someone like him does this then it is good and its suits him, but it is not 

for everyone to be like that
’J i.e. “to the degree that you cannot use my ink”. So Imam Ahmad was applying the 

highest standard of scrupulousness to himself but not expecting that of others. Ed.
h Hadith number 27.
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“So walk in its [the earth’s] manakib”1* Then he said to hisslave-gir) -i 
you know what its manakib are, then you are free for the sake of the Face of 
Allah.” She said, “Its manakibare its mountains,” and it was as if he was struck 
in the face, and he desired his slave-girl, so he asked others. Some of them 
ordered him [to keep his slave-girl] and some forbade him. Then he asked 
Abu’d-Darda’ and he said, “Good is tranquillity and evil is doubt, so give up 
what causes you doubt in favour of what causes you no doubt.”*6

His words in the other narration, “Truthfulness is tranquillity and lying is 
doubt,” indicate that one ought not to rely on eveiy single person’s words, as 
he said in the hadith ofWabi$ah, “Even if people repeatedly give you fatwas," 
but that one should only rely on the words of those who tell the truth. The sign 
of truthfulness is that the hearts become at rest because of it, and the sign of 
lies is that they cause doubt and hearts do not become at rest and indeed they 
are averse to it.

. yoU will see that that they - meaning Musaylimah’s words
3 and indecent You will know that Muhammad is true and 

c°^’’ught revelation, and that Musaylimah is a liar and he brought 

x-

It is from this standpoint that when the people of intellect, at the time of 
the Prophet heard his words and what he was calling them to, they knew 
that he was truthful and that he had come with the truth. When they heard 
the words of Musaylimah they recognised that he was a liar, and that he had 
brought falsehood. It is narrated that before ‘Amr ibn al-cA$ accepted Islam, 
he heard him [Musaylimah] claiming that the following was revealed to him, 
“O daman, O daman*7, you have two ears and a breast! And you know, ‘Amr 
[ibn al-cA§]!” So he said, “By Allah, I know that you lie!”

One of the people of the early generations said, “Picture to yourself what
ever you wish in your heart and think about it, then measure it against its 
opposite. If you weigh them both up, you will recognise what is true from 
what is false, and truthfulness from lying.” He said, “It is like when you pic
ture Muhammad & and then you reflect on what of the Qur’an he brought 
and you recite:

‘In the creation of the heavens and the earth, and the alternation of the 
night and day, and the ships which sail the seas to people’s benefit,’*8 and then 
you picture to yourself the opposite of Muhammad £ and you find him to be 
Musaylimah and you reflect on what he brought and you read, ‘O mistress of 
the bedchamber, the bed is ready for you,’ meaning his words to Sajjah when 
he married her. ” He said, “Then you will see that this - meaning the Qur’an 
— is unshakeable, wonderful and that it clings to the heart and is beautiful to

•» SUrat al-Mulk: 15
’® Ibn Jarir narrated it in Jamf al-bayan (29:7)
17 Wabr: hyrax syriacus, cony or daman, a small desert animal like a weasel. Trans. 
*8 SQrat al-Baqarah: 164



What Does Not Concern One
bu Hurayrah said, “The Messenger of Allah £ said, ‘A part of the 
excellence of a man’s Islam is his leaving alone what does not concern 
im’." At-Tirmidhi (2317) and others relate it like this.

At-Tirmidhi and Ibn Majah narrate this hadith in the version of al-Awzaci 
from Qurrah ibn cAbd ar-Rahman from az-Zuhri from Abu Salamah from Abu 
Hurayrah 4. At-Tirmidhi said that it is unusual,1 but the Shaykh [an-Nawawi] 
the compiler [of The Forty Hadith] regarded it as good because all of the men 
in the chain of transmission were trustworthy. Some people regarded Qurrah 
ibn cAbd ar-Rahman ibn Haywil as trustworthy but some others regarded him 
as weak. Ibn cAbd al-Barr said, “This hadith is memorised from az-Zuhri with
this chain of transmission from the narration of trustworthy people,” which 
accords with the Shaykh’s estimation of it as good. However, most of the lead
ingscholars said that it is not memorised with this chain of transmission. It is 
memorised from az-Zuhri from cAli ibn Husayn from the Prophet S as a mursal 
hadith. That is how the trustworthy [men of knowledge] transmitted it from 
az-Zuhri, of whom are Malik in the Afuwaffu’, Yunus, Ma'mar and Ibrahim
ibn Sacd except that he said, “A part of a man’s hndn is his leaving alone what 
does not concern him.” Among those who say that it is not authentic from 
anyone other than CAK ibn Husayn as a munaZhadith were Imam Ahmad, Yahya 
ibn Ma'in, al-Bukhari and ad-Daraqutni, but he mixed up weak narrators in 
its chain of transmission from az-Zuhri in a terrible way. What is authentic 
is that it is a nunol hadith. 'Abdullah ibn 'Umar al-'Umari narrated it from
az-Zuhri from 'All ibn Husayn from his father [al-Husayn ibn 'All] from the 
Prophet and so he connected it back directly [to the Prophet $ by naming 
the Companion who first transmitted it] and he regarded it as transmitted 
by al-Husayn ibn 'Alt Imam Ahmad transmitted it in his Musnad in this way, 
but al-TJmari was not one who memorised [hadith]. He also narrated it in 
another way from al-Husayn from the Prophet £ but al-Bukhari declared it, 
as transmitted in this form, to be weak in his Tarikh (History) and said, “It is

1 having a single narrator at some stage of the chain of transmission. Trans.
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not authentic except from ‘All ibn Husayn as a mursal hadith.” It is narrated 
in other ways from the Prophet ft but all of them are weak.

This hadith is one of the great principles of courtesy [odoA]. Imam Abu 
‘Amr ibn a$-$alah related from Abu Muhammad ibn Abl Zayd [al-Qayrawani], 
who was the Imam of the Malikis in his time, that he said, “That which gathers 
together all good courtesies and binds and makes them fast, branches out 
from four hadith: the saying of the Prophet ft, “Whoever believes in Allah 
and the Last Day let him speak well or be silent...” and his sayingft, “Apart 
of the excellence of a man’s Islam is his leaving alone that which does not 
concern him,” and his saying ft to someone who asked him to give him brief 
and concise advice, “Do not become angry,” and his saying ft, “The believer 
loves for his brother what he loves for himself.”

The meaning of this hadith is that whoever makes good his Islam gives up 
whatever words or deeds do not concern him and confines himself to those 
words and deeds which do concern him. The meaning of “concerns him” is 
that his concern connects itself to it and it becomes a part of his purpose and 
that which he seeks. “Concern” means to attach great importance to or be 
Worried about something. One uses the word to signify when one attaches 
importance to something and seeks it. It does not mean that one abandons 
that for which one has no concern or will because of the rule of one’s opinion 
or the desire of one’s self, but rather because of the judgement of the Shariah 
and Islam. It is for that reason that he made it a part of the excellence of 
Islam. When a man makes good his Islam, then he gives up the words and 
deeds which in respect of Islam do not concern him, because Islam requires 
the performance of the obligatory duties as previously mentioned in expla
nation of the hadith of Jibril and the praiseworthy and complete Islam
comprises relinquishing those things which are forbidden, as the Prophet ft 
said, ‘The Muslim is the one from whose hand and tongue the Muslims are 
safe.” When one makes good one’s Islam it requires giving up everything that 
does not concern one of forbidden things, ambiguities, matters which are 
disapproved and the excess of those things which are permissible for which 
one has no need. All of these things ‘do not concern’ the Muslim when his 
Islam is complete and when he has reached the station of lAsdn, which is that 
he worships Allah, exalted is He, as if he sees Him, for if he does not see Him, 
then Allah sees him. Whoever worships Allah conscious of His nearness and 
witnessing Him with his heart2 or aware of Allah’s nearness to him and of His 
watching over him,3 then he has made good his Islam. Therefore he must give 
up everything in Islam which does not concern him and occupy himself in it 
with that which does concern him, because from these two stations modesty 
before Allah is produced and the abandonment of everything for which one 
should be ashamed, as he ft advised a man to be ashamed before Allah as he 

2 This is the higher station of thsdn where one is aware that one is near to Allah as if
one is seeing Him with one’s heart. Ed. ' ’‘ J

3 This is the other station of ifisdn where one is aware that Allah is always near him in
his knowledge, and that He always sees him. Ed.

W7iai Does Not Concern One

would be ashamed before a right-acting man from among his close relatives 
who never separated from him. There is in the Afusnad arid in at-Tirmidhl 
from Ibn Mas'tid < as a nuw/u‘ hadith, “Modesty before Allah is that you guard 
the head and what it contains, and guard the belly and what it encloses and 
that you remember death and decomposition. Whoever does that is modest 
before Allah with true modesty.”4 One of them said, “Be modest before Allah 
according to the measure of His nearness to you and fear Allah according to 
the measure of His power over you.”

One of the gnostics said, “When you speak then remember that Allah is 
listening to you. When you are silent then remember that He is gazing at 
you.” Indications of this meaning occur in many places in the Tremendous 
Qur’an, such as in His words, exalted is He:

, ' , ' ' S . . ’ X
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“We created man and We know what his own self whispers to him. We are 

nearer to him than his jugular vein. And the two recording angels are re
cording, sitting on the right and on the left He does riot utter a single word, 
without a watcher by him.”5 And His words, exalted is He:

y Xj Jy Cr* CM

x

“You do not engage in any matter or recite any of the Qur’an or do any 
action without Our witnessing you while you are engrossed in it Not even 
the smallest mote eludes your Lord, either in the earth or in heaven. Nor is 
there anything smaller than that, or larger, which is not in a Clear Book.”6 
And He said, exalted is He:

“Or do they imagine that We do not hear their secrets and their private 
talk? On the contrary Our messengers are right there with them writing it 
down!”7 Most of what is intended concerning giving up what does not concern 
one refers to guarding the tongue from useless talk as is indicated in the first

4 Ahmad (3:387), at-Tirmidhl (2458)
5 Surah Qaf: 16
6 Surah Yunus: 61
7 Surat az-Zukhruf: 80
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ayah from Surah Qaf mentioned above.
In the Musnad there is a hadith of al-Husayn from the Prophet ft in which 

he said, “It is of the excellence of a man’s Islam to speak little about what 
does not concern one.”8

8 Ahmad (1:201)
9 Afafezrim aZ-ezAAZtty (196)
10 Ibn Hibban (361)
11 Part of a long hadith that is number 29 in this compilation.
12 Surat an-Nisa’: 114

Al-Khara’ip narrated from a hadith of Ibn Mas'ud that he said, “A man 
came to the Prophet ft and said, ‘Messenger of Allah, I am someone who is 
obeyed by his people, so what should I tell them to do?’ He said to him, ‘Tell 
them to spread [the greeting of] peace and to speak little except about that 
which concerns them.’”9

From the Sahih of Ibn Hibban there is from Abu Dharr that the Prophet 
ft said, “In the scripture of Ibrahim, upon whom be blessings and peace, there 
was, ‘The intelligent person, as long as his intellect is not overcome, should 
have [some] hours: an hour in which he holds intimate discourse with his 
Lord, an hour in which he takes himself to account, an hour in which he re
flects on the workmanship of Allah, exalted is He, and an hour in which he 
should attend to his need of food and drink. The intelligent person should 
only journey for three reasons: taking provision for the Final Abode or to im
prove his livelihood, or for some permissible pleasure. The intelligent person 
should have some insight into his age; he should get on with his business and 
guard his tongue, and whoever reckons his words to be a part of his action 
will speak little except on what concerns him.”10 11

'Umar ibn cAbd al-cAzIz A, said, “Whoever reckons his words to be a part 
of his action will speak little except on what concerns him.” It is as he said, 
because many people do not reckon their words to be a part of their action 
and so put themselves at risk and are not careful. This was not immediately 
obvious to Mucadh ibn Jabal so much so that he asked the Prophet ft saying, 
“Shall we be taken to account for what we say?” He said, “May your mother be 
bereft of you, Mucadh! Does anything prostrate people on their nostrils into 
the Fire except the harvests of their tongues?”’*

Allah denies that there is any good in much of what people say in confidence 
to each other when He says:

X X X x '

“There is no good in much of their secret talk - except in the case of 
those who enjoin yadaqah, or what is right, or putting things right between 
people.”12

At-Tirmidhi and Ibn Majah both narrated a hadith of Umm Habibah that 
the Prophet ft said, “Every word of the son of Adam is against him and not in 
his favour, except commanding the well-recognised virtues and forbidding 

J'b
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the well-known wrong actions, and remembrance of Allah Jfe.”*5 Some people 
expressed astonishment at this hadith in the presence of Sufyan ath-Thawri, so 
Sufyan said, “Why do you show astonishment at this? Does not Allah, exalted 
is He, say, ‘There is no good in much of their secret talk — except in the case 
of those who enjoin sadaqah, or what is right, or putting things right between 
people’? Does He not say, exalted is He:

£ X X < X

‘On the Day when the Spirit and the angels stand in ranks, they will not 
speak, except for him who is authorised by the All Merciful and says what is 
right’1*?* At-Tirmidhi narrated a hadith of Anas that he said, “One of his 
companions died - meaning of the Prophet ft — and a man said, ‘Rejoice in 
the good news of the Garden!’ The Messenger of Allah ft said, ‘You do not 
know, for perhaps he spoke about what did not concern him or was mean 
with what did not make him any wealthier.’”*5 The meaning of this hadith 
has been narrated in many ways from the Prophet ft in some of which there 
is that the man was killed as a martyr (s/ia/iid).

Abu’l-Qasim al-Baghawi narrated in his Muljam a hadith of Shihab ibn 
Malik who had gone in a deputation to the Prophet ft that he had heard the 
Prophet speak ft when a woman said to him, “Messenger of Allah, do you not 
greet us?” He said, “You are from a species which regards much as little, and 
refuses [to give] things which do not enrich it [by retaining them] and ask 
questions about what does not concern it.”16

Al-TJqayli narrated a marftf hadith of Abu Hurayrah “The people with 
the most wrong actions are those who speak most about what does not con
cern them."*7 ’

'Amr ibn Qays al-Mula’i said, “A man passed by Luqman when there were 
people with him and said to him, ‘Are you not the slave of Ban! so-and-so?’ 
He said, ‘Yes.’ He said, ‘The one who used to pasture [the sheep and goats] 
on such-and-such a mountain?’ He said, ‘Yes.’ He said, ‘What made you attain 
thatwhich I see [you have attained] ?’ He said, ‘Speaking truthfully and lengthy 
silence about what does not concern me.’”

Wahb ibn Munabbih said, “There were two men in BanI Isra’il whose wor
ship took them to the point where they walked on water. While they were 
walking on water they came upon a man walking on the air, and so they said 
to him, ‘Slave of Allah, how did you attain this degree?’ He said, ‘By a little 
[amount] of the world: I wearied my self of its appetites, and restrained my 
tongue from what does not concern me, and I desired what my Lord calls me 
to, and clung to silence, so that when I swear by Allah, He fulfils my oath, and 
if I ask Him, He gives me.’” They entered upon one of the Companions when

13 At-Tirmidhi (2412), Ibn Majah (3974)
14 Surat an-Naba*: 38
15 At-Tirmidhi (2316)
16 Hafi? Ibn Hajar also mentions this narration in al-I$abah (2:155)

182



JAMI* AL- ULUM WA L-HIKAM Does Not Concern One

he was [terminally] ill and his face was radiant. So they asked him the reason 
for his face’s radiance and he said, “There was no action in which I placed 
more confidence than in two qualities: I used not to talk about what did not 
concern me, and my heart was at peace towards the Muslims.”

Muwarriq al-Tjll said, ‘There is a matter which I have been seeking since 
such-and-such a year which I have not been able [to find] but which I will 
never stop seeking.” They said, “What is it?” He said, “ Restraining myself from 
what does not concern me.” Ibn Abi’d-Dunya narrated it.

Asad ibn Musa said, “Abu Ma'shar told us from Muhammad ibn Ka‘b 4 
that he said, ‘The Messenger of Allah ft said, The first to come in to you is a 
man of the Garden,’ and ‘Abdullah ibn Salam entered. People stood up and 
told him [what had been said]. They said, ‘Tell us what action of yours is the 
surest to you personally?’ He said, ‘My actions are weak. The surest things in 
which I hope are to have a sound heart and my leaving alone what does not 
concern me.’”

Abu ‘Ubaydah related from al-Hasan that he said, “One of the signs of Al
lah’s turning away from the slave is that He busies him with that which does 
not concern him.” Sahl ibn ‘Abdullah at-Tustari said, “Whoever talks about 
what does not concern him, then he is deprived of truthfulness.” Ma‘ruf said, 
“The slave’s talking about what does not concern him is Allah ft ceasing to 
preserve him.”

This hadith shows that man giving up what does not concern him is of the 
excellence of his Islam, so that if he gives up what does not concern him and 
does everything which does concern him then he has perfected the excellence 
of his Islam. Many hadith are narrated on the superiority of the one whose 
Islam is made good and that it multiplies one’s good actions and atones for 
one’s wrong actions, and the clear outward meaning is that the amount of 
the multiplication is according to the degree which one makes good one’s 
Islam.

In $aAzA Muslim there is from Abu Hurayrah < that the Prophet ft said, 
“When any of you makes good his Islam then every good action that he does is 
recorded as ten the like of it up to seven hundred multiples and every wrong 
action which he does is recorded as the like of it until he meets Allah ft.”17 18

17 As-Suyutl mentions it in al-Jam? al-Kalnr (1:137)
18 Al-Bukhari (42) except for, “until he meets Allah”, Muslim (129)

The good action must be recorded as ten multiples of actions the like of it, 
and the increase above and beyond that is according to the measure of the 
excellence of the Islam, the purity of the intention, the need for that action, 
and its merit - such as spending on jihad and on the Hajj, relatives, orphans 
and poor people [all of which have different merits], and the moments of 
need for that expenditure. That which is narrated from ‘Atiyyah from Ibn 
‘Umar & bears that out, when he said [the ayoA]: „

“‘Those who bring a good action will receive ten like it,’19 was revealed about 
nomadic desert Arabs.” Someone said, “What is there for the Emigrants?” He 

said, “More than that,” then he recited His words, exalted is He:

Lip J. Ojy
“And if there is a good deed Allah will multiply it and pay out a huge reward 

direct from Him.”20
An-Nasa’i narrated a hadith of Abu Sa‘id that the Prophet ft said, “When 

the slave submits [and becomes a Muslim] and makes good his Islam Allah 
writes every good action for him which he had collected, and every wrong 
action which he had collected is effaced. Then after that there is retaliation 
[foracts done against others]. The good action [will be recorded] as ten the 
like of it up to seven hundred multiples. The wrong action [will be recorded] 
as the like of it unless Allah overlooks it” In another version there is, “Some
one said to him, Take to action.’” . im t "u;

What is meant [in the above hadith] by the good and wrong actions which 
he had collected are those which he had previously done before Islam, which 
shows that he will be rewarded when he becomes a Muslim for his good actions 
performed in the state of Au/r, and his wrong actions will be obliterated! when 
he becomes a Muslim, but however on the precondition that he makes good 
his Islam, and is wary of doing those wrong actions while he is a Muslim. Imam 
Ahmad has expressly stated that and that which is in the two $ahlh books from 
Ibn Mas'ud shows that He said, “We said, ‘Messenger of Allah, are we to be 
taken to task for what we did in the condition of ignorance?’ He said, ‘As for 
whoever of you acts well in Islam then he will not be taken to task for them. 
Whoever acts badly will be taken to task for his deeds done in the condition 
of ignorance and in Islam.’”

In $z/u& Muslim there is from ‘Amr ibn al-‘A$ that he said to the Prophet ft 
while he was accepting Islam, “‘I want to make a stipulation.’ He said, ‘What do 
you want to stipulate?’ I said, ‘That I be forgiven.’ He said, ‘Haven’t you learnt 
that Islam ruins [the wrong actions] Which were before it.*” Imam Ahmad also 
narrated it and his wording is, “.. .that Islam cuts off that which was before it 
of wrong actions.” This is interpreted to refer to excellent complete Islam in 
order to unify it with the hadith of Ibn Mas'ud which precedes it.

In $ahiA Muslim also there is that Hakim ibn Hizam said, “I said, ‘Messenger 
of Allah, what do you think about matters which I used to do before Islam in 
the condition of ignorance such as sadaqah, freeing slaves, keeping good ties 
with relatives; is there a reward for them?’ The Messenger of Allah ft said, ‘You 
became a Muslim with that which you had sent ahead of good.’” In another 
narration of his there is that he said, “Then I said, ‘By Allah! I will not leave any 
[good] thing which I did in the condition of ignorance but that I will do the 
like of it in Islam.’” This shows that the kafir is rewarded for his good actions

19 Surat al-Ancam: 160
20 Surat an-Nisa’: 40
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when he submits [in Islam] as does the preceding hadith of Abu Sa‘id.
Someone has said, “His wrong actions in the condition of associating part

ners with Allah are transformed into good actions and he will be rewarded 
for them,” which is derived from His words, exalted is He:

“[Amongst the slaves of the All-Merciful are] those who do not call on any 
other god together with Allah and do not kill anyone Allah has forbidden 
- except with a legal right - and do not fornicate. Anyone who does that will 
receive an evil punishment and on the Day of Rising his punishment will be 
doubled and he will be humiliated in it timelessly forever - except for those 
who repent and believe and do right action. Allah will transform the wrong 
actions of such people into good.”21 Commentators have differed about this 
‘transformation’ and have taken up two positions:

Some of them say, “It is in the world,” meaning that Allah exchanges imdn 
and right actions in place of his kufr and acts of disobedience for someone 
who becomes a Muslim and turns in repentance to Him. Ibrahim al-Harbi 
relates this statement in Ghanb al-hadith (Unusual Hadith) from most of the 
commentators [of the Qur’an], among whom he named: Ibn ‘Abbas, ‘Ata’, 
Qatadah, as-Suddi and ‘Ikrimah. I say that it is also the well-known position 
of al-Hasan

He [Ibrahim al-Harbi] said, “Al-Hasan, Abu Malik and others said, ‘It es
pecially refers to the people who associate partners with Allah and does not 
refer to the Muslims.’” I say that this statement is only sound if the transfor
mation or exchange happens in the next life, as will follow. As for if someone 
says that it is in the world, then the kafir, when he becomes a Muslim, and 
the Muslim, when he turns in repentance, are the same in that, rather when 
the Muslim turns in repentance he is in a better state than the when he 
becomes a Muslim.

He said, “Others say that the transformation happens in the next life, and 
that a good action is made for them in place of every wrong action. Among 
those [who say so] were ‘Amr ibn Maymun, Makhul, Ibn al-Musayyab and ‘All 
ibn al-Husayn.” He said, “And Abu’l-‘Aliyyah, Mujahid and Khalid Sabalan 
rejected it, and there are grounds to reject it.’’Then he mentioned that whose 
logical consequence is, that it must be from that, that whoever does a great 
deal of wrong action is better than someone who does only a little since he will 
be given for every wrong action a good action, and then he said, “If someone 
were to ask, ‘Allah only mentions that wrong actions will be exchanged for

21 Surat al-Furqan: 68-70

What Does Not Concern One

good actions without mentioning what quantities will be exchanged,’ then it 
is possible that the meaning of the exchange is that whoever does one wrong 
action and repents of it will have in exchange one hundred thousand good 
actions, but that whoever does one thousand wrong actions will he given in 
exchange one thousand right actions, so that then the one with the less wrong 
actionswill be in a better condition.”

IsaythatAbu l- Aliyyah rejected this statement on the exchange in the next 
life and he recited His words, exalted is He:

O’ y j* J* CUP U cP
* ‘W. . ' ‘ * ' ' * * ’

irj
“On the Day that each self finds the good it did and the evil it did present 

there in front of it, it will wish there were a great distance between it and 
them.”” Some others refuted it [the second position that the exchange is in 
the after-life] by His words, exalted is He:

• * ' s'*'* J AI* A X* • U-*
Lr"

“And whoever does the weight of a tiny ant of evil will see it,”23 and His 
words, exalted is He:

X X X X X X X X

‘ X J X X
U i 11jU- u si 55-?S15

The Book will be set in place and you will see the evil-doers fearfill of what 
is in it They say, ‘Alas for us! What is this Book which does not pass over any 
action, small or great, without recording it?’ They will find there everything 
they did and your Lord will not wrong anyone at all.”24

However, this has been answered thus, that the one who turns in repent
ance will be acquainted with his wrong actions and then they will be turned 
into good actions.25 Abu ‘Uthman an-Nahdi said, “The mu 'min will be given 
his book behind a veil from Allah Jfe and he will read his wrong actions and 
when he reads them his colour will change because of them until he comes 
upon his right actions, and when he reads them his colour will return to him. 
Then he will look again at them and find that his wrong actions will have been 
changed into good actions. At that he will say:

bl?'
22 Surah Al ‘Imran-.jp
23 SQrat az-Zilzalah: 8
24 Surat al-Kahf: 49
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‘Here, come and read my Book!’”6”’7 Some relate this from Abu ‘Uthman 
from Ibn Mas‘ud, and some others from Abu ‘Uthman from Salman.

In Sahih Muslim there is a hadith of Abu Dharr that the Prophet * said, “I 
know the last of the people of the Garden to enter the Garden, and the last 
of the people of the Fire to come out of it. It is a man who will be brought 
on the Day of Rising and it will be said, ‘Show him his minor wrong actions 
and remove from him the major ones.’ So he will be shown his minor wrong 
actions and it will be said to him, ‘On such-and-such a day you did such-and- 
such, and on such-and-such a day you did such-and-such,’ and he will say, 
‘Yes,’ being unable to deny it and afraid that his major wrong actions will be 
shown to him. Then it will be said to him, Tn place of every wrong action 
you have a good action.’ He will say, ‘My Lord, I did things which I do not 
see here.’” He said, “I saw the Messenger of Allah * laughing until his molar 
teeth appeared.”28

So then if wrong actions are exchanged for good actions for the one who 
is being punished for his wrong actions in the Fire, then with respect to the 
one whose wrong actions are effaced by Islam and sincere pure repentance 
it is more fitting, because their effacement by that is preferable to Allah than 
their obliteration through punishment

Al-Hakim narrated by way of al-Facil ibn Musa from Abu’l-‘Anbas from his 
father from Abu Hurayrah + that he said, “The Messenger of Allah * said, 
‘Some people will wish if only they had done more wrong actions.’ They said, 
‘For what reason, Messenger of Allah?’ He said, ‘The ones whose wrong ac
tions Allah changes into right actions.’”29 Ibn Abl Hatim narrated it by way 
of Sulayman Abu Dawud az-Zuhri from Abu’l-‘Anbas from his father from 
Abu Hurayrah as a maw^u/statement, which it more resembles than a nwr/u‘ 
hadith. Something similar to this is also narrated of al-Hasan al-Ba$ri which 
contradicts his more famous statement, ‘The transformation [of wrong ac
tions into good actions] takes place in the world.” •

As for that which al-Harbi mentioned about the transformation [of wrong 
actions into good actions] and that whoever’s wrong actions are few has an 
increase in his right actions and whoever has many wrong actions has fewer 
right actions, then the hadith of Abu Dharr clearly states the refutation of this 
and that he is given in exchange for every wrong action a right action.

As for his words, “It must be from that, that whoever does a great deal of 
wrong action is better than someone who does only a little,” then it is said 
that the transformation [of wrong actions into good actions] is only effective 
in the case of those who regret their wrong actions and put them in front of

25 Once he is acquainted with his wrong actions; there remains no contradiction with 
the verses quoted above because they assert that whoever does any wrong will see it, or 
fear it. That does not mean that those bad deeds cannot be exchanged with good deeds 
afterwards as a result of one’s repentance. Ed.

26 Surat al-Haqqah: 19
27 Ibn Kathlr quotes this from Ibn Abi Hatim in his tafsir (8:241)
28 Muslim (190) . 4 nw**'-* i- h-i

29 Al-Hakim (4:29, 252)
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their eyes, so that every time they remember them it increases them in fear, 
anxiety, shame before Allah and hastening to right actions which make atone
ment; as He says, exalted is He:

“except for whoever repent and believe and do right actions. ”3° Everything 
we have mentioned is comprised under right action, so that whoever’s state 
(his is, drinks the bitterness of regret and sorrow for his wrong actions many 
times more than he tasted their sweetness when he did them, so that every 
wrong action becomes the cause of a right action in order to efface it, so one 
must not disapprove after this of the transformation of these wrong actions 
into good actions.

Clear hadith are narrated about how when the Aa/ir becomes a Muslim and 
makes good his Islam, then the wrong actions he did in the state of associating 
partners with Allah are transformed into good actions. At-Tabarani narrated 
the hadith of‘Abd ar-Rahman ibn Jubayr ibn Nufayr from Abu Farwah Sha(b 
that he came to the Prophet * and said, “‘What do you think of a man who 
has done every wrong action, and has not left out a major or a minor wrong 
action? Is he able to repent [and will his repentance be accepted]?’ So he 
said,‘Have you submitted in Islam?’ He said, ‘Yes.’ He said, ‘Do good actions 
and give up wrong actions and Allah will make them all good actions for you.’ 
He said, ‘And my treacheries and lies?’ He said, ‘Yes.’ So he continued saying 
‘AflaAu aMar until he was hidden from sight.”3* He [at-Tabaram] narrated 
it in another way with a weak chain of transmission from Salamah ibn Nufayl 
from the Prophet *.

Ibn Abi Hatim narrated the like of it in a hadith of Makhul which is mursal. 
Al-Bazzar narrated the first hadith. He also has from Abu Tawil Shatb al- 
Mamdudthathe “came to the Prophet*,...” and then he mentioned the same 
sense. Abu’l-Qasim narrated it in this way in his Mu‘jam, and mentioned that 
the correct [chain of transmission] is from ‘Abd ar-RahmAn ibn Jubayr ibn 
Nufayr as a mursal hadith, That a man came to the Prophet * who was long 
of ‘shatb’” and shatb - tall - means mamdud - extended - so that some of the 
transmitters misread it and thought that it was the name of a man.

30 SUrat al-Furqan: 70
31 At-Tabarinl in al-Katnr (7235)
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A
nas ibn Malik narrated that the Prophet $ said, “None of you has
imdn until he loves for his brother what he loves for himself.” Al-Bukhari 
(,s) and Muslim (45) narrated it

1 Ibn Hibban narrated it in his Sahih (1:229)
2 Al-Bukhari (2475) and Muslim (57)
j Al-Bukhari (6016)

They narrated this hadith in the two Sahih books from Qatadah from Anas, 
and the wording of Muslim is, “...until he loves for his neighbour” or “for 
his brother...” because of a doubt [as to whether it was the neighbour or 
brother mentioned]. 14

Imam Ahmad X narrated it and his wording is, “A slave will not reach the 
reality of imdn until he loves for people that which he wants for himself of 
good."'

This version clarifies the meaning of the narration published in the two 
JateA books, and that what is meant by negating imdn is to negate the at
tainment of its reality and its furthest limit, because imdn is often negated 
because of the absence of some of its principal elements and duties, such 
as in his words 9 “The adulterer does not commit adultery when he does so 
while being a mu 'min. The thief does not steal when he does so while being 
a mu’min. The drinker does not drink wine when he does so while being a 
mu ’min,”1 2 and his words, “He does not have whose neighbour is not safe
from his mischiefs.”3

People of knowledge have differed about perpetrators of major wrong ac
tions as to whether they are called mu 'minun with shortcomings in their imdn 
or as to whether they are not called mu 'minun but rather, “Muslims but not 
mu’minun,” as in two [different] opinions, both of which are narrated from 
Imam Ahmad 4.

As for perpetrators of minor wrong actions, then the term mu 'minun is not 
entirely removed from them, but rather they are mu 'minun with shortcomings 
in their imdn which decreases to the measure of how much of that they do.
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The statement that perpetrators of major wrong actions are mu Wnun with 
shortcomings in their imrin is narrated of Jabir ibn 'Abdullah, and it is the posi
tion of Ibn al-Mubarak, Ishaq, Abu 'Ubayd and others. The statement that they 
are Muslims but not mu ’minun is narrated of Abu Ja'far Muhammad ibn 'All 
and some say that it is the chosen position of the people of the Sunnah.

Ibn 'Abbas & said, ‘The light of tmdn is removed from the adulterer.” Abu 
Hurayrah said, uImdn is taken away from him so that it remains above him
like a cloud, so that if he turns in tawbah it returns to him.”

'Abdullah ibn Rawahah and Abu’d-Darda’ said, uImdn is like a shirt which a
man sometimes wears and sometimes removes.” Imam Ahmad and others said 
something similar. It means that when all the qualities of Fmdn are complete, 
he is wearing it, but that when he falls short in something of it he removes 
it. All of this indicates that complete perfect Iman is that of which none of its 
necessary requirements are missing.4

4 Meaning that the simile of imdn as a shirt which one puts on and takes off only refers 
to perfect Imdn, as for rnzin in principle it remains on a person until he becomes completely 
devoid of it and becomes an unbeliever. Ed.

5 Ahmad (5:247) . •’•ite.u!/ l. ir. .’fjaj u
6 Ahmad (4:70) ■. c» >» j r1 ■

The meaning is that a part of the complex of the necessary qualities of imdn 
is that a man loves for his mu ’min brother that which he loves for himself, and 
that he should dislike for him what he dislikes for himself. If that disappears 
from him then his tmdn is deficient because of that It has been transmitted 
that the Prophet ft said to Abu Hurayrah, “Love for people what you love for 
yourself and you will be a Muslim.” At-Tirmidhi and Ibn Majah narrated it

Imam Ahmad narrated a hadith of Mu'adh in which he asked the Prophet 
ft about the best tmdn. He said, The best tmdn is that you should love for 
the sake of Allah and hate for the sake of Allah and employ your tongue in 
remembrance of Allah.” He said, “And what [else], Messenger of Allah?” He 
said, That you love for people what you love for yourself, and that you dis
like for them what you dislike for yourself, and that you say what is good or 
be silent”5

The Prophet ft made entrance into the Garden conditional on this trait, 
for in the Afusnadof Imam Ahmad x there is that Yazid ibn Asad al-Qasri said, 
The Messenger of Allah ft said to me, ‘Do you love the Garden?’ I said, ‘Yes.’ 
He said, ‘Then love for your brother what you love for yourself.’”6

In AzAzA Muslim there is the hadith of 'Abdullah ibn 'Amr ibn al-'A§ that 
the Prophet ft said, “Whoever loves that he should be removed from the Fire 
and that he should enter the Garden, then let his death overtake him while 
he has Iman in Allah and the Last Day, and while he brings people what he 
loves to have brought to him.” There is also in it that Abu Dharr <£,said, The 
Messenger of Allah ft said to me, ‘Abu Dharr, I see you as weak, and I love for 
you what I would love for myself: never take command over two people and 
never administer the property of an orphan.’”

He only forbade him to do that because of the weakness he saw in him,

Loving/or Ot/urrs VWmf Onf Loves for Oneself

and he * loved this for every weak person. He himself only took charge of 

people’s affairs because Allah strengthened him to do that and commanded 
him to invite all people to obey him, and to undertake the management of 

their din and their worldly affairs.
It has been narrated from 'All that he said, The Prophet ft said to me, 

'1 am pleased for you with that which I am pleased for myself, and I dislike 
for you that which I dislike for myself: do not recite the Qur’an while you 
are jun«6 [in need of a ghusl because of sexual emission] nor while you are 
bowing in rafcu' nor while you are prostrate in sajdah.

Muhammad ibn Wasic was selling a donkey of his and a man said to him, 
'Areyou pleased with it for me?” He said, “If I was pleased with it, I would not 
sell it" This is an indication from him that he was not pleased for his brother 
to have what he himself was not pleased to have. All of this is a part of the 
complex of showing sincerity to the generality of the Muslims which is of the 
entire complex of the din and whose explanation was previously mentioned 
in its place.

We have mentioned in the preceding, the hadith of an-Nu'man ibn Bashir 
4 that the Prophet ft said, The likeness of the mu ’minun in their mutual 
affection, sympathy and compassion is like the body which when any of its 
members suffers from a complaint the rest of the body rallies round with fever 
and sleeplessness.” They narrated it in the two books, and this shows
that the mu’min is harmed by what harms his mu’min brother and is grieved 
by what grieves him. > .

The hadith of Anas about which we are now talking shows that the mu ’min 
is made happy by whatever makes his mu ’min brother happy, and that he 
wants the good for his mu ’min brother which he wants for himself. All of this 
only comes from a completely sound heart free from deceit, malice and envy, 
because from envy it necessarily follows that the envier dislikes that anyone 
should excel him in good fortune, or even equal him, because he wants to be 
distinguished from other people by his merits, and to be absolutely unique 
because of them, /man necessarily requires the opposite of that, which is that 
all the mu’minun share with one in what good fortune Allah has given one 
without that diminishing anything from what one has oneself.

Allah, exalted is He, in His Book praises those who do not want exalted 
stations in the earth nor corruption, when He says:

X •• X

That Abode of the Next World: We grant it to those who do not seek to 
exalt themselves in the earth or to cause corruption in it.”8 Ibn Jarir narrated, 
with a chain of transmission on which there are some views, that 'All said, “A 
man may be conceited that the thong of his sandal is better than his friend* s 
sandal’s thong, and then he comes under His words, ‘That Abode of the N ext

7 AdDiraqutnl (1:118,119) r t'< < | Jt

8 Surat alw$a$: 83

•ft
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World: We grant it to those who do not seek to exalt themselves in the earth 
or to cause corruption in it. The successful outcome is for the godfearing.’”9 
Similarly it is narrated of Fudayl ibn Tyad respecting this ayah that he said, 
“One should not love that one’s sandal is better than another’s sandal, nor 
one’s thong better than another’s thong.”

9 At-Tabari (20:122)
I o Ibn Kathir prefers this in his ta/str
II Tafsiraf-Tabari (20:122) . . 1 « Fr ■ , > r
12 Abu Dawud (4092) .ev&Ol

Someone said, ‘The interpretation of this is that it is when one wants to 
boast to others, and not merely when one wants to beautify oneself.”10 ‘Ikrimah 
and other [Qur’anic] commentators said about this ayah, “Exaltation in the 
earth is arrogance and seeking honour and a position with its ruler. Corrup
tion is to do acts of disobedience.”11 12

That which shows that there is no wrong in disliking anyone to excel one in 
beauty has also been transmitted. Imam Ahmad A and al-Hakim in his Sa/iiA, 
narrated the hadith of Ibn Mas'ud that he said, “I came to the Prophet 
# and Malik ibn Murarah ar-Rahawi was with him, and I came in as he was 
saying, ‘Messenger of Allah, I have been apportioned such good looks as you 
see, and I don’t like anyone to be superior to me by as much as two sandal 
thongs or more. Is this not going too far?” He said, “No. That is not going 
too far, but disregard...,” or he said, “ignorance of the truth as foolish and 
despising people.”

Abu Dawud narrated the same meaning in a hadith of Abu Hurayrah A 
from the Prophet but in his hadith “pride” is in place of “going too far".*’

So he discounted the idea that his dislike of someone excelling him in 
good looks would be going too far or would be pride, and he explained 
going too far and pride as disregarding the truth, i.e. regarding oneself as 
more important than it and refusing to accept it out of arrogant pride when 
it contradicts one’s desires. From this, one of the right-acting first genera
tions said, “Humility is that you accept the truth from anyone who brings it, 
even if they are young. Whoever accepts the truth from whoever brings it to 
him, whether they are young or old, whether he loves them or not, then he 
is humble. Whoever refuses to accept the truth because he regards himself as 
too important beside it [or as compared to the person who speaks it to him] 
then he is arrogantly proud.”

Despising people is to look down on them and repulse them, which results 
from looking at oneself and seeing only perfections and looking at others and 
seeing only imperfections.

On the whole, the mu’min ought to love for the mu’minun what he loves 
for himself, and dislike for them what he dislikes for himself. If he sees in 
his brother Muslim some defect in his din then he ought to exert himself to 
put it right. One of the right-acting people of the first generations said, The 
people who love Allah look by the light of Allah, and they are kind to those 
who disobey Allah. They hate their actions but show kindness to them so that 

Loving for Others What One Loves for Oneself

through their admonitions they might leave their actions. They are afraid that 
thefire will consume their bodies. The mu 'min will not truly be a mu 'min until 
he is pleased for people to have what he is pleased for himself. If he sees in 
someone else some merit by which they excel him then he wishes the like of 
it for himself. If that merit is related to the din then it is good. The Prophet 
I wished martyrdom (shah&dah) for himself.”

He said t There is [to be] no envy except with respect to two [people]: a 
man whom Allah gave wealth and he spends it throughout the night and the 
day [in right action], and a man whom Allah gave the Qur’an and he recites 
it throughout the night and throughout the day.”13

He said aboutsomeone who saw someone else spending from his wealth in 
obedience to Allah and said, “If I had wealth I would do with it as he does,” 
that they have the same reward.14 If it is a worldly matter [he envies] there is 
no good in wishing for it, as He says, exalted is He:

'W Jj' JP cJ i' ih Ji i\f\
f * Z X x * * ± + + * *

W 4'2 S
“He went out among his people in his finery. Those who desired the life 

of this world said, ‘Oh! If only we had the same as Qarun has been given! 
Mat immense good fortune he possesses.’ But those who had been given 
knowledge said, ‘Woe to you! Allah’s reward is better for those who believe 
and act righdy.’”15 As for His words Jfe: > s

“Do not covet what Allah has given to some of you in preference to others,’’16 
they have been interpreted as referring to envy, which is that a man wishes 
for the same family and wealth which his brother has been given and that it 
should be [taken from his brother] and given to him, and it is explained as 
wishing for that which is prevented by the Shaft ah or by ability, such as women 
wishing that they were mien, or in their wishing to have the same merits in the 
dinas the men, such as fighting jihad, or worldly merits such as [a larger share 
of] inheritance, intellect, judicial standing as witnesses [where two female 
witnesses are required as opposed to one male], etc. It is said that the ayah is 
comprehensive and comprises all of those things.

Along with all of this, the mu’mtn ought to grieve over lost religious merits, 
and so for this reason he is commanded that he should look, with respect to 
the din, to whoever is above him, and that he should compete in respect of 
seeking that with his effort and energy, as He says, exalted is He:

13 Al-Bukhari (73), Muslim (816)
14 Al-Bukhari (5026)
15 Surat al-Qa$a$: 79-80
16 Surat an-Nisa 132
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Ji £
“Let people with aspiration compete with each other for that/”'7 and he 

should not dislike anyone sharing with him in that, but rather he should 
hope that all people aspire and compete for it, and he should urge them to 
do that. That is a part of the perfection of paying sincere good counsel to 
one’s brothers. Al-Fudayl said, “If you love that there should not be someone 
like you among people, then you have not discharged the duty of sincerity 
towards your Lord. How could that be, when you love that they should be less 
than you?” He is indicating that being sincere towards them means that one 
loves for them to be over one, and this is a high station and exalted degree 
in sincerity but it is not obligatory. It is only commanded in the Shariah that 
one love that they should be like oneself. Along with that, if someone excels 
one in some merit of the din, one should exert oneself to catch up with him, 
and grieve over one’s own shortcomings and remaining behind instead of 
catching up with the Outstrippers (sdbiquri), not out of envy for what Allah 
has given them, but rather out of a competitive aspiration with them, unen- 
vious emuladon and grief over oneself because of one’s shortcomings and 
remaining behind from the degrees of the Outstrippers.

The mu ’min ought never to stop seeing himself falling short of the exalted 
degrees, by which he will derive two precious benefits: diligent exertion in 
seeking merits and increase in them, and looking at himself and seeking his 
shortcomings. From this will arise his love that the mu ’minun be better than 
himself, because he will not be pleased that they are in the same state as he is, 
just as he will not be pleased for himself to remain in the same state as he is 
in, but rather he will exert himself diligently to reform himself. Muhammad 
ibn Wasic said to his son, “As for your father, may Allah not make many such 
as he among the Muslims.”*8

How can someone who is not pleased with himself love that the Muslims 
should be like him if he is truly sincere to them? Rather he would love if 
only the Muslims were better than him and he would love for himself that he 
should be better than he is.

If a man does know that Allah has singled him out over others with some 
merit, and he tells about it because of some benefit of the din, and his tell
ing is by way of telling about a blessing [he has received], and he also sees 
himself falling short in showing gratitude, then it is permissible.*9 Ibn Mas'ud 
said, “I know of no-one who knows the Book of Allah better than I do.” This 
does not prevent him from loving for people to share with him in that with 
which He singled him out. Ibn cAbbas said, “I pass by an ayah in the Book 
of Allah, and I would love that everybody should know about it what I know.”

17 Surat al-Mutaffifun: 26
18 Abu Nu'aym in al-Hilyah (2:350)
19 Meaning it is permissible to tell others of the merit that one possesses over them if 

it fulfils the conditions mentioned.

Loving for Others What One Loves for Oneself

said, “I would love that everybody know this science and that they 
ascribe any of it to me.”20 When cUtbah al-Ghulam wanted to break his 

^luntaiy] fast, he would say to one of his brothers who were aware of his 
jeecfci “Bring me some water or dates on which to break my fast, so that you 

have the same reward as I do.”21 -

20 Abu Nu'aym in al-Htlyah (g:i ig)
21 He asked him to do this because of the hadith of the Prophet# that he said: “Whoever 

gms the fasting person food to break the fast with, will get the same reward as him without 
rtdudng anything from the reward of the fasting person.” (At-Tirmidhi)
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The Blood of a Muslim
bdullah ibn Mas'ud 4b said, “The Messenger of Allah £ said, ‘The 
blood of a Muslim man is not permitted [to be shed] except for 
ne of three: the adulterous mature person,1 a person [killed in 

retaliation] for [the killing of] a person, and one who abandons his din and 
separates himself from the community.” Al-Bukhari f68?8) and Muslim (1676) 
narrated it

ft

They narrated this hadith in the two books from the narration of 
al-A'mash from 'Abdullah ibn Murrah from Masruq from Ibn Mas'ud. In 
Muslim’s narration there is, “one who abandons Islam,” instead of his words, 
“one who abandons his dm”.

There are many hadith with the same meaning. Muslim narrated a hadith 
of ‘A’ishah 4 from the Prophet $ which is the like of the hadith of Ibn 
Mas'ud.

At-Tirmidhi, an-Nasa’i and Ibn Majah narrated the hadith of 'Uthman 4> 
that the Prophet % said, “It is not permissible [to spill] the blood of a Muslim 
man except for one of three [reasons]: a man who disbelieved after his [ac
ceptance of] Islam, or who committed adultery after having experienced 
intercourse in a valid marriage, or who killed a person but not [in retaliation] 
for another person [whom he had killed]. ”2

In a narration of an-Nasa’i there is, “A man who commits adultery after 
having experienced intercourse in a valid marriage must be stoned, or who 
kills deliberately must be killed in retaliation, or who reneges after his Islam 
must be killed.”3

This meaning has been narrated of the Prophet $ from the narration of Ibn 
'Abbas, Abu Hurayrah, Anas ibn Malik and others, and we have mentioned

1 Thayyib “the mature person” is someone who is or has been married and consum
mated the marriage. Trans.

2 At-Tirmidhi (2158), Ibn Majah (2533), an-Nasa’I (7:91-92)
3 An-Nasa’i (7:103)
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the hadith of Anas previously. In it there is the explanation that these three 
matters are the due of Islam by which it is permissible [to spill] the blood of 
someone who witnesses that there is no god but Allah and that Muhammad 
is the Messenger of Allah. The sentence of death for every single one of these 
three matters is something absolutely agreed upon by the Muslims.

As for the adultery of the person who has been married, the Muslims are 
unanimous that the sentence for that is that he is to be stoned until he is dead. 
The Prophet # had Maciz and [the woman called] al-Ghamidiyyah stoned.4 
There used to be in the Qur’an that [verse] whose wording was abrogated 
[but whose judgement remains in effect], “The full-grown man and the full- 
grown woman, stone them absolutely as a punishment from Allah. And Allah 
is mighty, wise.”5

4 MujZzw (1694) and (1695)
5 ‘Abd ar-Razzaq (13363), Ibn Hibban (4428), al-Hakim (2:415), Malik in the Afuwoffa’ 

(2405) partially
6 i.e. “not mentioning a lot of what you have hidden that isn’t relevant to his mission.

If he exposed everything you would be disgraced.”
7 Surat al-Ma’idah: 15
8 An-Nasa’i in as-Sunan al-kubra (6:333)
9 Al-Hakim in al-Mustadrak (4:359)
10 We have retained the Arabic spelling Tawrah, since it is unknown what of the 

present-day Torah contains genuine revelation, and what of it is altered or is merely of 
human composition. Trans.

11 Surat al-Ma’idah: 44-49

Ibn cAbbas derived stoning from the Qur’an from His words, exalted is He:

“O People of the Book! Our Messenger has come to you, making clear to 
you much of the Book that you have kept concealed, and passing over a lot.6”7 
He said, “Whoever rejects stoning rejects the Qur’an in a way which he did 
not expect,” then he recited this ayah and said, “Stoning was one of the things 
they kept concealed.” An-Nasa’i8 and al-Hakim9 10 11 narrated it and he [the latter] 
said, “It has a sound chain of transmission.”

It is also derived from His words, exalted is He:

X
ab • • • 33 i# ti

“We sent down the Tawrah*° containing guidance and light, and the 
Prophets who had submitted themselves gave judgement by it for the Jews...” 
up until His words, ‘Judge between them by what Allah has sent down.”" 
Az-Zuhri said, “It has reached us that this was revealed about the two Jews 

The Blood of a Mushm

whom the Prophet # had stoned and he said, ‘I pass judgement according 
to what is in the Tawrah,’ and he gave the command concerning them and 

they were stoned.
Muslim narrated the story of the two Jews being stoned in his $ahlh from 

the hadith of al-Bara’ ibn cAzib who said in his hadith, “So Allah revealed:

few 13 t 

x * x x
‘0Messenger! Do not be grieved by those who rush into rejection (Au/r) ’ *s 

and He revealed: x x . 1 .4 ■

& $ tc p jLJ 
‘Those who do not judge by what Adah has sent down, such people are 

rejectors all of which are about the Ad/irun.”*5
Imam Ahmad also narrated it and he has, “So Allah revealed:

0 Messenger! Do not be grieved by those who rush into rejection’ up to ‘If 
youaregiven this, then take it’16 for they said, ‘Go to Muhammad. If he gives 
judgement that the adulterers’ faces should be blackened with charcoal and 
they should be flogged then accept it. If he gives judgement that they should 
be stoned then beware.’ Up to His words:

S 31 ||S IH
Those who do not judge by what Allah has sent down, such people are 

rejectors,’ he said [this was revealed] concerning the Jews.”17
The story of the stoning of the two Jews is narrated in a hadith of Jabir in 

which he said, “So Allah revealed:

■ ob
X *

‘If they come to you, you can either judge between them or turn away from 
them,’ up to His words, ‘But if you do judge* judge between them justly.’ *8”*9 
Allah had at first ordered that adulterous women should be imprisoned until

12 At-Tabari (12008) and Abu Dawud (4450)
13 Surat al-Ma’idah: 41
14 Surat al-MA’idah: 44
15 Muslim (1700)
16 Surat al-MA’idah: 41
17 Ahmad (4:286)
18 Surat al-Ma’idah: 42
19 AbO DOwtid (4452)
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death took them or Allah should appoint a way for them, then later Allah did 
appoint a way for them.

There is in Sahib Muslim from 'Ubadah that the Prophet * said, “Take 
from me! Take from me! Allah has appointed a way for them [the adulterous 
women]: a virgin who fornicates with a virgin should be flogged a hundred 
times and exiled for a year. Two mature people [who commit adultery] should 
be flogged a hundred times and stoned.”’0

A group of the people of knowledge based themselves on the clear out
ward text of this hadith and regarded it as obligatory that the person who 
has experienced intercourse in a valid marriage [and then commits adultery] 
should be flogged a hundred times and then stoned, as 'All did with Shurahah 
al-Hamdaniyyah. He then said, “I had her flogged according to the Book of 
Allah and then I had her stoned according to the Sunnah of the Messenger 
of Allah indicating that in the Book of Allah there is mention of the 
flogging of the two adulterers without any distinction between someone who 
had experienced intercourse in a valid marriage and a virgin, and then the 
Sunnah has the particular judgement of the stoning of the adulterous person 
who had experienced intercourse in a valid marriage, as well as there existing 
derivations of the judgement from the Book of Allah. This statement is the 
most well-known from Imam Ahmad and from Ishaq, and it is the position 
of al-Hasan and a party of the right-acting first generations.

Another party of them said, “If the two persons who had each experienced 
intercourse in a valid marriage before were mature people they should be 
flogged and stoned. If they were both youths they should be stoned without 
flogging, because the wrong action of the mature person is uglier, particularly 
adultery.” This was the statement of Ubayy ibn Ka‘b, and it has also been nar
rated from him with him ascribing [it to the Prophet S] but that ascription 
is not sound. It is also narrated from Ahmad and Ishaq.

As for the retaliatory killing of a person for [having killed] a person, it 
means that when a legally responsible Muslim deliberately kills another person 
without any right he should be killed for that. The Qur’an shows that, in His 
words, exalted is He:

ji Ijj
“We prescribed in it for them: a life for a life.”22 And He said, exalted is He:

jJl. xs

“O you who have imanl Retaliation is prescribed for you in the case of 
people killed: free man for free man, slave for slave, female for female.”23

20 Muslim (1690)
21 Ahmad (1 .*93), and narrated by al-Bukharl without mention of the flogging.
22 Surat al-Ma’idah: 45
23 Surat al-Baqarah: 178

There are some exceptions from the general rule contained in His words, 
exalted is He, which are:

If a father kills his child. The majority take the position that he is not to be 
tilled for that, and there is a sound transmission of this view from cUmar &>. 
It has been narrated of the Prophet in many different ways24 but there is 
some discussion [as to the authenticity] of their chains of transmission. Malik 
said, “If he deliberately did it with a deliberation about which there can be 
no doubt, such as he slaughtered him [as animals are slaughtered by cutting 
the throat], then he is killed for that, but if he clipped him with a sword [and 
cut off part of him] or a staff [thus killing him] then he is not to be killed.” 
Al-Bitti*5 said, “He is killed for killing him by every type of deliberate [killing] 
because of the general nature [of the command].”

Also, if a free man kills a slave, then the majority take the stand that he is 
not to be killed for [killing] him. Some hadith are narrated about that but 
there are some things said about their chains of transmission. Someone said, 
“He is lulled for killing someone else’s slave but not for his own.” That was 
the position of Abu Hanifah and his people. Some said that he is to be killed 
for lolling his own slave and for someone else’s slave, and this is narrated 
ofath-Thawri and a party of the people of hadith because of the hadith of 
Samurah from the Prophet “Whoever kills his slave, we will kill him. Who
ever mutilates him [his slave by cutting off a part of his body], then we will 
mutilate him,"26 but Imam Ahmad and others challenge [the authenticity of

I thishadith]. | ' axHttbmt'W

There is a unanimous agreement that there is no retaliation due to slaves 
I against free men because of [injury to] limbs, which shows that this hadith is 
I discarded and not acted on. This is from that by which it is shown that what 
| is meant by His words, exalted is He, “The person for a person” refers to 
I free people, because He mentions after it the retaliation for limbs which is 
I exclusive to free people.
I There is also the case where a Muslim kills a kafir. If the man is from a people
I with whom the Muslims are at war, then there is no disagreement that the 
I Muslim is not killed in retaliation, since there is no doubt that it is permissible
I to lull someone with whom one is at war. If the person is under the contract
I of the dhimmafc27 or he is from a people with whom the Muslims have a treaty 

then the majority still hold that he [the Muslim] may not be killed because of 
him. There is in $aM al-Bukhdfi from cAli from the Prophet g [that he said],

I *A Muslim is not killed because of [killing] a kafir”28 /-< .-.A*’

Abu Hanifah and a group of the fiqh scholars of Kufa said that he must 
be killed because of that RabVah narrated from Ibn al-Baylamani that the

24 AtTirmidhi (1399)
25 One copy of the text has al-Layth instead of al-Bittl. Trans.
26 Ahmad (5:10)
27 People the Book who have agreed to live under Muslim governance with the pay

ment of the jizyah poll-tax, a tax on trade and the khardj dues on agricultural land, while 
being exempt from zoftaA and from going on jihad. Trans.

28 Al-Bukhiri (111)
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death took them or Allah should appoint a way for them, then later Allah did 
appoint a way for them.

There is in Sahih Muslim from ‘Ubadah that the Prophet # said, “Take 
from me! Take from me! Allah has appointed a way for them [the adulterous 
women]: a virgin who fornicates with a virgin should be flogged a hundred 
times and exiled for a year. Two mature people [who commit adultery] should 
be flogged a hundred times and stoned.”’0

A group of the people of knowledge based themselves on the clear out
ward text of this hadith and regarded it as obligatory that the person who 
has experienced intercourse in a valid marriage [and then commits adultery) 
should be flogged a hundred times and then stoned, as ‘All did with Shurahah 
al-Hamdaniyyah. He then said, “I had her flogged according to the Book of 
Allah and then I had her stoned according to the Sunnah of the Messenger 
of Allah it,”*1 indicating that in the Book of Allah there is mention of the 
flogging of the two adulterers without any distinction between someone who 
had experienced intercourse in a valid marriage and a virgin, and then the 
Sunnah has the particular judgement of the stoning of the adulterous person 
who had experienced intercourse in a valid marriage, as well as there existing 
derivations of the judgement from the Book of Allah. This statement is the 
most well-known from Imam Ahmad A and from Ishaq, and it is the position 
of al-Hasan and a party of the right-acting first generations.

Another party of them said, “If the two persons who had each experienced 
intercourse in a valid marriage before were mature people they should be 
flogged and stoned. If they were both youths they should be stoned without 
Bogging, because the wrong action of the mature person is uglier, particularly 
adultery. ” This was the statement of Ubayy ibn Kacb, and it has also been nar
rated from him with him ascribing [it to the Prophet but that ascription 
is not sound. It is also narrated from Ahmad and Ishaq.

As for the retaliatory killing of a person for [having killed] a person, it 
means that when a legally responsible Muslim deliberately kills another person 
without any right he should be killed for that. The Qur’an shows that, in His 
words, exalted is He:

‘JWe prescribed in it for them: a life for a life.”” And He said, exalted is He:

A 
z 

“O you who have imdnl Retaliation is prescribed for you in the case of 
people killed: free man for free man, slave for slave, female for female.”’®

20
21 Ahmad (1193), and narrated by al-Bukharl without mention of the flogging.

28

Muslim (1690)

Surat al-Ma’idah: 45
Surat al-Baqarah: 178

The Blood of a Muslim

There are some exceptions from the general rule contained in His words, 

exalted is He, which are:
Ifa father kills his child. The majority take the position that he is not to be 

hilled for that, and there is a sound transmission of this view from cUmar 
It has been narrated of the Prophet % in many different ways84 but there is 
some discussion [as to the authenticity] of their chains of transmission. Malik 
said, “If he deliberately did it with a deliberation about which there can be 
nodoubt, such as he slaughtered him [as animals are slaughtered by cutting 
the throat], then he is killed for that, but if he clipped him with a sword [and 
cut off part of him] or a staff [thus killing him] then he is not to be killed.” 
Al-Bitti’5 said, “He is killed for killing him by every type of deliberate [killing] 
because of the general nature [of the command].” ’ *

Also, if a free man kills a slave, then the majority take the stand that he is 
not to be killed for [killing] him. Some hadith are narrated about that but 
there are some things said about their chains of transmission. Someone said, 
“He is lulled for killing someone else’s slave but not for his own.” That was 
the position of Abu Hanifah and his people. Some said that he is to be killed 
for killing his own slave and for someone else’s slave, and this is narrated 
of ath-Thawri and a party of the people of hadith because of the hadith of 
SamUrah from the Prophet S, “Whoever kills his slave, we will kill him. Who
ever mutilates him [his slave by cutting off a part of his body], then we will 
mutilate him,"*6 but Imam Ahmad and others challenge [the authenticity of 
thishadith]. I HM

There is a unanimous agreement that there is no retaliation due to slaves 
against free men because of [injury to] limbs, which shows that this hadith is 
discarded and not acted on. This is from that by which it is shown that what 
is meant by His words, exalted is He, “The person for a person” refers to 
free people, because He mentions after it the retaliation for limbs which is 
exdusive to free people, i I . . .1

There is also the case where a Muslim kills a kafir. If the man is from a people 
with whom the Muslims are at war, then there is no disagreement that the 
Muslim is not killed in retaliation, since there is no doubt that it is permissible 
to till someone with whom one is at war. If the person is under the contract 
ofthe d!ummah27 or he is from a people with whom the Muslims have a treaty 
then the majority still hold that he [the Muslim] may not be killed because of 
him.There is in al-Bukhdri from CA11 from the Prophet Ik [that he said],
“A Muslim is not killed because of [killing] a kafir.^

Abu Hanifah and a group of the jiqh scholars of Kufa said that he must 
be killed because of that. RabTah narrated from Ibn al-Baylamam that the

24 At-Tirmidhi (1399)
25 One copy of the text has al-Layth instead of al-BitG. Trans.
26 Ahmad (5:10)

21 People the Book who have agreed to live under Muslim governance with the pay
ment of the jizyah poll-tax, a taxon trade and the Muxraj dues on agricultural land, while 
bein^ exempt from zakah and from going on jihad. Trans.

I 28 Al-Bukhari (111)
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Prophet ft killed a man from the people of the qiblah [a Muslim] because of a 
man [whom he had killed] from the people of the dhimmah, and that he said, 
‘I am the truest of those who fulfil their dhimmah [covenant of protection].”^ 
But this is a weak mursal hadith which Imam Ahmad, Abu ‘Ubaydah, Ibrahim 
al-Harbi, aljawzajanl, Ibn al-Mundhir and ad-Daraqutni all declared to be 
weak, and he said, “Ibn al-Baylamam is weak, and no proof is established 
by him if he connected a hadith [directly back to the Prophet ft] so how 
could it be if the hadith is mursaZ?” Aljawzajam said, “Rabi'ah took it from 
Ibrahim ibn Abi Yahya from Ibn al-Mundhir from Ibn al-Baylamani, but Ibn 
Abi Yahya is someone whose hadith are rejected. Among the muraal hadith 
of Abu Dawud there is another munaZ hadith that, ‘On the Day of Khaybar, 
the Prophet ft killed a Muslim for having killed a Aq/frby treachery while he 
was unawares, and that he said, “I have the most right to, and I am the truest 
who fulfils his dhimmah [covenant of protection].”’”29 30 31 32 This is the school of 
Malik and the people of Madinah that killing someone stealthily while he is 
unaware does not have to fulfil the stipulation of equality [between the killer 
and the killed] and that a Muslim is killed for killing a Ad/r in this way. It 
is in this way that they interpret the hadith of Ibn al-Baylamani also on the 
estimation that it is sound.

29 ‘Abd ar-Razzaq (18514), Abu Dawud in alrMardstl(250), ad-Daraqutni (3:135) and 
al-Bayhaqi (8:30)

30 Abu Dawud in al-Marasil (251)
31 Ibn Hibban (6559), al-Hakim (1:395) and al-Bayhaqi (4:89)
32 Al-Bukhari (2413), Muslim (1672) and others
33 Ibn Abi Shaybah (9:297)

Another example is that there is no disagreement that a man who kills a 
woman is killed in retaliation for her. In the book of‘Amr ibn Hazm there is 
from the Prophet ft that he said, “A man is killed [in retaliation] for [killing] 
a woman,”3' and it is a sound narration that, “He ft killed a Jew who killed 
a slave girl.”3* Most of the people of knowledge agree that the relatives and 
guardians of the man are not to be paid anything, but it is narrated of ‘All 
that they have to be paid a half of the blood-money,33 since the blood-money 
of a woman is half of the blood-money of a man. This is also narrated as the 
position of a group of the right-acting first generations and Ahmad, according 
to one narration from him.

As for someone who abandons his din and separates from the community, 
what is meant by that is someone who abandons Islam and reneges, and 
separates himself from the community of the Muslims as has been clearly 
declared in the hadith of‘Uthman. He is only excluded [from the category 
of non-Muslims and included], along with those whose blood it is permissible 
to spill from the people of the two shahadahs, because one takes into account 
the responsibility that he had before his apostasy and that the judgement of 
Islam is obligatory on him after that. For this reason he is asked to turn in 
tawbah, and he is sought to return to Islam. However [if he returns to Islam] 
there is a famous disagreement among people of knowledge as to whether

The Blood of a Muslim

he is obliged to make up for all the acts of worship which he missed during 

the time of his apostasy. ■ I w
Also, someone might abandon his din and separate himself from the 

community while still affirming the two shahadahs and claiming that he is a 
Muslim, such as if he disputes any of the pillars of Islam, or curses Allah and 
His Messenger, or rejects some of the angels or the prophets, or the Books 
which are mentioned in the Qur’an while having knowledge of that. In $ahlh 
al-Bukhari there is from Ibn ‘Abbas that the Prophet ft said, “Whoever 
changes his din, then kill him.”34

According to most of the people of knowledge there is no difference in this 
between men and women. There are those of them who say that a woman is 
not killed for reneging just as women who live in the war-zone are not to be 
killed in warfare, but it is only their men who are killed. This is the position 
of Abu Hanifah and his companions. They regarded kufr that happens [to 
someone who is already a Muslim] as just the same as the original kufr [that 
preceded acceptance of Islam]. The dominant majority made a distinction 
between them and regarded the former as much more serious because the 
person had originally been a Muslim. It is for this reason that a person is killed 
for apostasy from it [Islam] who would not have been killed in the war-zone, 
such as a very old man, someone who is chronically ill, and a blind person, 
none of whom would be killed in warfare. ■»« Hinuv*

His words ft “one who abandons his din and separates himself from the 
community,” shows that if he repented and returned to Islam he would not 
be killed, since he is no longer someone who has abandoned his dm after his 
return, nor is he separated from the community.

If someone says that making exception of this one from those whose blood 
is protected of the people of the two shahadahs, shows that he is killed even if 
he affirms the two sAoAddoAs, just as the adulterer who had previously experi
enced intercourse in a valid marriage is killed, and someone who kills someone 
dse [even though they affirm the two s/iaAddaAs], and that this shows that the 
renegade’s’5 repentance is not accepted, as is said to be the position of al- 
Hasan, or that that is interpreted to refer to someone who was bom in Islam 
who reneges, that his repentance is not accepted [if he reneges on Islam], 
and that only the repentance of someone who had been a kafir and then ac
cepted Islam is accepted if he reverts to [and then repents and returns to
Islam] according to the words of a party of the people of knowledge including 
al-Layth ibn Sa‘d, Ahmad in one narration from him, and Ishaq. Then it is 
said [in response] that he is only excepted from the Muslims [whose blood 
is protected] taking account of the condition he was in [of being a Muslim] 
before his abandoning his din, as it has been previously established, and that 
this is not like the adulterer who had been married, or the person who kills 
another, because their being killed is obligatory as a punishment because of

34 Al-Bukhari (3017)
35 Murtodd is most often rendered as “apostate” but here “renegade” because the 

rnatadd reneges on his din. Trans.
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their previous criminal actions which it is not possible to repair.
But as for the renegade, he is only to be killed because of the condition he 

is presently in, which is his abandoning his din and separating himself from 
the community, so that when he returns to his din and to according with the 
community, then that attribute which made permissible the spilling of his 
blood has been removed, and the permissibility of spilling his blood passes, 
and Allah knows best.

If someone says that an-Nasa’i narrated the hadith of ‘A’ishah A that the 
Prophet ft said, *The blood of a Muslim man is not permissible5® except for 
one of three reasons: an adulterer who had experienced intercourse in a valid 
marriage is stoned, a man who kills intentionally is killed, and a man who goes 
out of Islam and wages war on Allah and His Messenger is killed or crucified 
or exiled from the land,”57 and that this shows that what is meant is someone 
who unites apostasy with waging war. Then it is said [in response] that Abu 
Dawud narrated the hadith of‘A’ishah with another wording, which is that 
the Messenger of Allah ft said, “The blood may not be spilt of a Muslim man 
who witnesses that there is no god but Allah and that Muhammad is the Mes
senger of Allah except for one of three [reasons]: if he commits adultery after 
tasting intercourse in a valid marriage, for then he is to be stoned; a man who 
revolts in war against Allah and His Messenger, for then he is to be killed or 
crucified or exiled from the land; or if he kills a person, for then he must be 
killed [in retaliation] for him.”5®

This shows that whoever of the Muslims is found to be waging war [against 
the Muslims], then the leader [the imam] has the absolute choice [between 
the above three penalties], as the people of knowledge of Madinah such 
as Malik and others say. The former narration may be interpreted to mean 
that his going out of Islam is his going out from the rulings of Islam and it 
may be interpreted according to its apparent outward meaning and those 
who say that the ayah concerning those who wage war59 is particularly about 
renegades derive a proof from this so that whoever reneges and wages war is 
treated according to the ayah, and that those who wage war without reneging 
are judged according to the rulings concerning Muslims, such as retaliation 
[for wounds and killing] and amputation for theft. This is in one narration 
from Ahmad &> but it is not well-known of him. A party of the right-acting 
first generations, of whom were Abu Qilabah and others, took a similar stand 
saying that the ayah which refers to those who wage war [on Allah and His 
Messenger] is particularly about renegades.

In any case, the hadith of‘A’ishah has different wordings and it has been 
narrated from her as a hadith and it has been narrated from her as a

36 i.e. may not be spilt.
37 An-Nasa’I (7:101,102)
38 Abu Dawud (4353)
39 The dyoA mentioned is Surat al-Ma’idah: 33: “The reprisal against those who wage 

war on Allah and His Messenger, and go about the earth corrupting it, is that they should 
be killed or crucified, or have their alternate hands and feet cut off, or be banished from 
the land.”

noa^u/statement As for the hadith of Ibn Mas'ud there is no disagreement 
about its wording, and it is firmly established and its authenticity is agreed 
upon. However, it is said against this40 that the killing of a Muslim has been 
narrated for other than these three reasons:

For example, sodomites. It has been transmitted in the hadith of Ibn 
‘Abbas that the Prophet ft said, “Kill the one who does it and the one he 
does it to.”4* Most of the people of knowledge, such as Malik and Ahmad, 
take a stand based on this and they say that it renders execution obligatory 
in every state, whether the person is someone who experienced intercourse 
inavalid marriage or not. It has been narrated of‘Uthman that he said, “It is 
not permitted [to spill] the blood of a Muslim man except for four reasons,” 
and then he mentioned the three aforementioned and added, “and a man 
who does the deed of the people of LuL ”42

An example is the person who has intercourse with someone whom he is 
not permitted to marry because of relationship to them. The command to 
kill such a person has been narrated. It is narrated that the Prophet ft killed 
someone who married his father’s wife,43 and that a group of the people of 
knowledge based themselves on that and regarded it as obligatory to execute 
him, whether he was someone who had experienced intercourse in a valid 
marriage or not •.* ' ’

Another example is the magician. In at-Tirmidhi there is a hadith of Jun dub 
which is a marfu' hadith, that, “The punishment for the magician is a blow 
with the sword,”44 and it is also said that the authentic position is that this 
hadith stops short at Jundub [as a statement], but the judgement is
the position of a substantial body of the people of knowledge, of whom are 
‘Umar ibn ‘Abd al-‘Aziz, Malik, Ahmad and Ishaq, but these say that he be
comes a Ad/irby his use of magic so that the ruling on him is really the ruling 
on the renegade.

Another example is someone who has intercourse with animals about 
which there is narrated a hadith45 on which a party of the people of
knowledge based themselves.

Another example is someone who abandons the prayer, because he is killed 
according to many of the people of knowledge although they say that he is 
not a ka/ir. We have dealt with this previously in greater detail.

Another example is someone who drinks wine for the fourth time, and

40 i.e. as an objection that Ibn Mas'ud’s hadith cannot be decisive in this matter be
aux there are many other reasons why a Muslim’s blood may be spilt and they are not all 
mentioned in Ibn Mas'ud’s hadith. Ed.

41 Abu Dawud (4462), at-Tirmidlu (1456) and others
42 Ibn AbiShaybah (9:414) ’If.
43 AbuDawud (4457),an-Nasa’I (6:109), at-Tirmidhi (1362),Ibn Majah (2607), and 

Ahmad (4:295)
44 At-Tirmidhi (1460)
45 Ahmad (1:269), Abu Dawud (4462), and Ibn Majah (2564) in which the Prophet ft 

said, “Whoever you find has had intercourse with an animal, kill him and kill the animal.” 
The words are from at-Tirmidhi’s version.
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the command for that is transmitted from the Prophet ft in many different 
ways, and ‘Abdullah ibn ‘Amr ibn al-‘A$ «#> and others based themselves on 
it. However, most of the people of knowledge consider that execution [for 
this offence] has been abrogated. It has been narrated that someone who 
drank wine for the fourth time was brought to the Prophet ft and he did not 
kill him.46 In 5«/zz/z al-Bukhan there is that, “A man used to be brought to the 
Prophet ft for drinking wine, and another man cursed him and said, ‘How 
often he has been brought!’ The Prophet ft said, ‘Do not curse him, because 
he loves Allah and His Messenger,’ and he did not kill him for it”47

46 Abu Dawud (4775)
47 Al-Bukhari (6780)
48 Abu Dawud (4410) and an-Nasa’i (8:90,91)
49 Muslim (1853)
50 Muslim (1852) ; r»... ..
51 It is not to be compensated by blood-money. Trans.
52 The Haruriyyah are a group of the Khawarij. Trans.

It has also been narrated that the thief is to be killed for the fifth theft,4’ 
and it is said that some of the people of fiqh took that as their position.

Another example is that which is related of him ft that he said, “When 
allegiance is sworn to two khaRfahs then kill the second of them.”49 Muslim 
narrated it from a hadith of Abu SaTd, but al-‘UqaylI regarded all the hadith 
on this subject to be weak.

Another example of this is his words ft, “Whoever comes to you and you 
are all agreed upon one man [as the khatifaK) and then he wants to break 
your act of allegiance [literally ‘break your staff] or break up the unity of 
your community [yam^aA] then kill him.” And in another narration there 
is, “Then strike his head with the sword, whoever he may be.” Muslim also 
narrated it by way of ‘Arfajah.50 51 52

Another example is whoever unsheathes his weapon [for fighting]. An- 
Nasa’i narrated in a hadith of Ibn az-Zubayr that the Prophet ft said, “Who
ever unsheathes his weapon then brings it down, his blood is for nothing.”5' 
It has been narrated from Ibn az-Zubayr as a wat/w' hadith and as a mawquf 
statement Al-Bukhari said, “It is only a mm^w/statement”

Ahmad A was asked about the meaning of this hadith and he said, “I don’t 
know. What is this?” Ishaq ibn Rahwayh said, “He means that it is permitted 
to kill whoever unsheathes his weapon then brings it down upon people so 
much that he indiscriminately kills people, and that is the behaviour of the 
Haruriyyah5’ who kill men, women and children indiscriminately.” However 
there is something narrated from ‘A’ishah which contradicts the interpre
tation of Ishaq. Al-Hakim narrated from the narration of ‘Alqamah ibn Abi 
‘Alqamah from his mother that a slave unsheathed his sword against his master 
during the amirate of Sa‘Id ibn al-‘A$ and faced him with it [to attack him], 
and people grabbed him and restrained him. So the master went to ‘A’ishah 
and she said, “I heard the Messenger of Allah ft saying, ‘Whoever points with 
a blade at any of the Muslims meaning to kill him then it is obligatory to kill
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hinl>" So the master decided on that basis and killed him. He [al-H^kim] 
said, It is sahih according to the conditions of the two Shaykhs [al-Bukhan 
and Muslim]."»

Ithasbeen narrated from the Prophet ft in a ya/zzA hadith that he said, “Who- 
erer is killed in defence of his property is a martyr (shahid) And in another 
narration, "Whoever is killed defending his blood is a martyr (shahid)”**

So that if a man’s property or life are intended he defends them with what 
i$ easiest. This is the school of ash-Shafi‘i and Ahmad, may Allah show them 
both mercy; Concerning whether or not he must intend that he does not 
mean to kill them [those who mean to take his property or cause him physical 
harm], there are two [differing] narrations from Imam Ahmad.

A party took the position that if someone intends to take your property or 
cause you physical harm then it is permitted to kill them in anticipation. A 
thief broke into Ibn ‘Umar’s [house] and [Ibn ‘Umar] confronted him with 
an unsheathed sword and if they had not intervened between them he would 
hare killed him.5® Al-Hasan was asked about a thief who entered a man’s house 
with a blade, and he said, “Let him kill him by any means possible.” And these, 
one of whom is Ayyub as-Sakhtiyani, permit his being killed even if he turns 
away in flight without committing a crime.

Imam Abmad narrated a hadith of‘Ubadah ibn a?-§amit that the Prophet 
i said, The house is your sanctuary, so whoever enters your sanctuary against 
you, then kill him.”57 However, there is weakness in its chain of transmis
sion.

Another example is the killing of a Muslim who spies on the Muslims on 
behalf of the Ad/frun. Ahmad hesitated over it, but a party of Malik’s com
panions regarded it as permissible to kill him, as well as Ibn ‘Aqll of our 
colleagues. Some of the Malikis said, “If he repeatedly does that it is permis
sible to kill him.” Those who regarded it as permissible to kill him sought a 
proof from the words of the Prophet ft about H&tib ibn Abi Balta’ah when 
he wrote a letter to the people of Makkah informing them of the travelling 
of the Prophet ft towards them, and telling them to take their precautions. 
‘Umar asked permission to kill him, but he said ft “He took part in Badr,”5® 
but he did not say, “That which would make his killing permissible has not 
occurred.” He only gave as the reason for not killing him the existence of a 
preventative cause, which was his being present at Badr and Allah’s forgive
ness of the people of Badr, but this reason which prevented his being killed 
doesnot exist for anyone after him.59

Another example is that which Abu Dawud narrated in his mursal hadith in

53 Al-Hatimin al-Mustadrak (2:158-9), Ahmad also narrated it (6:266)
54 Al-Bukhari (2480) ''
55 Ahmad (1:190);, Abu Dawud (4772) and at-Tirmidhi (1421)
56‘Abdar-Razziq (18557) ; . •_ » L \
57 Ahmad(5:326) . ;
58 AiBukhM (3007),Muslim (2494) ' .
59 And therefore anyone else who commits the same crime, i.e. spying, would be 

Wiled. Ed.
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a version from Ibn al-Musayyab that the Prophet « said, “Whoever strikes his 
father, then kill him.”60 It is narrated with a complete chain of transmission 
in another way but it is not sound, and Allah knows best.

60 Abu Dawud in al-Marasil (485)
61 The author is now responding to the objection that he raised about the hadith of 

Ibn Mascud, that it is not comprehensive about this issue because all of the reasons justify
ing the killing of a Muslim are not mentioned in it Ed. '■

62 This means that the three reasons mentioned in Ibn Mas'ud’s hadith represent 
three categories of reasons covering several other things some of which have just been 
discussed. Ed.

63 Such as a contract of marriage as in the case of the person who married his father’s
wife in the hadith mentioned earlier. Ed.

Know that6’ some of these hadith which we have mentioned are not sound 
and no one who is to be reckoned with has taken a stand on them, such as the 
hadith, “Whoever strikes his father, then kill him,’’and the hadith about killing 
the thief who steals for the fifth time. It is possible to refer all of the rest of the 
textual sources back to the hadith of Ibn Mas‘ud, because the hadith of Ibn

•IlMas‘ud comprises the meaning that it is not permitted [to spill] the blood of 
a Muslim except for one of three types [of reason]62: either because he leaves 
his din and separates himself from the community of the Muslims, or because 
he commits adultery while he is someone who has experienced intercourse 
within a valid marriage, or because he kills a person without right.

We take from this that it is not permitted to kill a Muslim except for one 
of three reasons: abandoning the din, spilling blood which it is forbidden to 
spill, violating the private parts of someone with whom it is forbidden, and 
that these three types and no others are the ones which make permissible the 
spilling of a Muslim’s blood.

As for violating the private parts of someone with whom it is forbidden, it 
has been mentioned in the hadith that it refers to the one who commits adul
tery after his having experienced intercourse within a valid marriage, and this 
is - and Allah knows best - [mentioned] by way of an example, because the 
one who has experienced intercourse within a valid marriage has completed 
the blessing on himself by his fulfilment of this appetite through marriage, so 
that then if he tries to attain it afterwards by means of private parts which are 
forbidden to him, it becomes permissible to spill his blood. Sometimes, [in the 
case of a violation] the condition of being someone who has experienced in
tercourse in a valid marriage may be absent and so another condition replaces 
it, which is that the private parts in question are never in any circumstances 
permissible, either absolutely such as in sodomy, or with respect to the one 
having sexual intercourse, such as someone who has intercourse with a relative 
whom it is for him for him to marry by contract63 or otherwise. So the question 
is whether this description stands in the place of having experienced sexual 
intercourse in a valid marriage or not [thus requiring the death of the person] 
and is it a substitute for it? This is the locus of discussion among the people 
of knowledge. The hadith show that it is a substitute for it [the condition of 
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having experienced sexual intercourse in a valid marriage] and is sufficient 

reason for making the spilling of blood permissible.
As for spilling blood which it is forbidden to do so, then the question is 

whether creating civil disturbances which lead to the shedding of blood, 
such as dividing the Muslim community into groups, breaking the oath of 
allegiance, pledging allegiance to a second leader, and showing the Au/far the 
Muslims’ weak points, stand in place of it [as sufficient reason for the execu
tion of the perpetrator] ? This is the point of discussion among the people 
of knowledge. That which shows that it is permissible to kill someone for the 
like of the above is narrated from ‘Umar.

Similarly, unsheathing the sword seeking to kill: does it stand in place of 
actual killing as sufficient reason permitting the spilling of the perpetrator’s 
blood or not? Both Ibn az-Zubayr and cA’ishah thought that it stood in place 
of actual killing in that respect.

Similarly, does highway robbery alone permit the killing [of the robber] 
or not, since it [highway robbery] is thought to lead to the spilling of blood 
which is forbidden to spill? Allah says:

X** X ** ** j
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“if someone kills another person - unless it is in retaliation for someone 
else or for causing corruption in the earth — it is as if he had murdered all 
mankind,"64 which shows that it is only permissible to kill a person for two 
reasons: first, in retaliation for killing another person, second, for causing 
corruption in the land. Comprised in corruption in the land are waging war, 
reneging [on the din] and adultery, for all of that is corruption in the land. 
Similarly, repeatedly and persistently drinking wine is a cause for the suspi
cion that it will lead to spilling blood which it is not permissible to spill. At 
the time of‘Umar the Companions agreed unanimously that [the drinker] 
should be flogged eighty times, because they regarded drunkenness as being 
a likely cause of fabrication of tales and slanderous immoral allegations 
[against the honour of mu 'minah women] which require eighty lashes. When 
the delegation of ‘Abd al-Qays came to the Prophet & and he forbade them 
drinks and making nalndh [an intoxicating drink] in vessels, he said, “One 
ofyou may confront his cousin - meaning when he drinks — and strike him 
with the sword,” and there was among them a man who had been wounded in 
such a fashion, and he had concealed it out of shame before the Prophet 4fc.65 
All of this relates to the permissibility of [spilling] blood because of killing, 
substituting the probable causes of killing in place of actual [killing]. But is 
that abrogated or is its judgement still valid? This is the area on which there 
is some discussion.

As for abandoning the din and separating from the community, it means 
reneging on the din of Islam even though someone says the two shahadahs.

64 Surat al-Ma’idah: 32
65 Muslim (18) and Ahmad (3:22) I H
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For if someone curses Allah and His Messenger while affirming the two 
shahadahs, then it becomes permissible to spill his blood because by that he 
has abandoned his din.

Similarly, if he shows disrespect for the written copy of the Qur’an and 
throws it into filth, or denies what is necessarily well known of the din such as 
the prayer and the like of those acts which remove one from the din.

Does leaving out any of the five pillars of Islam stand in place of that? This 
is based on the question as to whether one goes out of the din entirely by that 
or not. Those who think that such a person has gone entirely out of the din 
regard it as being the same as leaving out the two shahadahsor denying them. 
Those who do not regard it as leaving the din differ on whether he is killed 
because of the fact that he has left out one of the fundamentals of Islam, or
not because he has not [in their view] left the din.

In this section too is that which many of the people of knowledge say on kill
ing the one who calls others to innovation, because they regard that as closely 
resembling going out of the din, and that it is a means to that end. However, 
if he conceals [his innovation] and does not call others to it, then the judge
ment on him is the same as that on the hypocrites when they conceal [their 
hypocrisy and so are treated as ordinary Muslims]. However, if he calls others 
to that, his crime is serious because of his causing corruption and deviation 
in the community. It has been authentically narrated of the Prophet $ that 
he gave the command to fight the Khawarij66 and kill them.67

66 The Khawarij appeared some decades later. Trans.
67 Al-Bukhari (5057), Muslim (1066)
68 Ahmad (5:42)
69 Abu Ya'Ia

The people of knowledge differ as to their status. Some say that they [the 
Khawarij] are kuffarso that they are killed because of their kufr. Some say that 
they are killed because of the corruption they create in the land by their spilling 
Muslims’ blood and their declaring them [the Muslims] kuffdr, and this is the 
position of Malik and a group of our colleagues [the Hanballs]. They regard it 
as permissible to initiate fighting against them and to equip and train oneself 
to cause them harm. Some say that if they invite others to their way they are 
to be fought, but that if they show openly what they are doing but do not call 
others to it then they are not to be fought, and this is the position of Ahmad 

and Ishaq, and it relates back to the principle that one must fight whoever 
invites others to a strong innovation. Some do not think that one may initiate 
fighting against them until they begin fighting, which renders fighting them 
permissible, by their spilling blood and the like, as is narrated of ‘All and 
that is the position of ash-Shafi'I and many of our colleagues.

It has been narrated in many different ways that the Prophet £ ordered 
the death of a man who prayed, and that he said, “If he is killed it will be the 
first trial and the last of them,”68 and in another narration, “If he were to be 
killed, no two men of my community would differ until the appearance of 
the Dajjal.”69 Imam Ahmad and others narrated it. So some seek to prove

The Btood o/a MwM

by this that one should kill an innovator if by his death his mischief will be 

kept away from the Muslims. 4
Ibn ‘Abd al-Barr and others tell that in the school of Malik it is permissible 

to kill someone who calls others to innovation.
So that by this measure, all the texts on killing are reducible to that which 

is in the hadith of Ibn Mas'ud *£ and to Allah belongs the praise.
Many of the people of knowledge say about many of these texts which we 

have mentioned here that they are abrogated by the hadith of Ibn Mas'ud, 
but on this there are two different views:

First, we do not know that the hadith of Ibn Mas'ud is of a later date than 
all of these texts particularly since Ibn Mas'ud is one of the earliest of the 
Emigrants, and many of these texts are narrated by those who became Mus
lims much later such as Abu Hurayrah, Jabir ibn 'Abdullah and Mu'awiyah, 
and all of them related the hadith that the wine-drinker who does so for the 
fifth time should be killed.

Second, that a text specific about a detail cannot be abrogated by a general 
text even if the general text is of a much later date, according to the authen
tic position upon which the dominant majority of the people of knowledge 
agree, because the specific text shows its meaning by its precise wording, but 
the general text [concerning the same issue] apparently indicates it [but with 
the possiblity of another meaning being the correct]. Therefore, the aparent 
sense does not invalidate the judgement of a precise wording. It has been 
narrated that the Prophet Is ordered a man to be killed who lied about him 
in his lifetime and said to a section of the Arabs, “The Messenger of Allah 
sent me and told me to rule over you in respect of homicide cases and finan
cial matters.” This has been narrated in many different ways all of which are 
weak. In some of them there is that this man had proposed to one of their 
women in the period of ignorance [before Islam], and they had refused to 
marry her to him, and that when he said this thing to them they believed 
him, and he then went to dwell with this woman, so that at that moment he 
had committed adultery and furthermore ascribed the permissibility of that 
to the Prophet which is feu/r and apostasy from the din.

There is in Muslim that “The Prophet % told 'All to kill the Copt who
used to go and visit Mariyah, the mother of [the Prophet SS’s] son, so that 
people had begun to gossip about that. When 'All found out that he was a 
eunuch he left him alone.”70 Some of them interpreted it that the Copt had 
not accepted Islam, and that if the person who is under a treaty does some
thing which harms the Muslims then he has broken his treaty, so how would 
it be if he harmed the Prophet 3s? However, someone else said, “No, he was 
a Muslim, but he had been forbidden to do that, but he wouldn’t stop, until, 
because of him, people came to gossip about the domestic life of the Prophet 
t and hurting the Prophet M in his domestic life makes it permissible to spill 
his blood. However, when his innocence became clearly evident, then Mari-

70 Muslim (2771)
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yah’s innocence became clear to people so that the reason which would have 
given validity to his execution was removed.”

It has been narrated from Imam Ahmad that the Prophet £ had the right 
to execute for other reasons than these three which are in the hadith of Ibn 
Mas'ud, and no other person has that right. It is as if he was indicating that he 
£ had the right to punish by execution if he thought that there was benefit in 
that, because he was protected from going too far and from acting unjustly. 
As for others, no one else has that right because no one else is secure from 
being led to go too far by his own erroneous opinions and desires. Abu Dawud 
said, “I heard Ahmad being asked about the hadith of Abu Bakr, ‘That does 
not belong to anyone after the Prophet ’ He said, ‘Abu Bakr did not have 
the right to kill any man except for one of three reasons [as is mentioned in 
the hadith of Ibn Mas'ud], but the Prophet 5s had the right to have someone 
executed. The hadith of Abu Bakr to which he referred was that a man spoke 
with Abu Bakr and was coarse and rude to him. Abu Barzah said to him, “Shall 
I kill him, Khalifah of the Messenger of Allah?” Abu Bakr said, “That does not 
belong to anyone after the Prophet St”7*

In this way the hadith commanding the killing of this Copt is explained. 
Also in this way the hadith commanding the killing of the thief is explained, 
if it is authentic, because in it there is that the Prophet # commanded that 
he be killed the first time [he stole], but they asked him repeatedly about 
that and so he amputated [his hand]. Then he [the thief] did that four times 
while he [the Prophet £] continued to say that he should be killed and they 
kept asking him about that and he would order amputation until his four 
limbs [both hands and feet] were amputated, then later he was executed for 
the fifth theft, and Allah knows best.

Ahmad (1:9) and Abu Dawud (4363)

Whoever has Iman in Allah and the Last Day

A
bu Hurayrah narrated that the Messenger of Allah & said, “Let who
ever has iman in Allah and the Last Day speak well or remain silent. 
Let whoever has Iman in Allah and the Last Day generously honour 
his neighbour. Let whoever has tmdn in Allah and the Last Day generously 

honour his guest” Al-Bukhari (6018) and Muslim (47) narrated it.
The two of them narrated this hadith by many routes from Abu Hurayrah, 

and in some wordings of it there is, “Let him not harm his neighbour,” and in 
some wordings, “Let him make the hospitality shown to his guest excellent,” 
and in some of them, “Let him join his ties of kinship,” in place of mention of 
the neighbour. They [al-Bukhari and Muslim] also narrated it with the same 
sense from a hadith of Abu Shurayh al-Khuza'i from the Prophet ft.

It has also been narrated from the Prophet in hadith of 'A’ishah, Ibn 
Mas'ud, 'Abdullah ibn 'Amr, Abu Ayyub al-An§ari, Ibn 'Abbas and other 
Companions &.

His words 5s, “Let whoever has man in Allah and the Last Day,” do such 
■and such, shows that these are characteristics of imdn, and we have seen previ
ously that actions are comprised under Iman, The Prophet % explained iman 
as steadfastness ($abr) and liberal generosity. Al-Hasan said, “What is meant is 
being steadfast in [not performing] acts of disobedience and being liberally 
generous with [performing] acts of obedience.”

The actions of iman are sometimes connected to rights due to Allah, such 
as discharge of the obligatory duties and abandoning things which are forbid
den, and a part of that is speaking well and being silent rather than saying 
anything else [than that which is good]. Sometimes they are connected to 
rights due to His slaves, such as honouring guests, and honouring neighbours, 
and restraining oneself from causing them any harm.

So these are three things which the mu'min is commanded to do, one of 
which is speaking well and being silent rather than saying anything else [.than 
that which is good]. Af-Tabaram narrated a hadith of Aswad ibn A^ram al-
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MuharibI that he said, “I said, ‘Messenger of Allah, advise me!’ He said, ‘Do 
you have control of your tongue?’ I said, ‘What do I control if I do not have 
control of my tongue?’ He said, “Do you have control over your hand?’ I said, 
‘What do I control if I do not have control over my hand?’ He said, ‘Then only 
say with your tongue that which is a well recognised virtue, and only stretch 
out your hand towards good [purposes].’”*

It has been narrated that a straight tongue is one of the characteristics of 
iman, as is in the Musnad from Anas 4s> that the Prophet # said, “A slave’s irndn 
will not be straight until his heart is straight, and his heart will not be straight 
until his tongue is straight.”2

At-Tabarani narrated a hadith of Anas that the Prophet # said, “A slave 
will not reach the reality of Iman until he protects against his tongue.”5 A(- 
Tabaranl narrated a hadith of Mu'adh ibn Jabal that the Prophet # said, “You 
will continue to be safe as long as you are silent. When you talk it will either 
be written for you or against you.”4 In the Musnad of Imam Ahmad there 
is from 'Abdullah ibn 'Amr ibn al-'A$ that the Prophet # said, “Whoever is 
silent is saved.”5

In the two Sahih books there is that Abu Hurayrah narrated that the 
Prophet # said, “A man speaks a word about which he is not clear as to what 
it contains and by which he slips into the Fire [to a distance] which is further 
than that which is between the east and the west.”6

Imam Ahmad and at-Tirmidhi narrated a hadith of Abu Hurayrah that the 
Prophet # said, “A man speaks a word in which he sees no harm for which he 
falls for seventy autumns (years) in the Fire.”7

In Sahih al-Bukhan there is that Abu Hurayrah 4s» narrated that the Prophet 
# said, “A man speaks a word which earns the good pleasure of Allah and to 
which he gives no thought and by which Allah raises him up in degrees, and 
a slave speaks a word which earns the wrath of Allah and to which he gives 
no thought and by which he falls in Jahannam.”8

Imam Ahmad narrated a hadith of Sulayman ibn Suhaym from his mother 
that she said, “I heard the Prophet # saying, ‘A man draws close to the Garden 
until there is only a cubit between him and it, and then he says a word so that 
he becomes further away from it than §an'a’.’”9

Imam Ahmad, at-Tirmidhi and an-Nasa’i narrated a hadith of Bilal ibn al- 
Harith that he said, “I heard the Prophet # saying, ‘One of you speaks a word 
which earns the good pleasure of Allah and which he does not think will reach 
what it does, but Allah will write His good pleasure for him because of it until

1 At-TabaranI in airKabir (818)
2 Ahmad (3:198)
3 At-TabaranI in alrAwsat (964)
4 At-Tabarani in al-Kabir (20:137)
5 Ahmad (2:159), also narrated by at-Tirmidhi, ad-Darimi and others
6 Al-Bukhari (6477), Muslim (2988)
7 Ahmad (2:355), at-Tirmidhi (2314)
8 Al-Bukhari (6478)
9 Ahmad (4:64) . > •
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the day when he meets Him. One of you will speak a word which earns the 
wrath of Allah and which he does not think will reach what it does, but Allah 
will write His wrath against him until the day on which he meets Him.’”10

We have previously mentioned the hadith of Umm Habibah that the 
Prophet^ said, “The speech of the son of Adam is reckoned against him and 
not in his favour except for commanding the well-recognised virtues, and 
forbidding the reprehensible vices, and remembrance of Allah ”

His words & “let him speak well or remain silent,” is a command to speak 
well, and to remain silent about anything besides it [i.e. that which is good]. 
This shows that there is no speech which should equally be spoken or kept

it is not good and it is commanded not to say it The hadith of Mu'adh and 
of Umm Habibah both show this.

Ibn Abi’d-Dunya narrated the hadith of Mu'adh and in his wording there 
is that, “The Prophet# said to him, ‘Mu'adh, may your mother be bereft of 
you! Do you say anything but that it is reckoned to be in your favour or against 
you?’ Allah, exalted is He, says:

"a t U > SO il
‘And the two recording angels are recording, sitting on the right and on 

the left He does not utter a single word, without a watcher by him, pen in 
hand!’”" The right-acting first generations agreed unanimously that the one 
on the right records good actions and the one on the left records wrong ac
tions, and that has also been narrated in a marftf hadith in the hadith of Abu 
Umamah with a weak chain of transmission.12 In the Sahth from the Prophet 
S there is, “When any of you prays he is holding intimate discourse with his 
Lord, and the angel is on his right.”*3 And it is narrated in a marftf hadith of 
Hudhayfah, “On his right is the writer of good actions.”*4

There is disagreement as to whether everything that one says is recorded 
or whether only that for which there is reward or punishment is recorded, 
about which there are two famous positions. CA1I ibn Abi Talhah said from 
Ibn 'Abbas, “Everything he says of good and bad, is recorded, to such an 
extent that his words such as, ‘I ate, I drank, I went, I came,’ are recorded 
until Thursday, when all his words and deeds are shown. Then everything for 
which there is reward Or punishment is confirmed and the rest is discarded. 
That is His words, exalted is He: • : - k. ?

10 Ahmad (3:469), at-Tirmidhi (2319), Ibn Majah (3969)
iiSiirahQtf: 17-18
12 The hadith has been narrated by at-Tabarftnl (7765) and the words are: “The com

panion [angel] of the right side is the supervisor of the companion [angel] of the left side; 
sowhen he does a right action he [the angel of the right side] confirms it; but when he 
does a wrong action, the companion of the right side says to him [the angel on the left], 
‘writ six hours’. Then if he seeks forgiveness, it is not written against him; otherwise it is 
confirmed against him as a bad deed.” Ed. ? < Cm ■ I

13 Al-Bukhari (416) ,,
14 Ibn Abi Shaybah (2:364)
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‘Allah erases whatever He wills or endorses it. The Master Copy of the Book 
is with Him.’'

Yahya ibn Abi Kathir said, “A man mounted his donkey and it tripped and 
fell with him, so he said, ‘May the donkey perish!’ The angel on the right side 
said, ‘It is not a good action which I should write,’ and the angel on the leftside 
said, ‘It is not a wrong action which I should write.’ Allah revealed to the angel 
on the left, ‘Anything which the angel on the right leaves out, then you record 
it,’ so that, ‘May the donkey perish!’was recorded as a wrong action.”’7

The clear outward meaning of this is that whatever is not a good action is 
a wrong action, even if it is not going to be punished, for some wrong actions 
are not punished because they may be atoned for by the avoidance of great 
wrong actions, but, however, the person lost the time spent on them sinceit 
was spent in vain, so that he will be overtaken by regret and sorrow for that 
on the Day of Rising, which is a type of punishment.

Imam Ahmad, Abu Dawud and an-Nasa’i narrated a hadith of Abu Huray
rah that the Prophet # said, “Any people who stand up from a gathering in 
which they did not remember Allah stand up from something like the corpse 
of a donkey and it will be a source of regret for them.”18

At-Tirmidhi narrated it and his wording was, “Any people who sit in a gather
ing in which they did not remember Allah and did not ask for blessings on their 
Prophet# then it will be regarded as a defect for them, so that if He wills He will 
punish them and if He wills He will forgive them. ”'9 In a version of Abu Dawud 
and an-Nasa’i there is, “Whoever sits down and doesn ’t remember Allah when 
he does so, it will be a defect for him with Allah. Whoever lies down for a while 
and doesn’t remember Allah during it, that will be a defect for him with Allah.” 
An-Nasa’i added, “Whoever stands for some time and doesn’t remember Allah 
during it, that will be a defect for him with Allah.”20 He also narrated from a 
hadith of Abu Sa‘id that the Prophet # said, “Any people who sit in an assembly 
in which they do not remember Allah, then it will be a source of regret for them 
on the Day of Rising even if they enter the Garden.”21

Mujahid said, “If people assemble and then separate before remembering 
Allah, then they separate from something more malodorous than the stench 
of a corpse, and their gathering will bear witness of their forgetfulness against 
them. If people assemble and remember Allah before separating, then they 
separate from something more fragrant than the scent of musk, and their 
gathering bears witness of their remembrance on their behalf.”

15 Surat ar-Ra‘d: 39
16 Ibn Kathir mentions this in his (7:377)
17 Ibn Abi Shaybah (13:575)
18 Abu Dawud (4855), an-Nasa’i in al-Kubra (6:107-8), Ahmad (2:494)
19 At-Tirmidhi (3380)
20 An-Nasa’i narrated this in ‘AmaZ al-Yawm wa’l-Laylah (404)
21 An-Nasa’i narrated this in ‘AmoZ al-Yawm wa’l-Laylah (409)
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One of the right-acting first generations said, “The moments of his life will 
be shown to the son of Adam on the Day of Rising. Every moment in which 
he did not remember Allah will drive him to his wit’s end in regret.”

At-Tabarani narrated a mmfif hadith of‘A’ishah *&, “Every moment which 
passes by the son of Adam in which he does not remember Allah in a good 
way will be a cause of regret on the Day of Rising.”22

From this we know that it is better to refrain from whatever speech is not 
good than to speak it, O Allah, except for that which necessity calls for and 
from which there is no escape. It has been narrated from Ibn Mascud that he 
said, “Beware of excess speech. That which will attain his needs is enough for 
a person." An-Nakha‘i said, “People are destroyed because of extra unneces
sary wealth and speech. ” Also, speaking a great deal without any need for it 
necessarily involves hardening of the heart, as is in at-Tirmidhi in the 
hadith of Ibn ‘Umar, “Do not speak a lot without remembrance of Allah, be
cause a great deal of talk without remembrance of Allah hardens the hear t. 
The people who are furthest from Allah are [those with] hard hearts.

‘Umar 4 said, “Whoever speaks a lot makes a great many mistakes. Who
ever makes a great many mistakes, commits a large number of wrong actions. 
Whoever commits a large number of wrong actions, then the Fire is a more 
fitting [abode] for him. ”24 Al-TJqayll narrated the hadith25 of Ibn ‘Umar as a 
mar/uc hadith with a weak chain of transmission.

Muhammad ibn ‘Ajlan said, ‘There are only four types of speech:26 that 
you remember Allah, recite the Qur’an, ask about knowledge and then you 
are informed about it, or that you speak about what concerns you in your 
worldly affairs.”

Aman said to Salman, “Advise me!” He said, “Do not talk!” He said, “It is 
impossible for someone who lives among people not to talk.” He said, “Then 
if you talk, speak about truth or be quiet.”27

Abu Bakr as-$iddiq used to take hold of his tongue and say, “This has 
led me along some roads.”28

Ibn Mas^d said, “By Allah the One besides Whom there is no god, there is 
nothing on the earth that is more deserving of long imprisonment than the 
tongue.”29 Wahb ibn Munabbih said, “Wise people agree unanimously that 
the main part of wisdom is silence.” ■ ilk

Shumayt ibn ‘Ajlan said, “Son of Adam, as long as you are silent you are 
safe. If you speak then take your precautions; it is either for you or against 
you."50

22 At-Tabarani in al-Awsa( (8316)
23 At-Tirmidhi (2411)
24 Al-Quda’i narrated it in the Musnad ash-Shihdh (374)
25 He narrated it in ad- ifafif (3:384)
26 i.e. what can be classed as good speech. Ed.
27 Ibn Abi’d-Dunya narrated, in (44)
28 Malik (2:988)
29 Ibn Hibban in Rawdat al-uqald’
50 AbuNu'aym in al-Hilyah (3:129)
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This section would be lengthy if we treated it exhaustively.
What is meant is that the Prophet ft commanded speeking about good or 

that one should be silent rather than say what is not good. Imam Ahmad and 
Ibn Hibban narrated a hadith of al-Bara’ ibn ‘Azib that a man said, “Messen
ger of Allah, teach me an action which will make me enter the Garden,..." 
mentioning the rest of the hadith in which was, “So feed the hungry, give 
the thirsty to drink, command the well-recognised virtues, forbid the repre
hensible vices. If you are not able to do that, then restrain your tongue from 
[everything] except that which is good.”3'

31 Ahmad (4:299) 1. .
32 Ribat: serving in frontier fortresses in defence of the Muslims. The word has a wide 

range of meanings including: remaining in the front row of the battle, and by a famous 
hadith it includes waiting in the mosque after one prayer until the time of another. 
Trails.

33 Ibn Abi’d-Dunyi in (712) ■ v
34 i.e. his silence is based on his knowledge of its benefits and rewards. Ed.

So speech is not absolutely commanded and neither is silence, rather one 
must speak about good and not speak about things which are bad. The right
acting first generations very often used to praise remaining silent and not 
saying something evil and not saying what does not concern one, because 
of the great difficulty in that for the human soul. Because of that people fall 
into it a great deal. They used to take pains with themselves and struggle with 
themselves to remain silent about what did not concern them.

Al-Fudayl ibn ‘Iyad said, “Neither Hajj, ribaftZ nor jihad is more difficult 
than restraining the tongue. If you were to rise in the morning concerned 
with your tongue, you would rise in great worry. ”

Ibn al-Mubarak was asked about the words of Luqman to his son, “If speech 
is silver then silence is golden, ” and he said, “It means that if talk of obedience 
to Allah is silver, then silence on the disobedience of Allah is golden.” This 
refers to the fact that restraining oneself from acts of disobedience is better 
than acts of obedience, but we have previously spoken at length about this. 

They discussed among themselves in the company of al-Ahnaf ibn Qays, 
“Which is better: silence or speech?” Some said that silence is better, and al- 
Ahnaf said, “Speech is better, because the benefit of silence goes no further 
than the silent one, but good speech benefits whoever hears it.”31 32 33

One of the men of knowledge said in the presence of ‘Umar ibn Abd al- 
‘Aziz 4, “The one who is silent based on knowledge34 is just as the one who 
speaks from knowledge.” ‘Umar said, “I hope that, of the two, the one who 
speaks from knowledge is the better of the two in his state on the Day of Rising, 
because his benefit is for other people, but this other, his silence is only for 
himself.” So he said to him, “Amir al-Mu’minin, but how about the trials of 
speech?” And at that ‘Umar wept copiously.

‘Umar ibn ‘Abd al-‘Az!z gave an address one day and people softened, so 
he stopped his address. Someone said to him, “If only you would complete 
what you were saying, we hope that Allah would bring benefit by means of

Whoever has Iman in Allah and the Last Day

it." TJmar said, “Words are a trial, and it is more fitting for mu minun to act 
than to talk.”

Along time ago I saw the Amir al-Mu’minin ‘Umar ibn ‘Abd al-‘Az!z in a 
dream and I heard him talking about this issue. I think that I communicated 
with him about it. I understood from what he said that speaking well is better 
than silence, and that during our talk there was some mention of Sulayman 
ibn ‘Abd al-Malik, and that ‘Umar said that to him. It has been narrated that 
Sulayman ibn Abd al-Malik said, “Silence is the sleep of the intellect, and 
speech is its wakefulness, and no state is complete without another state,” 
meaning that there is no avoiding either silence Or speech.

How wonderful is that which ‘Ubaydullah ibn Abi Ja‘far said, and he was 
the/fljiA of the people of Egypt in his time and a wise man, “When someone 
speaks in a gathering and what he says makes him proud, let him stay silent. If 
he is silent and his silence makes him proud, let him speak.” This is beautiful, 
for whoever is like that, then his speech and his silence are in opposition to 
his desires and his self-conceit Whoever is like this is more worthy of Allah’s 
grace towards him and His directing him aright in his speech and his silence, 
because his speech and his silence are for the sake of Allah Jfe.

Among the mursalhadith of al-Hasan 4> from the Prophet ft in that which 
he related from his Lord ft33 there is that He said, ‘The sign of purity is that 
the slave’s heart is attached to Me; When he is like that he does not forget Me 
in any state. When he is like that I bestow on him the gift of being occupied 
with Me so that he will not forget Me, and when he does forget Me I stir his 
heart Then if he talks, he talks for My sake. If he is silen t, he is silent for My 
sake. That is the one to whom help comes from Me.” Ibrahim ibn al-Junayd 
narrated it.

In every state, clinging to silence totally and believing that it is an act of 
drawing closer [to Allah], either completely on its own Or as an act of worship, 
such as Hajj, iAAd/36and fasting, is forbidden. It is narrated in a hadith of 
AbuHurayrah that, The Prophet ft forbade the fasts of silence.” Al-Isma‘Ili 
narrated a hadith of ‘All 4® that he said, ‘The Messenger of Allah ft forbade 
me from silence in ttikaf” In the Sunan of Abu Dawud there is a hadith of ‘All 
that the Prophet ft said, There is to be no silence from day to night.”37 Abu 
Bakr a$-$iddiq said to a woman who was performing the Hajj without speak
ing, "This is not permitted. This is one of the acts of the age of ignorance.”3® 
It is narrated of‘All ibn al-Husayn Zayn al-Abidin that he said, ‘The fast of 
silence is forbidden.”

The second thing which the Prophet ft commanded the mu ’minim in this 
hadith is that they should generously honour neighbours. In some versions 
there is prohibition of harming neighbours. Harming neighbours is forbidden,

^5 he. in a hadith qudst which is ahadith in which the Prophet cites Allah. Ed.
$ I ‘tikaj: retreat in the mosque for intense devotion, particularly in the last ten days 

dKama^n. Trans.
Ahubawud (2S73)

$ Ni^ukhan (3S34)
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because causing anyone harm without right is forbidden, but with respect to 
neighbours it is more strenuously forbidden. In the two &z/zzZe books there is 
from Ibn MasfUd from the Prophet that he was asked, “Which is the most 
serious wrong action?” He said, ‘That you should regard another as being like 
[or a partner of] Allah while He created you.’’Someone said, Then after that 
what?” He said, ‘That you should kill your child out of fear that he will eat 
with you.” Someone said, ‘Then after that what?” He said, “That you should 
commit adultery with your neighbour’s wife.”39 In the Musnad of Imam Ahmad 
there is from al-Miqdad ibn al-Aswad that he said, ‘The Messenger of Allah 1 
asked, ‘What do you say about adultery?’ They answered, ‘It is forbidden; Allah 
and His Messenger have forbidden it and so it is forbidden until the Day of 
Rising.’ The Messenger of Allah said, ‘That a man should commit adultery 
with ten women will be easier on him [as punishment in the akhirah] than if 
he commits adultery with his neighbour’s wife.’ He asked, ‘What do you say 
about theft?’ They answered, ‘Allah and His Messenger have forbidden it and 
so it is forbidden.’ He said, ‘That a man should steal from ten houses will be 
lighter for him than if he steals from his neighbour’s house.’”40

39 Al-Bukhari (4477), Muslim (86)
40 Ahmad (6:8)
41 Ahmad (2:288-336)
42 Muslim (46)
43 Ahmad (2:440), al-Hakim (4:166)

In Sahih al-Bukhan there is from Abu Shurayh that the Prophet # said, “By 
Allah, he does not believe! By Allah, he does not believe! By Allah, he does 
not believe!” Someone said, “Who? Messenger of Allah.” He said, “He whose 
neighbour is not safe from calamity at his hands.” Imam Ahmad and others 
narrated it from a hadith of Abu Hurayrah.4*

In Sahih Muslim there is from Abu Hurayrah that the Prophet £ said, 
“Whoever’s neighbour is not safe from calamity at his hands will not enter 
the Garden.”42

Imam Ahmad and al-Hakim narrated, also from a hadith of Abu Hurayrah, 
that he said, “Someone said, ‘Messenger of Allah, such and such a woman prays 
at night, and fasts in the day-time, but in her tongue there is some sharpness 
with which she harms her neighbour.” He said, There is no good in her. She 
is in the Fire.” Someone said to him, “Such and such [another] woman prays 
[only] the obligatory prayers, and she fasts [only] Ramadan, and she gives 
$adaqah with portions of cottage cheese, and she has nothing but that, but she 
does not harm anyone.” He said, “She is in the Garden.” The wording of Imam 
Ahmad is, “And she does not harm her neighbour with her tongue.”43

Al-Hakim narrated a hadith that Abu Juhayfah said, “A man came to the 
Prophet % complaining of his neighbour, so he said to him, ‘Throw your 
goods in the street.’ So people passed by and would curse him. He came to 
the Prophet % and said, ‘Messenger of Allah, what have I not met with from 
people!’ He asked, ‘What have you met with from them?’ He answered, ‘They 
are cursing me.’ He said, ‘Allah cursed you before people did.’ He said, ‘Mes

senger of Allah, I will not repeat it.’”44 Abu Dawud narrated it with the same 
meaning in a hadith of Abu Hurayrah, but he did not mention, “Allah cursed 
you before people did.” Al-Khara’ip narrated a hadith that Umm Salamah said, 
“A sheep belonging to our neighbour came in and took a small loaf of bread, 
stood up and took hold of it between the jawbones. The Messenger of Allah 
isaid, ‘There is no [such thing aS a] little harm to the neighbour45.’”46

As for honouring neighbours and treating them well, that is commanded. 
Allah, exalted is He, says:

“Worship Allah and do not attribute partners to Him. Be good to your 
parents and relatives and to orphans and the very poor, and to neighbours 
who are related to you and neighbours who are not related to you, and to 
your companions and travellers and your slaves. Allah does not love anyone 
vain or boastful.”47 In this ayah, Allah, exalted is He, mentions together His 
rights over the slave, and also the slaves’ rights over the slave. He made five 
types of slaves whom He commands us to treat well:

First, that one to whom one is related, specifically mentioning parents be
cause they are distinguished from other relatives in ways they [relatives] do 
nothave in common with them. For indeed, they are the cause of the child’s 
existence and they have the right to the upbringing [of the child] and teach
ing him courtesy, etc.

Second, those who are weak and in need of kind treatment of whom there 
are two types: those who are in heed because Of the weakness of their bodies, 
i.e. orphans, and those who are in need because of their impoverishment, i.e. 
the bereft.

Third, those who have a right because of their proximity and the interac
tions [between them], and He categorised them as three types: abjari dhi *1- 
qurba, al-jari’l-junubi and a$-$ahibi bi’Ijanbi.4®

The commentators disagree on the interpretation of that [ayah]. Some of 
them said, “al-jari dhi’l-qurbdis the neighbour who is related, and alrjavi 'l-junubi 
is the unrelated person.” Some of them consider wives as being included in 
aljari dhi’l-qurbd, but some include them among al-jari’l-junubi. Some include

44 Al-liakim (4:166) ‘ 1' •
45 i.e. no form or amount of harm should be considered insignificant. Kd.
46 AVV^baram in al-Kabir.
47 Surat an-Nisa’: 36
4S Translated above as “neighbours who are related to you and neighbours who are 

not related to you, and to your companions”. Trans. <
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the travelling companion among abjari’l-junubi. It has been narrated that the 
Prophet IK used to say in his supplication, “I seek refuge with you from an evil 
neighbour to my residence, for the neighbour in the desert changes [because 
they were nomads], ”49.

Ahmad (2:346) and al-Bukhari in al-Adab alrmufrad (117)
Al-Bazzar (1896)
Al-Bukhari (2259)
At-TabaranI

Some of them said, “Al-jari dhi’l-qurba is the Muslim neighbour, and al- 
jdri’l-junubi is the kafir [neighbour].” In the Musnad of al-Bazzar there is a 

hadith of Jabir, “There are three types of neighbour: the neighbour 
who has one right and he is the least of the neighbours in terms of rights; 
the neighbour who has two rights; and the neighbour who has three rights 
who is the best of neighbours in terms of rights. As for the one who has one 
right, it is the neighbour who associates a partner [with Allah, of the People 
of the Book] who is unrelated; he has the right due to a neighbour. As for 
the one who has two rights, it is the Muslim neighbour who has the right due 
to him because he is a Muslim and the right due to a neighbour. As for the 
one who has three rights, it is the Muslim who is a relative for he has a right 
due to him for his Islam, a right due to him for his being a neighbour, and a 
right due to him because he is a relative.”50 * * This hadith has been narrated in 
other ways some of which have connected chains of transmission and some 
are mursal, but none of them are free from discussion [of the merits of their 
chains of transmission].

Some say, “Al-jari dhi’l-qurba is the closely adjoining neighbour and al-jari’l- 
junubi is the more remote neighbour. ”

In Sahih al-Bukhan there is that ‘A’ishah said, “I said, ‘Messenger of Allah, 
I have two neighbours; to which of them should I give a gift?’ He answered, 
‘To the one whose door is closest to you.’”5*

A party of the right-acting first generations said, ‘The furthest limit of 
being a neighbour is forty houses,” and some said, “A circle of forty houses 
on every side. ”

Among the mursal hadith of az-Zuhri there is that, “A man came to the 
Prophet JK complaining about one of his neighbours, so the Prophet IK ordered 
one of his Companions to announce, ‘Listen! Forty houses are neighbours.’” 
Az-Zuhri said, “Forty like this, forty like this, forty like this, and forty like this,”5* 
meaning in front of him, behind him, to his right, and to his left.

Imam Ahmad was asked about someone cooking an amount in a hospice 
for travellers, with thirty or forty other people in the hospice, meaning that 
they resided in the building with him. He said, “He begins with himself and 
with whomever he is responsible for, and then if there is any surplus leftover 
he must give it to the one who is closest to him. How would it be possible for 
him to give all of them?” Someone said to him, “Perhaps the one who is his 
neighbour might think little of that amount, and he has no place for it?” He 
thought that one should not send it to him.

49
50
51
52

As for a$-$ahibi bi’l-junubi, a party explained it as referring to wives, and a 
party, among whom was Ibn ‘Abbas, explained it as referring to travelling com
panions. They didn’t mean to exclude the regular companion one has when 
one is resident, but what they meant was that if the company one keeps when 
travelling is covered [by this oyaA] then the company one keeps continually 
while resident has more right For this reason Sa‘id ibn Jubayr said, “It refers to 
right-acting companions.” Zayd ibn Aslam said, “It is the one who sits with you 
when you are resident, and who accompanies you when you travel.” Ibn Zayd 
said, “It is the man who comes to you and makes your acquaintance seeking 
togain some benefit from you.” There is in the Musnad and at-Tirmidhi from 
‘Abdullah ibn ‘Amr ibn al-‘A§ that the Prophet IK said, “The best companion 
with Allah is the one who is best to his companion, and the best neighbours 
with Allah are those who are best to their neighbours.”53

Fourth, the one who alights with someone but is not resident with him, 
and this is the iAn as-salnl, meaning the traveller when he goes to another city. 
Some of them explained it as meaning guests, meaning the traveller when he 
alights as someone’s guest.

Fifth, slaves. The Prophet IK advised us about them a great deal and com
manded that they are treated well, and it has been narrated that the last 
things about which he gave advice on his death-bed IK were “The prayer and 
slaves54."55 Some of the right-acting first generations included in this ayah, 
That which a person owns of animals and livestock.”

Let us return to the explanation of the hadith of Abu Hurayrah about 
honouring neighbours. There is in the two Sahih books from ‘A’ishah and 
Ibn ‘Umar & that the Prophet IK said, “Jibril continued to advise me with 
respect to the neighbour so much so that I thought that he would make him 
inherit"56

One of the types of good treatment of neighbours is to share with them 
when they are in need. In the Afnsnod there is from ‘Umar that the Prophet 
i said, “The mu’min does not eat his fill without his neighbour.”57 Al-Hakim 
narrated from a hadith of Ibn ‘Abbas that the Prophet IK said, “He is not a 
mu’min who eats his fill while his neighbour is hungry.”58 In another version 
from Ibn ‘Abbas £ there is that the Prophet IK said, “The one who spends 
the night with a full belly while his neighbour is lean from hunger does not 
have iman. ”59

In the Musnad there is from ‘Uqbah ibn ‘Amir that the Prophet IK said, “The 
first set of two disputants on the Day of Rising will be two neighbours.”60

53 Afrmad (2:167) and at-Tirmidhi (1944)
54 Literally: that which your right hands own. Trans.
55 Ahmad (3:17) and others
56 Al-Bukhari (6014-5), Muslim (2624-5)
57 Ahmad (1:55)
58 Al-Hakim (4:167)
59 Ibn ‘Adi in al-Kumi/ (2:637)
60 Ahmad (4:151)
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In the Kitab al-adab by al-Bukhari there is from Ibn 'Umar i& that the Prophet 
& said, “How many a neighbour will be attached to his neighbour on the Day 
of Rising, saying, ‘My Lord, this one closed his door on me, and he refused 
[me] his good treatment.’” 4

Al-Khara’iti and others narrated with a weak chain of transmission a hadith 
of'Ata’ al-Khurasani from 'Amr ibn Shu'ayb from his father from his grand
father from the Prophet £, “Whoever locks his door against his neighbour 
fearing for his family and his property, then that one is not a mu 'min. He is 
not a mu 'min whose neighbour is not safe from calamities at his hand. Do 
you know what a neighbour’s right is? It is that when he seeks your help, you 
should help him, and when he asks you for a loan, you should lend him, and 
that when he is in need, you should confer [something] on him, and when 
he is sick you should visit him, when something good happens to him, you 
should congratulate him, and when something unfortunate happens to him, 
you should console him and exhort him to be patient, and when he dies, you 
must follow his funeral cortege. You should not build some tall building that 
towers over him and obstructs the breeze without his permission. Nor should 
you cause him harm by the odour of your cooking unless you send him a por
tion of it. If you buy fruits, send some to him as a gift. If you don’t do that, 
then bring them in [to your house] secretly, and do not let your child go out 
with them and enrage his child with them [because he doesn’t have 
them]."6*

Ascribing this as a marftf hadith is rejected, and it is very likely that it is a 
commentary by 'Ata’ al-Khurasani.

It has also been narrated from 'Ata’ from al-Hasan from Jabir as a marfii; 
hadith that, “The least of the neighbour’s rights is that you do not bother 
your neighbour with the aroma of your cooking unless you ladle some of it 
out for him.”61 62

61 Al-Khara’id in Makarim al-akhlaq (104)
62 At-Tabarani in al-Awsaf (3591) and Ibn 'Adi in al-Kdmil
63 Muslim (2625) i'*- ' A n
64 Ahmad (2:160), at-Tirmidhi (1943) and others.

In Sahih Muslim there is that Abu Dharr said, “My close friend & advised 
me, ‘When you cook a soup you should add plenty of water to it, then look 
to your neighbours’ families, and pour them some as a kindness.” There is 
in another version that the Prophet said, “Abu Dharr, when you cook a 
broth, then add plenty of water to it, and strengthen your relations with your 
neighbours.”63

There is in the Musnad and at-Tirmidhi from 'Abdullah ibn 'Amr ibn al- 
'A§ that he slaughtered a sheep [or goat] and said three times, “Have you 
given some of it as a gift to our Jewish neighbour?” Then he said, “I heard the 
Prophet $ saying, ‘Jibril continued to advise me with respect to the neighbour 
so much so that I thought that he would make him inherit.’”6*

There is in the two books from Abu Hurayrah *&> that the Prophet

Cl
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j said, “Do not prevent your neighbour fixing a piece of wood in his wall.
Then Abu Hurayrah 4s> said, “How is that I think you are averse to it? By Allah,
I will cast it between your shoulders.”65

The position of Imam Ahmad is that a neighbour is required to make it pos
sible for his neighbour to fix a piece of wood in his [shared] wall if he needs 
to do that and it doesn’t cause damage to his wall, because of this authentic 
hadith. The clear outward meaning of it is that he must share the surplus of 
whathe has, if it doesn’t cause him harm, if he knows of the other’s need. Al- 
Marwazi said, “I said to Abu 'Abdullah [Ahmad ibn Hanbal], ‘I hear a beggar 
on the street saying, “I am hungry.”’ He said, ‘He might be telling the truth 
and he might be lying.’ I said, ‘What if I have a neighbour and I know that 
he is hungry?’ He said, ‘You should share with him.’ I said, ‘What if my food 
consists only of two small loaves?’ He said, ‘Feed him something.’ Then he 
said, ‘Whathas been narrated in the hadith only refers to the neighbour.’”

Al-Marwazi said, “I said to Abu 'Abdullah, ‘Are the wealthy obliged to share?’ 
He said, ‘If people place something on top of another thing [accumulate 
wealth], how could it not be obligatory on them [to share] ?’ I said, ‘If a man 
has two shirts’ or I said, ‘two long outer garments, must he share?’ He said, 
‘Ifhe has, it needs to be surplus.’”

This is a clear statement from him on the obligatory nature of sharing from 
what is surplus, and he did not particularly single out neighbours, but his first 
statement requires that it is specific to the neighbour.

He said, in the narration of Ibn Hani’, concerning lying beggars, “We prefer 
that they should tell the truth. We cannot but share with them-,”66 and this 
shows that it is obligatory to share with the hungry, neighbours or others. In 
the ja/wA there is from Abu Musa that the Prophet % said, “Feed the hungry, 
visit the sick, and give release to those who are worried.”67

There is in the Musnad and in the Sahih of al-Hakim from Ibn 'Umar 
that the Prophet £ said, “Any people possessing great courtyards among 
whom a man rises in the morning hungry, then the protection of Allah Jfe is 
free of them.”68

The position of both Ahmad and Malik is that a neighbour is prevented 
from utilising his own property in such a manner as to injure his neighbour. 
Both of them regarded it as obligatory to withhold harm from one’s neighbour 
by preventing some benefit [for oneself] which would harm him, even if the 
one who benefits only does so within the realms of his own property. Ahmad, 
regarded it as obligatory that one should spend on a neighbour what he is 
in need of and which does not cause harm to oneself by spending it. Higher 
than both of these is that one patiently endures distress caused one by one’s 
neighbour and not requite it with harm. Al-Hasan said, “Good neighbourliness

65 Al-Bukharl (2463),Muslim (1609) • »
66 i.e. we will share with them anyway because that is what we are commanded to do, 

there is no need for them to lie to convince us. Ed.
67 Al-Bukhari (3046) i . I I.

68 Aljmad (2:33),al-Hahm (2:11) 1. - Ju .
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is not the act of restraining harm, but good neighbourliness is [patient] endur
ance of harm.” It is narrated from a hadith of Abu Dharr which he attributed 
[to the Prophet ft], that he said, “Allah loves a man who has a neighbour who 
causes him trouble but who is patient with that trouble until death or travel 
elsewhere parts them.” Imam Ahmad narrated it.

Among the mtma/hadith of Abu cAbd ar-Rahman al-Habli, there is that, “A 
man came to the Prophet ft complaining of his neighbour, and the Prophet 
ft said to him, ‘Withhold your harm from him and be patient with the harm 
he causes you, for death is sufficient as that which causes separation.” Ibn 
Abi’d-Dunya narrated it6®

69 Makarim al-aklilaq.
70 Al-Bukhari (6019), Muslim (48)
71 Ahmad (3:76)
72 Abu Dawud (3750)
73 Ibn Majah (3677)

The third thing with which the Prophet ft commanded the wiwWnunis: 
to generously honour the guest, by which is meant excelling in showing him 
hospitality. There is in the two Sahih books in a hadith of Abu Shurayh & that 
he said, “My two eyes saw the Messenger of Allah ft and my two ears heard him 
when he said it, ‘Whoever has imdn in Allah and the Last Day should generously 
honour his guest with his jd ’izah [devoted attention to his every need].’ They 
said, ‘What is his jd ’izaW He said, ‘ [For] a day and a night’ He said, ‘Hospitality 
is for three days, and whatever is after that is an act of sadaqah.””10

Muslim narrated also from a hadith of Abu Shurayh that the Prophet 1 
said, “Hospitality is for three days. His devoted attention to his every need is 
for a day and a night. Whatever he spends on him after that [the three days] 
is an act of sadaqah. It is not permitted for him to take up residence with him 
so long that he causes him to fall into wrong action.” They said, “Messenger 
of Allah, how could he cause him to fall into wrong action?” He said, “If he 
resides with him while he has nothing with which to show him hospitality.”

Imam Ahmad narrated a hadith of Abu Sa'id al-Khudri + that the Prophet 
ft said, “Whoever has imdn in Allah and the Last Day, then let him generously 
honour his guest,” saying it three times. They said, “What is generous honour
ing of the guest, Messenger of Allah?” He said, “Three days. Then however 
long he sits after that is an act of sadaqah.”'11

There is in these hadith that the devoted attention to every need of the 
guest is for a day and a night and that hospitality is three days, and so he dis
tinguished between devoted attention to his every need and hospitality, and 
he stressed the devoted attention to his every need, and other hadith have 
been narrated stressing it Abu Dawud narrated a hadith of al-Miqdam ibn 
Ma'dikarib that the Prophet ft said, “A night for the guest is a duty on every 
Muslim. Whoever is in his courtyard in the morning, then it is a debt upon 
him which if he wishes he will demand [the payment of] and if he wishes he 
will abandon. ”7* Ibn Majah narrated it and his wording was, “The night of the 
guest is a duty on every Muslim. ”69 70 71 72 73

93

Imam Ahmad and Abu Dawud also narrated a hadith of al-Miqdam from 
the Prophet ft, “If a man grants hospitality to people, but the guest becomes 
denied [his rightful hospitality], then every Muslim is obliged to help him 
until he takes his night’s satisfaction from his crops and his wealth.”74

There is in the two $aAiA books from TJqbah ibn cAmir that he said, “We 
said, ‘Messenger of Allah, you send us out and sometimes we alight with people 
who do not extend us hospitality. What do you think?’ So the Messenger of 
Allah ft said to us, ‘If you alight with some people and they give orders that you 
should have what is fitting for guests, then accept it. If they don’t do [that], 
then take from them the guests’ rights which are appropriate for them. ’ ”75

Imam Ahmad and al-Hakim narrated from a hadith of Abu Hurayrah 
that the Prophet ft said, “If a guest alights among a people but he becomes 
forbidden [his rights as a guest] then he may take the measure of that [which 
he is due] in hospitality, and there is nothing against him.”76 'Abdullah ibn 
‘Amr said, “Whoever does not grant hospitality is not of Muhammad % nor 
of Ibrahim O.”

‘Abdullah ibn al-Harith ibn jaz’ said, “Whoever does not honour his guest 
generously, is not of Muhammad ft nor of Ibrahim

Abu Hurayrah alighted among some people and asked them to provide him 
hospitality and they didn’t show him hospitality, so he withdrew and alighted 
[elsewhere]. He invited them to his meal and they didn’t accept, so he said to 
them, “You do not show hospitality to the guest and you do not accept invita
tions; you have nothing of Islam!” A man among them recognised him and 
said to him, “Alight [and stay with me], may Allah protectyou.” He said, “This 
is worse and worse. You only show hospitality to those you recognise!”

A similar case to this has been narrated from Abu’d-Darda’ except that he 
said to them, “You are not on the din except in a manner such as this,” and 
he pointed to the fringe of his garment.

These texts show that it is obligatory to show hospitality for a day and a 
night, and that is the position of al-Layth and Ahmad. Ahmad said, “He has 
the right to demand it if they refuse, because it is an obligatory right.” But 
there are two different narrations from him as to whether he may take it by 
force with his own hand from his wealth if he refuses him, or whether he 
should take the matter to the ruler. " ■ asll*

Humayd ibn Zanjawayh said, “The guest’s night is obligatory, but he has 
not the right to take his hospitality from them by force, unless he is travelling 
in the general interests of the Muslims and not purely for his own interest.”

Al-Layth ibn Sacd said, “If the guest alights with a slave, he should show him 
hospitality from the property he has in his hands, and the guest should eat 
even if he doesn’t know that his owner has given permission, because hospital
ity is an obligatory duty.” That is also deduced by analogy from some words 
ofAbmad, because he stated that it is permissible to accept the invitation of

74 Abmad (4:131), Abu Dawud (3751)
75 Al-Bukhari (2461, 2137), Muslim (1727)
76 Abmad (2:380), al-Hakim (4:132)
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a slave who has been given permission to trade. It has been narrated that a 
large group of the Companions accepted the invitations of slaves, and that 
has also been narrated of the Prophet So if it is permitted that he invite 
people to his food, and it is permitted to accept his invitation, then it is more 
important that he show hospitality to someone who alights with him.

Malik, ash-Shafi‘i and others rejected [that it is permissible to accept] the 
invitation of the slave who has permission [to trade], without his owner’s per
mission. ‘All ibn Sa‘id narrated from Ahmad something which shows that the 
obligation of showing hospitality is particularly for warriors among those whom 
they pass by, for three days, but his well-known stance is the former that it is 
obligatory to show hospitality to every guest who alights among a people.

There is disagreement about his words as to whether it is obligatory on the 
people of cities and towns or only on town-dwellers and those who live along 
roadways along which travellers pass. There are two narrations reported of 
him textually.

It is stated textually of him that it is obligatory for Muslims and Aw/ar [of 
the people of the Book], but many of his companions chose [the position] 
that the obligatory nature of it is with respect to Muslims, just as expenditure 
on relatives who have different religions is not obligatory according to one 
of two narrations from him.

As for the two other days, the second and the third, they are the completion 
of hospitality. That which is textually transmitted from Ahmad is that only the 
first ja ’izah day is obligatory, and he said, “There is a distinction between ja izah 
and hospitality, and the ja’izah is more firmly established.” Some of our col
leagues [the Hanballs], among them Abu Bakr ‘Abd al-‘Az!z, Ibn Abi Musa and 
al-Amidi, regard the three days of hospitality as obligatory, and that whatever is 
more than three days is an act of sadaqah. Some people have the opinion that the 
hospitality is the three days after the first day and night, which Ahmad refuted 
with his words sig, “‘Hospitality is three days, and whatever is more than that is an 
act of sadaqah, ’ for if it were as this one thinks it would have been ‘four days’.” I 
say that something similar to this is in His words, exalted is He:

a x i * i . .* < x ’ zXX X

$ 'aZj\ (j A 
IX X X

“Say: ‘Do you reject Him who created the earth*in two days and make others 
equal to Him? ... and He blessed it and measured out its nourishment in it, 
laid out for those who seek it — all in four days,’”77 which means that “in the 
completion of the four days.”78

This hadith by which Ahmad draws a proof has previously been given as a 
hadith of Abu Shurayh. Al-Bukhari narrated a hadith of Abu Hurayrah that 
the Prophet said, “Whoever has iman in Allah and the Last Day then let him

77 Surat Fu§§ilat: 9-10
78 i.e. the total is four days not two days plus another four totalling six. Ed. 
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make the entertainment of his guest excellent.” Someone said, “Messenger of 
Allah, what is the entertainment of the guest?” He said, “Three [days], then 
what is over that is an act of sadaqah.”

Humayd ibn Zanjawayh said, “He must take on himself for one day and 
night the provision of the best food which he and his family eat, then for the 
other days of the three [days of hospitality] he should feed him from his food 
[which he ordinarily eats],” but there are other views on this, of which we will 
mention the hadith of Sulayman going out of one’s way for the sake of the 
guest Ashhab narrated from Malik that he said, “His devoted attention to 
his guest’s every need (jd’tzoA) is for a day and a night in which he should be 
generous to him, present him with gifts, and pay particular attention to him 
by day and night, and the three days are [ordinary] hospitality.” Ibn ‘Umar 
used to refuse to eat from the property of the one with whom he had alighted 
after three days, and he would order [his slaves or servants] to spend on him 
from his [own] money.79 The householder has the right to tell the guest to 
depart after three days because he has discharged the duty that he had, and 
Imam Ahmad has done that

His words 1 “It is not permitted for him to take up residence with him so 
long that he causes him difficulty,” means residing with him until he causes 
him constriction. However, whether this is during the three days or after them 
is the question? As for with respect to that which is not a duty [the days after 
the first day], there is no doubt that it is forbidden [to cause the host constric
tion]. As for that which is an obligation, i.e. the day and the night, then the 
argument is based on the discussion as to whether hospitality is required of 
someone who has nothing or whether it is only obligatory on someone who 
can find something with which to show hospitality. The most obvious thing is 
that it is only an obligation on someone who can find something with which 
to show hospitality, and that is the position of the people of hadith, among 
them Humayd ibn Zanjawayh, and that it is not permitted for a guest to ask 
for hospitality from someone who is unable show him hospitality. It is narrated 
in a hadith of Salman that he said, ‘The Messenger of Allah forbade us to 
impose on ourselves what we don’t have for the sake of the guest.”80 Therefore, 
if the host is forbidden to impose a task on himself for his guest beyond his 
capacity, it shows that it is only obligatory on him to share what he actually 
has with the guest, and thus if he has nothing extra he is not required to give 
the guest anything. However, if he prefers his guest over himself as did the 
.\nsari about whom was revealed: _

“and they prefer them to themselves even if they themselves are in want,”81 
then that is the station of eminence and excellence {ihsan), but it is not ob

ligatory.

79 Ibn Abi Shaybah (12:478) H M
80 Ahmad(5:441)
81 SQrat al-ljashr. g

280 231



JAMI* AL-*ULUM WA L-HIKAM

If the guests knows that they will only provide him hospitality with their 
own food and their children’s food, and that the children will suffer harm 
from that, then it is unacceptable for him to ask hospitality from them at that 
time, acting in according with his words # “It is not permitted for him to take 
up residence with him so long that he causes him difficulty.”82 83

82 Al-Bukhari (6135), Muslim (48)
83 Surat al-Baqarah: 263

Also, hospitality is an obligatory expenditure, and so it is only obligatory on 
those who have more food than they need for themselves and their depend
ants, just as is the case with expenditure on relatives [beyond the immediate 
family] and the zakah al-fitr. Al-Khattabi denied the explanation of the words 
“causes him to commit a wrong action” as meaning that he resides with him 
while he [the host] has nothing with which to entertain him, and he said, “I 
think that it is wrong. How can he become guilty of a wrong action when he 
does not have that with which to provide entertainment and can find noway 
to get it? The imposition of the duty is only according to the measure of the 
capability.” He said, ‘The meaning of the hadith is that it is disapproved for 
him to stay with him after three days so that his heart will not be troubled 
with his situation and thus his act of sadaqah [by allowing the guest to stay 
longer] will be >

in the way of ‘demands for gratitude or insulting words’®3 so that his reward 
is invalidated. ” However, there are other views on this which he says, because 
the interpretation which he rejects is authentically established in a hadith. 
The reality of it is that if he stays with him and he has nothing with which to 
show him hospitality, then it is likely that his invitation will constrict his breast 
and cause him difficulty thus driving him to that by which he will become 
guilty of a wrong action in word or in deed. It does not mean that he becomes 
guilty of a wrong action because he gives up hospitality since he cannot do 
it, and Allah knows best.

bu Hurayrah narrated that, “A man said to the Prophet ‘Advise 
me.’ He said, ‘Do not become angry,’ and repeated it several times, 

ying, ‘Do not become angry’.” Al-Bukhari (6116) narrated it.
Al-Bukhari narrated this hadith by way of Abu Ha$Tn al-Asadi from Abu 

§alih from Abu Hurayrah but Muslim did not narrate it because al-Acmash 
narrated it from Abu $alih. There were disagreements from him in his chain 
of transmission, and so some said that it was from him from Abu Salih from 
Abu Hurayrah, such as the position of Abu IJa$m. Some said that it was from 
him from Abu Salih from Abu Sa'id al-Khudri, and according to Yahya Ibn 
Main this is the authentic one. Some said that it was from him from Abu. Salih 
from Abu Hurayrah and Abu SacId. Some said that it was from him from Abu 
Salih from Abu Hurayrah or Jabir. Some said that it was from him from Abu 
Salih from an unnamed man of the Companions.

At-Tirmidhi narrated this hadith also by way of Abu Ha§In, and his wording 
is, “A man came to the Prophet $ and said, ‘Messenger of Allah, teach me 
something but not too much so that I might commit it to memory.’ He said, 
‘Do not become angry.’ Then he repeated that several times and each time 
he would say, ‘Do not become angry.’”1 In another narration from someone 
other than at-Tirmidhi there is that he said, “I said, ‘Messenger of Allah, show 
me an action which will enter me in the Garden but do not tell me too much.’
He said, ‘Do not become angry.’ ”

This man asked the Prophet % to advise him with comprehensive and con
cise advice containing all the elements of good so that he could memorise it 
from turn for fear that he would not remember it if it was too much, and the 
Messenger of Allah % advised him not to become angry. Then he repeated 
this question several times and the Prophet % repeated this answer, which 

I showsthatanger comprises [many] evils and that guarding against it comprises
1 [many] good things.
I It is likely that this man who asked the Prophet % was Abu’ d-Darda’, because

1 Al-Tirmidhi (2020)
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af-Tabarani narrated it from a hadith of a Abu’d-DardS’. He said, “I said, 
‘Messenger of Allah, show me an action that will enter me into the Garden.’ 
He said, ‘Do not become angry and the Garden is yours.’”2

2 Af-Tabaranl in al-Kabir and alrAwsat. This is what al-Haythami says in al-Majmd
(8:70) 1 " "

3 Ahmad (3:484)
4 Ahmad (2:175)
5 (26587
6 Ahmad (2:175) ■ <

Al-Ahnaf ibn Qays narrated from his uncle Jariyah ibn Qudamah that, “A 
man said, ‘Messenger of Allah, say something to me and make it little so thatl 
can grasp it. ’ He said, ‘Do not become angry. ’ So he repeated it to him several 
times and each time he said, ‘Do not become angry.’” Imam Ahmad narrated 
it, and in one of his narrations of it there is that Jariyah ibn Qudamah said, 
“I asked the Prophet X ...’’and he mentioned the rest of it.3

This gives a strong impression that the questioner was Jariyah ibn Qudamah, 
but Imam Ahmad mentioned from Yahya al-Qatfan that he said, “Like this 
Hashim said,” meaning that Hashim mentioned in the hadith thatJariyah 
asked the Prophet ft. Yahya said, ‘They say that he did not reach the Prophet 
ft and al-Tjll and others say that, ‘He was a Follower [tdbfi] not a Compan
ion.’”

Imam Ahmad narrated from a hadith of az-Zuhri from Humayd ibn Abd 
ar-Rahman from a man among the Companions of the Prophet ft that he said, 
“I said, ‘Messenger of Allah, counsel me.’ He said, ‘Do not become angry.’” 
The man said, “I reflected when the Prophet ft said what he said, and it struck 
me that anger comprises all evil.”4 Malik related it in the Muwatfa’from az- 
Zuhri from Humayd as a mursal hadith.5 6

Imam Ahmad narrated a hadith of ‘Abdullah ibn ‘Amr that he asked the 
Prophet ft “What will keep me far away from the wrath of Allah?” He said, 
“Do not become angry.

The saying of the Companion, “I reflected when the Prophet ft said what 
he said, and found that anger comprises all evil,” testifies to what we have 
mentioned that anger comprises all evil. Ja‘far ibn Muhammad said, “Anger is 
the key to every evil.” Someone said to Ibn al-Mubarak, “Bring together good 
character for us in one phrase.” He said, “Giving up anger.”

It was in this way that Imam Ahmad and Ishaq ibn Rahwayh explained 
good character as giving up anger, and that has also been related as a marfu 
hadith which Muhammad ibn Na§r al-Marwazi related in the Kitab awaldh in
a hadith of Abu’l-‘Ala ibn ash-Shikhkhir, ‘That a man came to the Prophet 
ft from in front of him and said, ‘Messenger of Allah, which action is best'1’ 
He said, ‘Good character.’ Then later he came to him from his right side and 
said, ‘Messenger of Allah, which action is best?’ He said, ‘Good character.’ 
Then later he came to him from his left side and asked, ‘Messenger of Allah, 
which action is best?’ He said, ‘Good character.’ Then later he came to him 
from after him, meaning from behind him and asked, ‘Messenger of Allah, 

Anger

which action is best?’ The Messenger of Allah ft turned to him and said, ‘What 
is wrong with you that you do not understand? Good character, which is that 
you do not become angry if you are able.”7 This is a mursal hadith.

His words ft to the one who sought advice from him, “Do not become 
angry,’ contain two matters:

First, that what he meant was to command the means which bring about 
good qualities of character such as nobility, liberal generosity, forbearance, 
modesty, humility, patient endurance, withholding harm [from others], turn
ing away [from others’ wrongs towards one], pardoning [others], swallowing 
one’s rage, cheerfulness, joy, and so on of the beautiful qualities of character. 
When a person takes on these qualities of character and they become cus
tomary for him, it necessarily follows that it will repel anger when the things 
which cause it arise.

Second, that it means that you should not act in accordance with anger when 
ithappens, but rather you should struggle with yourself to give up putting it 
into effect and acting by what it commands, because when anger takes con trol 
ofthesonof Adam itis, as it were, a commander and a prohibitor. It is in this 
sense that Allah & says: o - it

“When Musa’s anger abated®.”® When man does not put into effect What 
his anger commands him to do, and he struggles with himself over that, then 
the evil inherent in anger is repelled from him, and mostly his anger will still 
itself and quickly go, so that it is at that time as if he had not become angry. 
It is this sense which the Noble Qur’an indicates in His words Jfe [describing 
the people of : i. > ‘ d . ■^41» | ||

“And those who when they become angry they forgive.” 0 And in His 
words A: s a - 0 "

x x x ip &
“And those who swallow their rage and pardon people. Allah loves the 

doers of good.”11 The Prophet ft used to order someone who became angry 
to practise the means which would drive away his anger and make it still. He 
praised whoever keeps control of himself when he is angry. There is in the two 
Wh books from Sulayman ibn Surad that he said, “Two men abused each 
other in the presence of the Prophet ft while we were sitting with him. One of

7 Kitab af-falah (878)
8 Literally “became silent”. In the oyaA, Allah uses the word sakata which means “became 

silent” as if to say the commanding and prohibiting “voice” of anger became silent. This is 
what the author means to point out by quoting the ayah. Ed.

9 Surat al-Acraf: 154
10 Surat ash-Shura: 37
11 Surah Al ‘Imran: 134
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them would abuse the other [being] so enraged that his face had reddened 
So the Prophet ft said, ‘I know a phrase - if he said it - what he experiences 
[of anger] would leave him; if he were to say: ' ■ x ,

• • •»

* x

“I seek refuge with Allah from the accursed shaytan.m They said to the 
man, ‘Do you not hear what the Prophet ft says?’ He said, ‘I am not mad [or 
possessed by ajinn].’”’2

12 Al-Bukhari (3282), Muslim (2610)
13 Ahmad (3:19), at-Tirmidhl (2191)
14 Ahmad (5:152), Abu Dawud (4782)
15 Al-BayhaqI in aZ-frnan (6:310)
16 Muslim (2887)
17 Ahmad (1:239)

Imam Ahmad and at-Tirmidhi narrated a hadith of Abu SaTd al-Khudn 
that the Prophet ft said in his khutbah, “Certainly anger is a burning coal in 
the son of Adam’s heart Have you not seen the redness of his eyes and the 
swelling of his jugular veins? Whoever experiences anything of that, then let 
him cling to the earth.”'3

Imam Ahmad and Abu Dawud narrated in a hadith of Abu Dharr that the 
Prophet ft said, “If any of you become angry while standing then let him sit 
down. Then if the anger leaves him..., but if not then let him lie down.’*4

Someone said that the meaning of this is that the one who is standing is 
fully prepared to retaliate, whereas the one sitting is less able to do that, and 
the one who is lying down is furthest away [from being able to retaliate]. He 
ordered that one should be as far away from retaliation as possible. Something 
that supports that is that it is narrated in the hadith of Sinan ibn Sa'd from 
Anas from the Prophet ft and from a hadith of al-Hasan as a muzsoZ hadith, 
from the Prophet ft that he said, “Anger is a live coal kindled in the son of 
Adam’s heart. Do you not see the redness of his eyes and the swelling of his 
jugular veins? When any of you experience anything of that, let him sit down 
and let anger not pass beyond him,”'5 meaning that he should imprison it 
within himself and should not infect someone else with it by causing harm 
by [his] action. In this sense, the Prophet ft said about trials [after him and 
before the end of time], ‘The one who is lying down during them is better 
than the one who is sitting. The one who is sitting is better than the one who 
is standing. The one who is standing is better than the one who is walking. 
The one who is walking is better than the one who is running [or walking 
urgently] ”12 13 14 15 16 although this is by way of striking a simile for the speed with which 
people engage in dissension and civil disturbance Qfton), except that the 
meaning is that whoever is closer to hastening into it is worse than whoever 
is furthest away from it.

Imam Ahmad narrated from a hadith of Ibn 'Abbas that the Prophet S 
said, “When any of you become angry, let him say nothing,” and he said it 
three times.’7

Angrr

This is also a great remedy for anger because words issue from the angry 
person in his state of anger which he will regret a great deal when he re
covers his composure, such as curses, etc., and things which cause a great 
deal of harm. If he is silent and says nothing, all of this evil will pass him 
by. How excellent is that which Muwarriq al-'Ijli said Ju “I have never filled 
up with rage, and I have never spoken in anger that which I would regret 
when I was in a state of contentment.” One day 'Umar ibn 'Abd al-‘Azlz 
became angry and his son ‘Abd al-Malik said to him, may Allah show them 
both mercy, “You, Amir al-Mu’minin! Along with what Allah has given you 
and favoured you! do you become angry with such anger?” He said to him, 
‘Do you not become angry, ‘Abd al-Malik?” ‘Abd al-Malik answered, “Of 
what use is the capacity of my belly if I cannot send anger back within it so 
that it doesn’t appear.” These are people who mastered themselves when 
they became angry A-

Imam Ahmad and Abu Dawud narrated a hadith of ‘Urwah ibn*
Muhammad as-Sa‘di that a man spoke to him and made him angry, and he 
stood up and washed [as if preparing for prayer]. Then he said, “My father 
rdated to me from my grandfather ‘Atiyyah that he said, ‘The Messenger 
of Allah 1 said, “Anger is from sAuyJan, and shaytan is created from fire, and 
only water extinguishes fire. When any of you become angry then wash [as 
for prayer].””18

Abu Nu'aym narrated with his chain of transmission from Abu Muslim 
al-KhawIanl that he spoke to Mu'awiyah about something while he was on 
themimbar and that he became angry, descended and washed [i.e. bathed]. 
Then he returned to the mimbar and said, “I heard the Messenger of Allah ft 
saying, ‘Anger is from sAoyfdn, arid shaytan is from fire, and water extinguishes 
fire. Whenever any of you become angry then wash.’”19

In the two Sahih books there is from Abu Hurayrah that the Prophet ft 
said, The strong man is not the one who throws others down on the ground. 
Rather, the strong man is he who masters himself when he is angry.”8

In Muslim there is from Ibn Mas‘ud that the Prophet ft said, “Whom 
doyou reckon as the overpowering wrestler among you?” We said, “The one 
whom [other] men do not wrestle to the ground.” He said, “He is not that, 
but it is die one who masters himself when he is angry.”81

Imam Ahmad, Abu Dawud, at-Tirmidhi and Ibn Majah narrated a hadith of 
Mu'adh ibn Anas al-Juharii that the Prophet ft said, “Someone who swallows 
his rage while he is able to carry it into effect, then Allah will call him on the 
Day of Rising over the heads of the people to give him the choice of any of 
the Houris he wishes.”88

18 Ahmad (4:226), Abu Dawud (4784)
19 AbaNu‘aymin aZ-Hilya/i (2:130)
20 Al-Bukhari (6114), Muslim (2609)
21 Muslim (2608) 1 :
22 Ahmad (3:440), at-Tirmidhi (2021), Abu Dawud (4777) and Ibn Majah (4186)
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Imam Ahmad narrated from a hadith of Ibn ‘Umar that the Prophet | 
said, “A slave has not swallowed anything that is better with Allah than swal
lowing rage that he suppresses seeking the face of Allah, exalted is He.”23 In 
a hadith of Ibn ‘Abbas there is that the Prophet # said, “There is no act of 
swallowing more beloved to Allah than swallowing the rage that a slave sup
presses. A slave does not suppress [rage] for the sake of Allah but that Allah 
fills his heart with man.”24 25 Abu Dawud narrated the same sense from one of

23 Ahmad (2:128) and Ibn Majah (4189)
24 Ahmad (1:327)
25 Abu Dawud (4778)

the Companions that the Prophet £ said, “Allah fills him with [the feeling 
of] security and iman.”*5

Maymun ibn Mihran said, “A man came to Salman and said, ‘Abu ‘Abdullah 
counsel me!’ He said, ‘Do not become angry.’ He said, ‘You have told me 
not to become angry, but it overwhelms me so much that I cannot master 
it.’ He said, ‘If you do become angry, then control your tongue and your 
hand.’” Ibn Abi’d-Dunya narrated it. Control of the hand and tongue is the 
very thing which the Prophet £ indicated with his command to the one who 
becomes angry to sit down and lie down, and with his command to him to 
remain silent.

‘Umar ibn ‘Abd al-‘Az!z said, “Whoever is protected from desire, anger and 
covetousness is successful. ”

Al-Hasan said, ‘There are four things which if they are within anyone, then 
Allah will protect him from shaytan, and forbid him [from entering] the Fire: 
whoever controls himself in desire, fear, appetite and anger.” These four which 
al-Hasan mentioned are the origins of all evil.

Desire (raghbaK) for a thing is the inclination of the person towards it be
cause of the belief that it has some benefit Whoever desires something, then 
that desire will lead him to seek that thing in every way which he thinks will 
obtain it for him, and many of those ways may be forbidden, and that desired 
thing may itself be forbidden. .

Rahbah is fear of something, and when someone fears something it becomes 
a cause of his trying to repel it from him by every means that he thinks will 
protect him, many of which may be forbidden.

Appetite (shahwah) is the inclination a person has towards something 
which suits him and in which he takes pleasure. Very often people incline to 
that which is forbidden such as adultery, theft, drinking, even kufr, witchcraft, 
hypocrisy and innovations.

Anger is the ferment of the heart’s blood while seeking to repel someone 
who causes harm from fear of that happening, or seeking revenge on some
one who has caused one harm after he has done that. Many forbidden acts 
originate from that such as homicide, violence, various types of tyrannical 
wrongdoing and aggression, and many types of speech which are forbidden 
such as slander, cursing, obscenity, and it is possible that it will lead to the 

Anger
degree of kufr, as happened to Jabalah ibn al-Ayham. It may also lead to oaths 
that it is impermissible in the Shariah to take on oneself, and to divorce of a 
wife followed by deep regret.

It is obligatory for a mu'min to confine his appetite to seeking that which 
Allah permits, and often he obtains it with a right intention so he may be re
warded for it, and that anger should be for the purpose of repelling something 
harmingone in one’s dinor somebody else in their din, or as retaliation upon 
someone who disobeys Allah and His Messenger, as He says, exalted is He:

* - j

“Fight them! Allah will punish them at your hands, and disgrace them and 
help you against them, and heal the breasts of a people who believe. He will 
remove the rage from their hearts. ”’7

This was the state of the Prophet * because he would not take revenge for his 
own sake. However, if the sacred things of Allah were violated, nothing could 
stand up to his anger. He never struck a servant or a woman with his hand, unless 
fightingin the way of Allah.’8 Anas served him for ten years and he never said, 

to him, nor did he say to him about anything he had done, “Why did you 
do that?” nor about something he had not done, “Did you notdoitlike that?”30 
There is a narration in which there is that when some of his family blamed him 
[Anas], he said *, “Leave him alone. If something is decreed it happens.” In a 
version of at-Tabarani there is that Anas said, “I served the Messenger of Allah 
ifor ten years and I never knew anything which suited him nor anything which 
he opposed. He was pleased with Allah for whatever existed. ”s 1

‘A’ishah <4. was asked about the character of the Messenger of Allah 
and she said, “His character was the Qur’an,”32 meaning that he took on the 
courtesies of the Qur’an and the qualities of character of the Qur’an. He was 
contented with whatever the Qur’an praised, and displeased with whatever 
the Qur’in blamed. There is another version from her that she said, “His 
character was the Qur’an. He would be pleased with that with which it was 
pleased, and displeased with that with which it was displeased.”

26 Jabalah ibn al-Ayham was a king who had become a Muslim at the time of the 
Prophets. Then during the Caliphate of ‘Umar a man stepped on his robe during lawGf 
and Jabalah slapped him. cUmar gave the man the option of letting the matter rest or of 
tildng retaliation by slapping him back. The man chose to slap him back. When Jabalah 
potestedthathewasaking/Umar said, “You are both the same in Islam.” Jabalah became 
w enraged by tins that he left Islam and became a Christian. Kd.

2*1 Stoat at-Tawbah: 14-15 K-ilz rti?
28 Muslim (2328) . • ’ H
29 Ug: an expression of disparagement and disapproval. Trans.
50 M-bukhari (6038) and Muslim (2309)
31 AvTabarani in al-Mu^am a§-§agh.ir (1100)
32 Muslim (746)
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Because of the strength of his modesty he would not confront anyone with 
something they disliked, but rather his dislike would be recognised in his face, 
as is in the ^a/wAfrom Abu Sa‘Id al-Khudri, who said, “The Prophet ft was more 
strongly modest than the virgin in her private chamber. Whenever he sawsome
thing he disapproved of we would recognise it in his face. ”33 When Ibn Mas'ud 
conveyed the words of the person who said, ‘This is a division [of the spoils] by 
which the face of Allah is no tin tended,”34 [he added] this was very hardfor him 
ftr and his face changed and he became angry, but he did nothing more than 
say, “Musa was caused more trouble than this and he was patient.”35

33 Al-Bukhari (6102) and Muslim (2320)
34 This refers to an incident after the battle of Hunayn when the Prophet ft divided 

the spoils by giving some of the Muhajirun [emigrant companions from Makkah] more 
than the An§ar [helpers, Companions of Madlnah]. He did this because the Emigrants 
had left everything behind and were not yet firmly established in Islam, so the extra spoils 
were a form of kindness to win their hearts. This resulted in one of the An§ar complaining 
with these words. Ed.

35 Al-Bukhari (3150) and Muslim (1062)
36 Al-Bukhari (5954) and Muslim (2107)
37 Muslim (466)
38 Al-Bukhari (406) and Muslim (547). Also narrated by Malik, Abu Dawud and an-

Nasa’I. || ;
39 Part of a hadith narrated by an-Nasa’I (3:54)
40 At-Tabarani in a$-$ag/nr (164)

When he saw or heard something of which Allah disapproves he became 
angry at that and would speak about it and not be silent He entered ‘A’ishah’s 
house 4. and saw a curtain on which were figures. His face coloured and he 
tore it saying, “Among the people who will have the most severe torment 
on the Day of Rising will be the ones who fashion these images.”3 When 
someone complained to him about the imam who lengthened his prayer for 
people so much that some of them wanted to hold back from prayer with 
him, he became extremely angry, and he admonished people and told them 
to lighten [the prayer].37

When he saw phlegm in the qiblah of the mosque, he became furious and 
scraped it off. Then he said, “When any of you are in prayer then Allah is in 
front of his face, so let him not spit out phlegm in front of his face during the 
prayer.”38 One of his supplications was, “I ask You for the true word in anger 
and in contentment.”39 This is a mighty and precious thing. It is that a man 
should only say the truth whether he is angry or contented, because when 
most people are angry they do not consider what they say.

At-Tabaranr narrated a marftf hadith of Anas, Three things are of the 
character of iman’. he who when angry, his anger does make him enter into 
falsehood, and he who when pleased his contentment does not take him away 
from the truth, and he who when able, does not receive what is not his.”40 

It has been narrated from the Prophet ft that, “He told the story of two 
men of those who had been before us. One of them had been a worshipper 
and the other had transgressed against himself [by committing many wrong
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actions] and the worshipper used to warn him and tell him off but he would 
not stop. One day he saw him doing a wrong action which he thought was 
tremendously serious and he said, ‘By Allah! Allah will not forgive you!’ And 
Allah forgave the wrongdoer and rendered the work of the worshipper void.” 
Abu Hurayrah said, “He said a word which ruined his worldly life and his next 
life." Abu Hurayrah used to warn people strenuously against saying such a 
thinginanger. Imam Ahmad and Abu Dawud narrated it.41 This man became 
angiyfor the sake of Allah, but then in his anger for the sake of Allah said that 
which is not permissible and he made an absolute declaration about Allah 
ofwhich he did not have knowledge and so Allah rendered his actions void. 
So how is it with someone who says that which is not permissible — during his 
anger on his own behalf and while he is following his own desire?

There is in ^oAfA Afus&'m from ‘Imran ibn Husayn, “That they were with the 
Prophet ft on one of his journeys with an Ansari woman on her she-camel, 
and it cried and grumbled a lot, so she cursed it. The Prophet ftr heard her 
and said, ‘Take her goods and leave her. ”***

There is also in it from Jabir that he said, “We travelled with the Messenger 
of Allah ft on a military expedition. An An$ari man was on his water-carrying 
camel and it became slightly directionless and so he said to it, ‘Move! May Allah 
curse you!’ The Messenger of Allah ft said, ‘Get down off it, and do not ac
company us upon something which has been cursed. Do not supplicate against 
yourselves, do not supplicate against your children, do not supplicate against 
your own property [so that you] do not come into accord with a moment in 
which Allah is asked for something and He responds.’”43 All of this shows that 
the supplication of the angry person may be answered if it coincides with the 
moment of response [to supplications], and that it is forbidden to supplicate 
against oneself, one’s family and property while angered.

As for what Mujahid said about His words, exalted is He:

"If Allah were to hasten evil for people the way they try to hasten good, 
their term would already be completed for them,”44 he said, “It is [the sup
plication] which reaches the family, children and one’s own property when 
one is angry about it, so that one says, ‘O Allah do not bless him! O Allah 
curse him!’” He said, “If He were to hasten that for him [according to his 
request], whoever he prayed against would perish and he would have killed 
him." This shows that not everything for which the angry person supplicates 
against himself, his family and his property is granted while the hadith shows 
that he may be answered if his supplication coincides with the moment when 
supplications are answered.

•J

41 Ahmad (2:323) and Abu Dawud (4901)
I Muslim (2595)
S Muslim (3009)
44 Surah Yunus: 11
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As for that which is narrated from Fucjayl ibn cIyad that he said, “There are 
three who are not blamed for their anger: the fasting person, the sick person 
and the traveller,” and from al-Ahnaf ibn Qays that he said, “Allah reveals to 
the two guardian [recording angels] who accompany the son of Adam, ‘Do 
not record anything about My slave in his exasperation, and of Abu 'Imran 
aljawnl that he said, “When the sick person becomes anxious and so does 
a wrong action, the angel on the right says to the angel on the left, ‘Do not 
record it. Ibn Abi ’d-Dunya narrated it, but none of these have any recognised 
source in the Sharjah which would show [that they are true], and the hadith 
which we have mentioned before show that the opposite is true.

The saying of the Prophet ft “When you become angry then be silent,” 
shows that the angry person is charged with responsibility, when he is angry, 
for remaining silent and not speaking, for in that state he would be taken to 
task for his speech. It is authentically narrated from the Prophet ft that he 
told whoever becomes angry to remedy his anger with those words and deeds 
which will still it. This is identical to being charged with responsibility for cut
ting short his anger, so how can anyone say that one is not held responsible 
for what issues from one in the state of anger?

'Ata’ ibn Abi Rabah said, “Nothing makes people of knowledge weep at the 
end of their lives more than a fit of anger which takes one of them and ruins 
the work of fifty, sixty or seventy years, and how often a fit of anger makes a 
person enter without consideration into that which he would wish to retract” 
Ibn Abi’d-Dunya narrated it.

Moreover, what those of the right-acting first generations meant who said 
that if the cause of the anger is something permissible such as illness, travel 
or an act of obedience such as the fast, then he is not blamed for it, is that 
there is no wrong held against him if what issued from him in his state of 
anger was most often speech which necessarily requires as a consequence 
vexation, curses and the like, just as he said ft “I am only a human being: I 
become pleased as human beings become pleased and I become angry as 
human beings become angry. So whichever Muslim I curse or have flogged, 
then You make it an expiation for him [for his wrong deeds].”45

45 Al-Bukhari (6361), and Muslim (2601)

As for what is ku/r, apostasy, homicide, expropriating property without right, 
and the likes, then a Muslim has no doubt that they did not intend the angry 
person not to be taken to account for these acts. Similarly, whatever issues 
from the angry person such as declarations of divorce, freeing of slaves and 
oaths, then he is held accountable for all of that, and there is no disagree
ment about that.

In the Musnad of Imam Ahmad there is that Khawlah bint Tha'labah, the 
wife of Aws ibn a§-$amit, argued with her husband and answered him back and 
so he became angry and declared that she was like his mother’s back [so that 
he would not touch her as his wife but would not set her free by divorce]. He 
was an old man and his character had worsened and he had become vexed.

Anger
She went to the Prophet ft and began to complain to him of what bad treat
ment she received from his bad tempered character, and then Allah revealed 
the ayah concerning zihdr46. The Messenger of Allah ft told him to expiate 
theaAdr[which is recounted] in a long story.47 • ?. •

Ibn Abi Hatim narrated it in another way from Abu’l-'Aliyah that, “Khaw
lah angered her husband and so he declared zihdr from her. She came to 
the Prophet ft told him about that and said, ‘He did not mean divorce.’ 
The Prophet ft said, ‘I think that you are indeed forbidden him.’” Then he 
mentioned the story at length. At the end of it there is that he said, “So Allah 
transformed the divorce and made it into a zihdr. ”48

This man dedared ziharin a state of anger, and the Prophet ft used to think 
at that time that riAar was divorce, and so he said that she was forbidden him 
because of that, meaning that he was obliged by the divorce. When Allah 
made it an act of zihdr that can be expiated, he made its expiation obligatory 
[if the couple wished to resume marital relations] and he did not annul it [so 
outbursts in anger do have consequences].

Mujahid narrated from Ibn 'Abbas that a man said to him, “I have divorced 
my wife three times in a fit of anger,” so he said, “Ibn 'Abbas cannot make 
permissible for you what Allah has forbidden you. You disobeyed your Lord 
and your wife is forbidden you.” Aljawzajani and ad-Daraqufm narrated it with 
a chain of transmission which is according to the pre-conditions of Muslim 
[only using transmitters whom Muslim acknowledged to be trustworthy].

Qadilsma'il ibn Ishaq narrated in the book A A Adm aZ-Qwr an—Judgements 
of the Qur’an -with a sound chain of transmission from 'A’ishah that she 
said, “Inadvertent statements in oaths occur in ostentation, jests and joking”49. 
And it is in discourse which the heart has not intended. The oaths for which 
expiation must be made include every oath which you swore in earnest, 
whether or not in anger, that you would definitely do such and such or give 
it up, and that is the obligatory oath for which there must be an expiation 
[if it is not fulfilled]. It has been related like that from Ibn Wahb from Yunus 
from az-Zuhri from 'Urwah from 'A’ishah, one of the most authentic and 
soundest chains of transmission. This shows that the hadith which is narrated 
from her as a marfif hadith, that, “There is no divorce nor freeing of slaves in 
constnunt,”50 is either not sound or that the explanation of it as referring to 
anger is not sound.51 It has been authentically narrated of more than one of

46 5hdr. the pronouncement that the wife is like one’s mother’s back. Trans.
47 Ahmad (6:410) I H

48 Ahmad (2:410-1) , • , > - . . .
49 Referring to the ayah of Qur’an: “Allah will

not take you to task for inadvertent statements in your oaths, but fie •will take you to task 
for the intention your hearts have made.” Surat al-Baqarah:2 23. Trans.

50 Ahmad (6:276)

51 The hadith is usually interpreted as referring to compulsion, i.e. that a divorce pro
nounced under compulsion is not binding, nor the freeing of a slave. Trans.
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die Companions that they gave the judgement that the oath sworn by an angiy 
person is binding and that there must be expiation for it [if it is not carried 
out]. That which is narrated from Ibn Abbas which contradicts this has no 
sound chain of transmission. Al-Hasan said, “The correct form of divorce ac
cording to the Sunnah is that he should divorce her one time when she is in 
a state of purity in which they have not had intercourse, and that then he has 
the right to choose, between then and her entering on her third menstrual 
period. If it appears to him that he ought to take her back then he has more 
right to do that. If he was angry [when he pronounced the divorce] then in 
the time it takes for three menstrual periods or in three months if she does 
not have menstrual periods there is enough time for his anger to depart” 
Al-Hasan said, “Allah made it very clear so that no one need regret a divorce 
[if it was done] as Allah commanded. ” The Qadi Isma'il narrated it

Many people of knowledge regard allusions [to divorce] along with anger 
just like a clear declaration, in that by it divorce is carried out manifestly, and 
that it is not acceptable to interpret them along with the presence of anger 
as referring to something other than divorce. Some of them regard anger 
with allusions as an intention so that divorce is also effected by that inwardly, 
so how could it be that anger would be the very thing that would prevent 
divorce taking place?
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Excellence (Ihsan)
bu Ya'Ia Shaddad ibn Aws narrated that the Messenger of Allah ft 
said, “Allah has made excellence (:7hdn) * obligatory for everything, so 

hen you kill, then do the killing excellently, and when you slaughter 
[an animal] then perform the slaughter excellently, and let any of you sharpen 
liis knife and let him put the animal at ease.” Muslim narrated it (19ss).

Muslim narrated this hadith, but not al-Bukhari, from a narration of Abu 
Qilabah from Abu’ l-Ash'ath a§-$ancanl from Shaddad ibn Aws. Al-Bukhari left 
itoutbecause he didn’t narrate anything from Abu’l-Ash'ath in his Sahih, but 
he was a trustworthy Syrian. The like of it has been narrated from a hadith of 
Samurah that the Prophet ft said, “Allah is One who does things excellen tly 
so do things excellently. If any of you kill, let him show honour and generosity 
to the one he kills, and if any of you slaughters, let him sharpen his knife and 
put his animal at rest.” Ibn ‘Adi narrated it2

At-Tabarani narrated a hadith of Anas from the Prophet ft in which he 
said, “If you pass judgement, be just, and if you kill, do it excellently, because 
Allah is One Who does things excellently and He loves those who do things 
excellently.”3

His words ft, “Allah has made excellence (ihsan) obligatory for everything,” 
and in a narration of Abu Ishaq al-Fazari in the book os-Siyar from Khalid 
from Abu Qilabah from the Prophet ft, “Allah has made excellence (ihsanj 
obligatory for everything,” or he said, “or on every creature.” Like this he 
narrated it as a mursal hadith, but with some doubt as to whether it was “for 
everything” or “on every creature”. The apparent outward meaning requires 
that He made excellence obligatory for every created being, so that every

1 Ihsan connotes not only excellence, but all generous kind treatment. Trans. .
2 Ibn‘Adi (1955), Ahmad (,4-. 12^ and also narrated by at-Tirmidhi, an-NasaT, Ibn 

Mijah and others.
3 AvTabaranl in al-Awsat (.5735)
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tiling or every created being is that upon whom obligation has been placed, 
and that what is obligatory is excellence.

Some say that the meaning is that Allah has made excellence obligatory 
towards every thing or in respect to every thing or He made excellence obliga
tory in the management of every thing, and then the one on whom He has 
made it obligatory is not mentioned, and only the one to be shown excellence 
is mentioned.

The word “kitabah*” requires the meaning of obligation according to most 
of the people of fiqh and those who study u$ul (source matters), contrary to 
the opinion of some of them. The word kitabah is only used in the Qur’an 
for something that is an established obligation, either in Shariah such as in 
His words, exalted is He:

LCf ̂ l(> cX
* f

“The prayer is prescribed (kitab) for the mu’minun at set times,”5 and His 
words:

“Fasting is prescribed (kutiba) for you, ” (Surat al-Baqarah: ,8a) and His 
words:

- J

jtJI
X

“Fighting is prescribed (kutiba) for you,” (Surat al-Baqarah: 216), or for 
that which will come about through an unavoidable pre-ordained decree 
such as in His words:

'•i x x

“Allah has decreed (Aa&zAa), 7 will be victorious, I and My Messengers,’” 
(Surat al-Mujadilah: 21) and His words:

Ifjj jl jjjjll
X X

“We decreed (katabna) in the Zabur, after the Reminder came: ‘It is My 
right-acting slaves who will inherit the earth,’” (Surat al-Anbiya’: 105) and 
His words: • » z

“He has decreed (Aatafa) Iman inside such people’s hearts.”6

4 Literally “writing”. Trans.
5 Surat an-Nisa’: 103
6 Surat al-Mujadalah: 22

Excellence (Ihsan)
The Prophet $ said, concerning standing in prayer during the fast of 

gamadan* “I was afraid that it would be made obligatory upon you,
and he said, “I was commanded the use of the mwwdA (toothstick) so much 
so that I became afraid that it would be made obligatory {yuktabu) on me,”8 
and he said, “There has been decreed (kutiba) for the son of Adam his share 
of adultery and he will unavoidably acquire that. ”9

Thus this hadith is a textual statement on the obligatory nature of ifiLsan 
- excellence. Allah, exalted is He, commands it, for He says:

^.13i
X >

“Allah commands justice and doing good (i/wdn),” (Surat an-Nabl: 90) 
and He says:

"And do good (iAsan): Allah loves good-doers (muhsinun) .nl°
This command to excellence is sometimes in the sense of obligation, such 

as in good treatment of parents and relatives according to the measure by 
which filial piety and joining ties of kinship is obtained, and good treatment 
of guests according to the measure by which his entertainment is obtained 
as we have mentioned previously, and sometimes it occurs in the sense of 
recommendation such as optional acts of sadaqah and the like.

This hadith shows that it is obligatory to have excellence and good treat
ment in every action, but that the excellence or good treatment in each thing 
is according to its measure. So for example, the excellence demanded in the 
discharge of inward and outward duties and obligations, if we consider their 
discharge in the sense of the completeness of their obligatory parts then this 
measure of excellence is obligatory, but as for the excellence required in com
pleting and perfecting their optional extra aspects, that is not obligatory.

As for excellence in abandoning things which are prohibited, it is giving 
them up, and abandoning their outward and inward aspects as He, exalted 
is He, says:

“Abandon wrong action, outward and inward,”11 this measure of excellence 
within it is obligatory.

As for excellence in being streadfast under things which are decreed, it 
is that one is steadfast under them without showing displeasure and impa
tience. '■’j-LAJi rfnji i t

7 Al-Bukhari (769)
8 Ahmad (3:490)
9 Al-Bukhari (6343), Muslim (2657)
10 Surat al-Baqarah: 195
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As for that excellence required in transacting and consorting with people, 
it is to undertake that which Allah has made obligatory of all of those rights 
[of the people]. The obligatory excellence that is required in governance 
and leadership of people is to undertake all of the obligations of governance, 
and whatever is over and above what is obligatory then the excellence in it 
is not obligatory.

As for excellence in the act of killing those humans’2 and animals whom it 
is permissible to kill, then it is that one releases the soul in the fastest, easiest 
and shortest possible manner without any increase to the torment, because 
that is to cause extra pain for which there is no need. This type is that which 
the Prophet mentioned in this hadith, and very probably it is mentioned by 
way of an example, or because of the need he had to explain it at that time, 
for he said, “So when you kill, then do the killing excellently, and when you 
slaughter [an animal] then perform the slaughter excellently,” and “qitlah 
— killing” and “dhibhah - slaughter” both with kasrah mean the “form”, mean
ing make the form of the slaughter and the form of the killing excellent 
This shows that it is obligatory to be quick in releasing those souls which it 
is permissible to kill in the easiest manner. Ibn Hazm narrated that there is 
unanimous agreement that one has to slaughter animals well. The easiest way 
to kill a person is to strike him with a sword on the neck. Allah, exalted is He, 
said with respect to the kuffar. t ,

c^\ 12136
“Therefore when you meet those who are kafir strike their necks.”’3 He 

said, exalted is He:

3^1 1^6 LX3^1 hJ > cA-
X X . X X * Z

“I will cast terror into the hearts of those who are kafir, so strike their 
necks!”*4 Someone said that He specified the location in which the blow 
would be easiest for the one to be killed which is that place above the bones 
but below the brain. Durayd ibn a$-$ummah advised the man who was to kill 
him to do it like that.

When the Prophet sent a raiding party on a military expedition in the way 
of Allah, he used to say to them, “Do not mutilate and do not kill children.”’5 
Abu Dawud and Ibn Majah narrated a hadith of Ibn Mas'ud that the Prophet 
It said, “The most abstinent people in their killing are the people of Iman.”'6 

Ahmad and Abu Dawud narrated a hadith of'Imran ibn Hu$ayn and Samurah

11 Surat al-Ancam: 120
12 Killing humans in retaliation for murder and hadd punishments. Trans.
13 Surah Muhammad: 4
14 Surat al-Anfal: 12
1 5 Part of a longer hadith narrated by Muslim (1731)
16 Abu Dawud (2666), Ibn Majah (2681), Ahmad (1:393)

Excellence (Ihsan)
ibnjundub that, “The Prophet * used to prohibit mutilation.” Al-Bukhan 
narrated a hadith of'Abdullah ibn Yazld from the Prophet IS that he prohibited 
mutilation.’8 Imam Ahmad narrated a hadith of YaTa ibn Murrah from the 
prophet ! that Allah, exalted is He, says, “Do not mutilate My slaves.”19 He 
also narrated from a man among the Companions that the Prophet said, 
"Whoever mutilates any being with a ruA and then does not repent, Allah will 
mutilate him on the Day of Rising.”80

Know that permissible killing divides into two categories: first retaliation, 
and it is not permitted to mutilate someone whom one is killing in retaliation, 
but rather he should be killed in the [same] manner in which he killed. On the 
question as to whether, if the original murderer mutilated his victim should he 
himself be mutilated just as he has done or should he just be killed with the 
sword, then there are two well-known positions of the people of knowledge:

The first position is that he should be treated in the same manner as he1
treated [his victim]. That is the position of Malik, ash-ShaficI, and Ahmad in 
the more well-known position that he took.-There is in the two Sahih books 
from Anas that he said, “A servant girl in Madinah went out wearing some silver 
jewellery and a Jew threw a stone at her. She was brought to the Messenger 
ofAllahiwhen she was at her last breath. The Messenger of Allah IS said to 
her, ‘Soand-so has killed you?’ and she raised her head. The third time he 
said to her, ‘So-and-so has killed you?’ she lowered her head. The Messenger 
of Allah! called for him and had his head crushed between two stones.” In a 
narration from both of them there is that, “He was taken and he confessed.” 
Inaversion from Muslim there is that, “A man of the Jews killed a servant girl 
of the An§ar for some jewellery she was wearing, and then he cast her down 
an old disused well, and crushed her head with a stone. He was taken and 
brought to the Prophet and he ordered that he should be stoned until he 
was dead, and he was stoned until he was dead.”

The second position is that there is to be no killing in retaliation except 
by means of the sword, and this is the position of ath-Thawn, Abu Hanlfah, 
and also of Ahmad in one narration from him.

There is a third statement narrated from Ahmad that, “Whatever he did [ to 
his victim] should be done to him, except for in the case where he burnt him 
with fire or where he mutilated [the victim] for then he must be killed with 
the sword because of the prohibition of mutilation and of burning [people 
alive] with fire.” Al-Athram narrated it from him. It has been narrated that the 
Prophetisaid, “There must be no killing in retaliation except with the sword.” 
Ibn Majah narrated it with a weak chain of transmission. Ahmad said, “It is 
narrated, ‘There must be no killing in retaliation except with the sword,’ but 
notwithavery good chain of transmission, and the hadith of Anas, meaning

17 Abu Dawud (2667), Ahmad (4:439)
18 Al-Bukhari (5197)
| Abmad (4:173)

to Ahmad (2:92,115) 
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about the killing of the Jew with the stone, has a better chain of transmission 
and is generally better.”

If [a murderer] mutilated [his victim] and then killed him, for example if 
he cut off his limbs and then killed him, is it sufficient to kill him or should 
he be dealt with as he dealt [with his victim] so that his limbs should be cutoff 
and then he should be killed? There are two positions: first, that he should be 
dealt with in the same way as he treated [his victim], and this is the position of 
Abu Hanifah, ash-Shafi J, Ahmad in one of two narrations from him, Ishaq and 
others. The second is that it is sufficient to kill him, and that is the position 
of ath-Thawri, Ahmad in a narration from him, Abu Yusuf and Muhammad. 
Malik said, “If he did that [to his victim] as mutilation and torture, then he 
should be dealt with in the same manner. But if he did not do it in that way, 
then it is sufficient to kill him.”

The second category [of permissible killing] is that the killing is [as a 
punishment] for kufr, either for the original condition of kufr or for reneg
ing on Islam. Most of the people of knowledge also disapprove of mutilation 
in this case, and believe that the person must be killed with the sword. It 
has been narrated from a party of the right-acting first generations that it is 
permissible to mutilate in this case by burning the person alive and so on, as 
Khalid ibn al-Walid and others did. It is narrated of Abu Bakr that he burned
Faja’ah alive.’

It has been narrated that Umm Qirfah al-Fazariyyah became a renegade 
during the time of Abu Bakr a$-$iddiq, and that he gave the command for 
her plaited locks of hair to be tied to the tails of two young she-camels or two 
horses, then they shouted at them and she was tom to pieces. The chains of 
transmission of this story are all broken and incomplete. Ibn Sacd mentioned 
in his Tabaqat without a chain of transmission that Zayd ibn Harithah killed 
her in this manner at the time of the Messenger of Allah $ and told the
Prophet about it.

It is authentically narrated that ‘All burned renegades alive, and that Ibn 
cAbbas disowned that act of his. It has also been said that he did not bum
them alive but that he smoked them out so much that they died. Someone 
else said that he killed them and then burnt them, but that is not a sound 
narration. It is narrated that a renegade was brought to him and he gave the 
command that he be trampled to death.

Ibn Aqil, among our colleagues [the Han balls], chose [the position] that it 
is permissible to kill by mutilation for kufr, particularly if it is gross or extreme, 
and he interpreted the prohibition of mutilation as referring to retaliation. 
Those who permit that seek to prove it by the hadith about the people from 
‘Uraynah, which the two of them narrated in the two Sahih books in the hadith 
of Anas that, “Some people from ‘Uraynah came to the Messenger of Allah 

ginMadinah and were adversely affected [by its climate]. The Messenger of 
Allah# said to them, ‘If you want to go to the zakah camels and drink their 
milk and urine,2’ then do so.’ They did that and were restored to health. Then 
they rose up against the shepherds, killed them, reneged on their Islam and 
drove off several of the camels of the Messenger of Allah #5. That reached the 
Prophets and he sent a party after them. They were brought back to him, 
and he had their hands and feet cut off, their eyes put out, and ordered that 
they be left on the stony tracts until they died.” In another version there is 
that, Then they were cast out in the sun until they died.” In another version 
there is that, Their eyes were put out and they were thrown out on the stony 
tract. They would ask for water but they were not given any. ”21 * 23 In a version 
of at-Tirmidhi there is that, “He had alternate hands and feet cut off.”’4 In 
an-Nasa’I’s version there is that, “He had them crucified.”’5

21 Faja’ah took weapons and permission from Abu Bakr to deal with renegades. Instead,
he went and attacked Muslims. Eventually, he was captured and brought to Abu Bakr who
ordered for him to be burnt alive. Ed.

The people of knowledge differ on the significance of their punishment. 
Some say that whoever does something similar to what they did, reneges, 
wages war, and takes property must be treated as they were treated. This is 
narrated of a group among whom were Abu Qilabah, and it is one narration 
from Ahmad.

Some say that this shows the permissibility of mutilating anyone in general 
whose crimes are very gross, and that mutilation is only prohibited in retali
ation. That is the position of Ibn cAqll of our colleagues.

Some say that what was done to the people of cUraynah was abrogated by 
the prohibition of mutilation.

Some say that this happened before the revelation of the hadd punishments 
and the ayah about those who wage war [on Allah and His Messenger of Allah 
|], and that it was abrogated by that. This is the statement of a whole group 
among whom were al-Awza'I and Abu cUbayd.

Some say that what the Prophet £ did to them was only because of the 
fljaA about those who wage war and that it has riot been abrogated at all. 
They say, The Prophet # only killed them and cut off their hands because 
they stole property, and whoever takes property and murders, then neces
sarily [his limbs] are cut off, he is killed and crucified. So he is killed for his 
murder, alternate hands and feet are cut off because he took property, and 
he is crucified because he committed the two criminal acts, murder and rob
bery together.” This is the statement of al-Hasan and it is also one narration 
from Afimad.

22 This hadith has been used by some of the people of knowledge such as Malik, 
Ahmad and some Shafi1! scholars as proof that the urine of animals that are permissible to 
eat is pure (jahir) . Ash-Shafi'! and the majority of scholars argue, based on other proofs, 
that the urine of such animals is in fact impure (n&jis) and that the incident mentioned 
in the hadith was exceptional to the rule. (Abridged from Fath alrbdri on the commentary 
of this hadith). Ed.

23 Al-Bukhari (6804-5),Muslim (1671) / -t;
24 At-Tirmidhi ini as-Sunan (72) r
25 An-Nasa*! in as-Sunan (7:95) < .
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Their eyes were only put out because they themselves put out the eyes of the 
shepherds, which is what Muslim narrated in the hadith of Anas. Ibn Shihab 
mentioned that they murdered the shepherd and mutilated him. Ibn Sa'd 
mentioned that they cut off his hand and his foot, and embedded thorns in 
his tongue and in his eyes until he died. In this case then, the amputation 
[of their limbs] and the putting out of their eyes, and their being left thirsty 
were as acts of retaliation. This is according to the interpretation of those who 
say that if the one who wages war [on Allah and His Messenger of Allah i] 
commits a crime which necessitates retaliation, then that is taken in full from 
him before he is executed, and this is the position of Ahmad. As to whether it 
is taken from him because it is obligatory as is his execution [since the amir 
must execute a murderer] or in the manner of retaliation, so that it may 
be dropped if the guardian [of the murdered person] pardons them [even 
though the amir must execute him], then there are two statements from him 
on that. However, the narration of at-Tirmidhi that the amputation [of their 
limbs] was done alternately shows that this was done because of their waging 
war [since that is prescribed in the ayaA] unless it was that they had cut off 
the shepherd’s alternate hand and foot [i.e. right hand and left foot or vice 
versa and so their’s were cut off in retaliation], and Allah knows best

It is narrated of the Prophet * that he had given permission to bum with 
fire, and that later he prohibited that, as is narrated in Sahih al-Bukhan from 
Abu Hurayrah that he said, ‘The Messenger of Allah £ sent us out on a 
military expedition and he said, ‘If you find so-and-so and so-and-so,’ mention
ing two men of Quraysh, ‘then bum them in fire.’ Then later the Messenger 
of Allah # said, when we intended to depart, ‘I had ordered you to bum so- 
and-so and so-and-so with fire. No one punishes with fire but Allah, so if you 
find them, kill them.”’26

There is also in it from Ibn ‘Abbas that the Prophet X said, “Do not punish 
with the punishment of Allah Jfc. ”27 Imam Ahmad A, Abu Dawud and an-Nasa’i 
narrated the hadith of Ibn Mas‘ud that he said, “We were with the Prophet 1 
and we passed by a colony of ants which had been burned, and the Prophet 
# became angry and said, ‘It is not fitting for any man to punish with the 
punishment of Allah Jfe.”’’8

Khalid burned a party of renegades alive. It is narrated that a party of the 
Companions regarded it as correct to bum those who do the same deed 
(sodomy) as the people of Lut It is narrated from ‘All that he advised Abu Bakr 
to kill [a sodomite] and then bum him in fire. Ishaq ibn Rahwayh regarded 
that as better so that it would not be punishment with fire.

In the Musnad of Imam Ahmad there is that when Ibn Muljam struck ‘All, 
‘All said, “Do with him as the Messenger of Allah wanted to do with the man 
who wanted to kill him. He said, ‘Kill him, then bum him.’”29

20
27
28
29

Al-Bukhari (3016)
Al-Bukhari (3017)
Abu Dawud (2675), Ahmad (1:423)
Ahmad (1:92-93)

Excellence (Ihsan)
Most of the people of knowledge disapprove of burning even vermin with 

fire. Ibrahim an-Nakha‘i said, “Burning a scorpion with fire is mutilation. 
Umm ad-Darda’ forbade burning gnats with fire. Ahmad said, “Do not grill 
fish over a fire while they are still alive.’’ But he said, “The locust is less serious 
since it has no blood.”

It is firmly established that the Prophet 35 forbade the confining ($zz&r) of 
beasts, which is that a beast is captured and then shot with arrows and the like 
until it dies. There is in the two Sa/u/i books from Anas that, “The Prophet 
forbade the confinement of beasts.”30 There is also in both of them that Ibn 
'Umar, “Passed by some people who had set up a chicken and were shooting 
atit’Ibn ‘Umar said, “Who did this? The Messenger of Allah cursed those 
who do this."s‘

Muslim narrated the hadith of Ibn ‘Abbas from the Prophet that, “He 
forbade taking anything with a ruA as a target.”32 And a target (gharad) is that 
which is used for shooting at with arrows. There is in the Afusnad of Imam 
Ahmad from Abu Hurayrah that the Prophet $ forbade using creatures for 
target practice, i.e. that the creature is shot and then eaten. “But let it be 
slaughtered, then let them shoot if they wish.”33 There are many hadith in the 
same sense. For this reason the Prophet % commanded excellence or good 
treatment in the killing and slaughter [of animals], and he commanded that 
the blade should be sharpened, and that the animal which is to be slaugh tered 
should be put at ease, which indicates that slaughtering with a sharp knife puts 
the slaughtered animal at rest with the speedy departure of its soul.

Imam Afimad and Ibn Majah narrated a hadith of Ibn ‘Umar that he 
said, The Messenger of Allah % ordered that blades must be sharpened 
and concealed from beasts, and he said, ‘When any of you slaughters then 
let him despatch [the slaughtered animal],” meaning “let him be quick in 
slaughtering.”34

Ithasbeen transmitted that one is commanded to be gentle to the animal to 
be slaughtered at the time of slaughter. Ibn Majah narrated from a hadith of Abu 
Sa'id al-Khudri that he said, “The Messenger of Allah passed by a man while 
hewaspullingaewebythe ear,and the Messenger of Allah % said, ‘Let go of its 
ear and take hold of its sali/ah,'”35 and the salifahis the forepart of the neck.

Al-Khallal and at-Tabarani narrated a hadith of ‘Ikrimah from Ibn ‘Abbas 
that he said, The Messenger of Allah passed by a man who had placed 
his foot on the side of a ewe while he was sharpening his knife and it was 
looking at it with its eyes. He said, ‘Why not [sharpen] before this? Do you 
want to make it die many deaths?’”36 It has been narrated from ‘Ikrimah as

30 Al-Bukhari (5513),Muslim (1956)
31 Al-Bukhari (5515),Muslim (1958)
32 Muslim (1957)
33 Ahmad (2:402)
34 Ahmad (2:108), Ibn Majah (3172)
35 Ibn Majah (3171) ’ < .
36 At-Tabarani in al-Awsaf (3590), and in aZ-Kafeir (11:532-3)
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a murwzZ hadith transmitted by ‘Abd ar-Razzaq and others in which are the 
extra words, “Could you not have sharpened your knife before you threw it 
down on its side?”37

Imam Ahmad said, “It should be led to its slaughter gently, and the knife 
should be concealed from it, and the knife should not be revealed until the 
moment of slaughter. The Messenger of Allah ft ordered that the blade should 
be concealed.” He said, “Whatever beasts are confused about, they are not 
confused about knowing their Lord and knowing that they are to die." He 
said, “It is narrated that Ibn Sibil said, ‘Domestic animals are predisposed to 
every matter except in recognition of their Lord and fear of death.’”38

The order has been transmitted that the jugular veins must be severed 
when slaughering, as Abu Dawud narrated in the hadith of ‘Ikrimah from 
Ibn ‘Abbas and Abu Hurayrah from the Prophet ft that, “He forbade the ‘slit 
animal of shaytan ’ which is the one that is slaughtered and the skin is cut but 
the jugular veins are not severed.”39 Ibn Hibban narrated it in his $zAiAand 
he has the words, “‘Ikrimah said, ‘They used to cut some small part of it and 
then leave it to die and they would not sever the jugular veins, and that was 
then forbidden.’”40

‘Abd ar-Razzaq narrated in his book from Muhammad ibn Rashid from al- 
Wadin ibn ‘Ata’ that he said, “A butcher opened a gate to slaughter a sheep 
and it slipped away from him and came to the Prophet ft and so he followed 
it and caught it arij was dragging it by its foot. So the Prophet ft said to it, 
‘Be patient at the command of Allah. And you, butcher, drive it gently to its 
death.’”41

There is with his [‘Abd ar-Razzaq’s] chain of transmission from Ibn Sirin 
that ‘Umar saw a man dragging a sheep by its foot in order to slaughter it and 
he said to him, “Woe to you! Lead it to its death gracefully.”42

Muhammad ibn Ziyad narrated that Ibn ‘Umar saw a butcher dragging a 
sheep and he said, “Drive it to its death gracefully.” The butcher took out his 
blade and said, “I won’t drive it gracefully when I want to slaughter it right 
now!” And he said, “Drive it gracefully.”

In the Musnad of Imam Ahmad there is from Mu‘awiyah ibn Qurrah from 
his father that, “A man said to the Prophet ft ‘Messenger of Allah, I slaughter 
the sheep and show mercy to it’ So the Prophet ft said, ‘If you are merciful to 
the sheep, Allah will be merciful to you.’”43 Mu(arrif ibn ‘Abdullah said, “Truly 
Allah will show mercy for mercy shown to a sparrow.” Nawf al-Bakall said, “A 
man slaughtered a calf of his in front of its mother and lost his strength. Then

ExceZtence (Ibsan)
while he was underneath a tree in which was a nest with a young bird, the 
young bird fell to the ground. He took pity on it and returned it to its place, 
and Allah returned his strength to him.” It is narrated by more than one path 
of transmission from the Prophet ft that, “He forbade that a mother should 
be driven out of her wits [by being separated] from her child,” and this is 
general concerning the children of Adam and others.

In the Sunan of Abu Dawud there is that, “The Prophet ft was asked about 
the firstling of the camel and he said, ‘It is true [i.e. permissible to slaughter], 
and that you leave it until it becomes two or three years old and give it away 
to a widow, or carry on it in the Way of Allah is better than if you slaughter 
it so that its meat is attached to its fur,44 you turn your vessel upside down,43 
and drive your female camel to her wits’ end.’”46

This means that when the young one of the she camel is slaughtered while 
he is young at his birth, there will be no benefit from his meat, and the owner 
will be caused trouble because the female camel ceases to give milk, and the 
turning upside down of the vessel refers to the milking vessel into which the 
female camel is milked, and the female camel is driven to her wits’ end for 
her young one because of her loss of it.

Ibn Hibban (5888)
‘Abd ar-Razzaq in his Musannaf (8609) 
‘Abd ar-Razzaq in his Afujannqf (8605) 
Afemad (3:436)

37 ‘Abd ar-Razzaq (8608)
38 i.e. they do not make conscious and intelligent distinctions but rather they go with 

inbuilt instincts. However, they consciously recognise Allah and fear death. Ed.
39 Abu Dawud (2826)
40
ft

42
43

44 The meat would be attached to its fur because it is young and has no fat in its body. 
In otfier words slaughtering it at a young age is not worthwile because one would get less 
meat out of it Ed.

45 This is refering to the vessel or bucket used for milking a cow; indicating to the fact 
that the mother of the calf would stop giving milk if the calf is slaughtered and thus the 
vessel would not be filled milk, instead it would be left empty and turned on its side. This 
is what is explained by the author in the subsequent paragraph. Ed.

46 Abu Dawud (6842)

254 255



Taqwa of Allah

A
bu Dharrjundub ibn Junadah and Abu cAbd ar-Rahman Mu'adh ibn 
Jabal ♦narrated that the Messenger ofAllah 1 said, “Have of Allah

whereveryou are and follow up a wrong action with a good action which 
will eflace it, and treat people with good character.” At-Tirmidhi narrated it 
(1987), and said, “A good hadith,” and in some copies, “Good, jaAiA.”

At-Tirmidhi narrated this hadith from the narration of Sufyan ath-Thawri 
from Habib ibn Abi Thabit from Maymun ibn Abi Shabib from Abu Dharr. He 
also narrated it with this chain of transmission from Maymun from Mucadh. 
He mentioned that his shaykh, Mahmud ibn Ghaylan, said, “The hadith of 
Abu Dharr is more sound. ” There are disagreements about this hadith’s chain 
of transmission. Some say about it that it is from Habib from Maymun that 
the Prophet 1 advised that, and that it is a mursal hadith. Ad-Daraqufni gives 
more weight to this mursal hadith.

At-Tirmidhi regarded this hadith as hasan (good). That which is written 
in some of the copies of it that it is $ahih is very unlikely. However, al-Hakim 
narrated it and said that it is sound according to the conditions of the two 
Shaykhs (al-Bukhari and Muslim) but this is erroneous from two points of 
view: first, that al-Bukhari did not narrate anything in his $aAiA from Maymun 
ibn Abi Shabib, sometimes called Ibn Shabib, nor did Muslim, except in the 
introduction to his book in a single hadith from al-Mughirah ibn Shu'bah. 
Second, that it is not correct that Maymun heard anything from any of the 
Companions. Al-Fallas said, “In none of his narrations from the Companions 
is there the phrase, T heard,’ and I have never heard that anyone claimed that 
he heard [hadith] from the Companions of the Prophet ft ” Abu Hatim ar-Razi 
said, “His narrations from Abu Dharr and ‘A’ishah are not connected [i.e. he 
did not hear from them directly].” Abu Dawud said, “He did not meet ‘A’ishah 
and he did not see (Ali.” So he most certainly did not meet Mucadh’.

1 Mu'adh 4 died before the Abu Dharr ♦ and A’ishah 4 in 18 AH in a famous plague 
in Syria./
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Al-Bukhari, his shaykh ‘All al-Madmi, Abu Zur‘ah, Abu Hatim and others all 
considered that a hadith is not connected unless by authentically established 
meetings [between the different members of the chain of transmission]. The 
words of Imam Ahmad show that, and ash-Shafi‘I expressed that in his Risalah. 
All of this is opposite to the view of Muslim2 A>.

2 Imam Muslim’s opinion is that as long as a meeting between the two narrators is 
‘possible’ then the transmission is acceptable. Imam al-Bukhari says that it must be proven 
that they have actually met at least once. Ed.

3 Al-Bazzar (1972)
4 Al-Hakim (1:54)
5 Ahmad (5:181)
6 Ahmad (5:169)
7 At-TomAu/ (6:55)

It has been narrated in other ways from the Prophet £ that he counselled 
Mu‘adh and Abu Dharr with this piece of advice. Al-Bazzar narrated the hadith 
of Abu Lahl'ah from Abu’z-Zubayr from Abu’t-Tufayl from Mu‘adh that the 
Prophet # sent him to some people, “And he said, ‘Messenger of Allah, advise 
me.’ He said, ‘Spread the [greeting of] peace, and be liberally generous with 
food and be modest before Allah with the modesty [you would show before] 
a man of some standing from your family. When you do wrong, then do good. 
Let your character be good as much as you are able.”3

At-Tabarani and al-Hakim narrated the hadith of‘Abdullah ibn ‘Amr ibn 
al-‘A§, that “Mu‘adh ibn Jabal wanted to travel and said, ‘Messenger of Allah, 
counsel me.’ He said, ‘Worship Allah and do not associate anything with 
Him.’ He said, ‘Messenger of Allah, tell me more.’ He said, ‘When you do 
wrong then do good.’ He said, ‘Messenger of Allah, tell me more.’ He said, 
‘Be upstanding, and let your character be good.’”4

Imam Ahmad narrated a hadith of Darraj from Abu’l-Haytham from Abu 
Dharr that, “The Messenger of Allah # said to him, ‘I counsel you to have 
taqwa of Allah in the your secret matters and publicly, and when you do wrong, 
then do good. Do not ask anyone for anything even if your whip falls, do not 
receive a trust, and do not judge between two people.’”5

He also narrated in another way that Abu Dharr said, “I said, ‘Messenger of 
Allah, teach me an action which will draw me closer to the Garden and make 
me more remote from the Fire.’ He said, ‘When you do a wrong action then 
do a good action, because it is [worth] ten the like of it.’” He said, “I said, 
‘Messenger of Allah, is one of the good deeds [to say] ‘There is no god but 
Allah”?’ He said, ‘It is the best of the good deeds.’”6

Ibn ‘Abd al-Barr narrated in at-Tamhld with a chain of transmission on 
which there are some views that Anas said, ‘The Prophet & sent Mu‘adh to 
the Yemen and said, ‘Mu‘adh, have taqwd of Allah and treat people with good 
character, and when you do a wrong, follow it up with a good action.’” So he 
said, “I said, ‘Messenger of Allah, is [saying] ‘There is no god but Allah” one 
of the good actions?’ He said, ‘It is one of the greatest of the good actions.’”7 
The advice of the Prophet * to Mu‘adh has been narrated in hadith of Ibn 

Taqwa of Allah

‘Umar and others within the context of a lengthy [hadith] in different routes 
of transmission in which there are weaknesses;

Comprised under this same meaning is the hadith of Abu Hurayrah from 
the Prophet 1 that, “He was asked, ‘What will cause people to enter the 
Garden the most?’ He said, ‘Fear of Allah and good nature.”* Imam Ahmad, 
Ibn Majah, and at-Tirmidhi related it, and Ibn Hibban recorded it as sound 
in his

This counsel is a magnificent and comprehensive piece of advice concern
ing the rights and duties owing to Allah and the rightsand duties owing to the 
slaves [of Allah], because the right of Allah on His slaves is that they should 
have taqwa of Him with the ta^wddue to Him. Taqwa of Allah is Allah’s advice 
to the first and the latter peoples. Allah, exalted is He, says:

"We have instructed those given the Book before you and you yourselves, 
to have taqwd of Allah.

The [linguistic] origin of taqwd is that the slave should put a barrier 
(iwyayaA) between him and that which he fears and is wary of, which will 
protect (ta^i) him from it So the slave’s taqwd towards his Lord is that he puts 
a barrier between him and that which he fears from his Lord of His anger, 
displeasure and His punishment, which will protect him from that. That bar
rier is to obey Him and to avoid disobeying Him.

Sometimes taqwd is linked to the name of Allah & as in His words, exalted 
isHe: . _

“So have taqwd of Allah, Him to whom you will be gathered.”10 He says, 
exalted is He:

“You who have imdn! have toywd of Allah and let each self look to what it 
has sent forward for Tomorrow. Have taqwd of Allah. Allah is aware of what 
you do.”" When taqwd is linked to Him then the meaning is “have taqwa 
of His displeasure and His anger, which is the mightiest thing to have taqwa 
of, and from which arises His worldly and other-worldly punishment.” He 
says, exalted is He:

8 At-Tirmidhi (2004),Ibn Majah (4246), Ahmad (2:291), Ibn Hibban (476)
9 Surat an-Nisa: 131
to SUrat al-Ma’idah: 96
n Surat al-Hashr: 18
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“Allah advises you to be afraid of Him.”’2 He says, exalted is He:
•f ,4 ?»* >Jyil\ J>'_j y\

X x

“He is entitled to be feared and entitled to forgive.”*3 For He, glorious is 
He, is entitled to be feared and to be shown awe, to be exalted and magnified 
in His slaves’ hearts until they worship and serve Him and obey Him, because 
of the honour He is due and worthy of, and [His] attributes of greatness, 
vastness, the strength of [His] assault, and the severity of [His] punishment 
There is in [/ami'] at-Tirmidhi from Anas from the Prophet $ concerning this 
ayah, “He is entitled to be feared and entitled to forgive,” that he said, “Allah, 
exalted is He, says, ‘I am entitled to be feared. Whoever fears Me and does 
not put another god with Me, then I am entitled to forgive him.”*4

Sometimes taqwa is linked to the punishment of Allah and its location 
which is the Fire, or to its time such as the Day of Rising, as He, exalted is 
He; says:

Ojpl J31Ijilj
xx x X ®» X

“Have fear of the Fire which has been prepared for the kafirun”'* He says, 
exalted is He:

“then fear the Fire whose fuel is people and stones, made ready for the 
kafirun” (Surat al-Baqarah: ’4) He says, exalted is He:

“Have fear of a Day when you will be returned to Allah. ”*6 He says, exalted 
is He: 7 ’

“Have fear of a Day when no self will be able to compensate for another 
in anyway.”’7

Comprised under complete and perfect taqwa are the nerf 
the obligations, and the abandoning of prohibited matters n j anCC 

1 a ana ambivalent 12 13 14 15 16 17

12 Surah Al ‘ImrSn: 28
13 Surat al-Muddaththir: 56
14 At-Tirmidhi (3328)
15 Surah Al cImran: 131
16 Surat al-Baqarah: 281
17 Surat al-Baqarah: 48 and 123

X 
x> x X 0
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Taqwa of Allah

matters. Probably comprised under it after that are the performance of rec
ommended matters and the giving up of disapproved matters, which, is the 
highest degree of taqwa. Allah says, exalted is He

' ' ' x ' > . ' > ' - - V

is jji jji t
“MifLam Mim. That is the Book, without any doubt. It contains guidance 

for those who have taqwd: those who have man in the Unseen and establish 
joldhandgive of what We have provided for them; those who have Iman in 
what has been sent down to you and what was sent down before you, and are 
certain about the dfe/iirah.”18 He says, exalted is He:

< > M JsSK SB® WSB;
JU g.pg J ggg} » ' ~ 9 ' ** ■ • " "

“Rather, those with true devoutness are those who have man in Allah and 
the Last Day, the Angels, the Book and the Prophets, and who, despite their 
love for it, give away their wealth to their relatives and to orphans and the very 
poor, and to travellers and beggars and to set slaves free, and who establish 
joiiAandpay zakdh; those who honour their contracts when they make them, 
and are steadfast in poverty and illness and in battle. Those are the people 
who are true. They are the people who have taqwa.”19

Mu'adh ibnJabal said, “The cry will be given on the Day of Rising, ‘Where 
are the people of taqwaV They will stand in proximity to the All-Merciful and 
He will not veil Himself or conceal Himself from them.” They said to him, 
“Who are the people of taqwa?” He said, “People who protect themselves from 
attributing partners to Allah and from worshipping idols, and they make their 
worship truly for the sake of Allah.”

Ibn 'Abbas said, “The people of taqwa are those who fear Allah’s punish
ment for giving up what they know to be true of the guidance, and they hope 
for His mercy for their affirmation of what He brought.”

Al-Hasan said, “The people of taqwa protect themselves against what Allah 
has forbidden them, and they discharge that which He has made obligatory 
on them.”

18 Surat al-Baqarah: 1-4
19 Surat al-Baqarah: 177
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'Umar ibn 'Abd al-'Aziz said, “Taqwa of Allah is not fasting in the daytime 

nor is it standing in prayer at night and then creating confusion and disorder 
in between. But, taqwa of Allah is giving up what Allah has forbidden and 
performing that which He made obligatory. Whoever is provided with good 
beyond that, then it is good upon good.”

Talq ibn Habib said, “7o^uwis thatyou act in obedience to Allah upon alight 
from Allah hoping for a reward from Allah, and that you give up disobedience 
to Allah upon a light from Allah fearing the punishment of Allah.”

Abu’d-Darda’ said, “The completion of A&yuftSis that the slave should have so 
much taqwa of Allah that he has taqwa of Him with respect to [actions] which 
are the weight of the littlest ant, and so much that he gives up some of what 
he regards as halal out of fear that it might be forbidden so that it might be 
a barrier between him and that which is prohibited, because Allah has made 
clear to the slaves the state to which He will bring them when He says:

|* A I X I * * tl*** |X Z*

Lr* tP J**-J*’
‘Whoever does an atom’s weight of good will see it. Whoever does an 

atom’s weight of evil will see it/20 So do not belittle doing anything of good, 
nor protecting yourself from anything of evil. ”

Al-Hasan said, “Taqwa continues with the people of taqwa to the point 
where they give up much of that which is permitted for fear of that which is 
forbidden. ”

Ath-Thawri said, “They were only called the people of taqwa because they 
protect themselves against that which is not [ordinarily] protected against.” 

Musa ibn Acyun said, “The people of toqwa purify themselves of some per
mitted things for fear that they should fall into that which is not permitted, 
and so Allah names them the people of taqwa. ” We have previously seen the 
hadith, “The slave will not attain to be one of the people of taqwa until he 
gives up that in which there is no harm as a precaution against that in which 
there is harm,” and the hadith, “Whoever guards himself against ambivalent 
matters has gone to the utmost limit in seeking to be clear in his rfin and his 
honour.”

Maymun ibn Mihran said, “The person of taqwa is more serious about 
taking himself to account than the greedy and avaricious partner is with his 
partner.”

Ibn Mas'ud spoke about His words, exalted is He:

; ............ .y *, z *

“Have taqwa of Allah with the taqwa due to Him”.2* He said, “It is that He 
should be obeyed and not disobeyed, that He should be remembered and not 
forgotten, and that He should be shown gratitude and not ingratitude (ku/r)

20 Surat az-Zilzalah: 7-8
21 Surah Al 'Imran: 102

;\]-Hakim narrated it as a mar/uc hadith, but it is more correct to say that it is 
aBWU^/statement. In gratitude to Him are included all acts of obedience. 
The meaning of “remembering Him and not forgetting Him” is the slave’s
remembering in his heart the commands of Allah in his movements, stillnesses 
and in his words, and to obey them, and [to remember] His prohibitions in 
all of that and avoid them. > • -

The usage of taqwain the sense of avoiding the things which are forbidden 
is often the dominant one, as Abu Hurayrah said when he was asked about 
Island he said, “Have you ever taken a path covered in thorns?” He an
swered, “Yes.”He asked, “How did you behave?” He replied, “If I saw a thorn 
I tried to avoid it, or I stepped over it, or I stopped short before it.” He said, 
That is taqwa.” Ibn al-Mu'tazz used this meaning when he said:

Leave wrong actions, the small and the great; that is taqwa.
Be as if walking on top of thorny ground, taking precautions

against what you see. • -• -i’.v* rv X-4ii
Do not belittle something because it is small. Mountains are

composed of pebbles.

The source oftaqwa is that the slave knows what he must beware and then 
he avoids it 'Awn ibn 'Abdullah said, “The perfection of taqwa is that you 
should seek earnestly the knowledge of that which is not known to that which 
is known of it”

Ma'rufal-Karkhi mentioned that Bakr ibn Khunays asked, “How can anyone 
beaperson oftaqwawho does not know what he must beware of?” Then Ma'ruf 
aPKarkhi said, “If you do not make your taqwa good you will consume usury. 
If you do not make your taqwdgood a woman will meet you and you will not 
lower your eyes. If you do not make your taqwa good you will place your sword 
on your shoulder [ready to fight in civil strife], whereas the Prophet % said 
toMuhammad ibn Maslamah, ‘When you see that my ummah has fallen into 
disagreement, then betake yourself to your sword and strike [Mount] Uhud 
with it [and break it in pieces].’”22 Then Ma'ruf said, “Perhaps we ought to 
have been wary of this assembly of ours.” Then he said, “Your coming here 
with me from the mosque, perhaps we should have been wary of that. Has it 
notbeen narrated in the hadith that, ‘The trial (^tnah) of the one followed is 
the humbling of the follower’?23 meaning people’s walking behind a man.”

In general, toqwd is what Allah advises all of His creation [to have}, and it 
is what the Messenger of Allah % counsels his ummah. When he % used to 
appoint an amir over a military expedition he would advise him personally to 
have taqwa of Allah and to treat the Muslims with him well.24

When the Messenger of Allah % delivered the Farewell Address (kAufbah)

22 Ibn Abi Shaybah (15:37)
23 This is a saying of 'Umar narrated by ad-Dariml (1:132)
24 Part of ahadith narrated by Muslim (1731)
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on the Day of Sacrifice/5 he counselled people to have taqwa of Allah and t0 
hear and obey their leaders/6 When he exhorted people and they said to him, 
“It is as if it is an admonition of leave-taking, so advise us.” He said, “I counsel 
you to have taqwa of Allah, and to hear and obey.” In the lengthy hadith of 
Abu Dharr which Ibn Hibban and others narrated, there is that he said, 1 
said, ‘Messenger of Allah, counsel me.’ He said, ‘I counsel you to have 
of Allah because it is the main part of the entire matter.’”25 26 27

25 Meaning the day of sacrifice during his farewell hajj. Ed
26 Ahmad (5:251), at-Tirmidhl (616) and Ibn Hibban (4563)
27 Ibn Hibban (361)
28 Ahmad (3:82)
29 Abu Ya‘la (1000)
30 Or possibly vice-versa according to the vowelling. Trans.
31 At-Tirmidhi (2683)
32 Surat al-Anbiya’: 90

Imam Ahmad narrated a hadith that Abu Sa‘Id al-Khudri said, “I said, ‘Mes
senger of Allah, counsel me.’ He said, ‘I counsel you to have taqwa of Allah, 
because it is the main part of everything. You must do jihad because it is the 
monasticism of Islam.’”28 29 Others narrated it with the wording, “You musthave 
taqwa of Allah, because it is that which gathers together every good thing.”’’ 

In at-Tirmidhi there is from Yazid ibn Salamah that, “He asked the Prophet 
35 saying, ‘Messenger of Allah, I heard many different things from you and 
so I am afraid that the last of them will make me forget the first of them30 so 
tell me something comprehensive. ’ He said, ‘Have of Allah concerning
that which you know.’”3*

The first right-acting generations continually advised each other in this way. 
Abu Bakr a§-$iddiq 4* used to say in his khulbah, “I counsel you to have taqwa 
of Allah and that you praise Him with that to which He is entitled, and that 
you mix longing and desire with fear, and that you unite being demanding 
with your asking [Allah], because Allah & praised Zakariyya and his family 
when He said:

“They outdid each other in good actions, calling out to Us in yearning and 
in awe, and humbling themselves to Us.”32

When death came to him [Abu Bakr] and he appointed ‘Umar, he called 
him and gave him some advice. The first of that which he said to him was, 
“Have taqwd of Allah, ‘Umar! ” ‘Umar wrote to his son ‘Abdullah, “I advise you 
to have taqwd of Allah & because whoever has taqwd of Him, He will preserve 
(waqa) him, and whoever advances a Ioan (qard) to Him, He will repay, and 
whoever is grateful to Him, He will give him increase. Make taqwd the goal of 
your eyes and the illumination of your heart.”

‘All ibn Abi Talib appointed a man to lead a military expedition and he 
said to him, “I advise you to have taqwd of Allah the One Whom you must 
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meet, and the One Whom you have no other goal than Him, and He Who 
possesses the world and the hereafter. ”

‘Umar ibn ‘Abd al-‘Aziz wrote to a man, “I advise you to have taqwa of 
Allah A for He does not accept anything else, and He only shows mercy to 
its people, and He only rewards for its sake. Those who will advise others to 
have it are many, but those who act by it are few. May Allah make us and you 
of the people of taqwd”

When he was appointed khaRfah, he gave a khulbah, praised Allah and said, 
1 advise you to have taqwd of Allah Jfe because taqwd of Allah & is a substitute 
for everything but there is no substitute for taqwd of Allah.”

Aman said to Yunus ibn ‘Ubayd, “Advise me.” He said, “I advise you to 
have taqwa of Allah and :Asdn, because Allah is with the ones who have taqwa 
and the ones who act with ihsdn” A man who intended to go on Hajj said to 
him, “Advise me/ He said, “Have taqwd of Allah, for the one who has taqwd 
of Allah will never be lonely.”

Someone said to one of the men of the Followers at his death, “Advise me. ” 
He said, “I advise you [to read] the conclusion of Surat an-Nahl:

‘Allah is with those who have taqwd of Him and with those who are good
doers (muAwnun).’53” • > .

Oneofthe men of the right-acting first generations wrote to a brother of 
his, “I advise you to have taqwd of Allah', because it is the noblest of things 
you will keep as a secret, and the most beautiful things you will make public, 
and the best thing you will store up as a treasure. May Allah help us and you 
with it, and make its reward obligatory for us and for you.”

One oftheir men wrote to a brother of his, “I advise you and ourselves to have 
because it is the best provision for the next life and this life. Make it your 

my to every good thing, and your way of flight from every evil, because Allah sfcfe 
hasundertaken to save its people from that which they are afraid of and He has 
undertaken to provide for them from whence they do not anticipate. ”

Shu'bah said, “Whenever I wanted to go out, I used to say to al-Hakam, 
‘Is there anything you need?’ He said, ‘I advise you with that with which the 
Prophet t advised Mu‘adh ibn Jabal; “Have taqwd of Allah wherever you are 
and follow up a wrong action with a good action which will efface it, and treat 
people with good character.’”” It is firmly established that the Prophet used 
to say in his supplication:

I >5 M J g
“0 Allah, I ask You for guidance, taqwd, abstinence and freedom from 

need>

33 Shrat an-Naljl: 128
34 Muslim (2721)
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Abu Dharr said, ‘The Messenger of Allah # recited this ayah.

‘Whoever has taqwd of Allah - He will give him a way out,’35 and then said, 
‘Abu Dharr, even if everybody adopted it, it would be sufficient for them."’6

35 Surat af-Talaq: 2
36 Ahmad (5:178), Ibn Majah (4220)
37 An-Nass’! (3: 54’55)
38 Surat an-Nisa’: 1
39 W tz denotes someone who exorts and admonishes. Trans.

What he meant by his saying # “Have taqwd of Allah wherever you are," 
was in secret and publicly, when people see you and when they don’t see you. 
We have mentioned from the hadith of Abu Dharr that the Prophet $ said 
to him, “I counsel you to have taqwd of Allah in the secret of your affair and 
publicly, ” and the Prophet & used to say in his supplication:

x x - '

“I ask You for fear of You while unwitnessed and when witnessed.”37 Fear 
of Allah while being witnessed and while unwitnessed is one of the matters 
which cause salvation.

We have seen previously the hadith of Abu’t-Tufayl from Mu‘adh that the 
Prophet £r said to him, “Be modest before Allah with the modesty [you would 
show before] a man of some standing from your family.” This is the neces
sary cause of secret fear of Allah, because whoever knows that Allah sees him 
wherever he is, and that He observes his inward and his outward, his secret and 
his public, and seeks to keep that in his consciousness during his moments of 
solitude, that will necessarily cause him to give up acts of disobedience done 
secretly. The Qur’an indicates this sense in His words, exalted is He:

I ** \ '

“Have taqwd of Allah in whose name you make demands on one another 
and also in respect of your families. Allah watches over you continually.”38

One of the right-acting first generations used to say to his companions, 
“May Allah make us and you do without that which is forbidden like someone 
who is able to do it while in solitude but who knows that Allah sees him and 
so gives it up from fear of Him,” or as he said.

Ash-Shafici said, ‘The most important things are three [in number]: liberal 
generosity when one has little, scrupulousness in solitude, and the true word 
[spoken] with those from whom one hopes [for something] and whom one 
fears.”

Ibn as-Sammak al-Waciz39 wrote to a brother of his, “I advise you to have 
taqwd of Allah Who is your intimate confidant in your secret and Who watches
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overyou in your public sphere. Put Allah in your consciousness in every state, 
night and day. Fear Allah according to the measure of His nearness to you and 
His power overyou. Know that you are in His eye and that you never exit from 
beneath His authority to the authority of anyone else, nor from His kingdom 
to the kingdom of anyone else. Let your fearful caution of Him be very great, 
and let your shyness before Him increase. And peace.”40

AbuT-Jald said, “Allah, exalted is He, revealed to one of the prophets, ‘Say 
toyourpeople, “What is wrong with you that you conceal your wrong actions 
from people but show them to Me? If you think that I do not see you, then 
you have associated partners with Me? If you think that I see you, then why do 
you regard Me as the most insignificant of those who look at you?”’”

Wuhayb ibn al-Ward used to say, “Fear Allah to the measure of His power 
overyou, and be modest before Him to the measure of His nearness to you.” 
Aman said to him, “Counsel me.” He said to him, “Have taqwa of Allah lest 
He become the most insignificant of those who look upon you.”

One of the right-acting first generations used to say, “Do you see yourself 
showing mercy to someone whose eyes are not pleased with your disobedience 
so much so that he knows that no eye sees him other than you?”

One of them said, “Son of Adam, if when you perpetrate an act of disobedi
ence it is disturbed by the eye of someone looking at you, but when you are 
alone with Allah it is clear for you to do an act of disobedience and you are not 
shy before Him with the modesty you would show before any of His creatures, 
then you are one of two people: if you think that He does not see you, you are 
a kafir, and if you know that He sees you and that does not prevent you from 
doing what the presence of the weakest of His creatures would prevent you 
from doing, then you have become emboldened and brazen towards Him.” 

Someone entered a thicket of trees and said, “If in this solitude I did an act 
of disobedience who would see me?” Then he heard an unseen voice which 
filled the thicket

5/.5^ 3/3; Sfr
“Does He Who created not then know? He is the All-Pervading, the All- 

Aware."41
Someone tried to seduce a bedouin Arab woman and he said to her, “No 

one sees us but the stars (kawdkib)” She said, “Where is the One Who makes 
them shine (Mukawkib)?”

Muhammad ibn al-Munkadir saw a man standing talking to a woman and 
he said, “Allah sees you both, may Allah veil us and you both.”

AVHarith al-Muhasibi said, “Fearful watchfulness (muraqabah) is the heart’s 
knowledge of the nearness of the Lord.” Al-Junayd was asked about what

40 The last phrase ‘and peace’ is the translation of the words wa’s-Satam, often written 
ai the dose of a letter. Ed.

41 Surat al-Mulk: 14
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would help one to lower the gaze and he said, “Your knowledge that Allah’s 
gazing upon you precedes your gazing upon that which you gaze upon.” Imam 
Ahmad used to recite:

If you are alone with time one day, do not say ‘I was alone’ but rather 
say, ‘There is a Watcher over me.’

Do not reckon that Allah is forgetful for even an hourNor that what is 
concealed is absent with respect to Him.

Ibn as-Sammak used to recite:

O addict of wrong action are you not ashamed, When in your solitude 
Allah is your second?

His granting you respite has deceived you, And His veiling you through 
out your evil actions.

The meaning is that when the Prophet # counselled Mu‘adh to have tayuw 
of Allah in secret and in public, he guided him to that which would help him 
to do that, which is that he should be shy before Allah as he would be before 
a man of some standing in his people. That means that he should always bring 
to consciousness Allah’s nearness to him and His watching over him and then 
he should be shy of His gaze upon him.

Mu'adh followed that which the Prophet X advised him. ‘Umar put him 
in charge of some work, and he came without anything. His wife criticised 
him, and he said, “I had One with me Who overcame me,” meaning someone 
who constrained him and prevented him from taking anything. Mu‘adh only 
meant his Lord Jfe but his wife thought that ‘Umar had sent a supervisor with 
him, and so she complained about him (‘Umar) to people. Whoever’s state 
becomes like this always or most of the time is one of the people of ifcanwho 
worship Allah as if they see Him, and he is one of the people of ihsan who:

X
“...[they] avoid the major wrong actions and indecencies - except for 

minor lapses”.42
In general, taqwd of Allah in secret and in public is the mark of complete 

Iman, and it has a tremendous effect in that Allah casts into the hearts of the 
mu ’minun to praise him. There is the hadith that, “Whenever a slave conceals 
a secret, Allah will publicly dress him in its robe which if it (the secret) is good 
then it will be good, but which if it (the secret) is evil, then it will be evil.”43 
This has been narrated as a marfu hadith, and it has also been narrated from 
Ibn Mas‘ud as his own words.

Abu’d-Darda’ said, “Let any of you beware that the hearts of the mu'minun 
should curse him while he does not perceive it; when he disobeys Allah in 
secret and then Allah casts hatred for him in the hearts of the mu’minun."

Sulayman at-Taymi said, “A man may do a wrong action secretly and arise 
42 Surat an-Najm: 31

in the morning and its humiliation is upon him.” Someone else said, “A slave 
may do a wrong action in that which is between him and Allah and then come 
to his brothers and they will see the traces of that on him, and this is one of 
the greatest proofs of the existence of the Real God Who requites one for even 
the tiny apparently insignificant actions in the world before the next life, and 
no action of those who do them goes to waste. No veil or selfconcealment is 
ofany use against His power. The fortunate one is the one who puts right that 
which is between him and Allah, because for whoever puts things right between 
him and Allah, then Allah will put things right between him and the creation. 
Whoever seeks the praise of people with that which earns the displeasure of 
Allah, then the person who praises him will come to blame him.”

Abu Sulayman said, “The real loser is the one who makes the rightness of 
his actions apparent to people, and shows his ugly actions to the One who is 
nearer to him than his jugular vein.”

One of the most amazing things narrated in this context is that which is 
narrated from Abu Ja‘far the traveller. He said, “Habib Abu Muhammad was 
a trader who rented out dirhams [at interest]. One day he passed by some 
children playing and one of them said to the others, ‘Here is the one who takes 
usury.’ He lowered his head in shame and said, ‘My Lord, you have divulged, 
my secret among the children.’ He returned and collected together all of 
his property and said, ‘My Lord, I am a prisoner. I buy myself from You with 
this property, so free me.’ In the morning he gave all of his property away as 
W/z^Aand took to worship. Then one day he passed by those children. When 
theysawhim, one of them said to the others, ‘Shut up! Habib the worshipper 
is here.’ He wept and said, ‘My Lord, sometimes You praise and sometimes 
You blame. It is all from You.’”

His saying#, “followup a wrong action with a good action which will efface 
it" Since the slave is commanded to have taqwd in private and in public 
despite the reality that he Will unavoidably sometimes neglect taqwd, either 
by leaving out some things with which he is commanded or by doing some 
things which he is forbidden; so he commanded him to do that which would 
efface this wrong action, meaning that he should follow it up with a good 
action. Allah Jfe says:

X ob oCXl Si iS,
' ' ' ' ' . X x X ** ' **

mb
'Establish $alah at each end of the day and in the first part of the night. Good 

actions eradicate bad actions. This is a reminder for people who pay heed.”44 
There is in the two $a/uh books from Ibn Mas‘ud that, “A man snatched a kiss 
from a woman. Then later he came to the Prophet % and mentioned that to 
him and the Prophet # was silent until this ayah was revealed. He called for

43 AvTabarani in aLKobtr (172)
44 Surah Hud*. 114
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him and recited the ayaA to him. A man asked, ‘Is this for him particularly?’ 
He said, ‘No, this is for people in general.’”43

45 Al-Bukhari (4687), Muslim (2763)
46 Surah Al Imran: 133-136
47 Maghfirah “forgiveness” contains the concept of Allah covering over the slave’s

wrong actions. Trans.

Allah has described the people of taqwa in His Book with the like of that 
which the Prophet advised in this piece of counsel, in His words

X

X / a >** x 0 x

(MU (j* 14** blr^ipbVl

1*11 j>-l/**U If/
xx lx X xx X X *

“Race each other to forgiveness from your Lord and a Garden as wide as 
the heavens and the earth, prepared for the people who have taqwa. those 
who give in times of both ease and hardship, those who control their rage 
and pardon other people—Allah loves the good-doers — those who, when they 
act indecently or wrong themselves, remember Allah and ask forgiveness for 
their bad actions (and who can forgive bad actions except Allah?) and do not 
knowingly persist in what they were doing. Their recompense is forgiveness 
from their Lord, and Gardens with rivers flowing under them, remainingin 
them timelessly, for ever. How excellent is the reward of those who act!”45 46 47 *

He describes the people of taqwa as treating people well by spending on 
them, controlling their rage, and pardoning them, so that He combines to
gether the description of them as being open-handedly generous and putting 
up with offence, which is the limit of good treatment of people and that which 
the Prophet £ advised Mu‘adh. Then He describes them as, “those who, when 
they act indecently or wrong themselves, remember Allah and ask forgiveness 
for their bad actions,” and that they do not persist in them. This shows that 
sometimes people of taqwa can do major wrong actions, i.e. indecencies, and 
minor wrong actions, i.e. they wrong themselves, but they do not persist in 
them, but rather they remember Allah right after they do them and seek His 
forgiveness (maghfirah)*1 and turn in tawtaA to Him from them. TawtaA means 
to give up persisting in them.

The meaning of His words, “They remember Allah,” is that they remem
ber His greatness and the severity of His grasp and His revenge, and what
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punishment they are promised for disobedience. That forces them to return 
immediately and seek Allah’s forgiveness and to give up persisting. Allah, 
exalted is He, says:

'^4 131 i>si 5^1 J1
“As for those who have taqwd, when they are bothered by visitors from 

Shaytan, they remember and immediately see clearly. ”4®
There is in the two &zAiA books that the Prophet said, “A slave did a 

wrong action and said, ‘My Lord, I have done a wrong action so forgive me,’ 
so Allah says, ‘My slave knows that he has no lord other than Me who forgives 
and punishes wrong actions, so I forgive My slave.’ Then later he did another 
wrong action... until on the fourth occasion He said, ‘Let him do what he 
wants,”4’ meaning as long as he continues in this state that whenever he 
commits a wrong action he seeks Allah’s forgiveness. There is in at-Tirmidht 
from a hadith of Abu Bakr as-Siddlq that the Prophet % said, “The one 
who seeks Allah’s forgiveness is not persistent even if he repeats [the wrong 
action] seventy times in a day.”5°

Al-Hakim narrated from the hadith of‘Uqbah ibn ‘Amir that, “A man came 
to the Prophet £ and said, ‘Messenger of Allah, one of us does a wrong action. ’ 
He said, ‘It is recorded against him.’ He said, ‘Then later he seeks [Allah’s] 
forgiveness.’ He said, ‘He is forgiven and his tawbah accepted [by Allah]He 
said, ‘He returns and does another wrong action.’ He said, ‘It is recorded 
against him.* He said, ‘Then later he seeks [Allah’s] forgiveness and turns in 
tawbah.' He said, ‘He is forgiven and his tawbah accepted. Allah will not tire 
[of forgiving you] unless you tire [of seeking forgiveness].”’51

At-Tabarani narrated with a weak chain of transmission from ‘A’ishah that 
she said, “Habib ibn al-Harith came to the Prophet It and said, ‘Messenger of 
Allah, I am a man who perpetrates wrong actions.’ He said, ‘So turn in tawbah 
toAllah Jk’ He said, ‘I turn in tawbah and then later I repeat.’ He said, ‘So as 
often as you do a wrong action then turn in tawbah.1 He said, ‘Messenger of 
Allah, in that case my wrong actions will become abundant?’ He said, ‘Allah’s 
pardoning is more than your wrong actions, Habib ibn al-Harith.’’’52 He also 
narrated the same sense in a hadith of Anas as a marfif hadith but with a weak 
chain of transmission, and with his chain of transmission from ‘Abdullah ibn 
‘Amr that he said, “Whoever remembers a wrong action he has done and. his 
heart is afraid of it and he seeks Allah’s forgiveness, he will not be taken to 
account for anything of them until he effaces them.”53

Ibn Abi’d-Dunya narrated with his chain of transmission from ‘All that

48 Surat al-Afraf: 201
49 Al-Bukhari (7507), Muslim (2758)
50 At-Tirmidhl (3559)
51 Al-Hakim (1:59)
52 AvTabarani in al-Awsa|
55 .Al-Bazzar (3249)
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he said, ‘The best of you are all those who are tried [by falling into wrong 
action] and who turn in tawbah” Someone said, “What if he returns [to 
his wrong action]?” He said, “He must seek Allah’s forgiveness and turn in 
tawbah” Someone said, “What if he returns [to his wrong action]?” He said, 
“He must seek Allah’s forgiveness and turn in tazt/foA. ” Someone said, “Whatif 
he returns [to his wrong action] ?” He said, “He must seek Allah’s forgiveness 
and turn in tawbah.” Someone said, “For how long?” He said, “Until Shaytan 
is the one who is exhausted. ”

Ibn Majah narrated a znrzz/S' hadith of Ibn Mascud that, “Someone who 
turns in tawbah from his wrong action is just the same as someone who has 
no wrong action.”54

54 Ibn Majah (4250)
55 Abu YaTa (483)
56 At-Tabarani in a$Saghir (179)

Someone said to al-Hasan, “Should someone not be ashamed before his 
Lord to seek His forgiveness for his wrong actions and then repeat them, then 
seek Allah’s covering forgiveness and then again repeat them?” He said, ‘The 
Shayfan loves that to become triumphant over you by this [attitude].’ It is nar
rated from him that he said, “I only think that this is a part of the character 
of the mu'minun,” meaning that whenever the mu'min does a wrong action 
he turns in tawbah, and it has been narrated that, The mu 'min is tried [by 
wrong actions] and he turns repeatedly in tawbah”55 It has been narrated in 
a maifuc hadith of Jabir with a weak chain of transmission that, The mu'min 
is tom [like a garment] and he mends, so, fortunate is the one who perishes 
in the state of mending. ”5®

‘Umar ibn ‘Abd aI-‘Az!z said in his khufbah, “Whoever of you does good 
action then let him praise Allah. Whoever does wrong action, let him seek 
Allah’s forgiveness and turn in tawbah, because for some people there is no 
avoiding doing actions which Allah appointed as their destinies and which He 
has decreed for them.” In another narration from him there is that he said, 
“Whoever does a wrong action, then let him seek Allah’s forgiveness and turn 
in tawbah. Then if he repeats [the wrong] then let him seek Allah’s forgiveness 
and turn in tawbah. Then if he repeats [the wrong] then let him seek Allah’s 
forgiveness and turn in tawbah, because they are only mistakes marked on 
men’s necks, and total destruction lies in persistence upon them.”

The meaning of this is that the slave will unavoidably do whatever wrong 
actions are decreed for him, as the Prophet Hr said, There is decreed for the 
son of Adam his portion of adultery, and he will meet that unavoidably.”57 
However, Allah has made a way out for the slave from the wrong actions into 
which he falls, and he effaces them by turning in tawbah and seeking Allah’s 
forgiveness. If he does that then he becomes free from the evil of his wrong 
action, and if he persists in that, he perishes.

There is in the Afusnad in the hadith of ‘Abdullah ibn ‘Amr that the Prophet 
Hr said, “Show mercy and you will be shown mercy, forgive and you will be for-

/JZ
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given. Woe to those who are funnels for speech. Woe to the persistent, those 
dio persist in what they are doing knowingly.”58 “Those who are funnels of 
speech’is explained as referring to those whose hearing is like a funnel for 
the wisdom and good admonition he hears, so that when any of that enters 
one ear, it goes out through the other and he doesn’t benefit from anything 
which he hears.

Hissayingf, “and follow up a wrong action with a good action ” sometimes 
tomioAfrom that wrong action is meant by good action, which has been nar
rated dearly in the munaZ hadith which Ibn Abi’d-Dunya narrated among 
the munoZ hadith of Muhammad ibn Jubayr, that when the Prophet £1 sent 
Mu'adh to the Yemen he said, “Mu‘adh, have taqwd of Allah as much as you 
are able and act according to your strength for the sake of Allah as much 
asyouhave energy for, and remember Allah Jfe at every tree and stone, and 
ifyou do a wrong action then with it turn from it in tawbah, privately if it was 
done in private and publicly if it was public.” Abu Nu‘aym59 narrated it in 
the same sense, in another way which is weak, from Mu‘adh. Qatadah said 
that Salman said, “If you do a wrong action privately, then do a good action 
privately. If you do a wrong action publicly, then do a good action publicly, so 
that this one will be in place of this one.” It is possible he means by the good 
action tawAoA, or [a meaning] more general than that.

Allah informs us in many places in His Book that whoever turns in tawbah 
from his wrong action, He will forgive him his wrong action or his tawbah will 
be accepted, such as in His words, exalted is He:

* x * X X X X

IS
“Allah only accepts the tawbah of those who do evil in ignorance and then 

quickly make tawbah after doing it. Allah turns towards such people.”60 And 
His words:

j* dKj ol \yxU9\5 dMi ol r
. xx  ̂ * X xx x 1

V SV

“But to those who do evil in ignorance and then after that make tawbah 
and put things right, to them your Lord is Ever-Forgiving, Most Merciful.”61 
And His words:

57 Al-Bukhari (6243)
58 Ahmad (2:165)
59 AbuNu'aymin al-Hilyah (1:240-1)
60 Siiratan-Nisa’: 17
61 Surat an-Nahl: 119
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except for those who make tawbah and have iman and act rightly: Allah will 
transform the wrong actions of such people into good.”62 And His words:

IB.“But I am Ever-Forgiving to anyone who makes torioAand has fmdnand 
acts rightly and then is guided.”65 And His words:

Qi jjJk, Vj I Jojfc U-U> V|
XXX

“except for those who make tawbah and have imdn and act rightly. They 
will enter the Garden and they will not be wronged in any way.”6* And His 
words:

“those who, when they act indecently or wrong themselves, remember Allah 
and ask forgiveness for their bad actions (and who can forgive bad actions 
except Allah?),”65 the two dydZ.

Abd ar-Razzaq said, ‘Ja'far ibn Sulayman told us from Thabit that Anas 4 
said, ‘It has reached me that Iblis wept when this ayah was revealed, “those 
who, when they act indecently or wrong themselves, remember Allah and 
ask forgiveness for their bad actions.”’”66 It is transmitted that Ibn Mascud 
said, “This ayah is better for the people of wrong actions than the world and 
everything that is in it.” Ibn Sirin said, “Allah gave us this dyoA [something] 
in place of those acts of atonement for wrong actions which He gave to the 
Children of Isra’Il.”

Abu Ja'far ar-Razi related from ar-RabI‘ ibn Anas from Abu’l-'Aliyyah that 
he said, “A man said, ‘Messenger of Allah, if only our acts of atonement 
were like the acts of atonement of the Children of Isra’Il.’ So the Prophet! 
said three times, ‘O Allah we do not desire it. Theat which Allah gave you is 
better than that which He gave the Children of Isra’Il: if any of the Children 
of Isra’Il did a wrong action he would find it written on his door along with 
the atonement for it, so that if he atoned for it, it was a humiliation for him 
in the world, and if he did not atone for it, it was a humiliation for him in the 
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next world. What Allah gave you is better than what he gave the Children of 
Isia’il. He says, ‘Anyone who does evil or wrongs himself and then asks Allah’s 
forgiveness will find Allah Ever-Forgiving, Most Merciful.’67”68

Ibn 'Abbas spoke about His words, exalted is He:

L? <>*" (_?

“and He has not placed any constraint upon you in the din,”69 and he said, 
‘It is the vastness of Islam, and the tawbah and atonement which Allah ap
pointed for the ummah of Muhammad.”

The apparent outward meaning of these texts shows that whoever turns to 
Allah wholly sincerely, and the conditions of tawbah are all fulfilled in him, 
then one can assert that Allah will accept his tawAaAjust as one can assert the 
acceptability of the Islam of the Ad/frwhen he submits authentically in Islam. 
This is the position of the great majority and Ibn Abd al-Barr’s words indicate 
that it is the consensus.

Some people say that one cannot assert the acceptance of tawbah, but rather 
that it is hoped for and the person who makes tawbah is subject to the will [of 
Allah] even if he turns in tawbah. They sought to prove that by His words:

“Allah does not forgive anything being associated with Him but He forgives 
whomever He wills for anything other than that,”70 and so He placed all wrong 
actions subject to His will. They also probably sought to prove that by the like 
of His words, exalted is He: ri

JI W
“You who have imanl make tawbah to Allah. It may be that your Lord will 

erase your bad actions from you,”7* and His words:

“But as for those who make tawbah and act rightly, they will hopefully be 
successful,”7’and His words:

62
63
64
65
66

Surat al-Furqan: 70
Surah Ha Ha: 82
Surah Maryam: 60
Surah Al ‘Imran: 135
As-Suyup attributes this to ‘Abd ar-Razzaq in ad-Durr al-manthur. Ed.

67 Suratan-Nisa’: 110
68 Al-Tabari (1783)
69 Surat al-Hajj: 76
70 Sdratan-Nisi’: 47
71 Stirat at-Tabrim: 8
72 Surat al-Qa§a§: 67
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“Turn to Allah every one of you, mu’minun, so that hopefully you will have 
success,”73 and His words:

' ji 4 t. >5 to is iji. i
“But others have acknowledged their wrong actions and mixed a right 

action with another which is wrong. It may well be that Allah will turn towards 
them. ”74 The apparent outward meaning of this is that it is with respect to the 
one who turns in tawbah because acknowledgement requires regret. There is 
in the hadith of 'A’ishah that the Prophet * said, “When the slave acknowl
edges his wrong action and then turns in tawbah, Allah turns to him.”75 The 
authentic and right position is that of the larger group.

These dyat do not disprove asserting [that tawbah is accepted], because 
when the Generous makes one desire and long for something He does not 
sever one’s hopes from that which is desired. For this reason, Ibn 'Abbas said, 
‘The word 'asd (perhaps, hopefully) from Allah is obligatory.” 'All ibn Abi 
Talhah transmitted it from him.76 The reward for Imdn and right action has 
also been mentioned with the word “hopefully”, but that does not show that 
it is not something that can be asserted, such as in His words:
g • x if Z
Vl sKjJI 4 $ j 411 £ li|

j' cr'*’X X X

‘The mosques of Allah should only be frequented by those who have intin 
in Allah and the Last Day and establish $aldh and pay zoAdA, and fear no one 
but Allah. They are the ones most likely (cosd) to be guided.”77 As for in His 
words:

X < X

“He forgives whomever He wills for anything other than that,”78 then the 
one who turns in tawbah is one of those whom He wills to forgive, as He in
formed us in many places in His Book.

It may be that by “good action” in the words of the Prophet * “follow up 
a wrong action with a good action” something more general is meant than 
turning in tawbah, as in His words, exalted is He:

oCLji oicii 01 J jg ©CjiX
x x . x * I *

X z

73 Surat an-Nur: 31
74 Surat at-Tawbah: 102
75 Al-Bukhari (4141), Muslim (2770) and others.
76 Af-Tabari (1655)
77 Surat at-Tawbah: 18
78 Surat an-Nisa’: 47
79 Surah Hud: 114
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“Establish $oldh at each end of the day and in the first part of the night. Good 
actions eradicate bad actions.”79 It has been narrated in a hadith of Mucadh 
that the Prophet M told the man concerning whom this dya/i was revealed to 
perform w^u’and pray.80

Imam Ahmad, Abu Dawud, at-Tirmidhi, an-Nasa’I and Ibn Majah narrated 
from a hadith of Abu Bakr a$-$iddlq that the Prophet S said, “If any man 
who has done a wrong action stands, purifies himself [by ’ or ghusl\,
prays and seeks forgiveness from Allah, then Allah will forgive him. ” Then he 
recited, Those who, when they act indecently or wrong themselves, remember 
Allah and ask forgiveness for their bad actions.”81 8’

In the two ^aAiA books there is from 'Uthman that he performed ’
and then said, “I saw the Messenger of Allah % performing zau^u ’just like this 
iwt(lu’of mine and then he said, ‘Whoever performs wudu ’like this ’ of
mine and prays two ratfahs without talking to himself in them, all of his earlier 
errorswill be forgiven.’”83

In the Musnad of Imam Ahmad there is that Abu’d-Darda’ said, T heard 
the Messenger of Allah S saying, ‘Whoever performs zm^u’and does his wudur 
well and then stands and performs two rak'ahs or four in which he shows ex
cellence in the bowing well and humility, and then asks Allah toforgiven 
him, he will be forgiven.’”84

There is in the two <$oAiA books that Anas said', “I was with the Prophet 
andaman came to him. He said, ‘Messenger of Allah, I have [done something 
which requires a] hadd punishment, so please have it applied to me.’” He 
[Anas] said, “He did not ask him about it. Then it came time for the prayer 
and he prayed with the Prophet*. When the Prophet * was finished the man 
stood before him and said, ‘Messenger of Allah, I have [done something which 
requires a] hadd punishment so please have the obligatory [punishment] of 
Allah applied to me.’ He said, ‘Have you no tprayed with us?’ He said, ‘Yes.’ He 
said,‘Then Allah has covered over your wrong action for you,’ or he said, ‘your 
[wrong action which required a] hadd punishment’.”86 Muslim narrated it in 
the same sense from a hadith of Abu U mamah .86 Ibn Jarir af-T abari n arrated i t 
by another way from Abu UmSmah, and in this hadith he said, “‘Really, in rela
tion to your wrong action you are as when your mother gave birth to you, so do 
notrepeatit,’ and Allah revealed, ‘Establish ^alaAateach end of the day and in 
the first part of the night. Good actions eradicate bad actions.’ ”8?

There is in the two $aAiA books from Abu Hurayrah that the Prophet M 
asked, “Do you think that if there were a river before any of your doors in

80 Ahmad (244), at-Tirmidhi (3113) and others
81 Surah Al‘Imran: 135
82 AbuDawud (1521),IbnMajah (1395), at-Tirmidhl (406), Ahmad (1:2, 10)
83 Al-Bukhirf (159), Muslim (226) . <
84 Ahmad (6:443)
85 Al-Bukhirt, Muslim (2764)
86 Muslim (2765)
87 In the Ta/sir (12:82)
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which he washed five times a day anything of his uncleanliness would remain?’ 
They said, ‘Nothing of his uncleanliness would remain.’ He said, ‘That is the 
metaphor of the five prayers; Allah effaces wrong actions by them.’”88

88 Al-Bukhari (528), Muslim (667)
89 Muslim (245)
90 Bibat means to bind something fast, but can also manning fortresses in the way of 

Allah in defence of the Muslims, as well as remaining steadfast in the frontline of the battle 
or the struggle. Trans.

91 Muslim (251) '
92 Al-Bukhari (1901), Muslim (760)
93 Rafath means sexual intercourse, which is forbidden during the Hajj itself, and can 

also mean obscene sexual conversation which might lead to intercourse. Trans.
94 Al-Bukhari, Muslim (1350) ijft «
95 Ahmad (4:145) ,

There is in Sahih Muslim from ‘Uthman that the Prophet ft said, “Whoever 
performs wudu ’and does it well, then his wrong actions will go out from his 
body even to the extent that they will leave from beneath his nails.”89 There is 
also in it from Abu Hurayrah that the Prophet ft asked, “Shall I not show you 
that by which Allah effaces wrong actions and raises [people] up in ranks?” 
They said, “Yes, of course, Messenger of Allah.” He said, “Completing wudu' 
fully in difficult circumstances, and taking many steps to the mosques, and 
waiting for a prayer after a prayer, for that is ribdt, that is ribat"90 91

There is in the two Sahih books from Abu Hurayrah that the Prophet 1 
said, "Whoever fasts Ramadan with fmdnand anticipating [a reward] will have 
any earlier wrong actions forgiven, and whoever stands [in prayer at night] 
in Ramadan with frnan and antipadng [a reward] will have any earlier wrong 
actions forgiven him; and whoever [in prayer at night] on the Night of the 
Decree (Lay lai al-Qadf) with frnan and antipating [a reward] will have any 
earlier wrong actions forgiven him. ”92 There is in both of them from Abu 
Hurayrah that the Prophet % said, “Whoever performs the Hajj of this House 
and does not have sexual intercourse93 and does no wrongdoing comes away 
from his wrong actions as the day on which his mother gave birth to him."94 

There is in Sahih Muslim from ‘Amr ibn al-cAs that the Prophet ft said, “Islam 
demolishes what was before it, and emigration demolishes what was before 
it, and Hajj demolishes what was before it. ” There is in it the hadith of Abu 
Qatadah that the Prophet ft said about fasting ‘Ashura’, “I anticipate from 
Allah that it will atone for the year which precedes it” He said about fasting on 
the Day of ‘Arafah, “I anticipate from Allah that it will atone for the year which 
precedes it and the one which follows it ”

Imam Ahmad narrated the hadith of ‘Uqbah ibn ‘Amir that the Prophet 
ft said, ‘The simile of the one who does wrong actions and then does right 
actions is like that of a man upon whom there is a tight coat of mail which is 
strangling him, and then he does a good action and a ring [of the chain mail] 
is loosened, then he does another good action and another ring is loosened 
until he steps out of it on to the ground.”95

One of the things which erases wrong action is remembrance of Allah ft.

We have mentioned previously that the Prophet ft, “Was asked whether the 
saying, ‘There is no god but Allah’ is one of the good actions and he said, ‘It 
is the best of the good actions.’” There is in the two Sahih books from Abu
Hurayrah ♦ that the Prophet ft said, “Whoever says:

‘Glorious is Allah and in His praise’ one hundred times a day will have his 
wrong actions removed from him even if they are like the foam of the sea.”96
There is also in them from him that the Prophet ft said, “Whoever says:

‘There is no god but Allah alone without partner to Him. His is the kingdom 
and His is the praise. He gives life and He gives death, and He is able to do 
anything’ one hundred times in a day, then it will be for him the equivalent 
offreeingten slaves, and one hundred good actions will be written for him, 
one hundred wrong actions will be erased for him, and it will be a protection 
forhim from shaytan for that day of his until the evening. No one will produce 
anything better than that which he produces except for someone who does 
more than that.”97

There is in the Musnad and in the book of Ibn Majah from Umm Hani’ 
that the Prophet ft said,

3 te SS
"There is no god but Allah’ leaves no wrong action, and no action has 

precedence over it.”98 At-Tirmidhi narrated from Anas from the Prophet ft 
that, “He passed by a tree whose leaves were dry, and he struck it with his staff 
so that the leaves fell off and scattered. He said, ‘Truly,

“Praise belongs to Allah,” “Glorious is Allah, “There is no god but Allah” 
and “Allah is greater” cause the slave’s wrong actions to fall away from him 
just as the leaves of the tree fall from it.’”99

Imam Ahmad narrated with a sound chain of transmission from Anas that 
the Messenger of Allah ft said, “Truly:

96 Al-Bukhari (6042), Muslim (2691)
97 Al-Bukhari (3293), Muslim (2691)
98 Ahmad (6:425) and Ibn Majah (3797)
99 At-Tirmidhi (3533)

278 279



JAMI* AL-‘ULUM WA’L-HIKAM

‘Glorious is Allah,’ ‘Praise belongs to Allah, ‘There is no god but Allah’and 
‘Allah is greater’ shake off wrong actions just as the tree sheds its leaves.”100 101 
The hadith with this meaning are very numerous and the book would become 
very lengthy if they were to be mentioned.

100 Ahmad (3:152)
101 Surat at-Tawbah: 102

Al-Hasan was asked about a man who would not shun acts of disobedience 
but his tongue would not cease mentioning Allah and he said, “That is a good 
aid.”

Imam Ahmad was asked whether the prayer and glorification of a man who 
earned property from a dubious source would remove any of that, and he said, 
“If he prays and glorifies intending that, then I hope so. Allah, exalted is He, 

says: > > ~

“... and they mixed a right action with another which is wrong. It may well 
be that Allah will turn towards them.’’’01

Malik ibn Dinar said, “Weeping over a wrong action removes wrong actions 
just as the wind removes dry leaves. ”

'Ata’ said, “Whoever sits in one of the assemblies of dhikr erases ten as-
semblies of vanity by it.”

Shuways al-'Adawi, one of the early Followers, said, “The companion on 
the right [the recording angel] is in charge of,” or he said, “entrusted with 
the companion on the left. When the son of Adam does a wrong action and 
the companion of the left hand wants to write it down, the companion of 
the right hand says to him, ‘Do not be hasty. It is very likely that he will do a 
good action.’ If he does a good action then he casts [away] one [right action] 
for one [wrong action] and so records nine right actions for him [since the 
right action is recorded ten-fold and the wrong action is only recorded as a 
single wrong action]. Then shayldn says, ‘Woe to him! Who can overtake the 
multiplication [of the rewards] of the son of Adam?’”

At-Tabarani narrated, with a chain of transmission about which there are 
views, from Abu Malik al-Ash'an that the Prophet % said, “When the son of 
Adam sleeps the angel says to the shaytan, ‘Give me your page,’ and he will 
give it to him. With the good that he finds in it he will expunge ten wrong 
actions from the page of the sAayfdn which he will write down as good actions.
So if any of you lie down to sleep then let him say

‘Allah is greater’ thirty-three times,

‘Praise belongs to Allah’ thirty-four times, and
X .
4)1^

X
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■Glorious is Allah’ thirty-three times, and that is a hundred [in all] .Wloa But 
this is unusual103 and is rejected.104

Wakf narrated, “Al-A'mash narrated to us from Abu Ishaq from Abu’I-Abwa§ 
thathesaid,‘Abdullah said,’ meaning Ibn Mas'ud, ‘I would like to have been 
offered the contract that I should do nine wrong actions every day and one 
right action.’” This is an indication from him that nine wrong actions are 
expunged by one right action and that there remains one reward for a good 
action, which would be sufficient for him, and Allah knows best.

People differ about two matters: first, whether right actions erase both major 
and minor wrong actions or only erase minor wrong actions? Some say that 
they only expunge minor wrong actions. This has been narrated from °Ata’ 
and others from the right-acting first generations with regards to ’that it
erases minor wrong actions. Salman al-Farisi said about ’ “It erases minor
injuries, and walking to the mosque erases greater than that, and the prayer 
erases greater than that” Mufiammad ibn Na$r al-Marwazi narrated it.105

As for major wrong actions, one has to turn in tawbah from them because 
Allah orders slaves to turn in tawbah, and He designates those who do not turn 
in lawbahas ‘wrongdoers’. The community agree unanimously that turning in 
tau&zA is obligatory, and that obligations are only discharged by intention and 
purpose. If major wrong actions were to be erased by wu<iu’and prayer and 
by the discharge of the rest of the pillars of Islam then they would not need 
turning in tawbah, and there is unanimous agreement that this is false.

Also, if major wrong actions were erased by obligatory actions no wrong 
action would remain to enter anyone in the Fire if he did the obligatory ac
tions, which resembles the position of the Muiji’ah, and that is false. This is 
whadbn'Abd al-Barr mentioned in his book at-Tamhid and he said that there 
is unanimous agreement of the Muslims on that and sought to prove it by 
many hadith, of which there is his words

The five prayers, and the Jumu'ah until the [next] Jumu'ah, and Ramadan 
until the [next] Ramadan erase whatever is between them as long as the major 
wrong actions are avoided,”106 which is narrated in the two $ahlh books in a 
hadith of Abu Hurayrah, and which shows that these obligatory acts do not 
erase major wrong actions.

Ibn ‘Afiyyah narrated in his tafsir two statements on the meaning of this 
hadith*.

First, that which he narrated as the position of the majority of the people 
of the Sunnah, that avoiding major wrong actions is a condition for these 
obligatory acts erasing minor wrong actions, so that if one does not avoid.

102 AvJabarani in a!-Kabir (3:296) • » «u
103 Gharik unusual, having a single narrator at some stage of the chain of transmis

sion. Trans.
104 MunJior. rejected because it conflicts with ay at of the Qur’an or other hadith which 

are better established. Trans.
105 In Kitab a$-$alah
106 Muslim (233)
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them, then the obligatory acts do not erase anything at all.
Second, that they erase minor wrong actions absolutely and without any 

qualification, but that they do not erase major wrong actions if they exist 
However, it is stipulated that one must turn in tawbah from minor wrong 
actions and not persist in them. He considered this statement the weightiest 
and he quoted it from the proficient [people of knowledge].

His saying [in Ibn 'Atfyyah’s quote above]: “it is stipulated that one must 
turn in tawbah from minor wrong actions and not persist in them,” means 
that if he persists in them they become major [wrong actions] and so good 
actions do not erase them.

The first opinion that he narrated is unusual although the like of it has 
been narrated from Abu Bakr ‘Abd al-'Aziz ibn Ja'far from our colleagues 
[the Han balls]. t'.'-j r/- S. J ’ x

In $ahlh Muslim there is from ‘Uthman that the Prophet £ said, “If the time 
of the obligatory prayer comes for any Muslim man and he does its wudu ’well, 
its humility and its bowing, itwill erase the wrong actions which precededit as 
long as he had not done a major wrong action, and that is for all time.”107 

There is in the Musnad of Imam Ahmad from Salman that the Prophet 
£ said, “If a man purifies himself [i.e. ghuslj” meaning on the day of the 

Jumu'ah, “and does his purification well, then goes to the Jumu'ah and is 
silent until the imam has finished the prayer, it is an expiation for him for 
whatever is between it and the comingjumu'ah as long as he avoids mortal 
wrong actions. ”*°8

107 Muslim (228)
108 Ahmad (5:439)
109 An-Nasa’i (5:8), al-Hakim (1:200) and Ibn Hibban (1748)
110 Abu Nu'aym in al-Ifilyah (8:313)
111 ‘Abd ar-Razzaq in al-Mu$annaf (148)

An-Nasa’I, Ibn Hibban and al-Hakim narrated the hadith of Abu Sa'id and 
Abu Hurayrah that the Prophet Mt said, “By the One in Whose hand is myself! 
any slave who prays the five prayers, fasts Ramadan, pays the zakdh, and avoids 
the seven major wrong actions will have the doors of the Garden opened for 
him, and then it will be said to him, ‘Enter in peace’.”109 Imam Ahmad and 
an-Nasa’I also narrated a hadith of Abu Ayyub from the Prophet % with the 
same meaning. Al-Hakim narrated the same sense in a hadith of 'Ubayd ibn 
‘Umayr from his father from the Prophet Mt. It is narrated in a marftf hadith 
from Ibn 'Umar, “Allah says, ‘Son of Adam, remember Me at the beginning 
of the day for a while, and at the end of the day for a while, I will forgive you 
whatever is in between that except for the major wrong actions, or you should 
turn in tawbah from them.’”110

Ibn Mas'ud said, ‘The five prayers erase what is between them as long as 
the major wrong actions are avoided.”

Salman said, “Guard these five prayers because they erase these injurious 
actions as long as you do not do mortal wrong actions.”111 Ibn 'Umar asked a 
man, “Do you fear the Fire lest you enter it, and do you love the Garden and

•I»
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that you should enter it?” He said, “Yes.” He said, ‘Treat your mother well, 
for by Allah, if you speak gently to her and feed her, you will definitely enter 
the Garden as long as you avoid the actions which require [punishment]. ” 
Qat^dah said, “Allah only promises forgiveness to whoever avoids major wrong 
actions, and he mentioned to us that the Messenger of Allah said, “Avoid 
major wrong actions, stay on the straignt path and rejoice. ”

Some people of hadith and others, of whom there was Ibn Hazm az-£ahirl, 
took the position that these actions erase major wrong actions and Ibn ‘Abd 
al-Barr concerned himself with refuting him in his book at-Tamhtd. He said, 
“I would myself have preferred not to talk about this subject if it had not 
been for the words of that person. I was afraid that ignorant people would be 
deceived by it and so indulge themselves in mortal wrong actions relying on 
their being erased by the prayers without need for regret, seeking forgiveness 
and turning in tawbah, and We ask Allah for protection and success. ”

Isay that this has occurred in the words of a party of the people of hadith 
on the subject of wdw’and the like, and similar things have occurred in the 
words of Ibn al-Mundhir on standing in prayer on the Night of the Decree 
(Lajlat al-Qadr). He said, “It is hoped for whoever stands throughout it that all 
his wrong actions, both those which are major and those which are minor, will 
be forgiven. "If they meant that someone who does the obligations of Islam 
while persisting in major wrong actions will be forgiven his wrong actions 
categorically, then this is completely false, and it is obvious from the din that 
it is false. We have previously heard his words Mt “Whoever does wrong in Islam 
will be taken to task for the first and the last,” meaning for his actions in the 
Time of Ignorance and in Islam. This is too obvious to need explanation.

If the person who says this means that someone who gives up persisting in 
major wrong actions and guards his obligations without turning in tawbah or 
showing regret about what he had done will have all his major wrong actions 
erased by that and he seeks to prove it by the apparent outward meaning of 
His words, exalted is He:

z

0

rol
“If you avoid the serious wrong actions (sayyi’at) you have been forbid

den, We will erase your bad actions from you and admit you by a Gate of 
Honour,”112 saying that sayyi’dt comprise the major and the minor wrong 
actionsand that just as the minor wrong actions are erased by avoiding the 
major wrong actions without purposing or intending that, it is similar with 
the major wrong actions, and he draws as a supporting argument that Allah 
promises to cover over the wrong actions of the mu ’minun and the people of 
laqwaand to erase their major wrong actions, which is mentioned in more 
than one place in the Qur’an, and that this person under consideration is 
perhaps one of the people of taqwd because he does the obligatory actions

112 Staatan-Nisi’: 31 
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and avoids major wrong actions, and avoiding major wrong actions does not 
require an intention or purpose; then [in the case of this second meaning] 
it is possible to take this position in principle.

The truth is that which the majority say, which is that major wrong actions 
are not erased without turning in tawbah, because turning in tawbahh obliga
tory on the slaves [of Allah]. Allah says: ? u „ / , ;

tit

‘Those people who do not turn [in tawAaA] are wrongdoers.”’13 The Com
panions, such as ‘Umar, ‘All and Ibn Mas‘ud explained tawbahas ‘regret’,and 
some of them explained it as resolving never to repeat [the wrong action], 
and that has been narrated as a hadith but in a manner which has some

117 Al-Bukhari (18),Muslim (1709)
n8 Al-Bukhari (5641), Muslim (2573) and others
ng AtTirmidhi (2626), Ahmad (1:99) and others
tto Al-Hakim in al-Mustruirak (1:36)

weakness in it, but however, it is not known that any of the Companions, nor 
the Followers and those after them, such as ‘Umar ibn ‘Abd al-‘Aziz, al-Hasan 
and others, disagreed about this.

As for the many texts guaranteeing forgiveness of wrong actions and the 
erasure of serious wrong actions for the people of taqwa, such as His words, 
exalted is He: , > > 's t >

1^-jl
“If you have taqwa of Allah, He will give you discrimination and erase your 

bad actions from you and forgive you,”114 and His words, exalted is He:

v* cZitia

“As for those who have Iman in Allah and act rightly, We will erase their bad 
actions from them and admit them into Gardens with rivers flowing under 
them,”"5 and His words 9' t t

X; 4; i±.
✓

“Whoever has taqwa of Allah - He will erase his bad actions from him and 
greatly increase his reward,””6 then He did not explain in these ayat the at
tributes of taqwa nor right action, a part of which is turning with complete 
sincerity in tawbah and whoever does not turn in tawbah is a wrongdoer and 
not a person of taqwa [therefore these dydi do not apply to him].

He explains in Surah Al ‘Imran the attributes of taqwa which bring about 
the forgiveness of their possessors and enter them in the Garden, and men
tioned of them: seeking forgiveness, not persisting, and He only guarantees 
to erase major wrong actions and forgive wrong actions in general to those 
who have this description, and Allah knows best.

tit

tit
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One of those things which are used to show that major wrong actions are 

not erased without turning in towAaAfrom them or being punished for them 
is thehadith of‘Ubadah ibn a$-§amit He said, “We were with the Messenger 
ofAllahiand he said, ‘Pledge allegiance to me on the basis that you will 
not associate anything as a partner with Allah, you will not steal, nor commit 
adultery,’- and he recited the dyoA to them — ‘And so whoever of you fulfils 
[his pledge] then his reward is up to Allah.” Whoever commits any of that 
and is punished for it then that is an erasure [of that deed] for him. Whoever 
commits any of that and Allah veils him for it, then it is up to Allah; if He 
wishes He will punish him and if He wishes He will forgive him.”’”7 Both of 
them narrated it in the two Sahih books. In the narration of Muslim there 
is that, “Whoever of you does [something which contravenes] the limits [of 
Islam] and he is punished for it, then that is his atonement. ” This shows that 
the [hadd punishments for contravening the] limits are acts of expiation and 
atonement. Ash-Shafi‘I said, “I have not heard anything better in this section 
on the hadd punishment being acts of expiation and atonement for the people 
who do them than the hadith of ‘Ubadah ibn a$-$ain i t. ”

His words, “and he is punished for it” comprises the punishments of the 
JWaA, which are those that have a specific measure and those that do not 
hare a specific measure, such as the discretionary punishments called taczir, and 
it also comprises those punishments which come about through destiny such 
as misfortunes, illnesses and pain, because it is authentically established that 
the Prophet* said, “If fatigue, disease, worry, or grief strike a Muslim, even a 
thorn which pricks him, then Allah erases his wrong actions by means of it. 18 
It is narrated from ‘All that, for the one upon whom they are executed, the 
Wpunishment erases the wrong actions."9 Ibn Jarir at-Tabari mentioned 
a disagreement that people have over this issue, but he gave more weight to 
the view that the execution of a punishment for contravening the limits in 
itself erases major wrong actions, and he regarded the opposing argument 
as extremely weak.

I say that it has been narrated from Sa‘id ibn al-Musayyab and $afwan ibn 
Sulaym that the execution of a hadd punishment does not erase major wrong 
actions and that it must be accompanied by turning in tawbah, and a group 
of later scholars, among them al-Baghawi and Abu ‘Abdullah ibn Taymiyyah 
in their tajsir, regarded it as the more weighty view, and it is also the position 
oflbnHazm az-Zahiri, whereas the former position is that of Mujahid, Zayd 
ibn Aslam, ath-Thawri and Ahmad.

As for the mmju' hadith from Abu Hurayrah, “I do not know whether the 
punishment for contravening the limits is a purification for its people or not,” 
al-Hakim and others narrated it,117 * * 120 but al-Bukhari regarded, it as faulty and 
he said, Tt is not reliable [as a hadithj. It is only one of the mursal hadith

113 Surat al-Hujurat: 11
114 Surat al-Anfal: 29
115 Surat at-Taghabun: 9
116 Surat afc-Talaq: 5

284 285



at

JAMI* AL-*ULUM WA’L-HIKAM

and avoids major wrong actions, and avoiding major wrong actions does not 
require an intention or purpose; then [in the case of this second meaning] 
it is possible to take this position in principle.

The truth is that which the majority say, which is that major wrong actions 
are not erased without turning in tawbah, because turning in tawbah is obliga
tory on the slaves [of AJIali ]. Allah says: > * > > t

“Those people who do not turn [in tawbah] are wrongdoers.”*13 The Com
panions, such as ‘Umar, ‘All and Ibn Mas‘ud explained tawbahas ‘regret’,and 
some of them explained it as resolving never to repeat [the wrong action], 
and that has been narrated as a maifif hadith but in a manner which has some 
weakness in it, but however, it is not known that any of the Companions, nor 
the Followers and those after them, such as ‘Umar ibn ‘Abd al-‘Azfz, al-Hasan 
and others, disagreed about this.

As for the many texts guaranteeing forgiveness of wrong actions and the 
erasure of serious wrong actions for the people of taqwa, such as His words, 
exalted is He: , , / , ,, , < . .

Ij2j!
“If you have taqwd of Allah, He will give you discrimination and erase your 

bad actions from you and forgive you,”**4 and His words, exalted is He: 
U7C? jJy Jit j/y 

x x •• X XX X x X x

“As for those who have Iman in Allah and act rightly, We will erase their bad 
actions from them and admit them into Gardens with rivers flowing under 
them,”**5 and His words - 9' a a

X 
“Whoever has taqwd of Allah — He will erase his bad actions from him and 

greatly increase his reward,”**6 then He did not explain in these aydtthe at
tributes of taqwd nor right action, a part of which is turning with complete 
sincerity in tawbah and whoever does not turn in tawbah is a wrongdoer and 
not a person of taqwd [therefore these oydl do not apply to him].

He explains in Surah Al ‘Imran the attributes of taqwd which bring about 
the forgiveness of their possessors and enter them in the Garden, and men
tioned of them: seeking forgiveness, not persisting, and He only guarantees 
to erase major wrong actions and forgive wrong actions in general to those 
who have this description, and Allah knows best.

Taqwa 0/Allah

One of those things which are used to show that major wrong actions are 
not erased without turning in tawftoAfrom them or being punished for them 
is the hadith of‘Ubadah ibn a$-$amit. He said, “We were with the Messenger 
of Allah ft and he said, ‘Pledge allegiance to me on the basis that you will 
notassodate anything as a partner with Allah, you will not steal, nor commit 
adultery,’ - and he recited the ayah to them - ‘And so whoever of you fulfils 
[his pledge] then his reward is up to Allah.” Whoever commits any of that 
and is punished for it then that is an erasure [of that deed] for him. Whoever 
commits any of that and Allah veils him for it, then it is up to Allah; if He 
wishes He will punish him and if He wishes He will forgive him.’”* *7 Both of 
them narrated it in the two books. In the narration of Muslim there
is that, “Whoever of you does [something which contravenes] the limits [of 
Islam] and he is punished for it, then that is his atonement.” This shows that 
the [hadd punishments for contravening the] limits are acts of expiation and 
atonement Ash-Shafi‘I said, T have not heard anything better in this section 
on the Wd punishment being acts of expiation and atonement for the people 
who do them than the hadith of ‘Ubadah ibn a$-Samit.”

His words, “and he is punished for it” comprises the punishments of the 
Shariah, which are those that have a specific measure and those that do not 
have a specific measure, such as the discretionary punishments called tx^zxr, and 
it also comprises those punishments which come about through destiny such 
as misfortunes, illnesses and pain, because it is authentically established that 
the Prophet ft said, “If fatigue, disease, worry, or grief strike a Muslim, even a 
(horn which prickshim, then Allah erases his wrong actions by means of it.”’18 
It is narrated from ‘All that, for the one upon whom they are executed, the 
haddpunishment erases the wrong actions.**9 Ibn Jarir at-Tabari mentioned 
a disagreement that people have over this issue, but he gave more weight to 
the view that the execution of a punishment for contravening the limits in 
itself erases major wrong actions, and he regarded the opposing argument 
as extremely weak.

I say that it has been narrated from Sa‘id ibn al-Musayyab and Safwan ibn 
Sulaym that the execution of a hadd punishment does not erase major wrong 
actions and that it must be accompanied by turning in tawbah, and a group 
of later scholars, among them al-Baghawi and Abu ‘Abdullah ibn Taymiyyah 
in their ta/sir, regarded it as the more weighty view, and it is also the position 
of Ibn Hazm az-Zahiri, whereas the former position is that of Mujahid, Zayd 
ibii Aslam, ath-Thawri and Ahmad. i |M[

As for the maifut hadith from Abu Hurayrah, “I do not know whether the 
punishment for contravening the limits is a purification for its people or not,” 
al-Hakim and others narrated it,*20 but al-Bukhari regarded it as faulty and 
he said, “It is not reliable [as a hadith]. It is only one of the mursal hadith

113 Surat al-Hujurat: 11
114 Surat al-Anfal: 29
115 Surat at-Taghabun: 9
116 Surat af-Talaq: 5

117 Al-Bukhari (18), Muslim (1*709)
118 Al-Bukhari (5641), Muslim (2573) and others
119 At-Tirmidhi (2626), Ahmad (1 *.99) and others
120 Al-Hakim in al-Mustadrak (1:36)
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of az-Zuhri, and they are weak, and ‘Abd ar-Razzaq made a mistake when he 
regarded it as being connected [directly back to the Prophet * with an un
broken chain of transmission].” He said, “It is authentically established from 
the Prophet ft that the hadd punishments erase [major wrong actions].” 

One of those things by which those who say that the Aadd punishment does 
not erase major wrong actions take proof is His words, exalted is He, about 
djose who wage war: .

J jS ijt 3$ i c? & c?
x x x 1 x xx 'x xi xx«*xX’| 4

‘That will be their degradation in the dunya and in the akhirah they will 
have a terrible punishment, except for those who make tawbah before you 
gain power over them.”*’1 The outward meaning is that they have both the 
punishments of the dunya and the akhirah. That is answered by saying that 
their punishment in the dunydand their punishment in the akhirahaie both 
mentioned but it is not necessary that they are united [i.e. both executed]. As 
for the exception, “except for those who make tawbah", they are only excepted 
from the punishment of the dunya, because the punishment of the dMfruftis 
dropped both before power is gained over them and after that

As for his words ft, “Whoever commits any of that and Allah veils him for 
it, then it is up to Allah; if He wishes He will punish him and if He wishes He 
will forgive him,” is a clear declaration concerning major wrong actions that 
whoever meets Allah with them [without having turned in tawbaK\, then itis 
up to His will. This shows that the establishment of the obligations does not 
atone for them and does not erase them, since the generality of the Muslims 
guard the obligations, most particularly those who the Prophet ft took a 
pledge of allegiance from. The one who meets Allah having turned in tawbah 
from them is excepted from that, because of clear texts in the Book and the 
Sunnah showing that whoever turns in tawbah to Allah, Allah turns to him 
and forgives him. Thus, those who do not turn in tawbah remain subject to 
the will [of Allah].

Also, that deeds do not erase major wrong actions is shown by the fact that 
Allah has not appointed acts of atonement in the world for major wrong ac
tions, but has only appointed acts of atonement for minor wrong actions such 
as having sexual intercourse with a wife from whom one has declared the zihdr 
divorce or having sexual intercourse with a wife during her menstrual period 
according to the hadith of Ibn ‘Abbas which Imam Ahmad and others based 
themselves on,121 122 * * and the atonement for someone who leaves out any of the 
necessary parts of the Hajj, or does something during it which is forbidden 
to do during Hajj. They [atonements] are four types: sacrificing [an animal], 

121 Surat al-Ma’idah: 33-34
122 In this hadith the Prophet ft said about the person who had intercourse with his

wife during her menstrual period, “He should donate a dinar or half a dinar.” The hadith
is narrated by Abu Dawud (264), an-Nasa’i (1:153), at-Tirmidhi (136), and others. Ed.
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freeing a slave, sadaqah, and fasting. For this reason there is no atonement 
necessary for intentional homicide according to the majority of the people of 
knowledge, nor for a false oath by which someone else’s property is obtained 
according to most of them, but the killer is only commanded to free a slave as 
a recommended action as is narrated in the hadith of Wathilah ibn al-Asqa‘ 
that, They came to the Prophet ft about a friend of theirs who had done a 
major wrong action (awjaba), and he said, ‘On his behalf free a slave, in order 
that Allah might free him because of that from the Fire.”’”3 The meaning- of 
avijaba (he made it necessary or obligatory) is that he did an action because 
of which he would necessarily have to go to the Fire. It is said that he had 
killed someone. There is in Muslim that Ibn ‘Umar struck a slave of his 
and so he freed him and said, ‘There is no reward for me in it, even as much 
as this,” and he picked up a piece of wood from the ground [and said J, “I 
heard the Prophet ft saying, ‘Whoever slapped his slave violently or struck 
him, then his act of atonement is to free him.”’”4

If someone says that the person who has sexual intercourse during the 
daytime in Ramadan is commanded to atone for it, whereas breaking the fast 
during the daytime in Ramadan is a major wrong action, then it must be said 
that the atonement is not for the act of breaking the fast, and for this reason 
it is not required of everyone who intentionally breaks the fast [before the 
time] in Ramadan, according to the majority of the people of knowledge, 
but it [the atonement] is only for the violation of the sanctity of the day
time of Ramadan by sexual intercourse. For this reason, even if he were to 
break the fast in a way which was not permitted for him during the daytime 
ofRamadan, then later he had sexual intercourse he would be required to 
perform the act of atonement according to Imam Abmad because of what 
we have mentioned.

Another matter that shows that the atonement for duties is confined to 
minor wrong actions is that which al-Bukhari narrated from Hudhayfah. He 
said, “While we were sitting with ‘Umar he asked, ‘Which of you has memo
rised the words of the Messenger of Allah ft on the trial (fitnah)?'" He said, “I 
said,‘The trial that a man experiences in his family, his wealth, his children 
and his neighbour is atoned for by prayer, fasting, commanding the right 
and forbidding the wrong.’ He said, ‘It was not about this that I was asking.’” 
Muslim narrated the same sense. The apparent sense of the context of the 
hadith requires that it is a marfu hadith. In a version of al-Bukhari there is 
that Hudhayfah said, “I heard him saying, ‘The trial of a man..” and this is a 
clear declaration that it was heard directly [from the Prophet fttj. In a version 
of Muslim there is that these were ‘Umar’s words.”5

Asfor the words of the Prophet ft to the one who said to him, T have [done 
something which requires a] hodd punishment so please have it applied to 
me.’buthelefthim sdone until he had prayed and then he said to him, “Allah

123 Mjmad (3:490) and Abu Diwad (3964)
124 Muslim (1657)
125 Al-Bukhari (502), Muslim (144)
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has forgiven you your hadd,” then this is still not a clear statement that what 
is meant is anything of the major wrong actions since the limits of Allah are 
those things He has forbidden, as in His words, exalted is He:

> I.. * > > *f. >

A—*A> pJl? AU I aIII
‘Those are Allah’s limits, and anyone who oversteps Allah’s limits has 

wronged himself,”186 and His words:

126 Surat at-Talaq: 1
127 Surat al-Baqarah: 229
128 Surat an-Nisa’: 13-14
129 Actually a hadith of an-Nawwas ibn Sam'an. Trans.
130 It can thus be concluded that at the time of requesting the /tadd punishment to

be applied to him this man was not a major wrongdoer because he had already repented
and the Prophet £ had not asked him to pray as a form of atonement for a major wrong
action. Ed.

** >

‘These are Allah’s limits so do not overstep them,”187 and His words:

A ** - " "l.i ** I " A , \ "... | ? xx |H ||

AW I ... Ak>-Jj AUi Jflj; AU! wfc
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‘These are Allah’s limits. As for those who obey Allah and His Messenger, 
We will admit them into Gardens” ... up to His words, “As for those who 
disobey Allah and His Messenger and overstep His limits, We will admit them 
into a Fire, remaining in it timelessly, for ever. They will have a humiliating 
punishment.”126 127 128 129 There is in the hadith of al-'Irbad ibn Sariyah189 from the 
Prophet # concerning the simile of Islam as the straight path on whose two 
edges were two walls, and he said, The two walls are the limits of Allah,” and 
it has earlier been mentioned in full.

Everyone who does one of those things that are forbidden by Allah has 
contravened His limits, committed it and overstepped it. On the assumption 
that the limit which this man had contravened was a major wrong action, then 
this man came full of regret and turning in tawbah, ready to submit himself to 
the execution of the punishment upon him, and regret is an act of turning 
in tawbah, and without hesitation [we say that] turning in tawtaA erases major 
wrong actions.130 That which would suggest that major wrong actions are 
erased and atoned for by right actions has also been narrated. Imam Ahmad 
and at-Tirmidhi both narrated from a hadith of Ibn ‘Umar that, “A man came 
to the Prophet £ and said, ‘Messenger of Allah, I have done a tremendous 
wrong action, is there any way for me to turn in tawbah?' He said, ‘Do you have 
a mother [who is still alive]?’ He said, ‘No.’ He said, ‘Do you have a maternal

fl?
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aunt’’ He said, ‘Yes.’ He said, ‘Then treat her well.’”'31 Ibn Hibban narrated 
it in his Sahih, and al-Hakim and he said that it was according to the condi
tions [for the authenticity of a hadith of] the two Shaykhs [al-Bukharl and 
Muslim]. However, at-Tirmidhi narrated it in another way as a mursal hadith 
and he mentioned that the mursa/transmission is more sound than the one 
which is connected back without a break in its chain of transmission. 'All ibn 
al-Madini and ad-Daraqutni said the same.

It is narrated from ‘Umar that a man said to him, T killed someone.” He 
asked, “Is you mother alive?” He said, “No.”He asked, “Then your father?” He 
said, “Yes.” He said, Then show concern for his welfare and treat him well. ” 
Later‘Umar said, “If his mother had been alive and he had shown solicitous 
concern for her welfare and had treated her well, I would have hoped that 
the Fire would never taste him.” A similar meaning is transmitted from Ibn 
‘AbbSs.

Similarly, the woman who used to practise magic at Dawmat al-Jandal came 
to Madinah asking how she could turn in tawbah. She found that the Prophet 
i had died. His Companions said to her, “If your parents were alive or even 
one of them [and you were to show concern for their well-being and treat 
them well] they would be enough for you.” Al-Hakim narrated it*3* and he 
said, In it is the unanimous agreement of the Companions shortly after the 
death of the Messenger of Allah 4k that solicitous concern for the well-being of 
her parents would have been sufficient for her [as an act of lawftaA].” MakhQl 
and Imam Ahmad both said, “Solicitous concern for the well-being of parents 
isameansfor the erasure of major wrong actions.” It has been narrated from 
some of the right-acting first generations that carrying the body of a dead 
person to the grave removes major wrong actions, and that has been narrated 
iiimaifit hadith in ways which are not sound.

There is an authentic transmission from Abu Burdah that when death came 
to Abu Musa he said, “My children, remember the story of the man with the 
small loaf of bread. He was a man who used to worship in his cell, I think for 
seventy years, and then shayfan appeared him in the form of a woman, and 
hespentseven days and nights with her. Then the veil was removed from his 
eyes and he went out turning in tawbah." Then he mentioned that he spent the 
night among some poor people. Someone gave them small loaves of bread as 
tfadaqah, and they gave him a loaf, but his companion who had been given 
one lost it When he learnt that, he gave him the loaf and then he died. The 
seventy years [of worship] were weighed against the seven nights, and the 
seven nights were found to be weightier. Then the loaf of bread was weighed 
against die seven nights, and the loaf was found to be weightier.133

Ibn al-Mubarak narrated with its chain of transmission in the book al-Birr 
waVyilah (Solicitous Concern for the Well-being of Others and Joining Ties 
of Relationship) from Ibn Mas'ud that he said, “A man worshipped Allah for

iji Ahmad (2:13-14), at-Tirmidhi (1905) and others
132 maLMustadrak (4:155)
133 AbuNtfaymin al-Htbah (1:263)
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seventy years and then he committed an indecency and so Allah invalidated 
his deeds. Then a protracted illness struck him and he was invalided. He saw 
a man giving sadaqah to the poor, he came to him and took a loaf of bread 
from him and himself gave it as fadaqah to a poor person. Allah forgave him 
and returned his seventy years of deeds to him.”

In all of this there is no proof of the erasure of major wrong actions simply 
by means of action, since everyone mentioned in the foregoing regretted [the 
wrong they had done] and turned in tawbah from the wrong action. The 
issue [in their cases] was of right action by means of which to draw nearer to 
Allah after turning in tawbah so that He might entirely erase all trace of the 
wrong action by it, because Allah stipulates for the acceptance of Zaa/faAand 
forgiveness for wrong actions that it be accompanied by right action such as 
in His words: ;

j-T, u»t V|
“...except for those who make tawbah and have iman and act rightly,”*54 

and His words:

134 Surah Maryam: 60
135 Surah Ha Ha: 82
136 Surat al-Qa§a§: 67
137 Al-Bukhari (5949)

I X X x z

“But I am Ever-Forgiving to anyone who makes tawbah and has imdn and 
acts rightly,”'35 and His words:

XXX X X

“But as for those who make tawbah, have imdn and act rightly, they will 
hopefully be successful. ”'36 There is in this a connection, to the one who says 
that after his tawbah the person who has turned in tawbah from his wrong 
action is subject to the will [of Allah], and this was the state of many of those 
who were fearful from among the right-acting first generations. One of them 
asked a man, “Have you done a wrong action?” He said, “Yes” He asked, “So 
you know that Allah has written it against you?” He said, “Yes.” He said, “So 
work until you know that Allah has erased it.” An example of it is the saying 
of Ibn Mas‘ud, “The mu ’min sees his wrong actions as if he were at the foot 
of a mountain which he fears will fall on top of him. The degenerate person 
sees his wrong actions as if they were a fly flying above his nose,” and he said 
this about it. Al-Bukhari narrated it.*37

They used to be suspicious of their [own] deeds and their tawbah and they 
would fear that it would not be accepted from them, which necessarily caused 
them extreme fear, and great diligent exertion in right action. Al-Hasan said, 
“I came upon a people who, even if any of them were to spend everything 
that is on the earth, he would not have felt secure because of the awe he had 
of wrong action in himself.” Ibn ‘Awn said, “Do not trust in a great deal of 134 135 136 137 
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action because you do not know if it has been accepted or not. Do not feel 

secure about your wrong actions because you do not know if they have been 
erased for you or not. All of your action is hidden from you.”

What is most obvious, and Allah knows best, on this issue, meaning the issue 
of erasure of great wrong actions through deeds is that if by it is meant that 
major wrong actions are erased merely by the enactment of the obligatory 
actions and that major wrong actions are atoned for and erased by that just 
asminorwrong actions are erased by avoiding major wrong actions, then this 
is wrong. If what is meant is that, on the Day of Rising, major wrong actions 
are weighed against some of the actions and that the major wrong actions are 
erased by corresponding deeds, and that then the deeds are dropped and no 
reward remains for them, then this may happen.

We have seen previously from Ibn ‘Umar that when he set free his slave 
whom he had struck he said, “There is no reward for me in it at all,” since 
it was an atonement for his wrong action, even though his action was not a 
major wrong action, so how would it be for actions which atone for major 
wrong actions [that they would remain of any value after they have attoned 
a major wrong action]?

We have also previously seen the words of the man of the right-acting first 
generations who said that the wrong action is erased and its equivalent, one 
of the good actions which is the reward for an action, is dropped. So if this 
is the case for minor wrong actions, how will it be in the case of major wrong 
actions? Some of the major wrong actions may invalidate some of the deeds 
which are opposite to them, just as demands for gratitude and insulting words 
invalidate fadaqah, and transacting with usury invalidates jihad as ‘A’ishah 
said. Hudhayfah said, “Slandering a chaste woman destroys the deeds of one 
hundred years.” It has also been narrated from him as a marfif hadith which 
al-Bazzarnarrated. Just as abandoning the afternoon prayer invalidates one’s 
deeds so one should not be ignorant that the reward of actions which act as 
atonement for major wrong actions is voided.

Al-Bazzar narrated in his Musnad and also al-Hakim from a hadith of Ibn 
'Abbas that the Prophet £ said, “The slave’s good and bad actions will be 
brought on the Day of Rising and some of it will be trimmed off or paid by 
means of others. Then if any good action remains, space will be made for him 
because of it in the Garden.”’38

Ibn Abl Hatim narrated a hadith that Ibn Lahr ah said, “‘Ata’ ibn Dinar 
told me from Sa‘id ibn Jubayr concerning the words of Allah Jfe:

a*1

“Whoever does an atom’s (dharrah) weight of good will see it,’139 that he 
said, ‘The Muslims used to think that they would not be repaid for little things

ij8 AlBazzSr (3456), al-Hakim (4:252)
139 Surat az-Zilzalah: 7
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which they gave. If a poor person came they would not think it very much 
to give him a date, a broken-off piece of bread or a walnut and the like, so 
they would reject it and say, “This isn’t anything. We will only be rewarded 
for those things we give which we love.” Others used to think that they would 
not be blamed for minor wrong actions such as small lies, glances, talking 
behind people’s backs, etc., saying, “Allah only promises the Fire for major 
wrong actions. ” So Allah stimulated their desire to do even small good acts, 
because it is likely that they will accumulate, and He warned them about 
small wrong actions because it is likely that they will accumulate, and so He 
revealed, “Whoever does an atom’s (dharrah) weight...” meaning [by the 
dharrah not an atom but] the weight of the smallest ant “...of good will see 
it” meaning that [he will see it] in his record [of his actions], and that will 
make him happy.’ He said, ‘For every pious and impious person his wrong 
action will be recorded as a single wrong action, but his good actions will be 
recorded as ten good deeds. Then when it is the Day of Rising, Allah will also 
multiply the good deeds of the wzw tan giving ten for every one, and He will 
erase ten wrong actions with every one good action, so that whoever's good 
actions are more numerous than his wrong actions by as much as the weight 
of a tiny ant will enter the Garden.’”140

The apparent meaning of this is that there will be a settlement of ac
counts between the good deeds and the bad deeds, and then the good deeds 
corresponding to the bad deeds will be dropped, and what excess of them 
remains after the accounting will be looked into. This is in accordance with 
the words of whoever says that the one whose good deeds outweigh his evil 
deeds by as m uch as a single good deed will be rewarded for this single good 
deed especially and the rest of his good deeds will be dropped in exchange 
for the wrong actions. It contradicts the position of those who say that he will 
be rewarded for all of it and that his wrong actions will be dropped as if they 
had never existed. This is in respect of the major wrong actions. As for minor 
wrong actions, they are erased by the right actions along with the fact that 
their reward remains, as he said &, “Shall I not show you that by which Allah 
erases wrong actions and by which He raises up the ranks? Completing wudu’ 
in difficulties, many steps taken to the mosques, and waiting for the prayer 
after the prayer. ”’41 So he affirmed that these actions atone for wrong actions 
and raise one up in degrees. Similarly, his words “Whoever says:

£ I
‘There is no god but Allah alone without any partner to Him,’ one hun

dred times will have one hundred good deeds recorded for him and one 
hundred of his wrong actions erased from him, and it will be for him the 
equivalent of having freed ten slaves.”‘4’ This indicates that remembrance

Taqwa o/A/Za/t
of Allah erases wrong actions, and that its reward remains for the one who 
does it in multiples.

Similarly the wrong actions of the one who turns in completely sincere 
lovtaA are erased from him and his good actions remain for him, as Allah, 
exalted is He, says:

JJI (PI ji 131JX.
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Then when he achieves his full strength and reaches forty, he says, ‘Mv 
Lord, keep me thankful for the blessing You bestowed on me and on my 
parents, and keep me acting rightly, pleasing You. And make my descendan ts 
Aum lhave made tawbah to You and I am truly one of the Muslims. ’ Those 
are,people whose best deeds will be accepted and whose wrong deeds will be 
overlooked. They are among the Companions of the Garden, in fulfilment 
of the true promise made to them,”*43 and He says, exalted is He:

Jr4’'' < x --ti
I* Aj *'1^-z ' z I I ‘ >
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“Hewho brings the truth and he who confirms it—those are the people who 
have tafwa. They will have anything they wish for with their Lord. That is the 
recompense of the good-doers. So that Allah may erase from them the worst of 
what they did and pay them their wages for the best of what they did.”144 When 
He describes these people as having taqwa and ihsdnHe indicated that they do 
notpersistin wrong actions, but that rather they turn in tawbah from them. His 
words,“So that Allah may erase from them the worst of what they did,” comprises 

are the worst actions. He says:

\aJ 0-3.
pi

major wrong actions because they

140 Ibn Abi Hatim as mentioned in the ta/sir of Ibn Kathir (8:484,485)
141 Malik (1:176) and Muslim (251)
142 Malik (1:209), al-Bukhari (3293), Muslim (2691) and others

14J Sbral al-Ahq& 15-16
144 Surat az-Zumar: 33-35
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“Whoever has taqwa, of Allah - He will erase his bad actions from him and 
greatly increase his reward,”’45 and so He based on taqwd, which comprises 
the performance of the obligatory matters and the giving up of things which 
are forbidden, the erasure of wrong actions and the multiplication of reward. 
Allah informs us concerning the mu 'minun who reflect on the creation of the 
heavens and the earth that they say:

i!/.T 31 jiijw ^4 liL. 4 £

“Our Lord, we heard a caller calling us to imdn. ‘Have twain in your Lord!’ 
and we had imdn. Our Lord, forgive us our wrong actions, erase our bad ac
tions from us and take us back to You with those who are truly good,”’46 and 
He informs us that He answered that prayer of theirs, and He erased their 
bad actions from them and entered them in the Garden.

So in His words, “Forgive us our wrong actions, erase our bad actions from 
us,” He singles out ‘rfAunwA—wrong actions’ for forgiveness and ‘jnyyt’flZ-bad 
actions’ for erasure, for it is said that ‘jayyt - bad actions’ particularly mean 
minor wrong actions, and that by ‘dAunfiA — wrong actions’ are meant major 
wrong actions, and that bad actions are erased, because Allah has made 
acts of atonement for them in the world both in the Shariah and through 
the decree of destiny, whereas wrong actions require forgiveness which will 
protect their perpetrator from their evil effects. Forgiveness and erasure are 
both close in meaning, because it is said about forgiveness that it means the 
veiling of the wrong actions, and it has also been said that it means protection 
from the evil effects of the wrong actions as well as their veiling. It is for this 
reason that the cover of the head and that which protects it in war is called 
in Arabic mighfar *47, and not everything that covers the head is called mighfar 
[because they are not protective]. Allah informs us that the angels supplicate 
for the mu 'minun who turn in tawbah for forgiveness and protection from bad 
actions. Erasure (taA/ir) is of the same type, because the root of kufr is also 
veiling and covering over.

Some of the later generations made the distinction between the two of them 
that takjir is the erasure of the traces of the wrong actions to the extent that 
it is as though it had never existed, and maghfirah — forgiveness - comprises 
along with that Allah’s being bounteous to the slave and honouring him, but 
there are some views on that.

Some have explained it that forgiveness of wrong actions through right 
actions transforms them into good actions, and that their erasure through

145 Surat at-Talaq: 5
146 Surat Ali‘Imran: 193
147 Mighfar: something worn beneath a helmet, or a section of chain mail worn beneath 

a cap as a protection.
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jets of atonement merely deletes them. But there are also some views on this, 
lor it is authentic that the wrong actions which are punished by entrance 
into the Fire are transformed into good actions, then those which are erased 
by a right action that is an atonement for them are more appropriate [to be 
transformed into good actions].

It may be interpreted in two other senses:
Fust, that forgiveness is only obtained with absence of punishment and of 

taking to task, because it is protection from the entire evil of the wrong action, 
whereas erasure may take place after punishment since worldly disasters and 
afflictions erase wrong actions, and they are punishments. Similarly, pardoning 
happens along with punishment and without it, and similarly mercy.

Second, the actions which atone are those which Allah has appointed to 
erase the wrong actions atoned for by them, and that is their reward and they 
have no other reward. Overwhelmingly they are of the type which involves 
opposition to the self and undergoing hardship for it, such as avoiding major 
wrong actions, which Allah has made an act of atonement for minor wrong 
actions.

As for those actions by which wrong actions are forgiven, they are apart 
from that, and both forgiveness and reward are united in them, such as re
membrance of Allah for which good actions are recorded arid by which bad 
actions are erased. On the basis of this, a distinction is made between actions 
which atone for wrong actions and others. As for atonement for wrong actions 
and their forgiveness when that is ascribed to Allah, then there is no distinc
tion between them, but according to the former then there is a distinction 
between them also.

Two matters support this second aspect: the saying of Ibn ‘Umar When he 
freed the slave whom he had struck, ‘There is no reward for me in it 
inferring that it was an act of atonement. Second, that all Worldly afflictions 
and trials atone for wrong actions. Many of the Companions and others of 
the rightacting first generations said that there is no reward in them along 
with erasure, even though some of them disagreed about that. It cannot be 
sad [as an objection] that he explained acts of atonement in the hadith about 
deep as meaning completing urudu ’in difficult circumstances and walking to 
the prayer, and he said, “Whoever does that will live well and die well, and his 
situation with respect to his wrong actions will be as on the day his mother 
gave birth to him.”

AH of these, despite their atonement for bad actions, they raise up the 
degree [of the one who does them] and there is a reward produced for 
them. Because we will say [in response to the objection} that there may he 
two things combined in one single act, by one of which the degree is raised 
and by the other of which wrong actions are expunged, thus, untdu’ in itself 

I is rewarded but completing it in severe cold is one of the types of pain which 
people experience in the world so that in this case it is an act of atonement.

1 As for in other cases then, through it wrong actions are forgiven as they are 
I forgiven because of remembrance of Allah and other actions. Similarly, walk-

294 295



JAMI* AL-‘ULUM WA’L-HIKAM

ing to prayers performed in a group is an act of drawing nearer to Allah and of 
obedience for which there is a reward, but the difficulty, tiredness and fatigue 
that people experience in it is an act of atonement. In the same way, restrain
ing oneself within the mosque waiting for the prayer and cutting oneself off 
from one’s customs and habits such as going to those places to which people 
like to go either to gain something worldly or for a stroll, then in this respect 
it is an act of disciplining the self and so is an act of atonement.

It has been narrated in the hadith that, “One of the two steps taken to the 
mosque raises up one’s degree and the other removes a wrong action,”'48 
which strengthens what we mentioned that that which produces atonement 
for wrong actions is not the same as that which produces higher degrees, and 
Allah knows best

According to this, one action unites both atonement for bad actions and 
raising one’s rank from two [different] angles, and so it is described in every 
case with both attributes, so that there is no contradiction in it being named 
both an act of atonement and the information that it multiplies rewards, or 
that it is described as raising one’s rank. For this reason, he said *, “The five 
prayers, the JuimTah up to the next Jumucah and one Ramadan up to the 
next Ramadan atone for whatever happens between them as long as major 
wrong actions are avoided,” because in the act of restraining the self and hold
ing it to the obligatory actions there is an element of opposing its passions 
and restraining it from that to which it inclines naturally and that requires 
that they atone for minor wrong actions.

Similarly, being killed as a martyr (shahid) in the way of Allah, because of 
the pain involved in it, atones for wrong actions and it raises up one’s rank 
because of the right actions, both with heart and body, that are attached to 
it. So it is clear from this that some actions unite in themselves that which re
quires the elevation of one’s rank and the atonement of bad actions from two 
[different] angles, and that there is no contradiction between them, and this 
is firmly established about minor wrong actions without doubt. As for major 
wrong actions, they may be atoned for by the act of dying as a martyr (sAaAzJ) 
as well the attainment of reward for the person who is martyr (shahid). But the 
martyr (shahid) who has wrong actions is in the fourth rank of those who are 
martyr (shahid). It is narrated like that from the Prophet $ from the hadith 
of Fadalah ibn ‘Ubayd which Imam Ahmad and at-Tirmidhi narrated.’49

As for the forgiveness of wrong actions because of some deeds, along with 
fulfilment in their wage and reward, sound hadith narrated on the subject 
of remembrance of Allah show that. It has been said that these bad actions 
will also be written as good actions as is narrated in the hadith of Abu Malik 
al-Ashcari which we mentioned previously. We have also mentioned from one 
of the right-acting first generations that opposite to the single bad action 
one of the single multiples of the reward for the good action is erased and 
that there remain nine good actions. The apparent outward meaning is that

148 Part of a hadith narrated by al-Bukhari (477) and Muslim (649).
149 Ahmad (1:23), at-Tirmidhi (1644)
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this particularly refers to minor wrong actions. As for in the next life, then 
good actions will be weighed against bad actions and that some or the good 
actions will be cancelled because of the wrong actions, and then whoever’s 
good actions outweigh his bad actions will be saved and enter the Garden 
whether he has minor or major wrong actions. It is just like this in the case of 
the one who has good actions but who has wronged people; those who have 
been wronged will take their due from his good actions and if there remains 
a single good action then he will enter the Garden because of it. Ibn Mascud 
said “If he was a friend of Allah and there remains in excess for him as 
much as the weight of a small ant [of Iman and good deeds], then Allah will 
multiply it until he enters the Garden. If he is one of the unfortunate, the 
angel will say, ‘His good actions have expired and there remain many out
standingdemands against him.’ He will say, ‘Take some of their bad actions 
and add them to his bad actions, and then beat and slap him to the Fire.” Ibn 
Abi Hatim and others narrated it.

What is meant is that there remaining an excess of good actions to the 
amount of the weight of a tiny ant is only from the bounty of Allah dfe because 
of His multiplication of the mu'min’s good actions and His placing blessing 
in them; It is similar with the case of someone who has both good and bad 
actions and Allah wishes His mercy for him, then He grants him sufficient 
excess of good actions with which to enter the Garden, all of which is from 
the bounty of Allah and His mercy, because no one enters the Garden except 
by the bounty of Allah and his mercy.

Abu Nu‘aym narrated with a weak chain of transmission from ‘All as a 
mm/iT hadith that, “Allah revealed to one of the prophets of the Children of 
Isra’il, ‘Say to the people of your community who obey Me that they should 
notdepend on their actions, because if in the reckoning on the Day of Rising 
I take retaliation from a slave whom I wish to punish then I will punish him. 
Say to the people of your community who disobey Me that they should not be 
cast down by their own hands, because I forgive tremendous wrong actions 
and ldo not care.’”*5° A confirmation of this is the saying of the Prophet in 
the authentic hadith, “He who is reckoned in detail will be punished,” or in 
another version, “he will perish,”15* and Allah knows best.

The second issue*52 is whether or not minor wrong actions require that 
one turn from them in tawbah as in the case of major wrong actions, since 
they are atoned for merely by avoiding major wrong actions, because of His 
words, exalted is He:

J ojp V. Ji
z

AbONu'aym in al-JWyoA (4:195) I '
Al-Bukhari (103), Muslim (2876) and others
This is the second of two issues in which people have differed. The first was

>5°
15]
152 . . ,

whether good actions erased major and minor wrong actions or just the minor; that has 
been discussed extensively up to this point Now the author introduces the second issue 
that people have differed on. Ed.
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“If you avoid the serious wrong actions you have been forbidden, We will 
erase your bad actions from you and admit you by a Gate of Honour.”’53 This 
is one of those things upon which people differ. Some say that there must 
be turning from them in tawbah, which is the position of our colleagues [the 
Hanballs] and other fuqahd'and people of XaZa/n and others. Allah commands 
turning in tawbah right after mentioning minor and major wrong actions, 
when He says, exalted is He:

“Say to the mu ’minun that they should lower their eyes and guard their 
private parts. That is purer for them. Allah is aware of what they do. Say to 
the mu ’min women that they should lower their eyes and guard their private 
parts,” up to His words, “Turn to Allah every one of you, muWnun, so that 
hopefully you will have success.”’54

He commands turning in tawbah from minor wrong actions in particular 
in His words, exalted is He:

“You who have imdn! people should not ridicule others who may be better 
than themselves; nor should any women ridicule other women who may be 
better than themselves. And do not find fault with one another or insult 
each other with derogatory nicknames. How evil it is to have a name for evil 
conduct after coming to imdn! Those people who do not turn in tawbah from 
it are wrongdoers.”’55

Some people do not regard turning from them in tawbah as obligatory 
and that has been narrated of a group of the Mu'tazilah. Of the more recent 
people there are those who say, “One of either two matters is necessary: either 
to turn from them in tawbah, or to produce some good actions which will act 
as atonement for wrong actions.”

153 Surat an-Nisa’: 31
154 Surat an-Nur: 30-31
155 Surat al-Hujurat: 11
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Ibn'Apyyah narrated two positions in his Qur’anic commentary concerning 

atonement for minor wrong actions by complying with the obligations and 
avoiding major wrong actions: first, that which he narrated from a group of 
(he/n^a’and people of hadith, that it can be said categorically that they 
are atoned for just by the plain outward meaning of the ayah and the hadith. 
Second, there is that which he narrated from the people who study the prin
ciples of the din, that one may not make a categoric statement to that effect, 
butthat rather it must be interpreted as meaning an overwhelming likelihood 
or as something that is very strongly hoped for, but that it is up to the will 
of Allah Jfe since if one made a categoric statement that they are atoned for 
then minor wrong actions would come under the ruling of those things that 
are permitted for which there is no consequence, which would be a defect in 
the supports of the Shariah.

I say that it is said that one may not declare categorically that they are 
atoned for since the hadith which are related concerning atonemen t through 
actions always occur in tandem with mention of acting excellently well as is 
narrated concerning zm/(Zw’and prayer. Then one is never sure of the existence 
of sufficient excellence in the action to require that it functions as an atone
ment On the basis of this difference of view which Ibn cAtiyyah mentioned, 
disagreement occurs as to whether it is necessary to turn from minor wrong 
actions in tawbah.

Ibn Jarir narrated from al-Hasan that some people came to cUmar and said, 
"We see things in the Book of Allah which are not complied with.” He said 
to a man among them, “Have you read all of the Qur’an?” He said, “Yes.” He 
said, “Haveyou completely comprehended it in yourself?” He said, “O Allah! 
No.” He said, “Have you completely comprehended it with your sight? Have 
you grasped it in your words? Have you grasped it in your footsteps? ” And he 
went around every last one of them. Then he said, “May his mother be bereft 
of Umar! Do you impose on him that he must establish the Book of Allah 
on everyone? Our Lord knows that we will have bad actions.” He said, “He 
recited,‘If you avoid the serious wrong actions (as-sayyi’at) you have been 
forbidden, We will erase your bad actions from you and admit you by a Gate 
of Honour.’’56”

There is from Anas ibn Malik with his [Ibn Jarir’s] chain of transmission 
that he said, “I have not seen the like of that which has reached us from our 
Lord, exalted is He, and then we do not leave all of our families and proper
ties for His sake.” Then he was silent. He then said, “By Allah! our Lord has 
certainly imposed something much easier on us as a task than that. For our 
sakes He passes over whatever is less than major wrong actions, so how is it 
with us and with them?” Then he recited, “If you avoid the serious wrong 
actions (as-sayyi’dt) you have been forbidden, We will erase your bad actions 
horn you and admit you by a Gate of Honour.” Al-Bazzar narrated it in his 
Musnodas a maifif hadith but it is more sound to say that it is a mawquf state-

156 Surat an-Nisa: 31
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ment Allah describes the people of iTison as avoiding major wrong actions. 
He says, exalted is He:

tit

“And [He will] repay those who do good with the Very Best, the ones who 
avoid the major wrong actions and indecencies - except for minor lapses 
(al-lamam). Truly your Lord is vast in forgiveness.”*57158 Concerning the ex
planation of al-lamam — minor lapses - the right-acting first generations have 
two positions: first, that they are the introductory matters, such as caresses 
and kissing, which lead to indecencies. It is narrated from Ibn ‘Abbas that, 
“It is that which is less than the hadd crimes [both] in terms of the threat 
of punishment in the Fire in the next life and the hadd punishment in the 
world. ” Second, it is to commit one of the indecencies or major wrong actions 
[perhaps hesitantly or covertly] a single time and then to turn in tawbah from 
it. It is narrated from Ibn ‘Abbas, and also from Abu Hurayrah a narration 
which has been narrated from him as a marfu hadith although there is doubt 
in that ascription of it, that he said, “It is a single act of adultery or fornica
tion, and then to turn in tawbah and not repeat it, a single act of drinking an 
intoxicant, and then to turn in tawbah and not repeat it, and a single act of 
theft, and then to turn in tawbah and not repeat it”*59

157 Surat an-Najm: 32
158 Here I have adapted the Bewley translation because the placing of the stop differ

ently does not allow the reader to hear the meaning the author intended and which he 
heard in the recitation he knew. Trans.

159 At-Tabari
160 Surah Al ‘Imran: 135

Those who interpret the ayah thus say that one must turn from it in tawbah, 
as opposed to those who interpret it [lamam] as the first steps towards inde
cencies or major wrong actions, for they do not lay down the condition that 
one must turn in tawbah.

The clear outward meaning is that both positions are sound, and that 
both of them are meant in the ayah. Thus, the person of lAsan is the one who 
does not ordinarily do major wrong actions and if he does, he turns from 
them in tawbah, and he is the one who if he does a minor wrong action it is 
overwhelmed in his good actions which atone for it. But he must not persist 
in it, as He says, exalted is He:. ,

“And [they] do not knowingly persist in what they were doing.”157 158 159 160 
It is narrated of Ibn ‘Abbas that he said, “There is no minor wrong action 

fit
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ifitispersisted in, and there is no major wrong action if one asks forgiveness 
^it/This is also narrated as a marfif hadith in a number of ways which are 
Utah

Since minor wrong actions in which one persists become major wrong 
actions, then the people of iAsdn must avoid persistence in minor wrong ac
tions so that they will be counted as those who avoid major wrong actions and 
indecencies. Allah Jfe says:

J*
"What is with Allah is better and longer lasting for those who have zman 

andtrustin their Lord: those who avoid major wrong actions and indecencies 
and who, when they are angered, then forgive; those who respond to their 
Lord and establish $alah, and manage their affairs by mutual consultation and 
giveofwhat We have provided for them; those who, when they are wronged, 
defend themselves. The repayment of a bad action is one equivalent to it. But 
ifsomeone pardons and puts things right, his reward is with Allah. Certainly 
Hedoes not love wrongdoers.”*6* ■ . .»

This ayah contains the description of the mufminun undertaking that with 
which Allah has obliged them of imdn and reliance upon Him, establishment 
ofthe prayer, spending from that which Allah provides them and responding 
to Allah in all matters of obedience to Him and along with all of that, they 
avoid major wrong actions and indecencies and this is the truth Of taqwa’, and 
[theverse contains] the description of them in the way that they transact with 
other people by forgiving them when they become angry, and [it contains! 
the recommendation to them that they should pardon and put things right 
between people. As for His words, “Those who; when they are wronged, defend 
themselves," this does not contradict pardoning, because defence can be by 
showing the capability to take revenge, and then pardon can take place after 
that,soitismore complete and more perfect. An-Nakha‘1 said concerning this 
ajah, “They used to disapprove of being perceived as humbled [due to being 
forgiving], therefore when they were able and in a position of strength and 
power they pardoned ” Mujahid said, “They used to disapprove of the -mu’min 
humbling himself to such an extent that deviant people should become em- 

I boldened against him, so if he is wronged the mu’min should show his ability to

161 Surat ash-Shura: 36-40
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retaliate and then later pardon after that. ” Similar things are reported of many 
of the right-acting first generations, among them Qatadah and others.

These dydt contain everything which the Prophet 35 mentioned in his coun
sel to Mucadh, because they contain the principles of the qualities of 
by way of doing that which is obligatory, refraining from major things that 
are forbidden and treating people well and pardoning them. The inseparable 
consequence of this is that if they do some wrong action, which is not a major 
one or an indecency, it will be overwhelmed by the qualities of taqwd which 
entail that it is atoned for and erased.

As for the aya/ in Surah Al ‘Imran, He describes the people of in 
them as treating people well and seeking forgiveness for indecent acts and for 
wronging themselves, and not persisting in that, and this is the most perfect 
and complete [state], that one should turn in tawbah and seek forgiveness 
immediately after every wrong action whether minor or major as is narrated 
that the Prophet 35 advised Mucadh in that which we mentioned earlier.

We have only gone to some lengths in treating this matter because people’s 
need of it is very great, and everyone needs to know this and then to act ac
cording to it, and Allah is the One Who grants success and assistance.

The apparent sense of his words 35, “And follow up a wrong action with a 
good action which will efface it,” is that bad actions are effaced by good ac
tions, and we have previously mentioned those traditions in which it is said 
that bad actions are erased from the pages of the angels by good actions done 
after them. ‘Atiyyah al-cAwfi said, “It has reached me that whoever weeps 
over his wrong actions will have them erased from him and good actions are 
written for him.” ‘Abdullah ibn ‘Amr said, “Whoever remembers a wrong 
action which he has done so that his heart becomes agitated and afraid from 
it and he seeks Allah’s forgiveness Jfe no thing will restrain them until the 
All-Merciful erases them for him.” Bishr ibn al-Harith said, “It has reached 
me that Fudayl ibn Tyad said, ‘Weeping in the daytime erases wrong actions 
done openly. Weeping at night erases wrong actions done secretly.’” We have 
already mentioned the words of the Prophet 35, “Shall I not show you that by 
which Allah erases wrong actions and by which He raises up in rank?” and 
the rest of the hadith.

A party say that wrong actions are not erased from the records of actions 
by turning in tawbah or by anything else, but rather the one who does them 
must be made to know what he has done and read them on the Day of Rising. 
They infer that from His words, exalted is He:

‘The Book will be set in place and you will see the evildoers fearful of 
what is in it. They will say, ‘Alas for us! What is this Book which does not pass
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over any action, small or great, without recording it?’”162 There are views on 
drawing that inference from this ayah, because it is the state of the evildoers 
alone which is mentioned in it, who are the people of criminal actions and 
terrible wrong actions. The mu’minun who turn in tawbah from their wrong 
actions or whose wrong actions are forgiven because of their good actions 
arenotinduded among them. More obvious than this is the inference which 
can be drawn from His words, “Whoever does an atom’ s weight of good will 
see it Whoever does an atom’s weight of evil will see it.” (Surat az-Zilzalah:

One of the commentators mentioned that this statement is the right one 
according to those who verify the truth of things. This statement has been 
narrated of al-Hasan al-Ba$ri and Bilal ibn Sacd ad-Dimashqi. Al-Hasan said 
concerning a slave who does a wrong action and then turns in tawbah and 
seeks forgiveness of Allah, that he will be forgiven but it will not be erased 
from his record before he has been acquainted with it and questioned about 
it Then al-Hasan wept severely and said, “If we were not to weep except for 
shame because of that station, we ought to weep.” Bilal ibn Sacd said, “Allah 
forgives wrong actions, but He does not erase them from the record until 
He makes the person acquainted with them on the Day of Rising, even if he 
turns in tawtoA.”

Abu Hurayrah said, “Allah Will draw the slave close on the Day of Rising, 
and He will place His protection over him and will veil him from all of the 
creatures. Then He will give him his record behind that veil and will say, ‘ Son 
of Adam, read your record.’ He will read his record and Will pass by his good 
deeds, and then his face will lighten and his heart become happy. Allah will 
say,‘Do you recognise them, My slave?’ and he will say, ‘Yes.’ He will say, ‘I 
have accepted them from you.’ So he will prostrate. He will say, ‘Raise your 
head and return to your record,’ and then he will pass by a bad action and 
his face will darken at that and his heart become alarmed, and he will quake 
from fear, and so much shame before Allah will seize him as no one else will 
know. Allah will say, ‘Do you recognise, My slave?’ He will say, ‘Yes, Lord.’ 
He will say,‘I have forgiven you them,’ and he will prostrate. No one will see 
anything else but his prostration so some of them will call others, ‘This slave 
is fortunate, since he has never disobeyed Allah.’ They will not realise what 
he came to know when he was alone with his Lord of those things which
he had done.”165

I Abu ‘Uthman an-Nahdi said that Salman said, “A man will be given his
record on the Day of Rising. He will read the upper part and find his bad ac
tions. When he is almost about to have a bad expectation, then he will look

I at the lower part and there are his good deeds. Then later he will look back 
I at the upper part and they will have been changed into good actions.” It 
I has been narrated from Abu ‘Uthman from Ibn Mascud, and also from Abu 
I ‘Uthman as his own words, and that is the most sound.

162 Surat al-Kahf: 49
163 Similar words are narrated by al-BukhSrl (4685) and Muslim (2768) in brief.
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Ibn Abl Hatim narrated with his chain of transmission from one of the 
companions of Mu'adh ibn Jabal that he said, “The people of the Garden 
will enter the Garden in four groups: the people of then those who are
grateful, then those who are fearful, and then the companions of the right 
hand.” Someone asked, “Why are they called the companions of the right 
hand?” He said, “Because they did both good and bad actions and so they 
are given their records in their right hands and they read their bad actions 
letter by letter. They will say, ‘Our Lord, these are our bad actions, so where 
are our good actions?’ At that Allah will erase their bad actions and transform 
them into good actions. Then they will say: x f

Au Cf Ljp I pli

‘Here, come and read my Book!’164 They are the great majority of the people 
of the Garden.” The people who adopt this position interpret the hadith on 
the erasure of bad actions by means of the good actions as meaning that the 
punishments for them are erased but not the fact of their being recorded in 
the records, and Allah knows best.

164 Surat al-Haqqah: 19
165 Meaning that good looks without taqwd often lead to some form of wrong action,

such as taking pleasure from others’ attention or gaze, falling prey to that attention, be
coming swayed by the way others respond because of one’s beauty, and in the worst cases
adultery and fornication. Ed

His words $ “And treat people with good character,” represent one of the 
qualities of taqwd without which taqwd is not complete. He only mentioned it 
separately because of the need to make it absolutely clear, since many people 
think that taqwd is to fulfil Allah’s rights but not His slaves’ rights. So he stipu
lated his command to [Mu'adh ibn Jabal] to treat people well because he was 
sending him to the Yemen to teach them knowledge and ^<7/1, and to act as a 

Whoever is in such a situation is in greater need of treating people with 
good character than others for whom people might have no need and with 
whom he might not mix. Many of those who are overwhelmed with concern 
for fulfilling their duty to Allah and devotion to His love, to fear of Him and 
obedience to Him, then neglect entirely the duties they owe the slaves of 
Allah or fall short in them. To combine fulfilment of the rights owed to Allah 
and the rights owed to His slaves is extremely demanding for which only the 
most perfect of the prophets and the entirely truthful ones (jiddigun) are 
strong enough.

Al-Harith al-Muhasibi said, “There are three things that are very rare or 
non-existent: a good face along with taking care (siydnah) [of one’s chastity 
and honour from adultery],165 good character along with taking on the din 
(diyanah), and brotherhood along with the Trust (amdnah)”

One of the right-acting first generations said, “Dawud 853 sat in solitude, 
and so Allah & said, ‘Why do I see you solitary?’ He said, ‘I have abandoned 
people for Your sake, Lord of the Worlds.’ He said, ‘Dawud, shall I not show 
you that by which you will keep people’s regard and attain My good pleasure?

Treat people according to their characters, and keep imdn between Me and 
jw.”

Allah enumerates treating people with good character as one of the quali
ties of taqwd id His Book, indeed He begins with that iil His words:

•••[and a Garden as wide as the heavens and the earth] prepared for the 
people who have taqwd: those who give in times of both ease and hardship, 
those who control their rage and pardon other people — Allah loves the 
goodidoers.”166

Ibn Abi’d-Dunya narrated with his chain of transmission from SacTd al- 
Maqbun that he said, “It reached us that a man came to cIsa ibn Maryam, peace 
and blessings be upon him, and said, ‘Teacher of good! How can I have as 
much taqwd of Allah as I ought?’ He said, ‘With a matter that is very slight: 
love Allah will all of your heart, and act with your striving and your strength 
asmuchasyou are able, and show mercy to the members of your species as 
you show mercy to yourself.’ He said, ‘Who is a member of my species, teacher 
of good?’ He said, ‘All of the descendants of Adam. That which you do not 
want to be brought to you, then do not bring it to anyone and you will have 
ioqwof Allah 3=5 as is fitting for Him.’”

The Prophets regarded good character as the most perfect quality of iman, 
as it is in that which Imam Ahmad and Abu Dawud narrated of the hadith 
of Abu Hurayrah < from the Prophet % “The most perfect of the mu’minun 
are those who have the best character.”167 Muhammad ibn Na$r al-Marwazi 
narrated itwith the extra words that, “A man may be a mu'min but there is yet 
something in his character [which is not praiseworthy] and that is a defect 
intes irndn."

Ahmad, Abu Dawud, an-Nasa’i and Ibn Majah narrated the hadith of 
Uamah ibn Shank wherein he said, “They said, ‘Messenger of Allah! What 
is the best thing which the Muslim man has been given?’ He said, ‘Good 
character.”168

The Prophet £ informed us that the person who has good character at
tains by his good character the degree of someone who fasts [extra optional 
fasts] and stands in prayer [with extra optional prayers particularly at night], 
so that the one who intends to have taqwd should not be diverted from good 
character by fasting and prayer, thinking that it will cut him off from their 
merits. Imam Ahmad and Abu Dawud narrated the hadith of c A’ishah that

166 Surah Al ‘ImrSn: 133-4
167 Ahmad (2:72), Abu Dawud (4682), at-Tirmidhi (1162) and others
168 IbnMajah (3436), Ahmad (4:278)
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the Prophet ft said, “The mu 'min attains by his good character the degrees of 
those who fast and pray."'69

169 Abu Dawud (4798), Ahmad (6:94) and Ibn Hibban (480)
170 Abu Dawud (4799), at-Tirmidhi (2002), and Ahmad (6:442)
171 Ibn Hibban (485)
172 Abu Dawud (4800)

The Prophet ft told us that good character is the weightiest thing which 
can be placed in the scale and that the person who has it is the most beloved 
of people to Allah and the closest to the prophets in being seated in a place 
of honour. Imam Ahmad, Abu Dawud and at-Tirmidhi narrated the hadith 
of Abu’d-Darda’ that the Prophet ft said, “There is nothing placed in the 
scales which will be weightier than good character, and the person who has 
good character will attain by it the degree of the person who fasts and prays 
[extra optional fasts and prayers].*'70

Ibn Hibban narrated in his $ahih the hadith of'Abdullah ibn Amr that the 
Prophet ft said, “Shall I not tell you of the most beloved of you to Allah and 
the nearest of you in the seats of honour to me on the Day of Rising?” They 
said, “Yes, of course.” He said, “Those of you who have the best characters.”'71 
We have previously seen the hadith of Abu Hurayrah from the Prophet ft, 
“The things which will most cause [people] to enter the Garden are taqwa 
and good character.”

Abu Dawud narrated the hadith of Abu Umamah that the Prophet ft said, 
“I guarantee a house in the highest part of the Garden to whoever makes his 
character good.”'7* At-Tirmidhi and Ibn Majah narrated the same meaning 
from a hadith of Anas;

The explanation of good character has been narrated from the right-acting 
first generations. Al-Hasan said, “Good character is nobility, unstinting gener
osity and enduring [the annoyance occasioned by others].” Ash-Sha'bi said, 
“Good character is unstinting generosity, giving gifts, and a cheerful expres
sion.” Ash-Sha£bi was like that, Ibn al-Mubarak said, “It is an open face, and 
unstinting giving, and withholding harm from others.” Salam ibn Abi Mu(ic 
was asked about good character and so he recited some poetry and said:

“You see him delighted when you come to him,as if you are giving 
him what you are asking him for.

If there were nothing in his hand other than his ruh he would give it 
away generously, so let the one who asks him fear Allah.

He is the ocean no matter what direction you approach him fromhis 
depths are goodness and his shore is liberal generosity.” 
Imam Ahmad said, “Good character is that you do not become angry or 

irritable.” He also said, “Good character is that you endure what you experi
ence from people.”

Ishaq ibn Rahwayh said, “It is to be open faced, and not to become angry.” 
Muhammad ibn Na§r said the like of that

One of the people of knowledge said, “Good character is to swallow your 
rage for the sake of Allah, and to show cheerfulness and joyousness except 169 170 171 172

Taqwa of Allah

towards the innovator and the evildoer, and to pardon those who slip unless it 
is to teach them or to establish the hadd punishment, and to hold back from 
harming every Muslim or person who lives under a treaty unless it is to rectify 
some wrong that has been done, or to take retaliation on behalf of someone 
who has been done an injustice without compounding it [by retaliating with 
more severity than the original injustice].”

In the Musnad/mam AAmzzd there is the hadith of Mu£adh ibn Anas al-juhani 
that the Prophet ft said, ‘The best of all merits are that you should keep ties 
with those who sever ties with you, give to those who refuse to give to you, 
and that you pardon whoever reviles you.”*73

Al-Hakim narrated from a hadith of £Uqbah ibn 'Amir al Ju h an 1 that he 
said, “The Messenger of Allah ft said to me, ,£Uqbah, shall I not tell you the 
best qualities of character of the people of the world and the next life? You 
should join ties with those who sever ties with you, give to those who refuse 
©give to you, and pardon those who wrong you.’”174

A|-Tabarani narrated from a hadith ofc All that the Prophet ft said, “Shall I 
not show you the noblest quality of character of the people of the world and 
the next life? You should join ties with whoever severs ties with you, give to 
whoever refuses to give to you, and pardon whoever wrongs you.”175

>73 Ahmad (3:438) 
Al-Hakim (4:161-2)

l?5 At-Tabarani in al-Awsaf
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Mindfulness of Allah

A
bu 1- Abbas Abdullah ibn Abbas 14 said, “I was behind the Prophet & 
[on a camel] one day, and he said to me, ‘Boy, I will teach you some 
words: Be mindful of Allah and He will be mindful of you. Be mindful 
of Allah and you will find Him facing you. When you ask, then ask Allah. When 

you seek help, then seek help from Allah. Know that if the Ummah gathered 
together to benefit you with something, they would only benefit you with 
something that Allah had already written for you. If they gathered together 
to harm you with something, they would only harm you with something that 
Allah had already written against you. The pens have been lifted and the pages 
have dried.” At-Tirmidhi related it (2516) and said, “A good sahih hadith.”

In a narration apart from that of at-Tirmidhi there is, “Be mindful of Allah 
and you will find Him in front of you. Acquaint yourself with Allah in com
fortable circumstances, He will acknowledge you [when you are] in severe 
difficulty. Know that what has missed you was never going to befall you and 
what has befallen you was never going to miss you. Know that help is with
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patience, deliverance is with distress, and that with difficulty there is ease."'
At-Tirmidhi narrated this hadith in the version of Hanash also from Ibn 

'Abbas. Imam Ahmad narrated it in the version of Hanash a$-$an'anl with 
two other interrupted chains of transmission and he did not distinguish the 
wording of one from the other, and the wording of his hadith is, “‘Boy,’ or 
‘Little boy, shall I not teach you words by which Allah will benefit you?’ I said, 
‘Yes, of course,’ and so he said, ‘Be mindful of Allah, and He will be mindful
of you. Be mindful of Allah and you will find Him in front of you. Acquaint 
yourself with Allah in comfortable circumstances, He will acknowledge you 
[when you are] in severe difficulty. When you ask, then ask Allah. When you 
seek help, then seek help from Allah. The pens have dried with what is to be. 
Even if people altogether wanted to benefit you with something which Allah 
had not decreed for you, they would not be able to do it If they wanted to 
harm you with something which Allah had not written against you they would 
not be able to do it. Know that there is much good in patiently enduring that 
which you dislike, and that help is with patience, deliverance is with distress, 
and that with difficulty there is ease.”*

This wording is more complete than the wording which the Shaykh [an- 
Nawawi] mentioned A> and which he ascribed to someone “other than" at- 
Tirmidhi. The wording which the shaykh mentioned is narrated by 'Abd ibn 
Humayd in his Musnad with a weak chain of transmission from ‘Ata’ from 
Ibn 'Abbas, and similarly Ibn a$-$alah ascribed it, in al-Ahadith al-kulliyyah 
[the book] which was the basis of the Shaykh’s “Forty” to 'Abd ibn Humayd 
and others.

This hadith has been narrated from Ibn 'Abbas in many different versions 
by his son ‘All, his mawla ’ 'Ikrimah, 'Ata’ ibn Abi Rabah, ‘Amr ibn Dinar, 
'Ubaydullah ibn 'Abdullah, 'Umar the mawla of Ghuffah, Ibn Abi Mulaykah 
and others.

The soundest of all of the paths of transmission is the path of Hanash a$- 
San'ani which at-Tirmidhi narrated, which is what Ibn Mandah and others 
said. It has been narrated from the Prophet £ that he advised Ibn Abbas 
with this counsel in a hadith of 'Ali ibn Abi Talib, Abu Sa'id al-Khudri, Sahl 
ibn Sa'd, and 'Abdullah ibn Ja'far, but in all of their chains of transmission 
there is some weakness.

Al-'Uqayli mentioned that all of the chains of transmission of the hadith 
are delicate but that some are better than others. However, in any case, the 
route of Han ash by which at-Tirmidhi narrated it is very good.

This hadith comprises wonderful pieces of advice and very universal princi
ples which are of the most important matters of the din, so much so that one 
of the people of knowledge said, “I reflected on this hadith and it amazed me 
and I almost missed the mark. So what a pity, that there is such ignorance of 
this hadith and poor understanding of its meaning!”

1 Afimad (1:293), Aba Ya'U (2556)
2 A mawla is a freed slave. It can sometimes denote a type of alliance in which an indi

vidual Becomes the client (wzazz/Za) of another tribe. Trans.

Mindfulness of Allah
lhave already devoted a very large section [in another book]3 to its explana

tion and here we will mention its purposes and goals by way of abridgement, 
if Allah wills, exalted is He.

His saying 3S, “Be mindful of Allah,” means “be mindful of His limits, His 
rights, and His commands and prohibitions.” The mindfulness of that is by 
means of being occupied with His commands by complying with them and 
with His prohibitions by avoiding them, and with His limits by not transgress
ing beyond that which He commands and permits to that which He forbids* 
Whoever does that is one of those who are mindful of the limits of Allah whom 
Allah praises in His Book, saying

■hhs ' 9 >

This is what you were promised. It is for every careful (^a/zz)4 penitent: 
those who fear the All-Merciful in the Unseen and come with a contrite 
heart”5 Hq/j; (careful) is here explained as the one who is mindful of the 
commands of Allah, and who is mindful of his wrong actions so that he can 
turn in tawJaA from them.

One of the weightiest things of the commands of Allah of which it is neces
sary to be mindful is the prayers. Allah orders us to safeguard them saying:

“Safeguard the falah - especially the middle one.”6 And He praises those 
who safeguard them saying:

‘...those who safeguard their $aldh”i The Prophet said, “Whoever safe
guards them has a contract with Allah that He should enter him into the 
Garden,"8 and in another hadith, “Whoever safeguards them, they will be for 
him a light and a proof and salvation on the Day of Rising.”9

Similarly, purification10 because it is the key of the prayer, and the Prophet 
isaid,“Noone safeguards except for a mu’irnn.’’"

Something else which we are commanded to safeguard are oaths. Allah 
#says:

j AW-igte Ji mishkati wa^iyyat an-Nabi li-Ibn ‘ Abbas. It is published. Ed.
4 /w/gwehave translated as “mindful” and is here translated by the Bewleys as

foT. Trans.
5 Surah Qaf: 32-33
6 Surat al-Baqarah: 238
7 Surat al-Ma'arij: 34
8 Malik(1:123),AbuDawud (1420), an-Nasa’i (1:230), Ibn Majah (1401) and others
9 Ahmad (2:169), ad-Darimi (2:301) and Ibn Hibban (1467)
10 /slinjd’, vudu*, tayammum and ghusL Trans.
liAhmad (5:282), ad-Darimi (1:168) and Ibn Hibban (1037)
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“Keep (ihfatfi) your oaths,”** because people fall into making oaths a great 
deal, and many neglect those of them which are obligatory and do not keep 
them nor hold oh to them.

A part of that is also safeguarding the head and the abdomen as is in the 
marfit hadith of Ibn Mas'ud, “Modesty before Allah with true modesty is 
that you should safeguard the head and what it contains and safeguard the 
abdomen and what it encompasses,” which is narrated by Imam Ahmad and 
at-Tirmidhi.13 Safeguarding the head and what it contains comprises safeguard
ing the hearing, sight and tongue from those things which are forbidden. 
Safeguarding the abdomen*4 and what it encompasses comprises safeguarding 
the heart from persisting in that which Allah forbids. Allah says A:

> I fa h 11S
“Know that Allah knows what is in your selves, so beware of Him!”*5 Allah 

has gathered all of that together in His words:

“Hearing, sight and hearts will all be questioned.”*6 It also comprises safe
guarding the abdomen from the entrance of haram food and drink into it

Some of the most important things to safeguard from the prohibitions of 
Allah are the tongue and the genitals. There is in the hadith of Abu Huray
rah 4» that the Prophet $ said, “Whoever safeguards what is between his jaws 
and what is between his legs will enter the Garden.”*7 Al-Hakim narrated it 
Imam Ahmad narrated from a hadith of Abu Musa that the Prophet $ said, 
“Whoever safeguards what is between the back portions of his lower jaws (i.e. 
the tongue) and his genitals will .enter the Garden.”*8

Allah & orders us to safeguard our genitals and praises those who safeguard 
them, saying:

1 • 1' •I * , . ' * aT 1*pFTJ? J* J*

“Say to the mu’minun that they should lower their eyes and guard their 
private parts.”*9 He says:

12 Surat al-Ma’idah: 89
13 At-Tirmidhi (2458), Ahmad (1:387)
14 Although the Arabic word meaning abdomen, stomach, belly etc, has been used 

here. It is used in the broader sense of the interior of the human body. Ed.

15
16

17
18

19

Surat al-Baqarah: 235
Surat al-Isra’: 36
Al-Hakim and at-Tirmidhi (2409)
Ahmad (4:398)
Surat an-Nur: 30

Mindfulness of Allah

Ui i ^\j (fey
X

• men and women who guard their private parts, men and women who 
^mber Allah much: Allah has prepared forgiveness for them and an im
mense reward.”20 He says:

It is the mu minun who are successful: those who are humble in their
up to His words:

X

“those who guard their private parts - except from their wives or those they 
own as slaves, in which case they are not blameworthy. ”■*

Abu Idris al-Khawlani said, “The first thing which Allah advised Adam when 
hedescended to the earth was that he guard his genitals and He said, ‘Do not 
place it except in that which is permitted.’”

His words S “He will be mindful of you,” means that whoever safeguards 
the limits of Allah and shepherds His rights, then Allah will safeguard him, 
because the reward is of the same species as the action, as Allah, exalted is 
He.»ys > > .

• x x x •• x x

“Honour My contract and I will honour your contract.”22 He says:

“Remember Me -1 will remember you.”23 He says:

If you help Allah, He will help you.”24
There are two types of ways in which Allah keeps His slave in mind: first,

20 Surat al-Ahzab: 35
21 Surat al-Mu’minun: 1-6
22 Surat al-Baqarah: 40
23 Surat al-Baqarah: 152
24 Surah Mubammad: 7
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He is mindful of him with respect to his worldly affairs, such as His protecting 
him in his body, children, family and wealth. Allah says Jfe:

J* Aijliisw. AiU-a)
X w *

“Everyone has a succession of angels in front of him and behind him, 
guarding him by Allah’s command.”85 Ibn ‘Abbas said, “They are the angels 
who protect him by the command of Allah, but then when the decree comes 
they abandon him.”’6

25 Surat ar-Ra‘d: 11
26 A(-Tabari in Jami al-baydn (20216)
27 i.e. the time of death. Ed.
28 Ac-Tabari (20247)
29 At-Tabari (20245)
30 Ahmad (2:25), AbQ Dawud (5074), an-Nasa’i (8:282) and others

cAli said, “With every man there are two angels who protect him from that 
which has not been decreed, but then when the decree comes they leave him 
alone with it, and the predestined term8? is an impenetrable shield.”28 

Mujahid said, “Every slave has an angel who protects him in his sleep and 
his waking from jinn, human beings and pests. If anything approaches him 
it says, ‘Get back!’ except for something which Allah has given permission, 
because it will occur to him.”89

Imam Ahmad, Abu Dawud and an-Nasa’I narrated from a hadith of Ibn 
‘Umar that he said, ‘The Messenger of Allah $ did not give up supplicating 
with these supplications morning and evening:

CfJ te O' cy bj*
x x X x x xx XX ** I *Tx xx *

J* B o’ CfJ th cA
X X X X X XXx 'x X X X x x

‘O Allah, I ask You for well-being in the world and in the next life. O Allah, 
I ask You for pardon and for well-being in my din and my world, my family 
and my wealth. O Allah, veil my vulnerability and make me secure from fright 
Protect me in front of me and behind me, on my right and on my left, and 
from above me. I seek refuge with Your greatness from an event befalling me 
unexpectedly from underneath me.’”3®

Whoever is mindful of Allah in his youth and in his strength, Allah will be 
mindful of and protect when he is old and weak, and He will give him the 
continued use of his hearing, sight, power, strength and his intellect

One of the people of knowledge lived to be over one hundred years old 
and still delighted in his strength and intellect One day he made a great leap 
and was criticised for doing it He said, “We safeguarded these limbs from 
acts of disobedience when we were young, and so Allah has preserved them 25 26 27 28 29 30

fofusinourold age.” The opposite of this is that one of the right-acting first 
generations saw an old man begging from people and he said, “This is a weak 
man who wasted Allah in his youth and so Allah wasted him in his old age.”

Allah may be mindful of the slave’s righteousness after his death in his 
descendants, as He says, exalted is He:

Their father was one of the salihun.”31 They were safeguarded because of 
the right-acting character of their father.38 SaTd ibn al-Musayyab said to his 
son, “I do extra prayers because of you, hoping that I will be safeguarded in 
pu.*Then he recited, Their father was one of the salihun” ‘Umar ibn ‘Abd 
iP'Anzsaid, “Any mu’mm who dies, Allah will be mindful of [him J in his 
children and in his children’s children.”

Ibn al-Munkadir said, “For the sake of a right-acting man, Allah will defi
nitely be mindful of his children, his children’s children and the dwellings 
which are around him, so that they continue in protection from Allah and 
being veiled [from harm].”

Wen the slave is occupied and busy with obedience to Allah, then Allah 
will safeguard him in this state. There is in the Musnad of Imam Ahmad that 
the Prophet £ said, “There was a woman in a house who went out on one 
of the Muslims’ military expeditions leaving behind twelve she-goats and an 
implement with which she used to weave.” He said, “So [on her return] she 
could not find one of her she-goats and her weaving implement and said, 
‘Lord, You have guaranteed that whoever goes out in Your way, You will look 
after [their goods and families] on their behalf, and I have lost my she-goat 
and my weaving implement, and I beg You for my she-goats and my weaving 
implement.’” He said, The Prophet % mentioned the strength with which 
shebeseeched her Lord, blessed is He and exalted.” The Messenger of Allah 
Ssaid, “So the next morning, there was her she-goat and in addition the like 
ofit,andherweaving implement and in addition the like of it.”33 The weaving 
implement is the spindle with which one spins and weaves.

Allah will safeguard from every harm whoever is mindful of Him. One of the 
right-acting first generations said, “Whoever has taqwd of Allah has certainly 
protected himself, and whoever wastes His taqwd has certainly wasted himself, 
and Allah has no need of him.”

31 Surat al-Kahf: 82
32 This is referring to the famous story of Mtisa and Khicfr related in the Qur’ an. 

When they came upon a village of people who refused to host them, they found a wall in 
ihatvillage that was about to fall, Khidr erected it. When Musa asked why he hadn’t asked 
forireward.hesaid that the wall belonged to two orphaned boys and under it there was 
treasure that belonged to them and that their father was right-acting, “...and your Lord 
wanted them to come of age and then to unearth their treasure as a mercy from Him.” 
(Surat al-Kahf: 82) The verse indicates that they were deserving of this mercy from Allah 
because of the right-action of their father. Trans.

jjAbmad (5:67)
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One of the astonishing aspects of Allah’s protecting those who are mindful 
of Him is that He makes animals that are dangerous by nature protect him 
from harm, as happened to Safinah, the mawZa of the Prophet ft, whose boat 
broke and he drifted out to an island. He saw a lion who began to walk with 
him until he had shown him the way. When he had placed him securely on 
it he began to growl as if saying farewell, and then left him.34

34 At-Tabarani in airKabir with a good chain of transmission.
35 Al-Bukhari (2714) and Muslim (6320)
36 Ibn Hibban (934)

Ibrahim ibn Adham was seen asleep in an orchard with a snake by him 
in whose mouth was a bouquet of narcissi, and it continued to protect him 
until he awoke.

The opposite of this is that someone who neglects Allah, Allah will neglect 
him and let him perish, so that he becomes lost among people, to such an 
extent that he receives harm and trouble from those from whom he expects 
benefit such as his own family and others. One of the right-acting first genera
tions said, “Sometimes I disobey Allah, and I recognise it in the behaviour of 
my servant and my riding beast.”

The second type of safeguarding, and it is the noblest of the two types, 
is Allah’s safeguarding the slave in his din and his imdn, so that He protects 
him during his life from those ambiguities which lead one astray and from 
forbidden appetites, and preserves his din for him at death, and so that He
takes his ruh in the condition of imdn. One of the right-acting first genera
tions said, “When death comes to a man, it is said to the angel, ‘Smell his 
head!’ He says, ‘I find the Qur’an in his head.’ He says, ‘Smell his heart!’ 
He says, ‘I find fasting in his heart.’ He says, ‘Smell his feet!’ He says, ‘I find 
standing for prayer in his feet.’ He says, ‘He safeguarded himself and so Allah 
safeguarded him.”*

There is in the two books from al-Bara’ ibn cAzib from the Prophet 
ft that he told him to say before he went to sleep:

“If You take my soul then have mercy on it, and if You release it then protect 
it with that with which You protect Your right-acting slaves.”35 36

There is in the hadith of 'Umar that the Prophet ft taught him to say.

“O Allah, protect me with Islam standing, protect me with Islam sitting, and 
protect me with Islam reclining, and do not comply with [the supplic^oni 
an enemy or a malicious envier [makes] against me.” Ibn Hibban namtid 
it in his A.s6

Mnd/uAiess 0/ Allah
The Prophet ft used to take leave of someone who intended to travel

1 entrust Allah [the protection of] your din, your trust and the conclusions 
of your deeds,” and he would say, “When Allah is entrusted with something, 
He safeguards it.”37 An-Nasi T and others narrated it.

In general, Allah Jfe protects the dm of the mu 'min who takes care of His 
limits, and He intervenes between him and that which would corrupt his dfn 
with all sorts of protection, some of which the slave may not be aware, and 
which he might even dislike, as He says about Yusuf 853:
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That happened so We might avert from him all evil and lust. He was Our 
chosen slave.”38 Ibn 'Abbas said about His words, exalted is He:

Ct*. j'

"... that Allah intervenes between a man and his heart,”39 “He intervenes 
between the believer and the act of disobedience which would drag him to 
theFn^

Al-Hasan said, when the disobedient were mentioned, “They have become 
of little importance to Him and so they disobeyed Him, for if they had been 
dear to Him, He would have protected them [from doing wrong].”

Ibn Mas'ud said, “A slave [of Allah] becomes concerned about some matter 
of trade or leadership until it is made easy for him, so that Allah looks towards 
him and says to the angels, ‘Avert it from him, because if I were to make it 
easy for him, by that I would cause him to enter the Fire.’ So Allah averts 
it from him, and he goes on saying, ‘So-and-so beat me to it, and so-and-so 
outsmarted me,’ but it is only the bounty of Allah Jft.”

At-Tabarani narrated from a hadith of Anas that the Prophet ££ said, “Allah 
£ says, ‘There are some of My slaves whose imdn will never be right except 
through poverty, and if I were to be expansive towards them it would ruin them. 
There are some of My slaves whose imdn will never be right except through 
wealth, and if I were to impoverish them itwould ruin them. There are some 
of My slaves whose imdn will never be right except in good health and if I 
were to make them ill it would ruin them. There are some of My slaves whose

37 An-Nasa’i AmaZ al-yawm wal-laylah (506), and others such as Abmad, at-Tirmidhl 
and Ibn Majah

38 Surah'Yusuf 24
39 Surat al-An fab 24
40 At-Tabari in Jawi oZ-Aaydn (15880)
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iman would never be right except through illness and if 1 were to make them 
healthy it would ruin them. There are some of My slaves who seek to enter by 
a door of worship and I prevent them from that so that conceit doesn’t enter 
them. I manage the affairs of My slaves by My knowledge of what is in their 
hearts. I am All-Knowing, All-Aware.’’4*

His words “Be mindful of Allah and you will find Him facing you,” and 
in another version, “in front of you,” means that whoever is mindful of the 
limits of Allah and is careful of the rights due to Him will find Allah with him 
in every state which he faces, protecting him, helping him, guarding him, 
guiding him aright and directing him, because:

' ' ' ' 4is I ' -U - 'ma

“Allah is with those who have taqwd of Him and with those who are good
doers.”4* Qatadah said, “Whoever has taqwd of Allah, He is with him, and 
whomever Allah is with, then the Party Which is never overcome is with him, 
the Guard Who never sleeps, and the Guide Who never strays.”45

48 Surat al-Mujadilah: 7
49 Surat an-Nisa’: 108
50 Abu Nu'aym in al-Hilyah (10:324)

One of the right-acting first generations wrote to a brother of his, “If Allah 
is with you, whom can you fear? If He is against you, in whom can you place 
hope?”

This special ‘withness’ is that which is mentioned in His words, exalted is 
He, to Musa and H&run:

“Have no fear. I will be with you, All-Hearing and All-Seeing,”44 and Musa’s 
words:

u** 61
“Never! My Lord is with me and He will guide me,”45 and in the words of 

the Prophet afc to Abu Bakr when they two were in the cave, “What do you 
think of two of whom Allah is the third?

‘Do not grieve; truly Allah is with us.’46”47

Mind/ulness of Allah
•[hisspecial‘withness’ requires help, aid, protection, and succour as Op” 

posed to the ordinary and general ‘withness’ mentioned in His words, exalted 
faHe:

Three men cannot confer together secretly without Him being the fourth 
of them, or five without Him being the sixth of them, or fewer than that or 
more without Him being with them wherever they are,”48 and in His words:

eSjSl
They try to conceal themselves from people, but they cannot conceal 

themselves from Allah. He is with them when they spend the night saying 
things which are not pleasing to Him,”49 50 because this ‘withness’ is with re
spect to His knowledge, awareness and His watchfulness over their actions, 
and thus demands the slaves’ fear of Him. The former ‘withness’ necessarily 
involves the protection, guarding and help of the slave, for whoever is mind- 
ful of Allah and is careful of His rights, will find him facing him and in front 
of him in every state so that he will become intimate with Him and enriched 
by Him above need for His creatures, as is in the hadith, “The best Iman is 
that the slave knows that Allah is with him wherever he is,” which we have
mentioned previously.

It has been narrate from Bunan al-Hammal that he went alone into the 
countryside on the road to Tabuk and became lonely, so a hidden voice spoke 
to him, “Why are you lonely? Is your Beloved not with you?”5° Somebody said 
tooneofthem, “Are you not lonely by yourself?” And so he said, “How can I 
belonelywhen He says, ‘I sit with whoever remembers Me’?” Someone said 
to another person, “We see you alone,” and so he said, “The one with whom 
Allah is, how can he be alone?” Someone said to another person, “Do you 
not have an intimate companion with you?” He said, “Yes, of course.” They 
asked, “Where is he?” He said, “Facing me, with me, behind me, to my right, 
to my left and above me.” Ash-Shibli used to recite:

41 Part of a long Hadith narrated by at-Tabaranl in al-Awsat
42 SQrat an-Nahl: 128
43 Abu Nu'aym in al-Hilyah (2:340)
44 Surah Ta Ha: 46
45 SQrat ash-Shu'ariT: 62
46 SQrat at-Tawbah: 40
47 Al-Bukhari (3653), Muslim (2381) and others

When we set out at night and You are in front of us,
Your remembrance is sufficient for our mounts as a guide.

His words 35, “Acquaint yourself with Allah in comfortable circumstances, 
He will acknowledge you [when you are] in severe difficulty,” means that
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when the slave has taqwd of Allah, guards His limits, takes care of His rights 
when he is in comfortable circumstances, then he has made himself known 
to Allah by that and there comes into existence between him and his Lord a 
special recognition (mdrifah), so that his Lord will acknowledge him when 
he is in severe difficulty and will take care of him because of his having made 
himself known to Allah when he was in comfortable circumstances. He will 
rescue him from severe difficulties because of that ma'rifah. This special rec
ognition necessarily requires the slave’s nearness to his Lord and his love of 
Him, and His answering his supplication. The slave’s mdrifah of his Lord is 
of two kinds:

First, the general mdrifah, which is that of affirmation, confirmation [of the 
truth], and Iman and this is universal in respect of all the mu 'minun.

Second, a special mdrifah which involves the heart’s totally inclining to
wards Allah, devotion to Him and intimacy with Him, tranquillity with His 
remembrance, modesty before Him, and awe of Him. This special malrifah is 
that around which the gnostics (‘arifuri) revolve, as one of them said, “Bereft 
are the people of the world. They leave it without tasting the sweetest thing 
in it.” Someone asked, “What is that?” He said, “Mdrifah of Allah 3b.”

Ahmad ibn cA$im al-'Antaki said, “I would love not to die until I know my 
Master (Mawla). Ma^rifah of Him is not [just] affirmation of Him, but the 
Wn/izA which, if you know Him, then you are modest before Him.”

Allah’s recognition (mazrifah) of His slaves has two types:
First, a universal recognition, which is His knowledge, exalted is He, of His 

slaves, and of what they conceal and what they make public, as He says:

“We created man and We know what his own self whispers to him. ”5* And 
He says: <>> -’. vs I >||| ax j g g | g |g g g

“He has most knowledge of you when He first produced you from the earth, 
and when you were embryos in your mothers’ wombs.”5*

Second, the special recognition which involves His loving His slave, drawing 
him nearer to Him, responding to his supplication, and rescuing him from 
severe difficulties, which is that recognition indicated by his words $ in that 
which he narrates from his Lord, “My slave continues to draw nearer to Me 
by optional extra acts until I love him. When I love him, I become his hear
ing with which he hears, his sight with which he sees, his hand with which he 
seizes and his leg with which he walks. If he asks Me, I will definitely give him, 
and if he seeks refuge with Me, I will definitely give him refuge.” There is in 
another version, “If he supplicates Me, I will definitely answer him.”54 55

54 At-Tirmidhi (3382)
55 Ibn Abi Hatim as mentioned by Ibn Kathir in his tafsir
56 Surat a$$afiat: 143-4

Mindfulness of Allah

When al-Hasan fled from al-Hajjaj, he entered the house of Habib ibn 
Muhammad. Habib said to him, “Abu SacId, is there not between you and 
your Lord that with which you supplicate Him, so that He will conceal you 
from these [people]? Enter the house,” and so he entered. The security 
forces entered right after him but could not see him. That was mentioned to 
al-Hajjaj and he said, “No, rather he was in the house, but Allah made them 
blind so they did not see him. ”

Al-Fudayl ibn ‘Iyad met ShaSvanah the worshipper and asked her for a 
supplication, so she said, “Fudayl, there is between you and Him that which 
if you supplicate Him by it He will answer,” and Fudayl fainted.

Someone said to Macruf, “What was it that stirred you to devotion and 
worship?” suggesting to him that it was death, the interspace (ZrarzaAA) [of 
the grave], the Garden and the Fire. Macruf said, ‘There is a King in Whose 
hand all of this is. If there is mairifah between you and Him, He will suffice 
you for all these things. ”

In summary, whoever treats Allah with taqwd and obedience in the condi
tion when he is in comfortable circumstances, then Allah will treat him with 
kindness and help him when he is in severe difficulties. At-Tirmidhl narrated 
a hadith of Abu Hurayrah that the Prophet £5 said, “Whoever would be pleased 
for Allah to respond to him in difficulties, then let him make many supplica
tions when [he is] in comfortable circumstances.”54

Ibn Abi Hatim and others narrated from the version of Abu Yazid ar-Raqashi 
from Anas as a marfu' hadith that, “When Yunus, peace and blessings be upon 
him, supplicated in the belly of the whale, the angels said, ‘Lord, this is a 
well-known voice from strange lands.’ Allah asked, ‘Do you not recognise 
him?’They asked, ‘Who is it?’ He answered, ‘My slave, Yunus.’ They asked, 
‘Your slave Yunus from whom accepted action and answered supplication 
were continually raised up?’ He answered, ‘Yes.’ They asked, ‘Lord, will You 
notshow mercy for what he used to do in comfortable circumstances and so 
rescue him from the trial?’ He answered, ‘Yes, of course.’” He said, “So Allah 
commanded the whale and it cast him up on the wide and spacious tract of 
land.*55

Ad-Dahhak ibn Qays said, “Remember Allah in comfortable circumstances, 
and He will remember you when you are in severe difficulties. Yunus, peace 
and blessings be upon him, used to remember Allah, exalted is He, then when 
he fell into the belly of the whale, Allah, exalted is He, said:

fJi (J5 ^7^ cX*

‘Had it not been that he was a man who glorified Allah, he would have re
mained inside its belly until the Day they are raised again.’56 However, Fircawn

51 Surah Qaf: 16
52 Surat an-Najm: 32
53 Hadith 38 in this book.
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was a tyrant who forgot the remembrance of Allah, then, when he was on the 
point of drowning, he said, ‘I believe...’ and Allah, exalted is He, said:

x x X

‘What, now! When previously you rebelled and were one of the 
corrupters?’57”

Salman al-Farisi said, “If a man makes much supplication when he is in 
comfortable circumstances and then some hardship occurs to him and he 
supplicates Allah, exalted is He, the angels say, ‘A well-known voice,’ and they 
intercede for him. However, if he did not normally make much supplication 
when in comfortable circumstances and then some hardship occurs to him 
and he supplicates Allah, exalted is He, the angels say, ‘A voice which is not 
well-known,’ and they do not intercede for him.”

A man said to Abu’d-Darda’, “Counsel me.” He said, “Remember Allah 
when you are in comfortable circumstances, Allah Jfe will remember you in 
hardship.” There is also from him that he said, “Supplicate Allah on the day 
when you are in comfortable circumstances hopefully that He will respond 
to you on the day when you are in severe difficulty.”

The most terrible of the severe difficulties which can happen to the slave 
in the world is death, but what comes after that is more severe than it if the 
slave’s destination is not good. Thus, the wiu Wn must be prepared for death 
and what comes after it when he is in health by having taqwa and doing right 
actions. Allah says

comes to the mu’min who is prepared for it, he will have a good opin
ion of his Lord, and good news from Allah will come to him so that he will 
lore to meet Allah and Allah will love to meet him. However, the profligate 
Hill be the direct opposite of that. At that time the mu’min will be joyous and 
rejoice because of that which he has forwarded which he comes upon, and 
the profligate will regret and say:

'Alasfor me for neglecting what Allah was due.” (Surat az-Zumar: 5®)
Abu'Abd ar-Rahman as-Sulami said just before his death, “How could I 

not hope [for good] from my Lord when I have fasted eighty Ramadans for 
Hissake?”s9

Abu Bakr ibn 'Ayyash at his death said to his son, “Do you think that Allah 
will allow your father’s forty years to go to waste in which he concluded the 
recitation of the Qur’an every night?” Adam ibn Abi Iyas concluded a recita
tion of the Qur’an while he was on the point of death, and then he said, “By 
my love for You, won’t You be gentle with me at this moment of death? I had 
wished for You for this day, I had hoped for You. There is no god but Allah,” 
and then he died.

When the time of death came for Zakariyya ibn cAdI, he raised his two 
handsand said, “O Allah, I long for You.”

'Abd a$-Samad az-Zahid said on his death-bed, “My Master, for this hour 
I have saved You, and for this day I have acquired You for myself eternally. 
Make a reality of my good opinion of You.”

Qatadah spoke concerning the words of Allah Jfe:

“You who have iman\ have taqwa of Allah and let each self look to what it 
has sent forward for Tomorrow. Have taqwa of Allah. Allah is aware of what 
you do. Do not be like those who forgot Allah so He made them forget them
selves. Such people are the deviators.”5®

Whoever remembers Allah when he is well and in comfortable circum
stances, and at that time prepares himself to meet Allah Jfe in death and that 
which comes after it, then Allah will remember him at the time of these severe 
matters, and will be with him during them, show kindness to him and help 
him, manage his affair and establish him firmly in his taw/iid, and then he will 
meet Him while He is content and pleased with him. Whoever forgets Allah 
when he is healthy and in comfortable circumstances and does not prepare 
at that time to meet Him, Allah will forget him at the time of these distress
ing events, meaning that He will turn away from him and neglect him. When

57 Surah Yunus: 91
58 Surat al-Hashr: 18-19

“Whoever has taqwa of Allah — He will give him a way out...”60 and said, 
‘...from every distress at the time of death.”

‘All ibn Abi Talhah related from Ibn cAbbas concerning this ayah, “He will 
save him from every distress in the world and the next life.”61

Zayd ibn Aslam spoke about His words Jfe:

The angels descend on those who say, ‘Our Lord is Allah,’ and then go 
straight‘Do not fear and do not grieve,’”62 and [Zayd] said, “He will be 
given that good news at his death, in his grave and on the day he is raised up, 
because he will be in the Garden and the joy of the good news will not have 
left his heart”

59 AbuNu'aym in al-Hilyah (4:192)
60 Surat at-Talaq: 2
61A|-Tabariin Jami al-bayan (29:138)
62 Surah Fu§§ilat 30
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Thabit al-BannSnl said about this ayah, “It has reached us that when Allah 
raises the mu 'min from his grave, the two angels who had been with him in 
the world receive him and say to him, ‘Do not fear and do not grieve.’ So, 
Allah will give him security from fear and will still his eyes. Every terrible 
thing which overwhelms people on the Day of Rising will be stillness and rest 
for the mumin’s eyes since Allah guided him, and because of what he did in 
the world. ”®3

His saying S, “When you ask, then ask Allah. When you seek help, then 
seek help from Allah," is derived from His words, exalted is He:

-* x j:

“You alone we worship. You alone we ask for help,"®4 because asking Allah is 
supplicating and desiring from Him, and, “Supplication is the act of worship,” 
as is narrated from the Prophet * in the hadith of an-Nucman ibn Bashir, and 
then he recited His words, exalted is He:

‘Your Lord says, ‘Call on Me and I will answer you.’®5" Imam Ahmad, Abu 
Dawud, at-Tirmidhi, an-NasS’1 and Ibn Majah narrated it63 64 65 66

63 Ibn Abi Hatim as mentioned by Ibn Kathlr in his tafsir
64 SUrat al-Fatihah:4
65 Surah Ghafir: 60
66 Abu Dawud (1479), at-Tirmidhi (3247, 3372)
67 The best part or essence. Trans.
68 At-Tirmidhi (3371)
69 Surat an-Nisa’: 32
70 At-Tirmidhi (3571)
71 At-Tirmidhi (3373), Ibn Majah (3287) and others
72 At-Tirmidhi (3612)

At-Tirmidhi narrated a hadith of Anas ibn Malik from the Prophet “Sup
plication is the marrow®7 68 69 of worship."®” So, these words comprise that Allah £ 
is asked and no other than Him is asked, and that Allah is sought help from 
and no other.

As for asking, Allah commands us to ask Him when He says:

“But ask Allah for His bounty. ”®9 There is in at-Tirmidhl from Ibn Mascud as 
a maifif hadith, “Ask Allah for His bounty, because Allah loves to be asked."70 
There is also from Abu Hurayrah as a maifu1 hadith, “Whoever does not ask 
Allah, He becomes angry with him.”7' In another hadith, “Let any of you ask 
his Lord for all of his basic needs even to the extent of asking Him for a strap 
for his sandal when it breaks.”71 72

Mindfulness of Allah
There are many sound hadith concerning the prohibition of asking crea- 

jures. The Prophet % took the pledge of allegiance of a whole group of his 
Companions on the basis that they should not ask people for anything, among 
(hem being Abu Bakr a$-$iddiq, Abu Dharr, and Thawban. One of them would 
drop his whip or the halter of his camel and would not ask anyone else to 
hand it to him.79

Ibn Abi’d-Dunyi narrated a hadith of Abu ‘Ubaydah ibn ‘Abdullah ibn 
Masud that a man came to the Prophet and said, “Messenger of Allah, 
such and such a tribe attacked me and made off with my son and my camels,” 
and so the Prophet % said to him, “The family of Muhammad are such and 
such, they are a family who do not have a mudd (a cupped double handful 
of food) nor a (four mudds), so ask Allah Jfe.” He went back to his wife 
and she said, “What did he say to you,” and so he told her. She said, “How 
excellent is his response to you!” It was not very long before Allah brought 
his son back to him and his camels in a more excellent condition than they 
had been [in condition or in numbers]. So he went to the Prophet & and told 
him about it, and he ascended the mimbar, praised Allah and told people to 
ask Allah #and to desire from Him, and he recited, “Whoever has taq-wa of 
Allah - He will give him a way out and provide for him from where he does 
not expect"7*79

It is established in the two Sahih books from the Prophet that, “Allah 
says, ‘Is there any who is supplicating so that I can answer him? Is there anyone 
who is asking so that I can give him? Is there any who is seeking forgiveness 
so that I can forgive him?’”76

APMahamiU and others narrate the hadith of Abu Hurayrah *-&> that the 
Prophet®said, “Allah, exalted is He, says, ‘Who asked Me and I did not answer 
him, who asked Me and I didn’t give him, who asked forgiveness of Me and I 
did not forgive him? I am the Most Merciful of the merciful.’”

Know that asking Allah & and not asking His creatures is what is specifically 
expected, because in asking there is the expression of humility, bereftness, 
need and poverty on the part of the one asking. He also acknowledges the 
power of the one asked to remove his trouble, help him attain what he seeks, 
draw benefits towards himself and repel hardships from himself, and it is 
not correct to show humility and abject need towards any but Allah alone 
because it is the reality of worship. Imam Ahmad used to supplicate saying, 
*0 Allah, as You have preserved my face from prostration to other than You, 
then preserve it from asking other than You.” No one is able to remove harm 
or bring benefit except Him. As He says:

iLii j\j jS. iij!. 3*ek.*.. aV.

73 Muslim (1043) and others
74 Surat at-Tataq: 2
75 Al-Bayhaqi in Dala'il an-nubuwwah (6:107)
76 Al-Bukhari (6321), Muslim (758)
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“If Allah afflicts you with harm, no one can remove it except Him. If He 
desires good for you, no one can avert His favour.”77 He also says:

• Jju 4 JI lij (jLwZ yi 411 yufc li
xx XX X X 0 XXX X

“Any mercy Allah opens up to people, no one can withhold, and any He 
withholds, no one can afterwards release.”78

Allah, glorious is He, loves to be asked and that people should ardently 
desire their needs from Him, and to be importuned in asking and supplicat
ing Him, and He is angry with those who do not ask. He demands of His 
slaves that they ask Him, and He is able to give all of His creatures what they 
ask for without that diminishing anything of His kingdom. Creatures are the 
opposite of that: they dislike to be asked and love not to be asked because 
of their own incapacity, need and poverty. It is for that reason that Wahb ibn 
Munabbih said to a man who used to visit royalty, “Woe to you! You go to 
those who close their doors against you, and show you their poverty, and try 
to hide their wealth from you, and you abandon One Who opens His door 
to you at the midpoint of the night and the midpoint of the day, shows you 
His wealth and says, ‘Ask Me and I will answer you.’”

Tawus said to cAta’, “Beware of seeking your needs from someone who locks 
his door to keep you out and puts a veil outside it You must have recourse to 
the One Whose door is open until the Day of Rising, Who commands you to 
ask Him, and Who promises to answer you.”

As for seeking help by means of Allah Jfe and not from anyone else of His 
creatures, that is because the slave is incapable of independently drawing to 
himself those things which are useful to him, or repelling those which harm 
him, and none can help him with those things which are useful to him in his 
din and in his worldly affairs but Allah Jfe.

Whomever Allah helps is truly helped. Whomever He forsakes is forsaken. 
This is the reality of the meaning of the saying, “There is no power and no 
strength but by Allah, ”79 because its meaning is that there is no means for the 
slave to transform from one state to another or one condition to another, and 
there is no strength to do that except through Allah. This is a tremendous 
saying which is one of the treasures of the Garden. The slave needs to seek 
help by Allah in order to do what he is commanded to do and give up what 
he is forbidden to do, and in order to be patient on all the things that are 
decreed for him in the world1, at death and after it, such as the terrors of the 
interspace and the Day of Rising. No one is able to help with respect to that 
except Allah Whoever is worthy of help in all of that, He will help. There 
is in the $ahih hadith from the Prophet 38, “Exert yourself for what will benefit 
you, seek help from Allah and do not hold back.

7 Surah Yunus: 107
78 Surah Fafir: 2
79 Z« hawla wa Id quwwata ilia billdh
80 Part of a hadith narrated by Muslim (2664) and others

Mindfulness of Allah
Whoever gives up seeking help from Allah and seeks help from someone 

^than Him, Allah will entrust him to the one from whom he sought help 
he will be forsaken. Al-Hasan wrote to cUmar ibn cAbd al-cAz!z, “Do not 
help from anyone other than Allah so that Allah entrusts you to him.” 

Que of the right-acting first generations said, “My Lord, I am astonished at 
^someone who knows You can hope for someone other than You. I am 
fished at how someone who knows You can seek help from anyone other 
ihanYou.”

Hissayingg, “The pen is dry with whatever is to be,” and in another nar- 
jjtion.'The pens have been lifted and the pages are dry,” is an allusion to 
jhe preceding writing of all of the decrees and the fact that that was finished 
along time ago, because when the writing of a book is finished and the pens 
are lifted from it, and a long time passes, then definitely the pens have been 
lifted from it, and the pens with whose ink it was written have become dry, 
and the page in which was written with the ink has become dry. This is one 
of the best and the most eloquent allusions.

The Book and many authentic sunnahs show meanings which are similar.
Allah, exalted is He, says:

^-4 4J\ etos
“Nothing occurs, either in the earth or in yourselves, without its being in a 

Book before We make it happen. That is something easy for Allah.”81
There is in Sahih Muslim from Abdullah ibn cAmr that the Prophet % said, 

‘Allah wrote creatures’ destinies fifty-thousand years before He created the 
heavensand the earth.”82 There is also in it from Jabir that, “A man asked, 
‘Messenger of Allah, for what purpose is action today?’ Is it with respect to 
that with which the pens have already dried and the decrees for which have 
already occurred, or is it with respect to that which is yet to come?’ He an
swered, ‘No, rather it is with respect to that with which the pens have already 
dried and the decrees for which have already occurred.’ He asked, ‘Then for 
what purpose is action?’ He replied, ‘Act! for everyone is eased to that for 
which he is created83.’ ”®4

Imam Ahmad, Abu Dawud and at-Tirmidhi narrated a hadith of cUbadah 
ibn a^amit that the Prophet 38 said, ‘The first thing that Allah created was 
the pen. Then He said, ‘Write!’ And so it flowed in that moment with that 
which would be until the Day of Rising.”85 The hadith related with this same

81 Surat al-Hadid: 22
82 Muslim (2653)
83 Or “to that which is created for him.”
84 Muslim (2648)
85 Abu Dawud (4700), at-Tirmidhi (2155) and Ahmad (5:317)
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meaning are numerous and it would be too lengthy to mention them all.
His saying ft, “Even if all of the people want to benefit you in some way 

which Allah has not decreed, they will not be able to do it, and if they want 
to harm you in some way which Allah has not written against you, they will 
not be able to do it,” is in the narration of Imam Ahmad. The version of at- 
Tirmidhi is also in the same sense, and it means that everything which affects 
the slave in the world, both what harms him and what benefits him, has been 
decreed for him, and nothing affects the slave but that which has been writ
ten for him beforehand in the Preceding Decree, even if all people were to 
exert themselves to that end

The Qur’an shows the same as this in His words

I!
X

“Say: ‘Nothing can happen to us except what Allah has ordained for us",86 
and in His words, “Nothing occurs, either in the earth or in yourselves, without 
its being in a Book before We make it happen,”®7 and in His words:

86 Surat at-Tawbah: 51
87 Surat al-Hadid: 22
88 Surah Al ‘Imran: 154
89 Ahmad (6:441)

“Say, ‘Even if you had been inside your homes, those people for whom 
killing was decreed would have gone out to their place of death.’”88

Imam Ahmad narrated the hadith of Abu’d-Dardi’ < that the Prophet 
ft said, “Everything has an essential reality, and the slave will not attain the 
essential reality of Iman until he knows that what happens to him could not 
have missed him, and that what passes him by could not have happened to 
him.”®9 Abu Dawud and Ibn Majah also both narrated that same sense from 
a hadith of Zayd ibn Thabit from the Prophet ft.

Know that the pivot of all this counsel is this root matter and that what is 
mentioned before and after it are like branches and derivatives of it which 
return back to it, because when the slave knows that nothing happens except 
what Allah has decreed for him, whether good or bad, of benefit or of harm, 
and that all people’s exertions in opposition to that which is decreed decid
edly will be of no use, then he will know at that time that Allah alone is the 
One to cause harm or benefit, Who gives and Who refuses. That requires that 
the slave knows his Lord to be One Jfe, he obeys only Him and protects His 
limits, since by worshipping the One Who is worshipped one only means to 
gain things of benefit and to repel harm. It is for this reason that Allah blames 
the ones who worship those who cannot benefit them or do them harm, and 
cannot enrich their worshippers in any way. Someone who knows that only 
Allah benefits and harms, gives and prevents, then that requires him to fear, 

Mindfulness of Allah

hope for, love and ask from, humble himself to and supplicate only Him, and 
to give preference to His obedience over showing obedience to all people, 
ind that he must protect himself from His wrath by his taqwa even if by that 
hewere to enrage everyone else, and he must seek help from Him alone and 
jskHim alone, and be sincere to Him in his supplications in difficulties and 
in comfortable circumstances, as opposed to the idolaters who are sincere in 
supplication to Him in difficult circumstances but forget Him in comfortable 
circumstances and supplicate those apart from Him from whom they hope 
for benefit Allah says

X X ' * X X XX

QP (J* 0^^ J*
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*Say: ‘So what do you think? If Allah desires harm for me, can those you 
oil upon besides Allah remove His harm? Or if He desires mercy for me, can 
they withhold His mercy?’ Say: ‘Allah is enough for me. All those who truly 
mist put their trust in Him.’”90

His saying ft, “Know that there is much good in patiently enduring that 
which you dislike,” means that when the slave is patient under those painful 
afflictions which happen to him and which were decreed for him, that there 
is a great deal of good for him in patience.

In another narration, from ‘Umar the mawla of Ghufrah and from others, 
from Ibn‘Abbas there is another extra passage before these words which is, 
Tfyouareable to act for the sake of Allah with contentment in certainty, then 
doso.Ifyouare notable, then in steadfastness under that which you dislike 
there is a great deal of good.”

In another version narrated by ‘All ibn ‘Abdullah ibn ‘Abbas from his father, 
butwhose chain of transmission is weak, there is another extra passage after 
this, which is that, “I asked, ‘Messenger of Allah, how shall I act with certainty?’ 
Heanswered, ‘If you know that what happens to you could not miss you, and 
that what misses you could not happen to you, then you have established the 
process of certainty.’” The meaning of this is that certainty of the preceding 
and completed decree reaching the heart helps the slave to make himself 
contented with what happens to him. Whoever is able to act certain of the 
decree and of destiny, contented with what is decreed, then let him do so. 
If he is not able to be contented, then there is a great deal of good in being 
patiently steadfast under that which he dislikes.

So these are two degrees of the mu "min with respect to the general and the 
particular decree of misfortunes:

First, that he is contented and pleased with that, and this is a high and 
exalted degree. Allah & says:

90 Surat az-Zumar. 38
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“No misfortune occurs except by Allah’s permission. Whoever has iman in 
Allah - He will guide his heart. ”9* 'Alqamah said, “It is the misfortune which 
happens to a man, and he knows that it is from Allah and submits to it and 
is contented.”

At-Tirmidhi narrated the hadith of Anas that the Prophetsaid, “When 
Allah loves a people, He tests them. Whoever is contented, then He is con
tented with him. Whoever is discontented, then He is discontented with him.”9* 
The Prophet used to say in his supplication:

JAJ L^jJI (jllLJ

“I ask You for contentment after the decree.”
One thing that will call the mu'min to be content with the decree is the 

realisation of his imdn, in the sense of the saying of the Prophet it, “Whenever 
Allah decrees a destiny for the mu 'min it is good for him. If some good fortune 
happens to him he is grateful and it is good for him. If some hardship occurs 
to him he is patient and it is good for him. That is only for the mu 'min.”95

91 Surat at-Taghabun: 11
92 At-Tirmidhi (2396)
93 Muslim (2999) and others
94 Ahmad (4:204)

A man came to the Prophet and asked him to advise him with compre
hensive and concise advice, and he said to him, “Do not suspect Allah with 
respect to His decree. ”91 92 93 94

Abu’d-Darda’ said, “When Allah decrees something, He loves that [the 
slave] is contented with it.” Ibn Mas'ud said, “By His justice and fairness, Allah 
has placed rest and joy in certainty and contentment, arid He has placed worry 
and grief in doubt and discontent The one who is contented does not wish for 
anything other than the state he is in whether it is in difficult or comfortable 
circumstances.” It is narrated similarly from 'Umar, Ibn Mas'ud and others. 
'Umar ibn 'Abd al-'AzIz said, “I have become such that I only have happiness in 
the places of the general and particular decree.” Whoever reaches this degree, 
then his life is entirely bliss and happiness. Allah, exalted is He, says:

H S 811 i tt I X 01
Anyone who acts rightly, male or female, being a mu 'min, We will give them 

a good life.”95 One of the right-acting first generations said, “The good life is 
contentment and satisfaction.” 'Abd al-Wahid ibn Zayd said, “Contentment 
is Allah’s greatest door, the Garden of the world, and the worshippers’ place 
of rest and ease.” • • i. * ■

The people of contentment sometimes see the wisdom of the One Who is 
iesting them and of His choice for His slave in the trial, and that He cannot 
De suspected for His decree. Sometimes they see the reward of being con
tented with the decree so that it makes them forget the pain of that which is 
decreed. Sometimes they see the greatness of the One Who is trying them 
and His majesty and perfection, and they become overwhelmed in witness
ing that so much that they do not perceive the pain. This is what the elect of 
the people of gnosis and love attain to, so much so that they may even find 
pleasure in that which happens to them since they see it issuing from their 
Beloved, as one of them said, “He made them find sweetness in His afflic
tion.’' One of the Followers was asked about his state in his sickness and he 
said, That which is most beloved to Him is most beloved to me.” As-SirrI was 
asked, “Does the lover experience the pain of the trial?” And he answered, 
’No.” One of them said:

His torment of you is sweet
and His distance from you is nearness. 

You with me are like my ru A,
rather, You are more beloved than it.

It is sufficient for me of love,
that I love that which You love.

The second degree is of those who are patient in affliction. This is for those 
who are unable to be contented with the decree. Contentment is a virtue which 
is recommended and preferred, but steadfastness is an absolute obligation 
on the mu’min. There is a great deal of good in patience, because Allah com
mands it and promises a tremendous reward for it. Allah Jfe says:
•» * «

1 •* • ** " 0 \ t ** 11 • 1 * 1

The steadfast will be paid their wages in full without any reckoning.”96

“Butgive good news to the steadfast: Those who, when disaster strikes them, 
say,‘We belong to Allah and to Him we will return.’ Those are the people 
who will have blessings and mercy from their Lord; they are the ones who are 
guided.”97 Al-Hasan said, “Contentment is rare arid precious, but steadfastness 
(jab) is the reliance of the mu’min''

95 Surat an-Nahk 97
96 Surat az-Zumar. 10
97 Surat al-Baqarah: 155-7

331 331



JAMI* AL-‘ULUM WA’L-HIKAM

The distinction between contentment and steadfastness is that steadfastness 
is to withhold and restrain the self from discontentment while one experi
ences pain and wishes for its departure, and to restrain the limbs from acting 
from impatience. Contentment is the expansion of the breast and its expan
siveness with respect to the decree and giving up wishing for the departure 
of that which causes pain even when one experiences pain, but, however, 
contentment lightens the pain because of the heart’s embracing the spirit 
of certainty and gnosis. If the contentment is strong, it will completely drive 
away the experience of the pain as we said previously.

His saying ft “Know that help is with steadfastness,” is in accordance with 
His words ft:

“But those who were sure that they were going to meet Allah said, ‘How 
many a small force has triumphed over a much greater one by Allah’s permis
sion! Allah is with the steadfast,"98 and His words:

“If there are a hundred of you who are steadfast, they will overcome two 
hundred; and if there are a thousand of you, they will overcome two thou
sand with Allah’s permission. Allah is with the steadfast.”99 ‘Umar asked some 
elderly men of Ban! 'Abs, “With what did you fight people?" They answered, 
“With steadfastness. When we met a people, we withstood ($a£r) them as they 
withstood us.” One of the right-acting first generations said, “All of us dislike 
death and the pain of wounds, but we have different degrees of merit accord
ing to our steadfastness. ” Al-Ba((al said, “Courage is steadfastness for a time, 
and this is in the case of waging jihad on an outer enemy, i.e. jihad against the 
kuffar. It is similar tor jihad against the inner enemy, i.e. the jihad against the 
self and whims, because jihad against the two of them is one of the greatest 
jihads as the Prophet ft said, ‘The mujahid is the one who struggles against 
himself for the sake of Allah.”100

'Abdullah ibn 'Umar said to someone who asked him about jihad, “Begin 
with your self and wage jihad against it Begin with your self, and mount ex
peditions against it”

98 Surat al-Baqarah: 249
99 Surat al-Anfal: 66
100 Ahmad (6:20,22), at-Tirmidhi (1621) and others
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Uaqiyyah ibn al-Walid said, “Ibrahim ibn Adham told us, ‘Someone com- 

pleiety trustworthy narrated to us from 'All ibn Abi T^lib that he said, “The 
gist thing of jihad which you will reject is the jihad against yourselves.**’"

Ibrahim ibn Abi ‘Ablah said to some people who were returning from a 
military expedition, “You have returned from the lesser jihad, so what have 
jdu done about the greater jihad?” They asked, “What is the greater jihad?" He 
answered, The heart’s jihad.” This has also been narrated as a marfd hadith 
in a hadith of Jabir with a weak isnad whose wording is, “You have returned 
from the lesser jihad to the greater jihad” They asked, “What is the greater 
jjifld?* He answered, The slave’s waging jihad on his desires. ”*01

It has been narrated in a hadith of Sa'd ibn Sin&n from Anas that the 
Prophet ft said, “Your enemy is not the one who if he kills you, it will put you 
in the Garden, and if you kill him, it will be a light for you. The worst enemy 
you have is your self which is between your two sides.”10’

Abu Bakr a$-$iddiq said in his parting advice to 'Umar at the time he 
was appointing him as his successor, The first thing that I warn you against 
is your self which is between your sides.” This jihad also requires steadfastness. 
Whoever is patiently steadfast in the struggle with his self, his desire and his 
ikiyJan, will conquer and obtain help and victory, will come to obtain mastery 
over his self, and become a mighty king. Whoever is impatient and is not 
steadfast in struggling in jihad against that, will be overcome, conquered and 
imprisoned, and he will become a humble slave and prisoner in the hands of 
bis shayfan and his desire, as is said:

When a man does not conquer his desire, it will put him 
in a station in which the mighty one is disgraced.

Ibn al-Mubarak said, “Whoever is steadfast, how little it is he has to be 
steadfast Whoever is impatient, how little it is that he finds pleasure.”

His saying “indeed help is with steadfastness” includes the help in both 
jhads. the jihad of the outer enemy and the jihad of the inner enemy. Whoever 
is steadfast in both cases will be helped and will overcome his enemy, and 
whoever is not steadfast and is impatient about them will be overcome and 
he will become a prisoner of his enemy or a victim slain by him.

His saying fc, “Deliverance is with distress,” is confirmed by His words Jfe:

Jy*
x x ** X

ItisHe who sends down abundant rain, after they have lost all hope, and 
unfolds His mercy”105 and by the words of the Prophet ft, “Our Lord laughs 
it the despair of His slave when his provisions are near.” Imam Ahmad nar
rated it10* His son ‘Abdullah narrated it also in a long hadith, in which there 
is,“Allah knows on the day of rain that it comes in sight of you while you are

101 Al-Bayhaqi in az-Zuhd (374)
ios At-Tabarani (3445)
103 Surat ash-Shura: 28
104 Ahmad (4:11,12) and Ibn Majah (181)
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constricted and in despair, and so He remains laughing knowing that your 
provisions are near,”1®5 meaning that He, glorious is He, is astonished at the 
despair of His slaves because of the rain’s being withheld, and their despairing 
of mercy, even though the moment approaches of His delivering and showing 
mercy to His slaves by sending down the rain to them, and His transforming 
their state, while they do not perceive. He says, exalted is He:

z
z

lib

X X XX

“When He makes it fall on those of His slaves He wills, they rejoice, even 
though before He sent it down on them they were in despair.”*06 He says, 
exalted is He:

‘Then when the Messengers despaired and thought themselves denied; 
Our help came to them,”107 and He says:

“.. .to the point that the Messenger and those who had imdn with him said, 
‘When is Allah’s help coming?’ Be assured that Allah’s help is very near.”108 
He says, narrating the words of Ya'qub, that he said to his sons:

XX X X Z’

z

“My sons! Seek news of Yusuf and his brother. Do not despair of solace 
from Allah.”109 And then He tells the story of their gathering together right 
after that

How often does He, glorious is He, tell the story of the deliverance from 
distress of His prophets once they had reached the very limit of distress, such 
as the deliverance of Nub and those with him in the Ark, the deliverance of 
Ibrahim from the fire, His ransoming his son whom He had commanded 
him to sacrifice, the deliverance of Musa and his people from the sea and His 
drowning their enemy, the story of Ayyub and Yunus, the story of Muhammad

105 Abdullah ibn Ahmad in Zawd’id al-Musnad (4:13,14)
106 Surat ar-RQm: 48
107 Surah Yusuf: 110
108 Surat al-Baqarah: 214
109 Surah Yusuf: 87
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I and his enemies and his being rescued from them, such as his story in the 
jave, on the day of Badr, the day of Uhud, the day of the Confederates, the 
dayofHunayn and so on.

His saying “With difficulty there is ease,” is derived from His saying,
esalted is He:

‘Allah will appoint after difficulty, ease,”110 and His saying Jfe:

Tor truly ivith hardship comes ease; truly with hardship comes ease.”11’ 
Al-Bazzar narrated in his Musnad, as did Ibn Abi Hatim in whose word

ing it is narrated here, the hadith of Anas that the Prophet said, “Even if 
hardship came and entered this burrow, ease would come to the point that it 
would enter after it and turn it out,” and then Allah revealed, “For truly with 
hardship comes ease; truly with hardship comes ease.”

IbnJarir and others narrated the like of it from a hadith of al-Hasan which 
is a muna/hadith, and in his hadith there is, “So the Prophet said, ‘One 
hardship will never overcome two eases.’”112

Ibn Abi’d-Dunya related with his chain of transmission from Ibn Mas'ud that 
hesaid, “Even if hardship were to enter a burrow, ease would definitely come 
and enter with it,” and then he said, “Allah, exalted is He, says, ‘For truly with 
hardship comes ease; truly with hardship comes ease.’”1’3 There is also with 
bis chain of transmission that Abu ‘Ubaydah was besieged, so 'Umar wrote to 
him saying, “Whatever hardship happens to a man, Allah will make release 
after it, and one hardship will never overcome two eases, and He says:

A^l \_^\j

x X

‘be steadfast; be supreme in steadfastness; be firm on the battlefield; and 
have taqwd of Allah; so that hopefully you will be successful.’”1*4 115

One of the subtle secrets of the pairing of deliverance with distress and 
ease with difficulty is that when distress becomes severe and very tremendous, 
and it reaches its limit, then the slave despairs of its removal by any creature, 
and his heart attaches itself to Allah alone, and this is the truth of reliance 
on Allah. It is one of the greatest means by which one can seek to meet one’s 
needs, since Allah suffices whoever relies on Him, as He says, exalted is He:

no Surat at-Talaq: 7
111 Surat al-Inshirah: 5-6
H2 At-Tabari (30:235)
113 Ibn Abi’d-Dunya in a$-$abras mentioned in ad-Durr aZ-Afanf/iur
114 Surah Al Imran: 200
115 Ibn Abi Shaybah (5:335) and others
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“Whoever puts his trust in Allah - He will be enough for him.”116
Adam ibn Abi Iyas narrated in his commentary on the Qur’an with his chain 

of transmission from Muhammad ibn Ishaq that he said, “Malik al-Ashja'i 
came to the Prophet ft and said, ‘My son cAwf has been imprisoned.’ So he 
said to him, ‘Send the message to him that the Messenger of Allah orders you 
to say a great deal of “There is no power and no strength but by Allah.”’1"7 
The messenger went to him and told him, and cAwf lowered his head and 
said, ‘There is no power and no strength but by Allah.’ They had tied him up 
with thongs, and the thongs dropped off him. He went out and there was a 
female camel which belonged to them and he mounted it He went on and 
there were the cattle of the people who had tied him up. He shouted at them, 
and so the last of them followed the first of them. It was not long before he 
surprised his parents for there he was at the door. His father said, ‘It is cAwf, 
by the Lord of the Ka'bah!’ His mother said, ‘What a poor state! 'Awfwas 
in a terrible state, he was in pain because of the thongs [with which he was 
tied].’ His father and a servant ran to him and found that ‘Awf had filled the 
courtyard with camels. He told his father the story of what had happened to 
him and about the camels. His father went to the Messenger of Allah $ and 
told him the news of cAwf and the camels, and the Messenger of Allah S said 
to him, ‘Do with them what you want, and whatever you would do with your 
own camels.’ Then the ay a A was revealed:

X
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manifest itself, then he turns on himself and blames himself, and says to 

jjimsdf, This has come from you. If there was any good in you, you would 
have been answered.” This self-reproach is dearer to Allah than many acts 
ofobedience, since it necessarily means that the slave is broken in humility 
towards his Master and his acknowledgement to Him that he deserves what
ever trials come his way, and that he is unworthy of his supplication being 
answered. For that reason the answer to his supplication and the deliverance 
from his distress are hastened for him at that moment, because He, exalted 
isHe, is with those whose hearts are broken because of Him.

Wahbsaid, “Aman devoted himself to worship for some time, and then he 
came to have a need of something from Allah, so he fasted seventy Saturdays, 
eating only eleven dates each Saturday. Then he asked Allah for what he 
needed, but He did not give it to him. Then he turned on himself and said, 
'This is from you. If there were any good in you, I would have been given 
what I need.’ At that, an angel descended on him and said, ‘Son of Adam, 
tins moment of yours is better than your worship which you did before, and 
Allah has discharged your need.’” Ibn Abi’d-Dunya narrated it.

One of the earlier generations said in this same sense:
It is probable that what you experience will not last and that you will 

see
deliverance from it from that with which time presses on.

It is probable that Allah will bring deliverance because He has, 
everyday, some business for His creatures.

When difficulty emerges dispelling ease, then He,
Allah, has decreed that difficulty is followed by ease.

‘Whoever has taqwd of Allah - He will give him a way out and provide for 
him from where he does not expect...18 Al-Fudayl said, “If you were only to 
despair of people to the point of not wanting anything from them at all, your 
Master would give you everything you want.” Ibrahim ibn Adham mentioned 
from one of them that he said, “None of those who ask, ask in a way which 
is more urgent than when the slave says, ‘Afa sAa’AZZaA - what Allah wills!’” 
He said, “Meaning by that, entrusting affairs to Allah Jfe.” SacId ibn Salim al- 
Qaddah said’, “It has reached me that Musa, peace and blessings be upon him, 
used to have a need which he required from Allah and which he asked for, 
but which was delayed, and so he said, ‘What Allah wills!’ and there was what 
he needed in front of him! He was astonished and so Allah revealed to him, 
‘Do you not know that your saying, “What Allah wills! ” is the most successful 
means by which one can seek one’s needs?’”

Also, when the mu ’min’s deliverance is delayed and he begins to despair 
of it after much supplication and humbling of himself, and the answer does

116 Surat at-Talaq: 3
\Vj L& hawla wa Id quwwata ilia billdh
118 Surat at-Talaq: 2-3
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Shame and Modesty

A
bu Mascud ‘Uqbah ibn cAmr al-An$ari al-Badri said, “The Messenger 
of Allah £ said, ‘A part of that which people understood from the 
speech of the first prophethood is: If you have no shame (Aayd)*, do 
what you want’." Al-Bukhari narrated it (3483).

Al-Bukhari narrated this hadith in the version of Man$ur ibn al-Muctamir 
from RibI ibn Hirash from Abu Mascud from the Prophet and I think that 
Muslim did not narrate it for the reason that a group of people had narrated 
it, saying that it was from RibcI from Hudhayfah from the Prophet £ and 
thus differed about his chain of transmission. However, most of those who 
memorise hadith judge that the right position is that of those who say that 
it is from Abu Mascud, among whom were al-Bukhari, Abu Zurcah ar-Razi, 
ad-Daraqutni and others. Something that shows the soundness of that is that 
it is narrated in another way from Abu Mascud in the narration of Masruq 
from him? At-Tabarani also narrated it from a hadith of Abu’t-Tufayl from 
the Prophet &

His saying “A part of that which people understood from the speech 
of the first prophethood," indicates that this is transmitted from the ancient 
prophets, and that people passed it back and forward between them, and 
other generations inherited it from them, generation by generation. This 
shows that the preceding prophethoods brought these words, and that they 
were famous and well known to people until they came to the first of this 
community. In one of the versions there is that he said, “People did not grasp 
anything of the first prophethood except for this.” Humayd ibn Zanjawayh 
and others narrated it

Concerning his saying “If you have no shame, do what you want,” there 
are two interpretations. First, that it does not mean the command to do what
ever one wants, but that rather it is in the sense of censure and of prohibition 
of it The people who take this position have arrived at it by ways. First, that

1 Hajd’in Arabic signifies both shame and shyness or modesty.
2 ‘Abd ar-Razzaq (20149)
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the meaning of the imperative “Do!” is of the nature of a threat, meaning, 
“If you have no shame then do what you want, for Allah will pay you back for 

a>»

x x ’xf■ x

“Do what you like. He sees whatever you do.”3 And His words:

3 Surah Fu$$ilat: 40
4 Surat az-Zumar: 15
5 Abu Dawud (3489), Ahmad (4:253), Ibn Abi Shaybah (6:445,446) and others
6 Al-Bukhari (110), Muslim (3) and many others. This hadith is very famous to the

extent that it is considered to be mutowdftr (transmitted by numerous chains of transmis
sion). Ed. / . ;c L’r.Jj L/j- I J ),, ! • .1

7 As-Suyutl mentioned this hadith in al-Jami al-kabir and ascribed it to al-Bayhaqi.
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“So worship anything you will apart from Him!”4 and the saying of the 
Prophet ft “Whoever sells wine, then let him be a butcher of pigs! ”5 meaning 
let him cut them up either to sell them or to eat them. The likes of this type 
of expression are very numerous. This is the interpretation chosen by a large 
group among whom is Abu’l-'Abbas Tha'lab.

The second way, interprets it as being a command with the meaning of 
‘informing’ i.e. [informing us] that someone who is not ashamed will do 
whatever they want, because the thing that prevents the perpetration of ugly 
acts is the sense of shame or modesty. Someone who does not have a sense of 
modesty will abandon himself to every indecent and repugnant behaviour and 
the likes of things those who have modesty refrain from. It is in the manner 
of his saying ft, “Whoever deliberately lies about me, let him take his seat in 
the Fire,”6 7 since the expression is in the imperative form but is meant as a 
notification that whoever deliberately tells a lie about him will take his seat in 
the Fire. This is the chosen interpretation of Abu 'Ubayd al-Qasim ibn Salam 
«*>, Ibn Qutaybah, Muhammad ibn Na§r al-MarwazI and others. Abu Dawud 
narrated of Imam Ahmad that which would show the like of this position.

Ibn Lahl'ah narrated from Abu Qabil from 'Abdullah ibn 'Amr that the 
Prophet ft said, “When Allah hates a slave, He removes modesty from him. If 
He strips him of modesty, He will only receive him as one who is hateful and 
who loathes himself and He strips him of trust (amanaA). When He strips him 
of trust (amanaA), He strips him of mercy. If He strips him of mercy, He strips 
him of the bond of Islam, and if He strips him of the bond of Islam, He will 
only receive him as a rebellious shaytdn.”1 Humayd ibn Zanjawayh narrated 
this, and Ibn Majah narrated the same sense with a weak chain of transmission 
from Ibn ‘Umar as a marftf hadith.

Salman al-Farisi said, “When Allah intends the destruction of a slave, He 
strips him of shame. When He strips of shame, He will only receive him as 
someone who is hateful and full of self-loathing. When he is someone who is 

Shame and Modesty

hateful and full of self-loathing, He strips him of trust, and then He will only 

receive him as someone who is mistrusted and treacherous. If he is someone 
who is mistrusted and treacherous, then He strips him of mercy, and so He 
onlyreceives him as someone who is harsh and coarse. If he is someone who 
is harsh and coarse, then He strips the halter-rope of imdn from his neck. 
When He strips the halter-rope of Iman from his neck, He only receives him 
as an accursed shay fan,”9

Ibn 'Abbas said, “Shame and Iman are in a single plait of rope, so that when 
one of them is removed the other follows it.” Humayd ibn Zanjawayh narrated 
all of it in the book al-Adab.

The Prophet ft regarded modesty as a part of imdn, as is in the two Safyih 
books from Ibn 'Umar that, “The Prophet ft passed by a man while he was 
remonstrating with his brother about his bashfulness (Aaya’), saying, ‘Really, 
you are [too] bashful,’ as if he was saying, ‘It is causing you harm,’ so the Mes
senger of Allah ft said, ‘Leave him alone, for modesty is a part of fm/in.’”9

There is in the two Sahih books from Abu Hurayrah that he said, “Modesty 
is a branch of iman.”10

There is in the two Sahih, books from 'Imran ibn Hu$ayn that the Prophet 
isaid, “Modesty only produces good.” In a version of Muslim’s there is that 
he said, “Modesty is good, all of it,” or he said, “Modesty, all of it is good.”11

ImamAhmad and an-Nasa’i narrated the hadith of al-Ashajj al-'A$rI1 ■ that he 
said, "The Messenger of Allah ft said to me, ‘You have two qualities of character 
which Allah loves.’ I said, ‘What are they?’ He said, ‘Equanimity and modesty.’ 
Isaid,‘Are these ancient [having been decreed by Allah] or are they recent 
[somethinglearnt]?’ He said, ‘No, they are ancient.’ I said, ‘Praise belongs to 
Allah Who created me with two qualities of character which Allah loves.’”13

Isma'il ibn Abi Khalid said, “'Uyaynah ibn Hi$n went in to visit the Prophet 
i with whom there was another man and he asked for a drink. He was brought 
water and he drank, and so the Prophet ft veiled him. So he said, ‘What is 
this?’ He said, ‘Modesty is a natural disposition which they have been given 
and which you [all] have been refused.”14

Know that there are two types of modesty:
First, that which is a quality of character and an innate disposition which has 

not been acquired, and it is one of the most noble qualities of character which 
Allah bestows on the slave and upon which He forms him. For this reason he 
said 1 “Modesty only produces good,” because it restrains the person from 
committing ugly acts and from showing mean qualities of character, and it 
urges the use of the noble and exalted qualities of character, and so it is one
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8 AbuNu'aym in al-Hilyah (1:204)
9 Al-Bukhari (24), Muslim (36)
10 Al-Bukhari (9), Muslim (35)
11 Al-Bukhari (6117), Muslim (37)
12 A second edition has “al-Munqari”.
13 An-Nasal in A (210), Ahmad (4:206) and others
14 Ibn Abi Shaybah (8:524)
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of the qualities of Iman by this reckoning. It has been narrated from ‘Umar < 
that he said, “Whoever shows modesty, hides himself. Whoever hides himself 
has taqwd. Whoever has ta^wdwill be protected.”

Aljarrah ibn ‘Abdullah al-Hakaml said - and among the people of Sham 
he possessed intuitive insight (firdsah) - “I left wrong actions out of modesty 
for forty years and then scrupulousness15 came over me.” One of them said, 
“I regarded acts of disobedience as despicable and so I gave them up out of 
a sense of honour16 and then it became transformed into din”

15 Wara‘ “scrupulousness” means that he left things that are halal for fear of the haram. 
Trans.

16 Afuru ’ah “manliness” is not the exclusive preserve of men and means a sense of
honour. Trans.

The second type is that which is acquired from knowledge of Allah and of 
His greatness and of His nearness to His slaves and His knowledge of them 
and of the deceptions of the eyes and that which the breasts conceal. This is 
one of the highest attributes of Iman, indeed it is one of the highest ranks of 
ihsan. We have seen previously that the Prophet ® said to a man, “Be modest 
before Allah with the modesty [you would show before] a right-acting man 
from your close relatives.”

In the hadith of Ibn Mas‘ud there is that, “Modesty before Allah is that 
you guard the head and what it contains, and guard the belly and what it 
encloses and that you remember death and decomposition. Whoever wants 
the akhirah gives up the ornamentation of the world. Whoever does that is 
certainly modest before Allah.” Imam Ahmad and at-Tirmidhi narrated it as 
a marfu hadith.

Modesty before Allah may develop from becoming acquainted with His 
blessings, exalted is He, and seeing that one falls short in showing gratitude 
for them.

When the slave is stripped of both acquired and innate modesty nothing re
mains to prevent him from the perpetration of ugly acts and evincing despica
ble qualities of character, so that he becomes as if he has no Iman. Itis narrated 
from one of the murazl hadith of al-Hasan which he ascribed directly to the 
Prophet ® that he said, ‘There are two types of modesty: [one which is] a part of 
iman, and another which is inability.” But perhaps this is actually the words of 
al-Hasan. Bushayr ibn Ka‘b said something similar to ‘Imran ibn Husayn, “We 
find in some of the books that some of it is serenity and dignity for the sake of 
Allah, and some of it is weakness.” So ‘Imran became angry and said, “I narrate 
to you from the Messenger of Allah ® and you contradict it! ”

The matter is as ‘Imran said because by the modesty which is praised 
in the words of the Prophet ® all that is meant is the quality of character 
which urges one to beautiful deeds and to abandon ugly deeds. As for weak
ness and inability which necessarily require that one fall short somewhat in 
discharging what is due to Allah or what is due to His slaves, that has no part 
in modesty, but it is only weakness, feebleness, inability and humiliation, and 
Allah knows best.

The second position on the meaning of his words, “If you have no shame 
do what you want,” is that it is a command to do what one wants as is 

the literal meaning of the words, and that it means that if the thing which you 
want to do is something for which you need have no shame of doing, not in 
front of Allah nor in front of people because it is one of the acts of obedience 
orbecauseitis one of the beautiful qualities of character and courtesy then at 
that time do whatever of it you want. This is the position of a substantial group 
of the imams, of whom are Abu Ishaq al-MarwazI ash-Shafi‘1, and something 
similar is narrated of Imam Ahmad. It occurs in that way in some copies of 
foe Masa'il Abi Dawud in the abridged form of it, however what is in the com
plete copies which are reliable is as we have related from him before, and as 
al-Khalal narrated of him in the book al-Adab. An example of it is the saying 
of one of the right-acting first generations when he was asked about [manly] 
honour (murii’aA) and he answered, “It is that you don’t do anything in secret 
ofwhich you would be ashamed if you were to do it publicly.” We will see the 
saying of the Prophet ® uIthm (wrongdoing) is that which becomes agitated 
in your self and which you would hate for people to discover,” in its proper 
place in this book if Allah, exalted is He, wills.17

‘Abd ar-Razzaq narrated in his book from Ma‘mar from Abu Ishaq from a 
man from Muzaynah that he said, “Someone said, ‘Messenger of Allah, what is 
the best thing which a Muslim man has been given?’ He said, ‘Good character.’ 
He said, ‘What is the worst thing a Muslim has been given?’ He answered, ‘If 
you dislike that something should be seen on you in the assemblies of people, 
then do not do it when you are alone.’”18

In the Sahih, of Ibn Hibban, Usamah ibn Shank said, ‘The Messenger of 
Allah 1 said, ‘Whatever thing Allah dislikes for you, then do not do it when 
you are alone.’”19

At-Tabarani narrated the hadith of Abu Malik al-Ash‘arI that he said, “I 
said,‘Messenger of Allah, what is the completion of birr [good treatment and 
solicitous concern for others, encompassing good behaviour towards Allah, 
parentsand strangers]?’ He answered, “It is that you do secretly what [you 
ordinarily] do publicly.’”20 He also narrated it in a hadith of Abu ‘Amir as- 
Sukunl that he said, “I said, ‘Messenger of Allah...’” and he mentioned the 
rest of the hadith.21

‘Abd al-Ghani ibn Sa‘Id the Hafiz narrated in the book Adab al-muhaddith 
with his chain of transmission from Harmalah ibn ‘Abdullah that he said, “I 
came to the Prophet® to increase in knowledge, and so I stood in front of him 
and said, ‘Messenger of Allah, what do you order me to do?’ He answered, ‘Do 
that which is right and avoid the wrong. Look at that good which your ears 
hear people saying to you when you stand up to leave them and do it. Look

17 Hadith 27.
18 Mujanna/of ‘Abd ar-Razzaq (20151)
19 Ibn Hibban (403)
20 At-Tabarani in al-Kalnr (3420)
21 At-Tabarani (22:317)
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at that which you would dislike the people to say to you when you stand to 
leave them and avoid it.’ He said, ‘So I looked, and it became clear that they, 
his two commands, did not leave out anything: doing the right and avoiding 
the wrong.””8

Ibn Sa'd narrated it in his Tabaqat in the same sense.
Abu 'Ubayd told, concerning the meaning of the hadith, another statement 

which he narrated from Jarir, that he said, “It means that a man intends to do 
good and leaves it out of modesty before people as if he is afraid of showing off, 
so it (the hadith) says, ‘Let not modesty prevent from doing what you meant 
to do,’ as it has been narrated in the hadith, ‘If shaytan comes to you while you 
are praying and says, “You are showing off,” then make it longer.’” Then Abu 
‘Ubayd said, “Neither the overall sense nor the actual wording of this hadith 
support this explanation, and people do not interpret it in this way.”

I say that if it were as Jarir said, then the wording of the hadith would have 
been, “If you are ashamed of that for which you should not be ashamed, then 
do what you want.” The remoteness of this from the words and sense of the 
hadith is not hidden, and Allah knows best.

. ' s'
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Istiqamah

A
bu 'Amr, and it is said Abu 'Am rah, Sufyan ibn 'Abdullah said, “I 
said, ‘Messenger of Allah, say to me something on Islam about which 
I will notask anyone other than you’. He said, ‘Say, “I have Iman in

Allah” then go straight [ahead]*’.” Muslim narrated it (38).
Muslim narrated this hadith in the version of Hisham ibn 'Urwah from his 

lather from Sufyan, who is Ibn 'Abdullah ath-Thaqafi at-Ta’ifi and he was a 
companion. He was governor of Ta’if on behalf of 'Umar ibn al-Khattab.

It has been narrated from Sufyan ibn 'Abdullah in other ways with some 
extra matter. Imam Ahmad, at-Tirmidhi, and Ibn Majah narrated it from a 
version of az-Zuhri from Muhammad ibn 'Abd ar-Rahman ibn Ma'iz and in the 
version of at-Tirmidhi there is from 'Abd ar-Rahman ibn Ma'iz from Sufyan 
ibn‘Abdullah that he said, “I said, ‘Messenger of Allah, tell me something to 
which I can hold fast’ He said, ‘Say, “My Lord is Allah,” and then go straight 
[ahead].’ I said, ‘Messenger of Allah, what is the most fearful thing you fear 
forme?’And so he took hold of his own tongue and said, ‘This.’” At-Tirmidhi 
said, “A good hadith.”

Imam Ahmad and an-Nasa’i narrated a version of 'Abdullah ibn Sufyan 
ath-Thaqafi from his father that “A man said, ‘Messenger of Allah, command 
me some matter of Islam about which I will not ask anyone else after you.’ 
He said, ‘Say, “I have Iman in Allah,” and then go straight.’ I said, ‘Of what 
should I be wary?’ And he indicated his tongue.”

The saying of Sufyan ibn 'Abdullah to the Prophet “Say to me something 
on Islam about which I will not ask anyone other than you,” is a request for 
him to teach him some comprehensive words on the matter of Islam which 
would be sufficient so that he would not need anything else after them. So 
the Prophet S said to him, “Say, ‘I have imdn in Allah,’ and then go straight

1 “go straight [ahead]” or “continue unswervingly forward”, means to go 
straight ahead without swerving aside or deviating from the truth. It also has an implicit 
meaning of being “upright” and “upstanding” deriving as it does from the verb “he
stood". Trans.

22 Ahmad (4:305), al-Bukhari in al-Adab al-mufrad (222) and others.
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[ahead]. In another version there is, “Say, ‘My Lord is Allah,’ and then go 
straight [ahead].” This is derived from His words Jfe:

& I I!>£ j\ 1 £ 1^1 I
The angels descend on those who say, ‘Our Lord is Allah,’ and then go 

straight: Do not fear and do not grieve but rejoice in the Garden you have 
been promised.’”2 And His words dfe:

2 Surah Fu$$ilat 30
3 Surat al-Ahqaf: 13
4 Ibn Kathir ascribed this to Ibn Abl Hatim in his ta/sir
k Ibn al-Mubarak in az-Zuhd (325) and Jdmt al-bayan

4^' Jtiji i/ir^i ^i it j/' al
jjLi; lX£■ -\yr l^j a$I

X XX X

‘Those who say, ‘Our Lord is Allah,’ and then go straight will feel no fear 
and will know no sorrow. Such people are the Companions of the Garden, 
remaining in it timelessly, for ever, as repayment for what they did.”3 An-Nasa’i 
narrated in his commentary in a narration from Suhayl ibn Abi Hazm, Thabit 
told us from Anas that, ‘The Prophet # recited, ‘Those who say, ‘Our Lord is 
Allah,’ and then go straight,” and then said, “[Some] people say it and then 
they become kuffar. Whoever dies on it [while still believing in it and acting 
by it] is one of the people who go straight.’”” At-Tirmidhi narrated it, and in 
his wording there is, “He said, ‘[Some] people say it and then most of them 
become kuffar Whoever dies upon it [while still believing it and acting by it] 
is one of those who go straight.’” He said, “It is a good but unusual hadith. 
Some people have spoken [in a critical fashion] about Suhayl’s memory.”

Abu Bakr a$-$iddiq spoke in commentary of, “then they go straight”, and 
said, “They do not associate anything as a partner with Allah.” There is also 
that he said, ‘They do not turn to a god other than Him. ” There is also that he 
said, ‘Then they go on unswervingly [confirming] that Allah is their Lord.”

There is from Ibn ‘Abbas with a weak chain of transmission that he said, 
‘This is the most tender dyaA in the book of Allah, ‘...who say, “Our Lord is 
Allah” and then go straight’ [i.e.] witnessing that there is no god but Allah.”4 
The like of this is narrated of Anas, Mujahid, al-Aswad ibn Hilal, Zayd ibn 
Aslam, as-Suddi, ‘Ikrimah and others.

It is narrated that ‘Umar ibn al-Khatfab recited this dya/i on the mimbar, 
“Those who say,‘Our Lord is Allah,’ arid then go straight...” and said, They 
do not turn deceitfully this way and that in the way that the fox does.”5

Istiqamah

‘Ali ibn Abl Talhah narrated from Ibn ‘Abbas concerning His words, ex- 
jjtedisHe, Those who say,‘Our Lord is Allah/ and then go straight... ” that 
hesaid, They unswervingly continue with the discharge of His obligations.”6 
Abu’l-'Aliyah said, Then they make their din and their deeds purely for His 
jake."7 Qatadah said, They unswervingly continue in obedience to Allah.” 
When al-Hasan recited this ayah he said:

LirLyi ii?i> J
X

■0 Allah, You are our Lord, so provide us with continuing unswervingly 
straight ahead.”

Perhaps those who say that what is meant here is continuing unswervingly 
in tawhid only mean the complete and perfect towAid which will prevent its 
possessor from entering the Fire, which is the detailed realisation of ‘There 
is no god but Allah,” because ‘the god’ is He Who is obeyed and Who is not 
disobeyed because of fear, exaltation of Him, awe, love, hope, reliance and 
supplication. All acts of disobedience corrode this tawhid since they are re
sponding to the motivation of one’s desire, which is shay tan. Allah says:

“Have you seen him who takes his whims and desires to be his god?”8 Al- 
Hasan and others said, “He is the one who whenever he desires something 
does it," and this negates going unswervingly straight ahead in tawhid.

As for the version of those who narrate it as, “Say, ‘I have Iman in Allah/” 
then the meaning is more obvious, because right actions are comprised under 
imanaccording to the right-acting first generations and those who follow them 
of the people of hadith. Allah says:

I4 St s>l 12?,(XLfe
‘Go straight as you have been commanded, and also those who turn with 

you to Allah, and do not exceed the bounds. He sees what you do.”9 He com
mands that he should go straight, he and those who turn in tawbah with him, 
and that they should not exceed that which they are ordered to do, which is 
going exorbitantly beyond the limits ({ugAyan), and He informs us that He 
sees their actions and that He overlooks them. He says, exalted is He:

“So call and go straight as you have been ordered to. Do not follow their 
whims and desires.”10 Qatadah said, “Muhammad % was commanded to con-

6 At-Taban (24:115)
7 Ibn Kathir in his tafsir
8 Surat al-Jathiyah: 23
9 Surah Hud: 112
10 Surat ash-Shura: 15
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tinue unswervingly in [obedience to] the command of Allah.” Ath-Thawri 
said, ...[in obedience to] the Qur’an.” Al-Hasan said, “When this dyaAwas 
revealed, the Messenger of Allah # hastened to exert himself energetically 
and he was not seen laughing.” Ibn Abi Hatim narrated it. Al-Qushayri and 
others mentioned from someone that he saw the Prophet ft in dream and he 
said to him, “Messenger of Allah, you said, ‘Hud and its sisters have turned 
my hair grey,’ what was it in them that turned your hair grey?” He said, “His 
words, ‘Go straight as you have been ordered.’” He said Jfe:

fl ill ji
x x x x ** x • x * z ' X

“Say: ‘I am only a human being like yourselves. It is revealed to me that your 
god is One God. So be straight with Him and ask His forgiveness.

Allah, exalted is He, in general commands us to establish the drn, as He 
says: ,

X X

“He has laid down the same din for you as He enjoined on Nub: that which 
We have revealed to you and which We enjoined on Ibrahim, Musa and Isa: 
‘Establish the din and do not make divisions in it’”” And He commands us to 
establish the prayer in more than one place in His Book, just as He commands 
us to continue unswervingly forward in tawhid in these two ayat

Istiqamah (continuing unswervingly forward) is travelling the straight path 
{a^-^iral al-mustaqim) and it is the correct din (ad-din al-qayyim) without turning 
away from it to the right and the left. It comprises doing all acts of obedience, 
those which are outward and those which are inward, and similarly giving up all 
acts which are forbidden, so that this piece of advice [in this hadith] becomes 
one which comprehensively contains all attributes of the din.

In His words x x
ijXLij *31 ipsii 

. > - j x x x x

“So be straight with Him and ask His forgiveness,” there is an indication 
that it is unavoidable that there will be shortcomings in the going unswerv
ingly straight ahead with which we are commanded, and that that is repaired 
by the act of seeking forgiveness, which is a requirement of turning in tawbah, 
and returning to travelling unswervingly straight ahead. So that it is like the 
words of the Prophet St to Mucadh, “Have taqwa of Allah wherever you are and 
follow up a wrong action with a good action which will efface it.” The Prophet 
£ already informed us that people are unable to travel unswervingly straight 
ahead as they ought, as Imam Ahmad and Ibn Majah narrated in the hadith

11 Surah Fu§§ilat: 6
12 Surat ash-ShurS: 13

Istiqamah
ofIhawban that the Prophets said, “Go unswervingly straight ahead and you 
ftill not be able to fully accomplish [it]. Know that the best of your actions is 
the prayer. Only a mu "min safeguards In the narration of Imam Ahmad
^‘Tfitthe mark or close to it. Only a mu "min safeguards wu(J,u

In the two books there is from Abu Hurayrah 4b that the Prophet 
said, “Hit the mark or close to it.”1? ‘

Hitting die mark is the reality of going unswervingly straight ahead, and it 
is to hit the mark in every word and deed and in all purposes and intentions, 
justastheone who shoots at the target and hits it. The Prophet ordered ‘All 
toaskAllah for [the quality of] hitting the mark and guidance, and he said to 
him, “Remember by hitting the mark, your directing the arrow [to its target] 
aright, and by guidance, your guiding [someone] on the pathway. ”

Coming dose to it is that someone hits that which is close to the target if he 
doesn’t hit the target itself, but with the proviso that he should be determined 
to hit the mark and strike the target, so that his coming close to the target 
[and not hitting it] is unintentional. The words of the Prophet show that, in 
the hadith of al-Hakam ibn Hazan al-Kulafi, “People, you will never do or you 
will never be able to do everything that I tell you, but aim to hit the mark and 
rejoice,meaning, intend to direct things aright and to hit the mark and to go 
unswervingly straight ahead, because if they aim to hit the mark in every action, 
theywill have done everything that they have been commanded to do.

So the origin of going unswervingly straight ahead is the heart’s continuing 
unswervingly in towAid, as Abu Bakr a§-Sidd!q and others explained His words, 
"Those who say,‘Our Lord is Allah,’ and then go straight...,” that they do not 
turn aside to other than Him. Whenever the heart continues unswervingly 
straight in gnosis of Allah and in fear of Him, exaltation of Him, awe of Him, 
love of Him, wanting Him, hoping for Him, supplicating Him, relying on 
Him and turning away from other than Him, then all the limbs will continue 
unswervingly in obedience to Him, because the heart is the king of the limbs, 
andtheyare its troops. When the king goes unswervingly straight ahead; so do 
his troops and subjects. It is in that manner that His words, exalted is He:

“So set your face firmly towards the Din, as a pure natural believer,”’5 are 
explained to mean to intend Allah purely and to want Him alone without 
partner.

The most serious thing among the limbs that one must shepherd so as to be 
sure that it goes aright is the tongue, since it is the translator of the heart and 
thatwhich expresses what is in it. It is for that reason that when the Prophet 
i ordered him to go unswervingly straight ahead, he advised him after that 
to safeguard his tongue.

13 Al-Bukhari (6098), Muslim (2816)
14 AbuDawud (1096), Abmad (4:212)
15 Surat ar-Rum: 30
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In the Musnad of Imam Ahmad there is from Anas that the Prophet * said, 
“The slave’s imdn will not be unswerving until his heart is unswerving, and his 
heart will not be unswerving until his tongue is unswerving.” In the version 
of at-Tirmidhi from Abu Sacid al-Khudri which is transmitted both as a marfu'- 
hadith and a mau^u/statement, “When the son of Adam rises in the morning, 
all of the limbs humble themselves to the tongue and say, ‘Fear Allah for our 
sake, because we are only with you. If you are unswerving we will be unswerv
ing, but if you swerve aside, we will swerve aside.”'6

16 At-Tirmidhi (2407), Ibn Kathir in his tafsir

The Obligations

A
bu‘Abdullah Jabir ibn ‘Abdullah al-Ansftri said, “A man asked the
Messenger of Allah £ saying, ‘What do you think, if I pray the obliga
tory prayers, fast Ramadan, and consider halal that which is halal and 

consider luxram that which is haram, and I do not add anything to that, shall I 
enter the Garden?’ He said, ‘Yes’.” Muslim narrated it (15). The meaning of 
1 consider haram that which is haram" is “I avoid it”, and the meaning of “I 
consider halal that which is halaF is “I do it believing that it is halal.”

Muslim narrated this hadith in the version of Abu’z-Zubayr from Jabir, and 
headdedat the end of it, “He said, ‘By Allah! I will not do anything more 
than that’" He also narrated it in aversion of al-Acmash from Abu $alih from
Abu Sufyan from Jabir in which he said, “An-Nu’man ibn Qawqal asked, ‘Mes
senger of Allah, what do you think if I pray the obligatory [prayers], and I 
consider that which is haram to be Aardm, and I consider that which is halal to 
be halal, and I don’t do anything more than that, shall I enter the Garden?’ 
The Prophet 1 said, ‘Yes.’ ”

Some explain ‘considering halal that which is halal to mean believing firmly 
thatitis halal, and ‘considering fazram that which is haram' to mean believing 
firmly that it is Aardwi as well as avoiding it. It may also mean that ‘considering 
halal that which is halal means to actually partake of it, the halal here being 
an expression denoting [not just that which is permissible but also] everything 
which is not Aardm, so that it comprises what is obligatory, recommended and 
permitted. The meaning would then be that one does what is not forbidden 
to one, and that one doesn’t transgress and go beyond the halal to what is 
not halal, and that one avoids what is forbidden. It has been narrated from a 
party of the right-acting first generations, among them Ibn Mascud and Ibn 
‘Abbas, Concerning His words Jfe:
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1 Surat al-Baqarah: 121
2 At-Tabari in Jimi al-bayan (1883)
3 The translation is based on the Warsh Madinan riwayah of the Qur’an,. In the Hafs 

Knfan n’uaiyaA it is “by which the kuffar are led astray.” Trans.
4 Surat at-Tawbah: 37
5 Surat al-Ma’idah: 88-89

‘Those to whom We have given the Book, who recite it in the way it should 
be recited, such people have imdn in it,”* that they said, They consider AaZa/ 
that which it declares halal, and they consider haram that which it declares 
haram, and they do not alter its words from their proper meanings.”1 2

What is meant by considering halal and considering A/zram, is to do that 
which is halal and avoid that which is Aarawz as is mentioned in this hadith.

months in which it was forbidden [to fight]:
Allah, exalted is He, says with respect to the kuffar who used to change the

“Deferring a sacred (Aaram) month is an increase in kufrby which the kuffar 
lead many people astray.3 One year they make it profane {halal) and another 
sacred (haram) to tally with the number Allah has made sacred,”4 5 meaning that 
one year they used to fight in the sacred month and thus make it profane [i.e. 
regard it as permissible to fight within it], and then another year they would 
refrain from fighting in it, and thus make it sacred by that [i.e. regard it as haram 
to fight in it, when in fact the Aardm months are fixed months in every year].

Allah Jfe says:

“You who have imdn! do not make haram the good things Allah has made 
halal for you, and do not overstep the limits. Allah does not love people who 
overstep the limits. Eat the halal and good things Allah has provided for 
you.”5 This ay a A was revealed because some people refused to consume some 
wholesome things because of doing-without (zuhd) in the world, deliberately 
choosing to live in a harsh manner, and some of them forbade these things 
to themselves, either by swearing an oath to do so or by considering it haram 
for them, but none of that necessarily causes to actually become haram. Some 
of them abstained from them without swearing an oath and without consider
ing them haram, but all of these cases are named “making [the wholesome

TA^ Obligations

things] haram” because of intending to abstain from them in order to harm 
ihe self and withhold it from its appetites. It is said idiomatically that so-and-so 
joes not regard as halal [what is AaZdZ] and does not regard as Zuzram [what 
is haram] if he does not refrain from doing haram things and does not stay 
within the limits of what is permitted him, even if he firmly believes in the 
forbidden nature of what is haram and regards it as a forbidden action but 
does not beware of it thus making it permissible for himself even though he 
does not believe that it is permissible.

In any case, this hadith shows that whoever undertakes the obligations, 
and avoids the prohibited things, will enter the Garden. The hadith from the 
Prophet t in this sense are transmitted by numerous chains of transmission 
(mutawfitfr) orvery close. As in the narration of an-Nasa’i, Ibn Majah, al-Hakim 
in the hadith of Abu Hurayrah and Abu Sa'Id, that the Prophet said, “Any 
dare who performs the five prayers, fasts Ramadan, pays the zakah and avoids 
the seven major wrong actions6, will have the gates of the Garden opened for 
him and he will enter by whichever of them he wishes,” then he recited: 

“If you avoid the serious wrong actions you have been forbidden, We will 
erase your bad actions from you and admit you by a Gate of Honour. ”7 8

Imam Ahmad and an-Nasa’I narrated from a hadith of Abu Ayyub al-Ansari 
that the Prophet^ said, “Whoever worships Allah not associating anything with 
Him, establishes the prayer, pays the zaAaA, fasts Ramadan and avoids the major 
wrongactions; then the Garden is his,” or, “he will enter the Garden.”9

There is in the Musnadfrom IbncAbbas that Damam ibn Thaclabah wen t 
inadeputation to the Prophets and he mentioned to him the five prayers, the 
last, zoAdA, Hajj and all of the requirements of the Shariah of Islam. When he had 
finished, he said, “I witness that there is no god but Allah and that Muhammad 
is the Messenger of Allah, and that I will discharge these obligations and avoid 
thatwhich you have forbidden me to do, and that I will no t do more or less than 
ihal’The Messenger ofAllah S said, “If he is truthful, he will enter the Garden. ”10 
At-Tabarani narrated it in another way, and in his hadith there is that he said, 
"The fifth, I have no need of,” meaning sexual indecencies, and then he said, 
land whoever obeys me will act according to these.” The Messenger of Allah 
£ said, “If he is truthful, he will definitely enter the Garden.”11

There is in $ahih al-Bukhan from Abu Ayyub al-Ansari that a man said to 
the Prophet^ Tell me about an action which will enter me into the Garden.”

6 Shirt, magic, murder, usury, consuming the property of an orphan, fleeing from the 
enemy in battle, slandering chaste women. Trans.

7 Surat an-Nisa’: 31
8 An-Nasa’i (5:8),Ibn Khuzaymah (315), al-Hakim and Ibn Hibban.
9 An-Nasa’i (7:88) and Ahmad (5:413) • 1 > c. .
10 Ahmad (1:250)
11 At-Tabarinl in af-Kohtr (8151) . V
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He said, “[It is that] you worship Allah not associating anything with Him, you 
establish the prayer, pay the zakdh, and that you join ties of kinship.”* * Muslim 
narrated it with the difference that he said, “Tell me about an action which 
will draw me closer to the Garden and make me far away from the Fire.” He 
has in another version, “So when he turned and went away, the Messenger 
of Allah * said, “If he holds on tight to that which he has been commanded, 
he will enter the Garden.”*3

In the two Sahih books there is from Abu Hurayrah that a nomadic desert 
Arab said, “Messenger of Allah, show me an action which if I do it, it will cause 
me to enter the Garden.” He said, “[It is that] you worship Allah not associat
ing anything with Him, you establish the obligatory prayer, pay the obligatory 
zaAaAand fast Ramadan.” He said, “By the One Who sent you with the truth, I 
will never add anything extra to this nor will I deduct anything from it.” When 
he went away, the Prophet £ said, ‘Whoever would like to look upon a man 
from among the people of the Garden, then let him look at this one.”*4

There is in the two Sahih books from Talhah ibn ‘Ubaydillah 4> that, “A 
nomadic desert Arab came to the Messenger of Allah $ in a dishevelled state 
and said, ‘Messenger of Allah, tell me what prayer Allah has made obligatory 
for me to do.’ He said, ‘The five prayers unless you voluntarily do something 
extra.’ He said, ‘Tell me what fasting Allah has made obligatory on me.’ He 
said, ‘The month of Ramadan unless you voluntarily do something extra.’ 
He said, ‘Tell me what zakdh Allah has made obligatory on me.’ So the Mes
senger of Allah £ told him of the requirements of the Shaft ah of Islam, and 
he said, ‘By the One Who ennobled you with the truth, I will not do any extra 
optional actions and I will not decrease in any way that which Allah has made 
obligatory on me.’ The Messenger of Allah $ said, ‘He will be successful if 
he is truthful,’ or ‘he will enter the Garden if he is truthful.’” The wording 
is that of al-Bukhari.*5

In Muslim there is from Anas that a nomadic desert Arab ques
tioned the Prophet & and then he mentioned the same sense [as above] 
and he added, ‘The Hajj of the House for whoever is able to take a way to 
it.” Then he said, “By the One Who sent you with the truth, I will not do any 
more or any less than them,” and so the Prophet said, “If he is truthful, he 
will definitely enter the Garden.”

What the nomad meant was that he would not do any optional actions over 
and above the obligatory prayer, the obligatory zaAflA, the fast of Ramadan 
and the Hajj of the House. He did not mean that he would not do any of the 
obligatory requirements of the Shaft ah apart from these. These hadith do not 
mention avoiding what is prohibited, because the questioner only asked about 
the actions by which the one who does them would enter the Garden.

At-Tirmidhi narrated a hadith that Abu U mam ah said, “I heard the

12 Al-Bukhari (1332)
13 Muslim (13)
14 Al-Bukhari (1397), Muslim (14)
15 Al-Bukhari (46), Muslim (11)

The Obligations

Messenger of Allah 3S delivering the address (khu(bah) during the Farewell 
pilgrimage saying, ‘People, have taqwd of Allah, pray your five [prayers], fast 
pur month [of Ramadan], pay the zakdh on your wealth, and obey the one 
whohas authority over you and you will enter the Garden of your Lord.’” 
He said it is a good $ahih hadith. Imam Ahmad narrated it and he has it as, 
•Worship your Lord,” instead of his saying, “Have taqwd of Allah.” BaqI ibn 
Mukhallad narrated it in his Afusnad in another version and the wording of his 
hadithis, “Prayyour five [prayers], fast your month [of Ramadan], perform 
the Hajj of your House, and pay the zakdh of your wealth, cheerfully, and you 
willenter the Garden of your Lord.”*6 ■ ... H xij

Imam Ahmad narrated with his chain of transmission from Ibn Muntafiq 
that he said, “I came to the Prophet ft when he was on c Arafat and I said, 
‘[There are] two things which I want to ask you about: what will save me from 
the fire, and what will enter me into the Garden?’ He said, ‘Although you have 
been concise in your question, yet it is of great importance and lengthy,*7 so 
then grasp what I tell you: worship Allah and do not associate anything as a 
partner with Him, and establish the obligatory prayer, and pay the obligatory 
sldA, and fast Ramadan. The way in which you would like people to treat 
you, then treat them that way. That which you would dislike people bringing 
you, then beware of bringing it to them.’”

m another version from him also there is that he said, “Have taqwd of Allah; 
Do not associate anything with Him, and establish the prayer, pay the zakdh, 
perform the Hajj of the House, fast Ramadan, and [if] you did not do more 
than that...”*8 It is said that this companion was [sent in] the deputation of 
Bam al-Muntafiq and that his name was Luqayt.

These actions are causes which requite entrance to the Garden, and it 
may be that doing those things which are forbidden will prevent that, which 
is shown by that which Imam Ahmad narrated from the hadith of 'Amr ibn 
Munah aljuham, when he said, “A man came to the Prophet ft and said, 
‘Messenger of Allah, I witness that there is no god but Allah and that you 
are the Messenger of Allah, I pray the five [prayers], pay the zakdh on my 
property, and fast the month of Ramadan.’ The Messenger of Allah ft said, 
Whoever dies in that [condition], will be with the prophets, the utterly truth
fol ones, and the shuhadd’ (martyrs) on the Day of Rising just like so,’ and he 
held up two [adjacent] fingers, ‘as long as he does not rebelliously disobey 
Ms parents.’”*9

It has been narrated that entrance into the Garden is consequent to per
formance of some actions such as saldh. In the well known hadith there is, 
‘Whoever performs the prayers in their due times has a contract with Allah 
that He will make him enter the Garden.”80 In the authentic hadith there

16 At-Tabarani in a/-Ka6ir (7535) .’■••• .
17 Le. despite the concise question, the matter is a lengthy one. Ed
18 Ahmad (6:383,384)
19 Ibn Hibban (3438)
20 AbuDawud (465), an-Nasa’i (1:230), Ibn Majah (1401) and others
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is, “Whoever prays the two coolest [prayers between dawn and sunrise, and 
between sunset and night] will enter the Garden.”21 All of this is in mention 
of the necessary causes [of entrance to the Garden] whose action is only 
done by gathering together their prerequisites and avoiding those things 
which invalidate them. What is narrated by Imam Ahmad from Bashir ibn al- 
Khasasiyah shows this. He said, “I came to the Prophet % to pledge allegiance 
to him, and he placed as conditions on me the witnessing that there is no 
god but Allah and that Muhammad is His slave and messenger, and that I 
establish the prayer, pay zakdh, perform the [single obligatory] Hajj of Islam, 
fast Ramadan, and that I wage jihad in the way of Allah. I said, ‘Messenger of 
Allah, as for two of them, I cannot do them: waging jihad and sadaqah (zakah).' 
The Messenger of Allah # grasped his hand, then moved it and said, ‘No jihad 
and no $adaqah\ Then how will you enter the Garden?’ I said, ‘Messenger of 
Allah, I will pledge allegiance to you,’ and I pledged allegiance to him on 
the basis of all of them [including jihad and zafcoA].”2* In this hadith there is 
that it is not enough to enter the Garden that one has these features without 
za/w/z and jihad.

21 Al-Bukhari (574) and Muslim (635)
22 Abmad (5:224)
23 Al-Bukhari (5984), Muslim (2556) and others
24 Muslim (91) and others
25 The rest of the hadith is, “should I not show you something that if you do it you will 

love each other, spread saldm among you.” Narrated by Muslim (54) and others. Ed
26 Qantarah “bridge”. “They differ about the ganfaraA mentioned and some said that it 

is the final part of the $iral and and it is the end that is next to the Garden, and some said 
that they are two different tirats" Hafiz Ibn Hajar in Fa/A al-Ban.

27 Al-Bukhari (2440)

It is clearly established in authentic hadith that perpetrating some of the 
major wrong actions prevents one from entering the Garden, such as in his 
words, “A bandit will not enter the Garden.”23 “Someone who has the weight 
of a tiny ant of arrogant pride in his heart will not enter the Garden,”24 and 
in his words, “You will not enter the Garden until you have frnun, and you 
will not have frndn until you love each other.”25 There are hadith related con
cerning the fact that one cannot enter the Garden having a debt until it is 
discharged. In the yihih hadith there is that, “When the mu 'minun cross the 
firat [the narrow bridge over the Fire], they will be kept back on a bridge,26 
and reparation for mutual injustices that they perpetrated on each other in 
the world will be exacted from them.”27

One of the right-acting first generations said, “A man will be detained at the 
gate of the Garden for a hundred years for a wrong action he used to do in 
the world.” These are all matters that prevent [entrance into the Garden].

From this perspective it becomes clear what the meaning of the hadith are 
which are reported stating that entrance into the Garden is purely dependent 
on tawJfid. There is in the two Sahih books from Abu Dharr that the Prophet 
£ said, “Any slave who says, ‘There is no god but Allah’ and dies in that condi
tion will enter the Garden.” I said, “Even if he commits adultery and steals?!”

77ie Obligations
He sad, “Even if he commits adultery and steals,” saying it three times, and 
on the fourth time adding, “In spite of Abu Dharr!” Abu Dharr narrated it 
indhewould say, “In spite of Abu Dharr!”*8

There is also in them from ‘Ubadah ibn a$-$amit that the Prophet said; 
‘Whoever witnesses that there is no god but Allah alone without partner, and 
Jut Muhammad is His slave and messenger, and that Tsa is the slave of Allah 
and His messenger and His word which He cast to Maryam and a ruh from 
Him, and that the Garden is true, and the Fire is true, then Allah will make 
him enter the Garden with whatever action there is.”*9

There is in Muslim from Abu Hurayrah or Abu Sa'Id — there is some
doubt about that-that the Prophet & said, “I witness that there is no god but 
Allah and that I am the Messenger of Allah. No slave who meets Allah with the 
twoof them,30 without doubting them, will be prevented from [entering] the 
Garden."31

There is also in it from Abu Hurayrah that the Prophet & said to him one 
day, "Whoever you meet who witnesses that there is no god but Allah with 
certainty of that in his heart, then give him the good news of the Garden.”38 
There are many hadith in this same sense.

There is in the two books from Anas that the Prophet Jfc said to 
Mu'adh one day, “Any slave who witnesses that there is no god but Allah and 
that Muhammad is His slave and His messenger, Allah will forbid him to 
[enter] the Fire.”33

There is in both of them from Ttban ibn Malik that the Prophet said, 
’Allah has forbidden to the Fire whoever says, ‘There is no god but Allah,’ 
seeking by it the face of Allah.”34

Agroupof the people of knowledge said, “The phrase of tawhid is a cause 
which requires entrance into the Garden and deliverance from the Fire, but 
ithas conditions, which is that one performs the obligatory actions, and it has 
things which prevent it which is doing the major wrong actions.” Al-Hasan said 
toFarazdaq, “‘There is no god but Allah’ has conditions, so beware of slander
ing a chaste woman.” Ithas also been related of him that he said, “This is the 
central post, but where is the tent-rope?” meaning that the phrase of tawhid 
is the central post of the tent, but the tent cannot stand straight without its 
tent-ropes, which are the performance of the obligations and the avoidance 
and abandonment of the forbidden things.

Someone said to al-Hasan, “People say that whoever says there is no god 
but Allah will enter the Garden.” He said, “Whoever says there is no god but 
Allah and fulfils its dues and its obligations will enter the Garden.”

28 Al-Bukhari (5489), Muslim (94)
29 Al-Bukhari (3252), Muslim (28)
30 The two s/m/wz/oAs. Ed.
31 Muslim (27)
32 Muslim (31)
33 Al-Bukhari (128), Muslim (32)
34 Al-Bukhari (425), Muslim (33)
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Someone asked Wahb ibn Munabbih, “Is ‘There is no god but Allah’ not 
die key of the Garden?” He said, “Of course. But every key has teeth. If you use 
a key which has teeth, then it will open for you, but if you use a key without 
teeth, it will not open for you.”35

Something similar is narrated of Ibn ‘Umar that when he was asked about 
whether any deed can do one harm along with, ‘There is no god but Allah,” 
just as no deed is of any use along with abandoning it? Ibn ‘Umar said, “Live! 
and do not be deceived!”36

A group said - among whom were ad-Dahhak and az-Zuhri - that this was 
before the obligations and the hadd punishments were revealed, and some of 
them indicated that it was abrogated, and others said that some conditions 
were added to it. There is a famous difference among people who study the 
uful al-fiqh (principles of JfyA) as to whether the addition of some conditions 
is abrogation or not. On all of this there are different views, because many 
of these hadith happened long after the obligations and hadd punishments 
[were revealed].

Ath-Thawri said, “The obligations and hadd punishments abrogate it,” and 
it is possible that he meant the same as these others, but it is possible that it 
must be interpreted that he meant the obligating of the obligatory acts and 
of the hadd punishments makes clear that worldly punishment [for leaving 
out the obligations or for doing acts which require Azzdd punishments] is not 
lifted merely because of the two shahadahs, and that the punishment of the 
next life is similar in that respect. With a similar explanation and in order 
to remove self-deception the right-acting first generations used to say that it 
was abrogated, whereas it is not abrogation in the well-known technical sense 
of the term.

A group said that these unqualified texts are actually to be qualified by the 
person saying it [the shahadah], “truthfully and sincerely,” and that truthful
ness and sincerity would prevent anyone persisting in acts of disobedience 
along with it [the shahadah}.

There is in one of the mursal hadith of al-Hasan that the Prophet % said, 
“Whoever says, ‘There is no god but Allah,’ with pure sincerity, will enter the 
Garden.” Someone asked, “What is its pure sincerity?” He said, “That it should 
hold you back from what Allah has forbidden.”37 That is narrated with chains 
of transmission in many different ways which are weak.

It is most likely that al-Hasan indicated this with his words which we related 
above, because the heart’s realisation of the meaning of ‘There is no god but 
Allah” and its truthfulness and sincerity concerning it necessarily requires that 
devotion to Allah alone is firmly established in it, exalting His majesty out 
of awe, in fear, love, hope, exaltation and true reliance [on Him] and that it 
should be full of that, and void of devotion to any other created beings than 
Him. When it is like that then no love nor will, nor seeking remains for any-

35 Al-Bukhari in his SoAlA in the chapter of Jana’iz (funeral rites). Ed
36 Abu Nu'aym in al-Hilyah (1:311)
37 At-Tabarani in al-Katnr (15074)
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pother than that which Allah wills, loves and seeks. By that, all the whims 
jjd desires of the self and its will are nullified from out of the heart, and a so 
i^ewhisperings of shay fan, since whoever loves something and obeys it, and 
lowsfor its sake and hates for its sake, then it is his god. Whoever only loves 
and hates for the sake of Allah, and only makes friends and enemies for His 
sake, then Allah is truly his god. Whoever loves and hates for the sake of his 
own whims and desires, forms friendships and enmities for its sake, then his 
whims and desires are his god, as Allah, exalted is He, says:

•b*
"Have you seen him who takes his whims and desires to be his god?”3® Al- 

Hasan said, That is the one who does not love something without pursuing 
it" Qatadah said, “He is the one who whenever he loves something he pursues 
it, and whenever he has an appetite for something he does it, neither taqwd 
norscrupulousness prevent him.” It has been narrated in a marftf hadith from 
Abu Umamah, There is no god underneath the sky whose worship is more 
grave to Allah than that of a whim and a desire which is followed. ”39

Similarly, whoever obeys shayfan and disobeys Allah worships him [shaytdnX 
sAllah&says:

“Did I not make a contract with you, tribe of Adam, not to worship Shaytan, 
is an outright enemy to you.”4°

By this it is clear that it is only authentic to claim the realisation of the 
meaning of There is no god but Allah” for someone in whose heart there is 
no persistence in love for that which Allah dislikes, nor is there any willing 
of that which Allah does notwill. Whenever there is any of that in the heart, 
that is a defect in tawhid, and it is a type of hidden association of partners 
(shirk) with Allah. It is for that reason that Mujahid spoke about His words, 
exalted is He: > . s -

Qi

“thatyou do not associate anything with Me,”41 and said, “that you do not 
kwe other than Me.”

Thereisin ^ahih al-Hakim from ‘A’ishah that the Prophet * said, “Associat
ing partners with Allah is more hidden than the creeping of an ant on a stone 
on a dark night, and the least of it is that you love [someone] despite any act 
of injustice and hate [someone] despite any act of justice. Is the din anything 
but love and hate? Allah says:

38 Surat al-Jithiyah: 22
39 At-Tabarani in a/-Kattr (7502)
40 Surah Ya Srn: 60
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‘Say, ‘If you love Allah, then follow me and Allah will love you.*4,w«Thisisa 
clear statement that love of what Allah dislikes and hatred of what He loves is 
an act of following one’s own whims and desires, and that making friendsand 
enemies on that basis is a type of hidden association of partners with Allah.

Ibn Abi’d-Dunya narrated a marfif hadith of Anas, “‘There is no god but 
Allah’ continues to protect the slaves from the displeasure of Allah as long as 
they do not prefer their worldly affairs over the contract of their din. When 
they prefer the contract of their world over their din and then they say, ‘There 
is no god but Allah,’ it is rejected and returned to them, and Allah says, ‘You 
lie!’”44

This makes clear the meaning of his words £, “Whoever witnesses truly that 
there is no god but Allah from his heart, Allah will forbid him to the Fire,” 
and that whoever of this phrase enters the Fire it is because of the paucity 
of truthfulness in his saying it, because when this phrase is said truthfully, it 
cleanses everything other than Allah from the heart. Whoever is truthful in 
his saying, ‘There is no god but Allah,” does not love anything other than 
Him, and only hopes for Him, fears no one but Allah, and only relies on 
Allah, and nothing remains of the traces of his own self and his whims and 
desires. Whenever there remains any trace of other than Allah in the heart, 
it is because of the paucity of truthfulness in his saying it

The Fire of Jahannam is extinguished by the imdn of the people of taw/ud, 
as is in the famous hadith, ‘The Fire says to the mu’min, ‘Pass on mu’min! for 
your light has extinguished my flames.’”45

There is in the Musnad of Imam Ahmad from Jabir that the Prophet ft 
said, ‘There will not remain a good or wicked person who will not enter it 
However, it will be cool and safe for the mu ’minun just as it was for Ibrahim, 
so much so that the Fire will raise a tumult from their coolness.”46

This is an inheritance which the mu ’minun inherit from the state of Ibrahim 
*3 because the Fire of Jahannam is afraid of the fire of love in the mu’minun’; 
hearts. Aljunayd said, The Fire said, ‘O my Lord! if I did not obey You, would 
You punish me with anything stronger than Me?’ He said, ‘Yes. I would give 
My greatest fire authority over you.’ It said, ‘Is there a fire greater and stronger 
than me?’ He said, ‘Yes. The fire of love of Me which I make reside in the 
hearts of my awliya*, the mu’minun.’” With respect to this someone said:

In the heart of the lover is the fire of a desire 
The hottest fires of Jahim are its coolest.

41 Surat al-An'Am: 151
42 Surah Al ‘Imran: 31
43 Al-Hakim (2:291)
44 Al-Bazzar (3619)
45 Abu Nu‘aym in al-IIilyah (9:329), at-Tabaranl in al-Kalnr (22:668)
46 Ahmad (3:328-9), al-Hakim (4:587)
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flit hadith of Mu'adh bears witness to this sense, for in it the Prophet ft 
“Whoever’s last words are, ‘There is no god but Allah,’ will enter the 

^den,’47 because the person on the deathbed cannot say it without sincerity 
^without turning to Allah in tawbah, regret for what is past, and resolve 

to return to the like of it. Al-Khatfabi regarded this saying as the weigh ti- 
jn a compilation of his dedicated to tow/iid, and it is good.

47 Abu Dawud (3116), Afemad (5:233) and al-Hakim
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Purity is Half of Iman
bu Malik al-Harith ibn cA$im al-Ashcari 4 said, “The Messenger of 
Allah ft said, ‘Purity1 is half (sha(r) of Iman. Al-hamdu lillah fills the

Subhana 'Uah - glory be to Allah - wa "l-hamdu lillah - and praise 
belongs to Allah - both fill - or fills - whatever is between heaven and earth. 
And prayer is a light Sadaqah is a proof. Patience is a radiant light, and the 
Qur’an is an argument for or against you. Everybody goes out in the morning 
and sells his self; then he either frees it from slavery or destroys it.” Muslim 
(223) narrated it

Muslim narrated this hadith in the version of Yahya ibn Abi Kathir saying 
that Zayd ibn Sallam told him that Abu Sallam told him that Abu Malik al* 
Ash'ari said, “The Messenger of Allah ft said, ‘Purity is half of imdn, al-hamdu 
lillah fills the scales,’” mentioning the rest of the hadith, and in most copies 
of JafcA Muslim there is, “And steadfastness is a radiant light,” and in some 
of them, “And fasting is a radiant light.”

There is a difference of opinion about whether Yahya ibn Abi Kathir heard 
directly from Zayd ibn Sallam. Yahya ibn Macin denied it, but Imam Ahmad 
confirmed it, and in this narration it is clearly declared that he heard directly 
from him.

An-Nasa’i and Ibn Majah narrated this hadith2 from a version of Mu'awiyah 
ibn Sallam from his brother Zayd ibn Sallam from cAbd ar-Rahman ibn 
Ghanam from Abu Malik, and the extra part of his chain of transmission is 
'Abd ar-Rahman ibn Ghanam. One of the memorisers of hadith regard this 
version as weightier and he said, “Muawiyah ibn Sallam knew his brother

1 fuAur translated here as “purity” also means “becoming pure” but not “purification” 
as such. Trans.

2 An-Nasa’i (5:5), Ibn Majah (280) I
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Zayd’s hadith better than did Yahya ibn Abi Kathir. Something that strength
ens that [supposition] is that it has been narrated from Abd ar-Rahman ibn 
Ghanam from Abu Malik in other ways, so that then the version of Muslim is 
disconnected [lacking the direct hearing of Yahya from Zayd].

There are some differences between the hadith of Mucawiyah and that of 
Yahya ibn Abi Kathir, because the wording of the hadith according to Ibn 
Majah is, “Completing the zuu</u’thoroughly is half of imdn, and al-bamdu 
lillah fills the scales. Glorification (tasbih) and magnification (takbir) fill the 
heaven and the earth. Prayer is a light, and zakdh a proof. Patient steadfastness 
is a radiant light, and the Qur’an is a proof for you or against you. Everybody 
goes out in the morning and sells his self, then he either frees it from slavery 
or destroys it.”

At-Tirmidhi narrated the hadith of Yahya ibn Abi Kathir which Muslim 
narrated, and the wording of his hadith is, “Wu(iu’is a half of Imdn,"and the 
remainder of his hadith is like the general drift of Muslim’s.

Imam Ahmad and at-Tirmidhi narrated the hadith of a man from Ban! 
Sulaym who said, “The Messenger of Allah * counted them out on my hand 
or on his hand, “Glorification (tasbih) is a half of the scales, and al-hamdu 
lillah fills it. Magnification (taklnr) fills what is between the heaven and the 
earth. Fasting is a half of steadfastness, and purity is a half of frndn.”3

3 At-Tirmidhi (3519), Ahmad (5:363)
4 Surat al-Acraf: 82
5 Surat al-Muddaththir. 4
6 Surat al-Baqarah: 222

By his saying “Purity is half of Iman,” the word ‘purity’ is explained by 
one person as meaning abandoning wrong actions, as in His words, exalted 
is He: I ! ,

JI
“They are people who keep themselves pure!”4 and in His words:

*** *

“Purify your clothes! ”5 and His words:

“Allah loves those who turn back from wrongdoing and He loves those 
who purify themselves.”6

The same person said, “There are two types of imam doing and renunciation. 
Half of it is doing those things which one is commanded to do, and the other 
half is renouncing those things which one has been forbidden to do, and that is 
purification of the self by giving up acts of disobedience.” This saying is one to 
be considered as a possible interpretation if itwere not for the version, “ Wudu' 

Purity is Half of Iman

is half of imdn,” which contradicts it, and similarly the version, “Completing 
’thoroughly is half of imdn."

Also there is reason to have otherviews about it from the point of view of the 
meaning, since many actions, such as salah, purify the self of previous wrong ac
tions so why does it not come under the term ‘purity’? When actions or some of 
them are considered to be comprised under the term ‘purity’, the fact of giving 
up wrong actions cannot be convincingly demonstrated to be a half of Iman.

The authentic position upon which most people are agreed is that what 
is meant by ‘purity’ here is purification by means of water from occurrences 
[whichvoid wudu’or g/iusZ]. It is for that reason that Muslim begins his chapter 
on by narrating it, as did an-Nasa’i, Ibn Majah and others. Once this is 
established, then people differ about the meaning of purification with water 
being a half of imdn.

Some say thatwhat is meant by ‘shatr—a half is‘a portion’ not a half specifi
cally, so that purity is a part of imdn, but there is weakness in this because the 
only linguistic use of shatr known is ‘a half, and because in the hadith of the 
man fromBani Sulaym there is that, “Purity is a half (ni$J) of imdn," as we saw 
previously.

Some say that the meaning is that the reward for wudu ’ is multiplied until 
it reaches one half of imdn, but without multiplication, but there are critical 
views about this.

Some say that imdn atones for all major wrong actions, but zzm<Zzz ’atones for 
minor wrong actions, and that it is a half of imdn by this understanding. This is 
refuted by the hadith, “Whoever does evil in Islam will be taken to task for what 
hedidin the age of ignorance,” which we mentioned previously.

Some say that zuudu’atones for wrong actions [if] accompanied by Imdn, 
so that thus it becomes a half of imdn, but this is also weak.

Some say that what is meant by imdn here is $alah, as it is used in His 
words A: > $

“Allah would never let your imdn go to waste,”7 in which what is meant [by 
imdn] is‘your $alah towards al-bayt al-maqdis [in Jerusalem]’. Then if what is 
meant by Iman is the ^alah, salah is not acceptable without purity and thus 
purity becomes one half of ^alah according to this understanding. Muhammad 
ibnNa§r al-Marwazi narrated this explanation in Kitab assaldh from Ishaq ibn 
Rahwayh from Yahya ibn Adam, and that he said about their saying, “ [T o say J 
‘I do not know’ is one half of knowledge” that knowledge is either “I know” 
or “Ido not know” so that each of them is the other’s half.

1 say that everything which is comprised of two categories, then each one 
of them is the other’s half, whether the numbers of each category are equal, 
or one is more numerous than the other. The hadith which shows this is, “I 
have divided the $alah between Me and My slave in two halves,”8 meaning the

1 Surat al-Baqarah: 143
I 8 Part of a longer hadith narrated by Muslim (395) and others
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Zayd’s hadith better than did Yafaya ibn Abi Kathir. Something that strength
ens that [supposition] is that it has been narrated from Abd ar-Rahman ibn 
Ghanam from Abu Malik in other ways, so that then the version of Muslim is 
disconnected [lacking the direct hearing of Yahya from Zayd].

There are some differences between the hadith of Mu'Awiyah and that of 
Yahya ibn Abi Kathir, because the wording of the hadith according to Ibn 
Majah is, “Completing the wudu ’ thoroughly is half of imdn, and al-hamdu 
lillah fills the scales. Glorification (tasblh) and magnification (taMir) fill the 
heaven and the earth. Prayer is a light, and z/zAaA a proof. Patient steadfastness 
is a radiant light, and the Qur’an is a proof for you or against you. Everybody 
goes out in the morning and sells his self, then he either frees it from slavery 
or destroys it. ”

At-Tirmidhi narrated the hadith of Yahya ibn Abi Kathir which Muslim 
narrated, and the wording of his hadith is, “ ’is a half of imdn, "and the 
remainder of his hadith is like the general drift of Muslim’s.

Imam Ahmad and at-Tirmidhi narrated the hadith of a man from Ban! 
Sulaym who said, “The Messenger of Allah ft counted them out on my hand 
or on his hand, “Glorification (tasblh) is a half of the scales, and al-hamdu 
lillah fills it. Magnification (takbir) fills what is between the heaven and the 
earth. Fasting is a half of steadfastness, and purity is a half of imdn.”3

3 At-Tirmidhi (3519), Ahmad (5:363)
4 Surat al-Acraf: 82
5 Surat al-Muddaththir: 4
6 Surat al-Baqarah: 222

By his saying ft, “Purity is half of imdn,” the word ‘purity’ is explained by 
one person as meaning abandoning wrong actions, as in His words, exalted 
is-He: * i

(*♦!
“They are people who keep themselves pure!”4 and in His words:

“Purify your clothes! ”5 and His words:

“Allah loves those who turn back from wrongdoing and He loves those 
who purify themselves.”6

The same person said, ‘There are two types of imdn: doing and renunciation. 
Half of it is doing those things which one is commanded to do, and the other 
half is renouncing those things which one has been forbidden to do, and that is 
purification of the self by giving up acts of disobedience.” This saying is one to 
be considered as a possible interpretation if it were not for the version, “Wudu’

Purity is Half of Iman

ishalfof imdn,” which contradicts it, and similarly the version, ‘Completing 
^’thoroughly is half of imdn.”

Also there is reason to have other views about it from the point of view of the 
meaning, since many actions, such as salah, purify the self of previous wrong ac
tions so why does it not come Under the term ‘purity’? When actions or some of 
them are considered to be comprised under the term ‘purity’, the fact of giving 
up wrong actions cannot be convincingly demonstrated to be a half of iman.

The authentic position upon which most people are agreed is that what 
is meant by ‘purity’ here is purification by means of water from occurrences 
[which void wudu ’or g/iusZ]. It is for that reason that Muslim begins his chapter 
on wutfu’by narrating it, as did an-Nasa’i, Ibn Majah and others. Once this is 
established, then people differ about the meaning of purification with water 
being a half of imdn.

Some say thatwhat is meant by ‘shatr—a half is‘a portion’ not a half specifi
cally, so that purity is a part of imdn, but there is weakness in this because the 
only linguistic use of shatr known is ‘a half, and because in the hadith of the 
man from Barn Sulaym there is that, “Purity is a half (ni$f) of iman” as we saw 
previously.

Some say that the meaning is that the reward for wudu’ is multiplied until 
it reaches one half of imdn, but without multiplication, but there are critical 
hews about this.

Some say that imdn atones for all major wrong actions, but u/ucZu ’atones for 
minor wrong actions, and that it is a half of Iman by this understanding. This is 
refuted by the hadith, “Whoever does evil in Islam will be taken to task for what 
hedidin the age of ignorance,” which we mentioned previously.

Some say that wudu ’ atones for wrong actions [if] accompanied by iman, 
so that thus it becomes a half of imdn, but this is also weak.

Some say that what is meant by imdn here is salah, as it is used in His 
words Jfe: > s

“Allah would never let your imdn go to waste,”7 in which what is meant [by 
imdn] is ‘your towards al-bayt al-maqdis [in Jerusalem] ’. Then if what is 
meant by imdn is the ^alah, $aldh is not acceptable without purity and thus 
purity becomes one half of saldh according to this understanding. Muhammad 
ibnNa$ral-Marwazl narrated this explanation in Kitab assaldh from Ishaq ibn 
Rahwayh from Yahya ibn Adam, and that he said about their saying, “[To say J 
‘I do not know’ is one half of knowledge” that knowledge is either “I know” 
or “I do not know” so that each of them is the other’s half.

1 say that everything which is comprised of two categories, then each one 
of them is the other’s half, whether the numbers of each category are equal, 
or one is more numerous than the other. The hadith which shows this is, “I 
have divided the $alah between Me and My slave in two halves,”8 meaning the

•j Surat al-Baqarah: 143
8 Part of a longer hadith narrated by Muslim (395) and others
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recitation in the $alah, and thus He explains it as the Fatihah. What is meant 
is that it is divided into worship and supplication. Worship is the right of the 
Lord, and supplication is the right of the slave. It does not mean that the 
words are equally divided in two. Al-Khattabi mentioned this and he derived 
an evidence from the saying of the Arabs, “A half of the year is travel and the 
other half is residence.” He said, “That doesn’t imply that the two times are 
equal, but that the two times are apportioned to them [travel and residence] 
even if the two times are not equal.” [He also derived an evidence from] the 
words of Shurayh when someone asked him, “How are you this morning?” He 
said, “This morning, [I find] half of the people angry at me,” meaning that 
people are either those who would give judgement in his favour or against 
him, and that those who would give judgement against him are angry with 
him and those who would give judgement in his favour are contented with 
him, and thus they are two different groups. The poet says:

When I die, people will be in two halves:
Those who abuse my death

and those who praise what I used to do.

Meaning that they will divide into two groups.
I say that from this same sense there is the marftf hadith of Abu Hurayrah 

on [the sciences of] inheritances that, “they are a half of knowledge” which 
Ibn Majah narrated,9 since there are two categories of judgements for those 
obligated: those concerning life and those concerning what happens after 
death, and this latter is the laws of inheritance. Ibn Mas'ud said, “The laws 
of inheritance are a third of [all] knowledge.” The reason for that is the 
marftf hadith which Abu Dawud and Ibn Majah narrated from 'Abdullah 
ibn ‘Amr, “Knowledge is threefold and anything over and above that is sur
plus: a clear ayah of judgement or an established Sunnah or a just division 
of inheritance.”10 11 12 13

9 Ibn Majah (2719)
10 Abu Dawud (2885), Ibn Majah (54)
11 At-Tabarani in al-Kalnr (18544)
12 Al-Qucla'i in Musnad ash-Shihab (159)
13 Muslim (234)

It is narrated that Mujahid said, “Rinsing the mouth and snuffing water are 
a half of wudu’.”1' What he probably meant is that there are two categories 
within wudu \ one of which is mentioned in the Qur’an and the other ofwhich 
is derived from the Sunnah which is rinsing the mouth and snuffing water. 
Or he may have meant that rinsing the mouth and snuffing water purify the 
inward of the body and washing the rest of the limbs purifies its outward, so 
that they are two halves according to this understanding. Of that there is also 
the saying of Ibn Mas'ud, “Steadfastness is a half of Iman, and certainty is all 
of frndn. ”1Z It is narrated in a version of Yazid ar-Raqashi from Anas as a marfit 
hadith, “7mdn has two halves: a half is comprised of steadfastness ($abr) and 
a half of gratitude (shukr)”'* Since imdn comprises the performance of the 
obligations and the renunication of those things which are forbidden, none of

Purity is Half of Imdn

which can be obtained without steadfastness, then patience is a half of iwidn. 

Similarly it is thus said about wudu ’ that it is a half of the saldh.
Also, the expunges wrong actions and errors provided that wwdw * 

is done completely and excellently, and thus in this understanding it also 
comprises a half of the as is narrated in Muslim from cUthman
that the Prophets said, “Any Muslim who purifies himself and completes the 
purification which is obligatory for him, then prays these five prayers, they 
[the prayers] will expunge what [occurs] between them [of wrong actions] 
In another narration of his there is, “Whoever completes the ’ as Allah
commandshim, then the obligatory prayers are expiations for what [occurs] 
between them.”

Also, the 5a/d/i is the key of the Garden, and wudu ’ is the key of the salah, 
as Imam Ahmad and at-Tirmidhi narrated in the marfif hadith of Jabir, and 
both the prayer and u/u^u’are a cause for opening the gates of the Garden, 
as is narrated in Muslim that 'Uqbah ibn 'Amir heard the Prophet 
saying, “Any Muslim who performs wudu’, and does his wudu ’excellently well, 
and then stands and prays two raltahs undertaking them with his heart and 
his face, then the Garden is obliged for him.”14 There is from cUqbah from 
‘Umar that the Prophet # said, “Any of you who performs wudu ’ to the fullest 
or completely and then says, ‘I witness that there is no god but Allah and I 
witness that Muhammad is His slave and His messenger,’ will have the eight 
gates of the Garden opened up him and he may enter through whichever of 
them he wishes.”’5

There is in the two Sahih books from 'Ubadah that the Prophet said, 
“Whoever says, ‘I witness that there is no god but Allah alone without partner, 
and that Muhammad is His slave and His messenger, and that cIsa is the slave 
of Allah, the son of His female slave, His word which He cast unto Maryam and 
a rub from Him, and that the Garden is true, and that the Fire is true,’ Allah 
will make him enter any of the eight gates of the Garden which he wishes. ”

Since wdu’ along with the two shahadahs is something that makes the 
opening of the gates of the Garden necessary, then wudu ’ becomes a half of 
fawn in Allah and His Messenger by this understanding.

Also, wudu ’is one of the hidden characteristics of imdn which only the mu 'min 
safeguards, as is in the hadith ofThawban and others from the Prophets, “Only 
the mu min safeguards wudu’” Performing ghusZbecause ofjanabah'^ has been 
narrated to be fulfilment of the trust (amdnaA), as al- Uqayli narrated it in the 
hadith of Abu’d-Darda’ that the Prophet M said, “[There are] five such that 
whoever brings them along with imdnwill enter the Garden: whoever safeguards 
the five prayers with their wudu’, their bowings, their prostrations and in their

14 Muslim (234)
15 Janabah is the state caused by sexual intercourse or ejaculation requiring a ghusL 

Trani.
16 Narrated by al-Uqayli in ad-J)ucaJa’ — The "Weak Narrators (3:123), which means 

that he considered it weak. But others have authenticated it and it seems that that is also 

the position of the author. Ed.
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times, and he gives the zakahof his wealth contentedly, "and he [Abu’d-Dardaj 
said, “and he used to say, ‘And I swear by Allah! only a mu ’min does that,’”... “and 
he fasts Ramadan, performs the Hajj of the House, whoever is able to takeaway 
to it, and he fulfils the amanah [trust],"They asked, “Abu’d-Darda’,whatisthe 
amanaA?” He said, “Performing gAusZbecause otjanabah, because Allah did not 
entrust anything of his dinto the son of Adam without it”17

17 Ibn Majah (598)
18 Al-Bazzar (349)
19 At-Tirmidhi (3518)
20 At-Tabarani (20:160)

Ibn Majah narrated a hadith of Abu Ayyub that the Prophet £ said, “The 
five prayers, and thejumu‘ah up until the [next] Jumu'ah, and fulfilling the 
trust, are atonements for that which occurs between them.” Someone asked,
“What is the fulfilment of the trust?” He replied, “Performing gAusZ because of 
janabah, because the state oijanabah is under every single hair.”’8 The previous 
hadith from Abu’d-Darda’ shows that wudu’is one part of the prayer.

It has been narrated in another hadith which al-Bazzar narrated in aversion
of Shababah ibn Siwar, “Al-Mughlrah ibn Muslim told us from al-A‘mash from 
Abu Salih from Abu Hurayrah as a maiflf hadith, that, ‘The prayer is three 
thirds: purity is a third, bowing is a third, and prostration is a third. Whoever 
discharges it as is its due, it will be accepted from him, and all his other deeds 
will be accepted from him. Whoever’s prayer is rejected, will have all his other 
deeds rejected.’”19 20 He said, “Al-Mughirah alone transmitted it, and what is 
recorded is that it is from Abu Salih from the words of Ka‘b.”

According to this categorisation, wu<Zu’is a third of the prayer, unless one 
regards the bowing and prostration as a single matter because of their close 
similarity to each other in form, so that then wudu ’would also be half of the
prayer. ■ ' . . «

It is also a possible interpretation to say that all the features of imdn, both 
deeds and words, purify the heart and make it grow. As for purification with 
water it is particularly with respect to purification of the body and its cleanli
ness. Thus there are two categories of the attributes of imdn, one of which is 
the purification of the outward, and the other the purification of the inward, 
so that they are two halves by this understanding. And Allah knows best what 
He means and what His Messenger meant by all of this.

With respect to his saying £, uAl-hamdu lillah fills the scales, Subhana’llah 
w’al-hamdu lillah both fill — or fills - whatever is between heaven and earth,” 
the narrator had some doubt about the wording. In the version of an-Nasa’i 
and Ibn Majah there is, “Glorification (tasbih) and magnification (taAAir) fill 
the heaven and the earth.” In the hadith of the man from Ban! Sulaym there
is, “Glorification (tasbih) is a half of the scales, and praise (al-hamdu lillah) fills
it. Magnification (ZaAZdr) fills what is between the heaven and the earth.”

At-Tirmidhi narrated a hadith from al-Ifriql from 'Abdullah ibn Yazid from 
'Abdullah ibn ‘Amr that the Prophet said, “Tasbih is a half of the scales, 
and al-hamdu lillah fills it ‘There is no god but Allah’ has nothing to keep it

Purity« HaZ/ of Imdn
from Allah until it reaches Him.’”0 He said, “Its chain of transmission is not 
strong.’ I say that there is disagreement about his chain of transmission from 
al-lfriqi, and it has been narrated from him from Abfr 'Alqamah from AbQ 
Hurayrah from the Prophet and in it there is in addition, “And ‘Allah is 
greater’ fills the heavens and the earth.”

Ja'far al-Firyabl narrated in his book adh-Dhikr, and others also narrated, 
the hadith of‘All that the Prophetft said, “Al-hamdu lillah fills the scales and 
Subbana’fiah is a half of the scales, and Id ildha iUa’Udh and Alldhu akbar fill 
the heavens and the earth and what is in between them.”21

Al-Firyabl also narrated the hadith of Mu‘adh ibn Jabal that the Prophet 
5 said, [There are] two phrases, one of which, for whoever says it, there is 
none below the Throne to prevent it, and the other fills whatever is between 
heaven and earth: Za iZd/uz iUa'Udh and AZZd/iu akbar”**

These hadith comprise the virtue of these four phrases, which are the best 
of speech, and they are: SudZidna’ZZdA - Glory be to Allah, al-hamdu lillah 
-praise belongs to Allah, Za ildha ilia 'Udh — There is no god except Allah — and 
AUihu akbar- Allah is greater.

As for praise, al-hamdu lillah, all of the hadith agree that it fills the scales. 
Some say that it is struck as a metaphor and that the meaning is that if praise 
were a physical body it would fill the scales. Some say that, on the contrary, 
Allah A will represent the actions of the descendants of Adam and their words 
as forms which will be seen on the Day of Rising and which will be weighed, 
as the Prophet % said, “The Qur’an will come on the Day of Rising preceded 
by al-Baqarah and Al ‘Imran as if they were two clouds or two shades or two 
flocks of birds in ranks.”23

He said, “[There are] two phrases which are beloved to the All-Merci
ful, heavy in the scales and light on the tongue: Subhdna 7ldh wa bibamdihi, 
Subhana'llahi’l-azim - Glory be to Allah by His praise, Glory be to Allah the 
Great"1*

He said, The heaviest thing to be placed in the scales is good character.”25 
Similarly, the mumin’sright action will come to him in his grave in the most 
beautiful form, whereas the kafir’s deeds will come to him in the ugliest form.26 
It is narrated that the prayer, zakdh, fasting and good actions will be around 
the dead person in his grave defending him, and that the Qur’an will ascend 

and intercede for him.27
As for Subhana’llah - Glory be to Allah — there is in the narration of Muslim, 

“Subhana’llah - glory be to Allah - and al-hamdu lillah - praise belongs to 
Allah-both fill - or fills - whatever is between heaven and earth,” the narrator 
was in doubt as to what it is that fills between heaven and earth, whether it is

21 At-Tabarani in al-Katnr (20:334)
22 Muslim (804)
23 Al-Bukhari (7563), Muslim (2694) and others
24 AbuDiwud (4799), at-Tirmidhi (2003) and others
25 This is mentioned in a hadith narrated by Ahmad (4:287)
26 Mentioned in a long hadith narrated by ‘Abd ar-Razzaq (6703) and others

27 Al-Hakim (4:586)

368 369



JAMI* AL-*ULUM WA L-HIKAM I

the two phrases or one of them. In the version of an-Nasa’i and Ibn Majah it I
is, “Glorification (tasbih) and magnification (taklnr) fill heaven and earth," I 
and this version is more suitable. There is a question as to whether what is 
meant is that both together fill what is between heaven and earth, or each one I 
independently fills that. In the hadith of Abu Hurayrah and the other man 
there is that the taklnr alone fills what is between heaven and earth.

In any case, tasbih stands in a lower rank with respect to virtue as is clearly 
narrated in the hadith of ' Ali, Abu Hurayrah, ‘Abdullah ibn ‘Amr and the 
man from Ban! Sulaym, that tasblh is a half of the scales and al-hamdu lillah 
fills it. The reason for that is that praise is affirmation that all praises are for 
Allah, thus comprising affirmation of all the attributes of perfection and 
majesty, whereas tasblh is purification of Allah from all shortcomings, defects 
and flaws, so affirmation is more complete and perfect than negation. It is 
for that reason that tasbih is not mentioned on its own, but rather coupled 
with that which indicates affirmation of [Allah’s] perfection. Sometimes it 
is coupled with praise as in the saying, “Subhana’llah wa bihamdihi - Glory 
be to Allah by His praise,” and “Subhana’llah - glory be to Allah - and al- 
hamdu lillah - praise belongs to Allah,” and sometimes it is coupled with 
one of the names which indicate greatness and majesty such as in his words, 
uSubhana’lldhi’l-azim — Glory be to Allah, the Great.” If the hadith of Abu 
Malik shows that that which fills what is between heaven and earth is tasbih 
and taklnr together, then the matter is clear. If what is meant is that each of 
the two fills that, then the scales are vaster than that which is between heaven 
and earth, and that which fills the scales is vaster than that which fills heaven 
and earth, which is also indicated by the §ahih transmission that Salman 4 
said, “The scales will be placed on the Day of Rising, and even if the heavens 
and the earth were to be weighed in them it would be sufficient. The angels 
will ask, ‘Lord! for whom will You weigh this?’ Allah, exalted is He, will say, 
‘Whomever I wish of My creatures.’ The angels will say, ‘Glory be to You! we 
have not worshipped You as You ought to be worshipped!’” Al-Hakim narrated 
it as a marftf hadith and said that it is §ahih, but that it is a maw^u/statement 
is more well-known.28

28 At-Tirmidhl (3590)
29 At-Tirmidhi (2639), Ibn Majah (4300), Ahmad (2:213) and others

As for taklnr, in the hadith of Abu Hurayrah and the man from Bam Sulaym 
there is that it alone fills what is between the heavens and the earth. In the 
hadith of ‘All there is that along with Id ildha illa’llah- there is no god 
except Allah - fills the heavens and the earth and what is between them.

As for Za ildha ilia ’Udh- there is no god except Allah - alone, it reaches Allah 
without any barrier between it and Him. At-Tirmidhi narrated a hadith of Abu 
Hurayrah that the Prophet ft said, “If a slave says, ‘ Zd ildha ilia 'Udh - There is no 
god except Allah’ sincerely, the gates of heaven will be opened for him until 
it reaches the Throne, as long as he avoids the major wrong actions.”29

Abu Umamah said, “Any slave who repeats * Id ildha iUa’Udh - there is no
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dbut Allah’, then nothing short of the Throne holds it back” It has also 

8been narrated that nothing equals it in weight in the scales, in the famous 
uitlt of‘the scrap of paper’. Ahmad, at-Tirmidhl and an-Nasa’i narrated 
lL and in the end of it according to Imam Ahmad there is, “and nothing is 
heavy with the name of Allah, the All-Merciful, the Compassionate.”30 There 
is in the Mtwnadfrom ’‘Abdullah ibn ‘Amr that the Prophet ft said, “When 
death came to Nuh 0 he said to his son, ‘I order you with, “La ilaha illa’llah 
- there is no god but Allah,” because even if the seven heavens and the seven 
lands were placed in one pan [of the scales] and La ilaha illa’llah was placed 
in the other pan, La ilaha illa’llah would outweigh them.”31

In it also there is from ‘Abdullah ibn ‘Amr that the Prophet ft said, “Musa 
«said, Lord, teach me something by which I can remember and supplicate 
You.’ He said, ‘Musa, say, “La ilaha illa’llah."’ He said, ‘All of Your slaves say 
this. I want something specially from You for me.’ He said, ‘Musa, even if the 
seven heavens and their inhabitants apart from Me, and the seven lands were 
placed in one pan, and La ilaha illa’llah in another pan, La ilaha illa’llah 
would tip [the scales] against them'.’”32

There are different views as to which of the two phrases is better, the phrase 
of praise or the phrase of La ilaha illa’llah. Ibn ‘Abd al-Barr and others nar
rated this divergence. An-Nakha‘i said, “They used to think that hamd is the 
speech [whose reward] is most multiplied.” Ath-Thawri said, “Nothing of 
speech is multiplied [in reward] as much as al-hamdu lillah.”

Al-hamd comprises affirmation of all the types of Allah’s perfections, so 
I that taw/ud is included in it There is in the Musnad of Imam Ahmad from Abu
I Sa'id and Abu Hurayrah that the Prophet ft said, “Allah singled four things 
I out from speech: Subhana’llah, al-hamdu lillah, La ilaha illa’llah and Allahu 
I akbar. Whoever says Subhana’llah will have twenty good deeds recorded for 
I him, or twenty wrong actions will be removed [from his record]. Whoever says 
I Allahuakbar has the like of that. Whoever says La ilaha illa’llah has the like of 
I that Whoever says al-hamdu lillahi rabbi’l-’alamin — praise belongs to Allah 
I Lord of the worlds - from himself will have thirty good deeds recorded for 
I him or thirty wrong actions removed [from his record] .”33 This has also been 
I narrated of Ka‘b as his own words, and some say that this is more authentic
I than ascribing it [to the Prophet ft]. • •
I About his saying ft, “The prayer is a light, ^adaqah a proof and steadfastness
I a radiant light," and in some of the editions of Muslim, “And fasting is
I a radiant light,” then these are three types of actions all of which are lights, 
I but some of which are singled out for different types of light. The prayer is 
I unqualified light, and it has been narrated with two chains of transmission,

30 Ahmad (2:170) .
31 This is actually a hadith of an-Nasa’i and others and not one of Imam Ahmad and 

it is from Abu Sa'id al-Khudri, and not Ibn ‘Amr vfe. It is an oversight on the part of the 

author. Ed.
32 Ahmad (2:302)
33 AbuYa'la (3655) and others
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the two phrases or one of them. In the version of an-Nasa’i and Ibn Majah it 
is, “Glorification (tasbih) and magnification (taMnr) fill heaven and earth,” 
and this version is more suitable. There is a question as to whether what is 
meant is that both together fill what is between heaven and earth, or each one 
independently fills that. In the hadith of Abu Hurayrah and the other man 
there is that the takbir alone fills what is between heaven and earth.

In any case, tasbih stands in a lower rank with respect to virtue as is clearly 
narrated in the hadith of ‘All, Abu Hurayrah, ‘Abdullah ibn ‘Amr and the 
man from Ban! Sulaym, that tasbih is a half of the scales and al-hamdu lillah 
fills it. The reason for that is that praise is affirmation that all praises are for 
Allah, thus comprising affirmation of all the attributes of perfection and 
majesty, whereas tasbih is purification of Allah from all shortcomings, defects 
and flaws, so affirmation is more complete and perfect than negation. It is 
for that reason that tasbih is not mentioned on its own, but rather coupled 
with that which indicates affirmation of [Allah’s] perfection^ Sometimes it 
is coupled with praise as in the saying, “Subhana’llah wa bihamdihi - Glory 
be to Allah by His praise,” and “Subtiana’llah - glory be to Allah - and al- 
hamdu lillah — praise belongs to Allah,” and sometimes it is coupled with 
one of the names which indicate greatness and majesty such as in his words, 
“Subhana'Udhi'l- azim — Glory be to Allah, the Great” If the hadith of Abu 
Malik shows that that which fills what is between heaven and earth is tasbih
and takbnr together, then the matter is clear. If what is meant is that each of 
the two fills that, then the scales are vaster than that which is between heaven 
and earth, and that which fills the scales is vaster than that which fills heaven
and earth, which is also indicated by the $ahih transmission that Salman 4 
said, “The scales will be placed on the Day of Rising, and even if the heavens 
and the earth were to be weighed in them it would be sufficient The angels
will ask, ‘Lord! for whom will You weigh this?’ Allah, exalted is He, will say, 
‘Whomever I wish of My creatures.’ The angels will say, ‘Glory be to You! we 
have not worshipped You as You ought to be worshipped! ’ ” Al-Hakim narrated 
it as a marfif hadith and said that it is $ahih, but that it is a mawyu/statement 
is more well-known.28

28 At-Tirmidhi (3590)
29 At-Tirmidhi (2639), Ibn Majah (4300), Ahmad (2:213) and others

As for takbir, in the hadith of Abu Hurayrah and the man from Ban! Sulaym 
there is that it alone fills what is between the heavens and the earth. In the
hadith of ‘All there is that takbir along with Za z’ZaAa ilia 'llah - there is no god 
except Allah — fills the heavens and the earth and what is between them.

As for Za ildha ilia ’Udh— there is no god except Allah - alone, it reaches Allah 
without any barrier between it and Him. At-Tirmidhi narrated a hadith of Abu 
Hurayrah that the Prophet IK said, “If a slave says, ‘Za z'ZaAa ilia *Uah-There is no 
god except Allah’ sincerely, the gates of heaven will be opened for him until 
it reaches the Throne, as long as he avoids the major wrong actions.”29

Abu Umamah said, “Any slave who repeats ‘Za ildha iUa'lldh - there is no
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but Allah’, then nothing short of the Throne holds it back.” It has also 
narrated that nothing equals it in weight in the scales, in the famous 

hadith of‘the scrap of paper’. Ahmad, at-Tirmidhi and an-Nasa’i narrated 
k and in the end of it according to Imam Ahmad there is, “and nothing is 
heavy with the name of Allah, the All-Merciful, the Compassionate.”30 There 
is in the Musnad from ’‘Abdullah ibn ‘Amr that the Prophet IK said, “When 
deathcame toNuh he said to his son, ‘I order you with, “La ilaha illa’llah 
-there is no god but Allah,” because even if the seven heavens and the seven 
lands were placed in one pan [of the scales] and La ilaha illa’llah was placed 
in the other pan, La ilaha illa’llah would outweigh them.”31

In it also there is from ‘Abdullah ibn ‘Amr that the Prophet IS said, “Musa 
<3 said,‘Lord, teach me something by which I can remember and supplicate 
You.'He said, ‘Musa, say, “La ilaha illa’llah.”’ He said, ‘All of Your slaves say 
this. I want something specially from You for me.’ He said, ‘Musa, even if the 
seven heavens and their inhabitants apart from Me, and the seven lands were 
placed in one pan, and La ilaha illa’llah in another pan, La ilaha illa’llah 
would tip [the scales] against them.’”32

There are different views as to which of the two phrases is better, the phrase 
of praise or the phrase of La ilaha illa’llah. Ibn ‘Abd al-Barr and others nar
rated this divergence. An-Nakha‘I said, ‘They used to think that hamd is the 
speech [whose reward] is most multiplied.” Ath-Thawri said, “Nothing of 
speech is multiplied [in reward] as much as al-hamdu lillah.”

Al-hamd comprises affirmation of all the types of Allah’s perfections, so 
that tawhid is included in it There is in the Musnad of Imam Ahmad from Abu 
Sa'idand Abu Hurayrah that the Prophet IK said, “Allah singled four things 
outfrom speech: Subhana’llah, al-hamdu lillah, La ilaha illa’llah and Allahu 
akbar. Whoever says Subhana’llah will have twenty good deeds recorded for 
him, or twenty wrong actionswill be removed [from his record]. Whoever says 
Allahu akbar has the like of that. Whoever says La ilaha illa’llah has the like of 
that. Whoever says al-hamdu lillahi rabbi’l-’alamin — praise belongs to Allah 
Lord of the worlds - from himself will have thirty good deeds recorded for 
him or thirty wrong actions removed [from his record] .”33 This has also been 
narrated of Ka‘b as his own words, and some say that this is more authentic 
than ascribing it [to the Prophet IK].

About his saying is, The prayer is a light, sadaqah a proof and steadfastness 
a radiant light,” and in some of the editions of Sahih Muslim, “And fasting is 
a radiant light,” then these are three types of actions all of which are lights, 
but some of which are singled out for different types of light. The prayer is 
unqualified light, and it has been narrated with two chains of transmission,

jo Afcmad (2:170)
ji This is actually a hadith of an-Nasa’i and others and not one of Imam Ahmad and 

it is from Abu Sa'id al-Khudrl, and not Ibn cAmr 14. It is an oversight on the part of the 
author. Ed.

32 Ahmad (2:302)
33 AbuYa'la (3655) and others
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about both of which there is some discussion, from Anas that the Prophet 
ft said, “The prayer is the light of the mu’min.”34 In the world it is a light for 
the mu 'minun in their hearts and inner sights, by which their hearts become 
bright and the light of the inner sight appears, and so for this reason it [the 
prayer] is the refreshment of the eyes of the people of taqwa, as the Prophet 
ft used to say, “The refreshment of my eyes has been placed in the prayer.” 
Ahmad35 and an-Nasa’i narrated it.

34 Ahmad (3:128)
35 Ad-DaylamI Musnad al-Firdaws (2622)
36 Ahmad (1:245)
37 Abu Dawud (4985)
38 Abu Nu'aym in al-Hilyah (2:359)
39 Af-Tabaranl in al-Kabir, which is what al-Haythaml said in Majma1 az-zawa’id 

(2:122)
40 A wird: a portion of yalah, Qur’an recitation, dhikror du1 a. Trans.
41 Ahmad (169), Ibn Hibban (1467)

■
In another version there is, “The hungry man becomes satiated, the thirsty 

man’s thirst is slaked, but I do not become satiated with love of the prayer.”36 
In the Musnod there is that Ibn 'Abbas said, “Jibril said to the Prophet ft ‘Allah 
has made the prayer beloved to you, so take what you want of it’”37 Abu Dawud 
narrated the hadith of a man from Khuza'ah that the Prophetftsaid, “Bilal, 
call the iqamah [to establish] the prayer and gave us rest by it”38

Malik ibn Dinar said, “I read in the Tawrah: ‘Son of Adam! do not be in
capable of standing in front of Me in your prayer weeping, because I am the 
One Who draws near to your heart, and in the unseen you see My light,’”39 
referring to the tenderheartedness and weeping that are opened up to the 
one who prays.

At-Tabarani narrated the marftf hadith of 'Ubadah ibn a§-$amit, “When 
the slave safeguards his prayer, establishes its wudu ’ its bowing, prostration 
and the recitation in it, it says to him, ‘May Allah preserve you as you have 
preserved me.’ It will be raised to heaven with a light until it finally reaches 
Allah & and it will intercede for the one who prayed it”4°

It will be a light for the mu 'minun in their graves, particularly the prayer at 
night as Abu’d-Darda’ said, “Pray two rajahs in the darknesses of the night 
for the darkness of the graves.”

Rabicah missed her wird4’ at night for a period, and someone came in her 
sleep and recited to her:

Your prayer is a light, while the slaves are asleep,
And your sleep is the obstinate opposite of prayer.

In the next life, it is a light for the mu'minun on the [Day of] Rising, and 
on the yirat [the bridge over the Fire to the Garden], because the lights are 
apportioned to them according to their actions. There is in the Afusnndandin 
the Sahih. Ibn Hibban from 'Abdullah ibn 'Amr that the Prophet ft mentioned 
the prayer and said, “Whoever safeguards it, it will be a light, a proof and a 

salvation for him on the Day of Rising. Whoever does not safeguard it, it will 
not be a light, nor salvation nor a proof for him.”42

At-Tabarani narrated, with a chain of transmission about which there are 
different views, a hadith of Ibn 'Abbas and Abu Hurayrah that the Prophet ftr 
said, “Whoever prays the five prayers in community (jamclah), will cross the 

like a flash of lightning in the first group of the Forerunners. He will 
come on the Day of Rising with his face like the moon on the night of the 
fill! moon.”43

As for sadaqah, it is a proof (burhdn). Burhdn is the rays of light which are 
dose to the face of the sun, as for example in the hadith of Abu Musa, that 
the ruhof the mu’min will come out of his body [at death] having rays of light 
like the sun’s rays of light From that, a categoric proof is called a burhdn 
because of the clarity of its showing that which it shows. Similarly, sadaqah 
is a burhdn - proof - of the authenticity of [a person’s] imdn. The person’s 
contentment with it is a sign of his experiencing the sweetness and savour of 
iMn, as is narrated in the hadith of'Abdullah ibn Mu'awiyah al-Ghadirl that 
the Prophet ft said, “[There are] three [things] which whoever does them 
has tasted the savour of Iman: whoever worships Allah alone, and that there 
isno god but Allah, pays the zakdh of his wealth, whilst his self is pleased with 
it and supports him to do it every year...” and he mentioned the rest of the 
hadith. Abu Dawud narrated it.44

We have just recently mentioned the hadith of Abu’d-Darda’ concerning 
someone who pays the zakdh of his wealth contented to do so in himself, and 
he said, “He used to say, ‘No one does that but a mu'min.'” The reason for 
thatis that people love wealth and are mean with it, and when they liberally 
and generously give it away for the sake of Allah & it shows the authentic
ity of their imdn in Allah and in His promise and threat. For this reason the 
Arabs refused to pay the zakdh after the Prophet ftc and a$-J>iddiq fought 
them because of their refusal. The prayer also is a proof of the authenticity 
of [a person’s] Islam.

Imam Ahmad and at-Tirmidhi narrated a hadith of Ka'b ibn ‘Ujrah that 
the Prophet ft said, ‘The prayer is a proof.”45

We mentioned in the commentary of the hadith, “I have been commanded 
to fight people until they witness that there is no god but Allah and that 
Muhammad is the messenger of Allah, and they establish the prayer and 
pay the zakah," that the prayer is the distinguishing factor between kufr and 
Islam. It is also the first thing for which a man will be taken to account on the 
DayofRising. If someone’s prayer is complete, then he has succeeded and is 
saved. We have previously seen the hadith of'Abdullah ibn 'Amr concerning 
whoever safeguards it, that it will be a light, a proof and salvation for him on

42 At-Tabararii in al-Awsal
4j Abu Dawud (1586)
44 AtTirmidhi (614), at-Tabarani in al-Katnr (19:212) and it is not in Afusnod A/imod 

with this narrator as the author suggests. Ed.
45 Surah Yunus: 5
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the Day of Rising.
As for steadfastness, it is a radiant light (</iyd), which is the light which 

has some degree of heat and burning in it like the radiant light of the sun, 
as opposed to the moon, because it [the moon] is pure light in which there 
is illumination without any burning. Allah Jfe says:

“It is He who appointed the sun to give radiance, and the moon to give 
light.”46 It is from this point of view that Allah describes the Shari ah of Musa 
as being radiant (shining), as He says:

“We gave to Musa and Harun the Discrimination and a Shining Light and a 
Reminder for those with taqwd,”^1 even if He also mentions that there is light 
(nur) in the Tawrah, as He says: / ;

;ipi ti

X

“We sent down the Torah containing guidance and light,”48 however what 
is the predominant element in their Shariah is radiant light because of the 
heavy and burdensome commands, difficult tasks and fatiguing works, and 
weighty burdens in it.

He describes the Shariah of Muhammad * as being a light because of the 
liberally generous hanifiyyah [the ancient way of Ibrahim] that is in it He 
says, exalted is He: » t <

Ct/ jj

“A Light has come to you from Allah and a Clear Book. ”49 He says’

46 Surat al-Anbiya’: 48
47 Surat al-Ma’idah: 44
48 Surat al-Ma’idah: 15
49 Surat al-Acraf: 157
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Those who follow the Messenger, the Unlettered Prophet, whom they find 
written down with them in the Torah and the Injil, commanding them to do 
right and forbidding them to do wrong, making good things halal for them 
and bad things Tiaram for them, relieving them of their heavy loads and the 
chains which were around them. Those who have imdn in him and honour 
him and help him, and follow the Light that has been sent down with him, 
they are the ones who are successful.”50f

Since steadfastness is difficult for people and requires struggle with the self 
and restraining it, and holding it back from what it desires, it is a type of radi
antlight, because the meaning of $abr linguistically is restraint, an example 
ofwhich is gatf assabr- the killing by restraining ($abr) — which is that a man 
should be forcibly restrained until he is killed [the person who restrains him 
being as much a murderer as the one who does the act]. ' i

There are a number of praiseworthy types of steadfastness, ofwhich there is 
steadfastness in obedience to Allah & steadfastness in not disobeying Allah Jfe 
and steadfastness at the decrees of Allah Jfe. Being patiently steadfast in acts of 
obedience and in not doing acts of disobedience is superior to being patiently 
steadfast under painful decrees. The right-acting first generations, Sacid ibn 
Jubayr, Maymun ibn Mihran and others, were explicit about that. It has been 
narrated with a weak chain of transmission in a marfri hadith of cAli, “By stead
fastness under an affliction that occurs the slave has three hundred ranks written 
for him, but by being patiently steadfast in obedience six hundred ranks are 
recorded for him, and by steadfastness in not disobeying nine hundred ranks 
are recorded.” Ibn Abl’d-Dunya and Ibn Jarir at-Tabarl narrated it.51

One of the best types of steadfastness is fasting, for it unites the three 
types of steadfastness because it is steadfastness in obedience to Allah and 
steadfastness in not disobeying Allah since the slave abandons his appetites 
for the sake of Allah Jfe while his self struggles to draw him towards them. 
Thus in the $ahih hadith there is, “Allah Jfe says, ‘Every act of the son of Adam 
is for him except for the fast, because it is for Me and I will recompense it. 
He gives up his appetite, his food and drink for My sake.’”52 There is also in 
[fasting] steadfastness under the painful decrees by way of what hunger and 
thirst afflict the fasting person. The Prophet & used to name the month of 
fasting “The Month of Steadfastness.”55

It is narrated in the hadith of the man from Barn Sulaym from the Prophet 
1 that fasting is a half of steadfastness, and perhaps elucidation of the secret 
of the fact that it is a half of steadfastness is more difficult than elucidation of 
the secret of the fact that purity is a half of iman, and Allah knows best.

50 AsSuyufi mentions it in al-Jamf al-katnr (1:423)
51 Al-Bukhari (1904), Muslim (1101) and others
52 Ahmad (2:263) and an-Nasa’i (4:218)
53 Surat al-Isra’: 82
54 The turban signifies royalty, and thus the tradition that the “Turban is the crown 

ofdie mu’min.” Trans.
55 Ibn Abi Shaybah (10:491)
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With respect to his saying #, ‘The Qur’an is a proof for you or against you," 
there are the words of Allah Jfe:

ijlJ. filial u
> I »x.,

“We send down in the Qur’an that which is a healing and a mercy to the 
mu’minun, but it only increases the wrongdoers in loss.”54 One of the right
acting first generations said, “No one sits with the Qur’an and stands up 
from it untouched. On the contrary, he either profits or loses,” and then he 
recited this ayah.

‘Amr ibn Shu’ayb narrated from his father from his grandfather that the 
Prophet £ said, ‘The Qur’an will be cast in the form of a man on the Day of 
Rising, and a man will be brought who had memorised it and acted contrary 
to its commands, and it will become a disputant, saying, ‘Lord! You made him 
bear me, and what an evil bearer he was! He contravened my limits, wasted 
my obligations, insisted on disobeying me, and gave up obedience to me,’ 
and it will continue throwing proofs against him until it is said, ‘He is your 
business,’ and it will take him by the hand and not let him go until he throws 
him prostrate on his nose in the Fire. A right-acting man will be brought who 
had memorised it and safeguarded its command, and it will become a dispu
tant on his behalf, saying, ‘Lord! You made him bear me, and what a good 
bearer he was! He safeguarded my limits, performed my obligations, avoided 
disobeying me, followed obedience to me,’ continuing to argue on his behalf 
until it is said, ‘He is your business,’ and so it will take him by the hand, not 
letting him go until it dresses him in a set of silk brocade garments, ties the 
turban55 of kingship on him, and gives him a glass of wine to drink.”56

Ibn Mas'ud said, ‘The Qur’an is an intercessor which will be granted in
tercession, and a disputant which will be believed. It will lead whoever puts 
it in front of him to the Garden, and it will lead whoever puts it behind his 
back to the Fire. ”57

He also said, ‘The Qur’an will come on the Day of Rising and intercede 
for the one who knows it and will lead him to the Garden, or else it will bear 
witness against him and drive him to the Fire.”

Abu Musa aI-Ash£ari said, ‘This Qur’an will be a reward for you or a pun
ishment for you, so follow the Qur’an, and do not let it be. that the Qur’an 
follows you. The Qur’an will alight with whoever follows it [as his guide] in 
the meadows of the Garden, and whomever it pursues it will push in the back 
of the neck and cast him into the Fire.”5®

Concerning his words “Everybody goes out in the morning and sells his 
self, then he either frees it from slavery or destroys it,” Imam Ahmad and Ibn 
Hibban narrated the hadith of Ka£b ibn 'Ujrah that the Prophet said, “People 
are [comprised of] two [types of those] who go out early in the morning:

56 ‘Abd ar-Razzaq (6010) and others
57 Abu Nu'aym in al-Hilyah (1:257)
58 Surat ash-Shams: 7-10 . <

someone who purchases his self and then sets his self free and someone who 
destroys it” In a version which at-Tabarani narrated, “People are [comprised 
of] two [types of those] who go out early in the morning: someone who sells 
his self and destroys it, and someone who pays his selfs ransom and so sets 
it free.” Allah £ says:

“And [by] the self and what proportioned it and inspired it with depravity or 
godliness, he who purifies it has succeeded, he who covers it up has failed,”59 
meaning whoever purifies himself by obedience to Allah has succeeded, and 
he who covers it with acts of disobedience has failed. Obedience purifies the 
self and so it raises up, and acts of disobedience cover it over and make it 
despicable so it sinks and becomes like someone buried in the soil.

The hadith shows that every person either exerts himself to destroy himself 
or to liberate himself. Whoever strives in obedience to Allah sells his self to 
Allah and so He sets it free from His punishment. Whoever strives to disobey 
Allah, sells his self in exchange for a despicable condition and destroys him
self by such wrong actions as require the wrath of Allah and His punishment. 
Allah £ says:

“Allah has bought from the mu Wnun their selves and their wealth in return 
for the Garden,” up until his words, “Rejoice then in the bargain you have 
made. That is the great victory.”60 He says, exalted is He:

oUi SJ; ►till
*'**«*• r s'

“And among the people there are some who give up everything,61 desiring 
the good pleasure of Allah. Allah is Ever-Gentle with His slaves.”62 He says, 
exalted is He:

59 Surat at-Tawbah: 111
60 Literally, “Sells his self.” Trans.
61 Literally, “Sells his self.” Trans.
62 Surat al-Baqarah: 207

376
377



JAMI AL-*ULUM WA’L-HIKAM

jj-11-’ al
x X '

Say: ‘The real losers are those who lose themselves and their families on 
the Day of Rising.’ Is not that clear loss?”63

63 Surat az-Zumar: 15
64 Surat ash-Shu‘ara’: 214
65 Al-Bukhari (2753), Muslim (204, 206)
66 At-’Jabarani in al-Awsafas mentioned by al-Haythami (10:113)

There is in the two Sahih books that Abu Hurayrah said, The Messenger 
of Allah IK said at the time when the ayat '•

jjjlj 

X x x

‘Warn your near relatives,’64 was revealed, ‘Community of Quraysh, buy 
yourselves from Allah. I cannot avail you in any way with respect to Allah. 
Ban! cAbd al-Mutfalib, I cannot avail you in any way with respect to Allah.’” In 
al-Bukhari’s narration there is, “Ban! ‘Abd Manaf, buy yourselves from Allah. 
Ban! ‘Abd al-Muttalib, buy yourselves from Allah. Aunt of the Messenger of 
Allah, Fafimah daughter of Muhammad, buy yourselves from Allah. I possess 
no authority over anything for the two of you from Allah.”

In another version of Muslim there is that he called Quraysh and they as
sembled, both the common folk and the elite. He said, “Ban! Ka‘b ibn Lu’ayy, 
deliver yourselves from the Fire. Bam Murrah ibn Ka‘b deliver yourselves 
from the Fire. BanI ‘Abd Shams, deliver yourselves from the Fire. Bani ‘Abd 
Manaf, deliver yourselves from the Fire. Bani Hashim, deliver yourselves from 
the Fire. Bani ‘Abd al-Muttalib, deliver yourselves from the Fire. Fatimah, 
deliver yourself from the Fire. I possess no authority over anything for you 
all from Allah.”65

Purity is Half of Imdn

Abu Bakr ibn ‘Ayyash said, “A man said to me once when I was a youth, 
‘Free your neck as much as you are able in the world from the slavehood of 
the next life, because the prisoner of the next life is never freed.”

One of the right-acting first generations used to weep and say, “I do not 
have two selves, I only have one. When it is gone I will find no other.”

Muhammad ibn al-Hanafiyyah said, “Allah 3% made the Garden the price 
of your selves, so do not sell them for anything else.” He said, “Whoever’s self 
evaluable to him, then the world has no value to him.” Someone asked him, 
‘Who is the most valuable of people?” He replied, “Whoever does not think 
all of the world a danger to himself.”

One of the earlier generations recited:

I determine the price of the precious self with its Lord,
for among all the creation none has its price.

By it the next life is owned, so if I sell it
for something of the world, that is deception.

If my self goes in exchange for some worldly thing which I obtain, 
then my self will have gone and the price will have gone.

At-Tabarani and al-Khara’i(I narrated a hadith of Ibn ‘Abbas, “Who
ever says when he rises in the morning, ‘Subhana’llah wa bihamdihi- Glory be 
to Allah, by His praise,’ one thousand times has purchased himself from Allah, 
exalted is He, and he is free from the Fire from the end of his day.”66

A large group of the right-acting first generations purchased themselves 
from Allah with their wealth, of whom there were those who gave their wealth 
as sadaqah, such as Habib ibn Muhammad, and such as he who gave his own 
weight in silver as sadaqah three or four times, i.e. Khalid at-Tahhan.

Some of them used to strive in doing right actions and say, “I am only 
working to set my neck free,” such as ‘Amr ibn ‘Utbah. Some of them used 
to glorify Allah twelve thousand times every day as the measure of his blood 
money, as if he had killed himself and so had to set himself free by paying its 
blood money. Al-Hasan said, “The mu ’min is like a prisoner in the world; he 
strives to liberate himself. He doesn’t feel secure in any way until he meets 
Allah Jfe. ” He said, “Son of Adam! you go out in the morning and return in 
the evening seeking profit, but let your own self be your concern, because 
you will never realise a profit like it.”
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I bu Dharr al-Ghifari £ narrated from the Prophet $ among that which 
/A he narrated from his Lord & that He said, “My slaves, I have forbidden 

1 ^injustice to Myself and have forbidden it between you, so do not wrong 
each other. My slaves, all of you are astray except for whomever I guide, so seek 
guidance from Me, I will guide you. My slaves, all of you are hungry except
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for whomever I feed, so ask Me to feed you, I will feed you. My slaves, all of 
you are naked except for whomever I clothe, so seek clothing from Me, I will 
clothe you. My slaves, truly you do wrong* by night and day and I forgive wrong 
actions altogether, so ask for My forgiveness, I will forgive you. My slaves, you 
cannot reach My harm so that you could harm Me, and you can never attain 
My benefit so that you could benefit Me. My slaves, even if the first and last of 
you, your human beings and your Jinn were according to the most God-fear
ing heart of any one man among you, that would not increase anything in My 
kingdom. My slaves, even if the first and last of you, your human beings and 
your jinn were according to the most wicked heart of any one man among 
you, that would not decrease anything in My kingdom. My slaves, even if the 
first and last of you, your human beings and your jinn were to stand on one 
flat piece of land and they were to ask Me and I gave each one of them what 
he asked for, that would not decrease what I have except as the needle does 
when it is entered into the sea. My slaves, they are only your actions which I 
enumerate for you, then later I will repay you for them. So whoever experi
ences good then let him praise Allah, and whoever experiences other than 
that then let him only blame himself.” Muslim narrated it (2577).

Muslim narrated this hadith in the version of Said ibn cAbd al-cAziz from

Injustice

he asked for, that would not decrease My kingdom except so much as 
^en one °f y°u P38868 the ocean and dips a needle into it and then lifts it 

up That is because I am liberally generous, abundantly wealthy and I do what 
I tint. W is speech, and My punishment is speech. My command to
a thing when I want is only to say to it, ‘Bel’ and it is.” This is the wording of 
afinnidhl, and he said that it is good and sahih*

^■Tabarani narrated it in the same sense from a hadith of Abu Musa al- 
^sh'ari from the Prophet £ but his chain of transmission is weak.

Imam Ahmad said about the hadith of Abu Dharr, “It is the noblest hadith 
ofihe people of Shim."*

His saying $ in that which he related from his Lord, “My slaves, I have 
forbidden injustice to Myself,” means that He prevents and restrains Himself 
from being unjust to His slaves, as He says Jfc:

•and I do not wrong My slaves.”5 He says:

z

RabVah ibn Yazld from Abu Idris al-Khawlani from Abu Dharr, and in the end 
of it there is that Said ibn cAbd al-cAz!z said, “When Abu Idris al-Khawlani 
narrated this hadith he used to kneel on his knees.”

Muslim also narrated it in the version of Qatadah from Abu Qilabah from 
Abu’l-Asma ar-Rahabi from Abu Dharr from the Prophet £ but he did not 
transmit it with his wording and said, “He transmitted the hadith with the 
same general sense as that of Abu Idris, and the hadith of Abu Idris is more 
complete.”

Imam Ahmad, at-Tirmidhi and Ibn Majah narrated the hadith in the version 
of Shahr ibn Hawshab from cAbd ar-Rahman ibn Ghanam that Abu Dharr said, 
“The Messenger of Allah is said, ‘Allah, exalted is He, says, “My slaves! all of 
you are astray except for whomever I guide, so ask Me for guidance and I will 
guide you. All of you are in need except for whomever I free of need, so ask 
Me and I will provide you. All of you are wrongdoing except for whomever I 
grant safety [from wrong actions]. Whoever of you knows that I have power 
to forgive and seeks My forgiveness, I will forgive him and I do not care. Even 
if the first of you and the last of you, those of you who are living and those of 
you who are dead, those who are moist and those who are dry were united in 
being like the heart of one of My slaves with the utmost taqwd that would not 
increase My kingdom so much as the wing of a gnat. Even if the first of you 
and the last of you, those of you who are living and those of you who are dead, 
your young and your old2 were to assemble on one plain and every person 
were to ask for everything which he wished and I were to give every petitioner

Z X
‘Allah does not want any injustice for His slaves.”6 He says:

lit
z z

‘Allah desires no wrong for any being.7 He says:

“Your Lord does not wrong His slaves.”8 He says:

0

X ^3 

' *’z ' '

0
z

z
* z

«*. *

‘Allah does not wrong people in any way.”9 He says-

z z« d

1 The verb akhta’a means literally “he missed the mark or the way” but it also means 
“he did wrong. ” Trans.

2 Literally, “those who are moist and those who are dry". Trans.

‘Allah does not wrong anyone by so much a® „
0/7 the smallest speck.”10 jje

- z 17 cr"'-
j Al-Tirmidhl (2495), Ibn Majah (4257), Aljmad (g;i
4 It was related entirely by people from Sham. Trans. 177)

5 Surah Qaf: 29
6 Surah Ghafir: 31
7 Surah Al ‘Imran: 108
8 Surah Fu$$ilat: 46
9 Surah Yunus: 44

10 Surat an-Nisa’: 40
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“But anyone who does right actions, being a mu ’min, need fear no wrong or 
any belittlement.”** Hadm (belittlement) is that he should be short-changed 
in the recompense for his good deeds, and ?uZm (wrong, injustice) is that he 
should be punished for someone else’s wrong actions. The likes of these are 
very many in the Qur’an.

It is one of the things that shows that Allah is able to be unjust, but that He 
does not do so out of His bounty, liberality, noble generosity and goodness 
towards His slaves.

Many of the people of knowledge explain $ulm - wrong or injustice - as 
putting things in other than their correct places. As for those who explain 
it as transacting with someone else’s property without his permission - and 
that is transmitted from Iyas ibn Mu‘Awiyah and others - they say, “Injustice 
is impossible for Him and [anyone] other than Him is imaginary with respect 
to Him,11 12 13 since everything that He does is transacting with His own property.” 
Abu’l-Aswad ad-Du’all replied in that manner to ‘Imran ibn Hu$ayn when he 
asked him about the Decree. • " '

11 Surah Ta Ha: 109
12 i.e. in defining ?wZwi as transacting in someone else’s property, that someone else 

with respect to Allah is imaginary since there is no one else that possesses anything other 
than Allah. Ed.

13 Abu Dawud (4699), Ibn Majah (77), and Ibn Hibban (727)

Abu Dawud and Ibn Majah narrated the hadith of Abu Sinan Sa‘id ibn 
Sinan from Wahb ibn Khalid al-Him$I that Ibn ad-Daylaml heard Ubayy ibn 
Ka‘b saying, “Even if Allah were to punish the inhabitants of His heavens and 
His earth, He would do so without wronging them. And if He were to show 
them mercy, His mercy would be better for them than their actions,” and 
that he went to Ibn Mas‘ud who said something similar to him, and that then 
later he went to Zayd ibn Thabit who narrated something similar from the 
Prophet 5ft.*s There are some views about this hadith, and Wahb ibn Khalid 
is not well known for knowledge. It may be interpreted to mean that if He 
meant to punish them, He would decree [those actions] for them for which 
He should punish them, so that then He would not be unjust.

From the fact that He is the Creator of His slaves’ actions some of which 
are unjust it does not necessarily follow that He should be characterised as 
unjust 3ft just as He is not characterised by all the other ugly things which His 
slaves do, even though they are His creations and His decrees, because He 
is only characterised by His actions and not by the actions of His slaves. His 
slaves’ actions are His creations and His doings, but he is not to be attributed 
any of them, but only that which is true of Him of His own attributes and His 
[own] actions, and Allah knows best.

His saying, “I have forbidden it between you, so do not wrong each other,” 
means that He, exalted is He, has forbidden injustice to His slaves and has 
forbidden them to be unjust to each other. It is haram for each single slave 
to be unjust to others, along with the fact that injustice in itself is absolutely 
and unqualifiedly forbidden, and it is of two types:

Injustice

Flist) there is wronging oneself, the worst of which is associating partners 

••hAllah, as Allah, exalted is He, says: »>, ' t 6|| ■ M S 
‘Associating others with Him is a terrible wrong.”14 The one who associates 

others with Allah regards that which is created to be in the same rank as He 
who creates and thus worships it and devotes himself to it He puts things in 
places which are not their due. Most of that which occurs in the Qur’an of 
threats against wrongdoers (zdZmwn) refers to people who associate others 
,ith Allah, as He says Jfe: ? c

Itisthe kdfirun who are the wrongdoers.”*5 Then following that [in seri
ousness] are the different types of acts of disobedience, i.e. the major wrong 
actions and the less wrong actions.

Second, there is the slave’s wronging others, and it is that which is men
tioned in this hadith. The Prophet 5ft said in his address during the Farewell 
Hajj, “Your blood, your property and your honour are sacred to you just as 
this day of yours is sacred, in this month of yours, and in this city of yours.”*6 
It is narrated of him that he delivered this address on the day of ‘Arafah, 
and on the day of Sacrifice, and on the second day of the Days of Tashriq. In 
another version there is that he then said, “Listen to me and you will live: 
donotwrong! do not wrong! do not wrong! A Muslim man’s property is not 
permitted to you unless he is contented with it.”*7 18

There is in the two books from Ibn ‘Umar that the Prophet 5ft said, 
■Wrongdoing [will be] darknesses on the Day of Rising.”*9

There is in both of them from Abu Musa that the Prophet 5ft said, “Allah 
will definitely grant time to the wrongdoer until when He takes him to task, 
he will not escape Him.” Then he recited:

V x «• .x « f. ; V- ' X x ». x > 0
3 ji at >5 ^521 isi. 3^

X I x x X X x

“Such is the iron grip of your Lord when He seizes the cities which do 
wrong. His grip is painful, violent.”20 21 There is in al-Bukhdn from Abu 
Hurayrah that the Prophet 5ft said, “Whoever has done some wrong to his 
brother should free himself of it by making up for it to him, because there is 
no dinar nor dirham there, before some of his good actions are taken from

14 Surah Luqman: 13
15 Surat al-Baqarah: 254
16 Al-Bukhari (67) and Muslim (1679)
17 Ahmad (5:72-73)
18 This hadith renders taxation beyond zoAri/i problematic. Trans.
19 Al-Bukhari (2447), Muslim (2579)
20 Surah Hud: 102
21 Al-Bukhari (4686), Muslim (2583)
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him [and given] to his brother, and if he has no good actions then some of 
his brother’s wrong actions will be taken and flung on him.”22

22 Al-Bukhari (2217)
23 Surat al-Kahf: 17
24 Surah Fatfr: 2
25 Surat adh-Dhariyat 58
26 Surat aPAnkabut: 17
27 Surah Hud: 6

His saying, “My slaves, all of you are astray except for whomever I guide, 
so seek guidance from Me, I will guide you. My slaves, all of you are hungry 
except for whomever I feed, so ask Me to feed you, I will feed you. My slaves, 
all of you are naked except for whomever I clothe, so seek clothing from Me, 
I will clothe you. My slaves, truly you do wrong by night and day and I forgive 
wrong actions altogether, so ask for My forgiveness, I will forgive you. “

This logically requires that all creatures need Allah, exalted is He, to obtain 
what is usefill to them and prevent harm to themselves in their inland worldly 
affairs, and that the slaves possess nothing of that for themselves, and that 
to whomever Allah is not bounteous in terms of guidance and provision will 
never obtain them in the world, and that to whomever Allah is not bounte
ous in terms of forgiveness for his wrong actions, then his wrongdoing will 
destroy him in the next life.

Allah, exalted is He, says:

feS, 4 P i+ r 0 r s r
“Whomever Allah guides is truly guided. But if He misguides someone, you 

will find no protector for them to guide them rightly.”23 There are a great 
many oyai like this in the Qur’an. He says, exalted is He:

z

“Any mercy Allah opens up to people, no one can withhold, and any He 
withholds, no one can afterwards release.”24 He says, exalted is He:

jjCll S> 3lj)l > jl 

h > ' I fl . t*? irl x

‘Truly Allah, He is the Provider, the Possessor of Strength, the Sure.”25 
He says:

z z

aUI XP Ijili 
z z

“So seek your provision from Allah and worship Him.”26 He says:

fej cA >5^' c? j*
x X X X X 0 <

‘There is no creature on the earth which is not dependent upon Allah for 
its provision.”27

Injustice

Hesays, exalted is He, quoting Adam and his wife, that they said:

“Our Lord, we have wronged ourselves. If You do not forgive us and have 
mercy on us, we will be among the lost.”28 Quoting Nuh, peace and blessings 
be upon him, there is that he said: x4

x * Z •• x i*

IfYou do not forgive me and have mercy on me, I will be among the 
losl^

Ibrahim the Khalil sought to prove by Allah’s uniqueness in respect to 
these matters, that there is no god other than Him, and that everything as
sociated with Him is false, when he said to his people: ( .

1111 # B ® IH |
/Al* • * Z • x 0 XX > t s , ..x XXI ** **.
ir’J Ji5 blj

* Z XXXX XXX •• X ^x X •• X

f* y) J"- p cAri

He said, ‘Have you really thought about what you worship, you and your 
fathers who came before? They are all my enemies — except for the Lord of 
all the worlds: He who created me and guides me; He who gives me food and 
presme drink; and when I am ill, it is He who heals me; He who will cause my 
death, then give me life; He who I sincerely hope will forgive my mistakes on 
the Day of Reckoning,”30 because the One Who alone creates and guides the 
store, provides for him, makes him live and die in the world, and forgives his 
wrong actions in the next life, is alone worthy of having Godhood, worship, 
supplication and being shown humility and abasement. Allah Jfe says:

z

‘Allah is He who created you, then provides for you, then will cause you to 
die and then bring you back to life. Can any of your partner-gods do any of 
that’ Glory be to Him and may He be exalted above anything they associate 

with Him!”5’

28 Surat al-A'raf: 22
29 Surah Hud: 47
jo Surat ash-Shu'ara’: 75-82
31 Surat ar-Rum: 40
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There is in the hadith a proof that Allah loves the slaves to ask Him eve
rything which is of use to them in their din and their world, food, drink, 
clothing, etc., just as they ask Him for guidance and forgiveness. There is in 
the hadith, “Let any of you ask his Lord for all of his necessities, even to the 
extent of asking Him for the thong of his sandal when it breaks.”

One of the right-acting first generations used to ask Allah during his $alah 
for all of his necessities even salt for his dough and fodder for his sheep. There 
is mention in the traditions from the Israelis that Musa said, “Lord! some 
worldly need comes over me, but I am ashamed to ask You for it” He said, 
“Ask Me even for salt for your dough and fodder for your donkey.” That is 
because everything which the slave needs, when he asks Allah for it he makes 
clear his being in a state of need, and thus his need of Allah, and Allah loves 
that. One of the right-acting first generations used to be ashamed of asking 
Allah for any of his worldly needs, but it is better to follow the Sunnah.

Some people think that the saying, “All of you are astray except for whom
ever I guide,” contradicts the hadith of Tyac| ibn Himar that the Prophet! said, 
“Allah Jfc says, ‘I created My slaves naturally inclining to the truth (Aunaja),’" 
and in another version, “‘...as Muslims, and then the shaytans caused them to 
deviate,’”32 but it is not so, because Allah created the descendants of Adam 
and gave them the natural disposition to accept Islam, and an inclination to 
it as opposed to other [dins], and a preparedness for that, and a potential, 
but there is no avoiding the need for the slave to actually learn Islam, since 
before learning he is ignorant and knows nothing. This is as Allah & says:

Muslim (2865) and others
Surat an-Nahl: 7$
Surat ad-puha: 7
Surat ashnShura: 5 2

“Allah brought you out of your mothers’ wombs knowing nothing at all,”53 
and He said to His Prophet !:

“Did He not find you wandering and guide you?”34 * meaning that He found 
you not having knowledge of that which He taught you of the Book and the 
wisdom, as He says, exalted is He:

X X

t t? .y \>-jj ebl jZj
x . x . x x > • X x

“Accordingly We have revealed to you a Ruh by Our command. You had 
no idea of what the Book was, nor faith.”33 Man is bom naturally disposed to 
accept the truth, and then if Allah guides him He causes someone to teache 
him the guidance and so he becomes actually guided after being potentially

32
33
34
35

Injustice
•jable. If AUah destines humiliation for him, he will attach someone to 

who will teach that which will alter his natural disposition, as he said
(>tiy child bom is bom with the natural disposition (fitrah), and then his 
p^nismake him a Jew, a Christian or a Magian36.”37

for the mu’min asking Allah for guidance, there are two types of guid
ance: a general type of guidance to Islam and man, and it is that which the 
ud’ijiin gets, and a detailed guidance and that is guidance to knowledge of 

details of all the parts of imdn and Islam, and help in doing that. Every 
mil ’gin needs this type, day and night It is for that reason that Allah orders 
gis slaves to recite in every rak'ah of the prayer:

x

‘Guide us on the Straight Path,”3® and the Prophet Is used to say in his 
supplication at night:

i'f' (jl 3^' Cr* V '-^1 \L,
0 f X •* x xxxx X^x

0 x •• igGg

“Guide me with respect to that of the truth about which there is disagree 
ment,by Your permission. You guide whom You will to a straight path ”39 For 
this reason the response to the man who sneezes is: •

"May Allah show you mercy,” and then he should reply:

“May Allah guide you,” as is the sunnah practice, even if those of the people 
of Iraq who reject this do so thinking that a Muslim does not need anyone to 
supplicate for guidance for him. However, the clear majority of the people 
of knowledge are opposed to them and follow the Sunnah in that respect. 
The Prophet! told ‘All to ask Allah for the ability to hit the mark [the truth] 
and for guidance,40 and taught al-Hasan to say in the prayer known as qunut 
in the witr.

36 Magians (Majus) were dualists believing in two opposite divine powers. Trans.
37 Al-Bukhari (1358), Muslim (2658) and others
38 Surat al-Fatihah: 5. The numbering of the aydt of Surat al-Fatiljah, as with all the rest

of the Qur’an, have differences between the lulama’. However, this difference is particularly 
significant, since it revolves around whether the Basmalah is considered an ayah or not 
According to the People of Madinah it is not an ayah of the Fatihah or of any other surah 
except where it occurs within Surat an-Naml even though it is written in the mu$haf at the 
beginning of the surahs. According to Imam ash-Shafi‘1 it is an ayah of the Fatihah and of 
every surah except of course Surat at-Tawbah which begins without it. The proof of the 
People of Madinah was the actual practice of the Prophet! and the khulafa ’ ar-rashidun 
4 when leading the prayer since they began without the Basmalah, as well as a number o 
hadith which refer to the Fatihah without the Basmalah. The proof of Imam ash-Sh 1 was
a counter hadith which refers to the Fatihah with the Basmalah. Trans.

39 Muslim (770) and others
40 Muslim (2725) and others
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ft

“O Allah guide me among those whom You guide.”4*

41 Abu Dawud (1425), at-Tirmidhi (464), an-Nasa’i (3:248), Ibn Majah (1178) and 
others

42 Literally “the covering over” of wrong actions so that the slave does not see them 
in his reckoninng. Trans.

43 At-Tirmidhi (2499), Ibn Majah (4251) and others
44 Al-Bukhari (6307)
45 Muslim (2702)
46 An-Nasa’i in al-Kubra (6:116)
47 Ahmad (5:396), Ibn Hibban (926) and al-Hakim (1:511)
48 An-Nasa’i in ‘Ama/ al-yawm wa’l-laylah (440)
49 An-Nasa’i in cAmalal-yawm wa’l-laylah (441)

As for istighfdr for wrong actions, that is seeking forgiveness41 42 43 and the slave 
is in urgent need of it since he makes mistakes night and day. Turning in 
tawbah and seeking forgiveness, the command to do them and urgent incite
ments to them, are mentioned repeatedly in the Qur’an. At-Tirmidhi and Ibn 
Majah narrated a hadith of Anas that the Prophet % said, “Every one of the 
desdendants of Adam repeatedly makes mistakes, and the best of those are 
the ones who repeatedly turn in tawbah”^

Al-Bukhari narrated the hadith of Abu Hurayrah that the Prophet S said, 
“By Allah, I certainly ask forgiveness of Allah and turn to Him in tawfcoA more 
than seventy times a day.”44 An-Nasa’I and Ibn Majah narrated both of them in 
this wording, “I certainly seek forgiveness of Allah and turn to Him in tawbah 
a hundred times a day.”

Muslim narrated the hadith of al-Agharr al-Muzani that he heard the 
Prophet Si saying, “People! turn to your Lord in tawbah, because I turn to him in 
tawbah one hundred times a day.”45 An-Nasa’i narrated it and his wording was, 
“People! turn to your Lord in tawbah and seek His forgiveness, because I turn 
in tawbah to Allah and seek His forgiveness one hundred times a day.”46

Imam Ahmad narrated a hadith that Hudhayfah said, ‘There was a certain 
sharpness in my language towards my family which I would not exceed to 
anything else [for fear of its severity], and so I mentioned that to the Prophet 
£ and he said, ‘Where are you with respect to asking forgiveness, Hudhayfah? 
Truly, I seek forgiveness of Allah one hundred times a day.’”47 There is a hadith 
of Abu Musa that the Prophet * said, “Certainly, I seek forgiveness of Allah 
one hundred times a day and turn in tawbah to Him.”4®

An-Nasa’i narrated a hadith that Abu Musa said, “We were seated and the 
Prophet % came and said, ‘No morning has dawned in which I did not seek 
forgiveness of Allah one hundred times.”49

Imam Ahmad, Abu Dawud, at-Tirmidhi, an-Nasa’i and Ibn Majah narrated 
a hadith that Ibn 'Umar said, ‘We reckoned that the Messenger of Allah 9 
would say one hundred times in a single gathering:

1 and turn to me; truly You are the Oft-Turning the All-

Merafol.’"50
An-Nasa’i narrated a hadith that Abu Hurayrah said, I never saw anyone

«ho would say*.

X
'1 seek forgiveness of Allah and turn to Him in tawbah,' more often than 

the Messenger of Allah fc.”5* ,
Imam Abmad narrated a hadith of 'A’ishah that the Prophet « used to 

»r-

*0 Allah, make me one of those who when they do good, rejoice, and when 
they do wrong, seek forgiveness. ”5’ We will mention the rest of the topic of 
seeking forgiveness later insha’Allah, exalted is He.

His saying, “My slaves, you cannot reach My harm so that you could harm 
Me, and you can never attain My benefit so that you could benefit Me,” means 
(hat the slaves are not able to make benefit or harm reach to Allah, because 
Allah, exalted is He, in Himself is wealthily independent and praiseworthy, 
and He has no need of the acts of obedience of the slaves, and the benefit 
from them does not return to Him, but rather it is only they who benefit from 
them.He does not suffer harm from their acts of disobedience, but rather it 
isonly they who suffer from them. Allah, exalted is He, says:

tli ill J Slj

“Do not let those who rush headlong into kufr sadden you. They do not 
harm Allah in any way.”53 And He says:

X x
--As. a-Jhi S B

Those who turn on their heels do not harm Allah in any way.”54
The Prophet used to say, “Whoever disobeys Allah and His Messenger 

hasgone astray, and he will harm no one but himself, and will not harm Allah 

inanyway.”55

50 AbuDawud (1516),at-Tirmidhi (3434), Ibn Majah (3814)

51 An-Nasa’i in lAmal al-yawm wa ’l-laylah (454)
52 Ahmad (6:129)
53 Surah Al ‘Imran: 176
54 Surah Al‘Imran: 144
55 Abu Dawud (1097)
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“O Allah guide me among those whom You guide.”4*

41 Abu Dawud (1425), at-Tirmidhi (464), an-Nasa’i (3:248), Ibn Majah (1178) and 
others

42 Literally “the covering over” of wrong actions so that the slave does not see them 
in his reckoninng. Trans.

43 At-Tirmidhi (2499), Ibn Majah (4251) and others
44 Al-Bukhari (6307)
45 Muslim (2702)
46 An-Nasa’i in al-Kubra (6:116)
47 Ahmad (5:396), Ibn Hibban (926) and al-Hakim (1:511)
48 An-Nasa’i in ‘Amal al-yawm wa’l-laylah (440)
49 An-Nasa’i in 'Am/zZ al-yawm wa’L-laylah (441)

As for istighfarfor wrong actions, that is seeking forgiveness41 42 and the slave 
is in urgent need of it since he makes mistakes night and day. Turning in 
tawbah and seeking forgiveness, the command to do them and urgent incite
ments to them, are mentioned repeatedly in the Qur’an. At-Tirmidhi and Ibn 
Majah narrated a hadith of Anas that the Prophet ft said, “Every one of the 
desdendants of Adam repeatedly makes mistakes, and the best of those are 
the ones who repeatedly turn in tawbah”*3

Al-Bukhari narrated the hadith of Abu Hurayrah that the Prophet ft said, 
“By Allah, I certainly ask forgiveness of Allah and turn to Him in tawbah more 
than seventy times a day.”44 An-Nasa’i and Ibn Majah narrated both of them in 
this wording, “I certainly seek forgiveness of Allah and turn to Him in tawbah 
a. hundred times a day.”

Muslim narrated the hadith of al-Agharr al-Muzani that he heard the 
Prophet ft saying, “People! turn to your Lord in tawbah, because I turn to him in 
tawbah one hundred times a day. ”45 An-Nasa’i narrated it and his wording was, 
“People! turn to your Lord in tawbah and seek His forgiveness, because I turn 
in tawbah to Allah and seek His forgiveness one hundred times a day.”4®

Imam Ahmad narrated a hadith that Hudhayfah said, “There was a certain 
sharpness in my language towards my family which I would not exceed to 
anything else [for fear of its severity], and so I mentioned that to the Prophet 
ft and he said, ‘Where are you with respect to asking forgiveness, Hudhayfah? 
Truly, I seek forgiveness of Allah one hundred times a day.’”47 There is a hadith 
of Abu Musa that the Prophet ft said, “Certainly, I seek forgiveness of Allah 
one hundred times a day and turn in tawbah to Him.”4®

An-Nasa’i narrated a hadith that Abu Musa said, “We were seated and the 
Prophet ft came and said, ‘No morning has dawned in which I did not seek 
forgiveness of Allah one hundred times.”49

Imam Ahmad, Abu Dawud, at-Tirmidhl, an-Nasa’i and Ibn Majah narrated 
a hadith that Ibn ‘Umar said, “We reckoned that the Messenger of Allah ft 
would say one hundred times in a single gathering:

/Z/

Injustice

^)\ g g H-J IH’J 
P forgive me and turn to me; truly You are the Oft-Turning the All- 

Herdful.”50
An-Nasal narrated a hadith that Abu Hurayrah said, “I never saw anyone 

uhowould say: x > . x

✓

T seek forgiveness of Allah and turn to Him in tawbah,' more often than 
theMessengerofAllah ft.”»* 1 HMM

Imam Ahmad narrated a hadith of ‘A’ishah that the Prophet ft used to 
say.

*0 Allah, make me one of those who when they do good, rejoice, and when 
they do wrong, seek forgiveness. We will mention the rest of the topic of 
seeking forgiveness later insha’Allah, exalted is He. ;

His saying, “My slaves, you cannot reach My harm so that you could harm 
Me, and you can never attain My benefit so that you could benefit Me,” means 
that the slaves are not able to make benefit or harm reach to Allah, because 
Allah, exalted is He, in Himself is wealthily independent and praiseworthy, 
and He has no need of the acts of obedience of the slaves, and the benefit 
from them does not return to Him, but rather it is only they who benefit from 
them.He does not suffer harm from their acts of disobedience, but rather it 
is only they who suffer from them. Allah, exalted is He, says:

* X X * - X

“Do not let those who rush headlong into Au/r sadden you. They do not 
harm Allah in any way.”5’ And He says:

Those who turn on their heels do not harm Allah in any way. 54
The Prophetft used to say, “Whoever disobeys Allah and His Messenger 

has gone astray, and he will harm no one but himself, and will not harm Allah 
in anyway.”55

50 AbuDawud (1516), at-Tirmidhi (3434). Ibn Majah (3814)

51 An-Nasa’i in ‘Ama! al-yawm wa ’l-laylah (454)
52 Ahmad (6:129)
53 Surah Al Tmran: 176
54 Surah Al 'Imran: 144
55 AbuDaivud (1097)
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Allah & says:

V U &J UJ U 4) • b
" ' > -' ' f ' 'S' ,

“But if you are kafir, what is in the heavens and in the earth belongs to Allah.
Allah is Rich Beyond Need, Praiseworthy.”56 He says, quoting Musa:

56 Surat an-Nisa’: 131
57 Surah Ibrahim: 8
58 Surah Al 'Imran: 97
59 Surat al-Hajj: 35

fe <31
' • - - x - x * I x

Musa said, ‘If you were to be ungrateful, you and everyone on the earth, 
Allah is Rich Beyond Need, Praiseworthy.’”57 He says:

o* J* 5^<wx x *x x
“But if anyone is kafir, Allah is Rich Beyond Need of any being.”58 59 He

says:

- V x . x x

‘Their flesh and blood does not reach Allah but your taqwa does reach 
Him. ”59

That means that He, exalted is He, loves His slaves to have taqwa of Him 
and obey Him, just as He dislikes that they disobey Him. For this reason, He 
rejoices at the repentance of someone who turns in tawbah more strongly than 
does someone whose mount, on which were his food and drink, becomes lost 
in desert wastes, and he seeks it until he gives up in despair, then submits to 
the fact that he is going to die and despairs of life, then his eye is overcome 
and he sleeps, but then he wakes up and there it is standing beside him. This 
is the highest joy that a human being can imagine. All of this is despite His 
being rich beyond need of His slaves’ acts of obedience and their acts of turn
ing in tawbah to Him, and along with the fact that their benefit only returns to 
them and not to Him, yet this is from the perfection of His liberal generosity 
and goodness to His slaves, and from His love for that which will be of benefit 
to them and repel harm from them. He loves His slaves to recognise Him, 
love Him, fear Him, have taqwa of Him, obey Him and draw near to Him, 
and He loves that they should know that no one forgives wrong actions apart 
from Him, and that He is able to forgive the wrong actions of His slaves, as 
is narrated by Abd ar-Rahman ibn Ghanam from Abu Dharr in this hadith, 
“Whoever of you knows that I have the ability to forgive and then asks Me to 
forgive, I will forgive him and I do not care.”

Injustice
tfhere is in the that the Prophet $ said, “A slave did a wrong action

j said,‘Lord, I have done a wrong action, so forgive me.’ So Allah said, y 
knows that he has a Lord Who forgives wrong actions and takes to task 

[of wrong actions, and so I have forgiven My slave.’”60 In the hadith of CA11 
j^AbiTalib from the Prophet there is that when he mounted his riding 
l^t he praised Allah three times, said the takbir three times and said:

J lx Ji
x •• X X

glorious are You! I have wronged myself, so forgive me, because no one 
forgives wrong actions except for You,” then he laughed and said, “Your Lord 
isproudof His slave when he says, ‘Lord forgive me my wrong actions/ know
ing that‘no one forgives wrong actions other than Me.’” Imam Ahmad and 
atTinnidhi narrated it and [at-Tirmidhi] declared it to be §abih.61

There is in the §ahlh that the Prophet & said, “By Allah! Allah is more 
merciful to His slaves than is a mother to her child.”62

One of Dhu’n-Nun’s companions used to go around and cry, “Ah! where 
ismy heart! Who has found my heart?” One day he entered one of the side
streets and found a little boy crying while his mother was hitting him. Then 
she threw him out of the house and locked the door. The little boy began 
logo right and left, not knowing where he would go or what he should do. 
Then he returned to the door, and began to cry, saying, “Mummy, who will 
open the door for me if you close your door to me? Who will bring me close 
to them if you reject me? Who will draw me close after you have been angry 
with me?” The mother felt compassion for him, and she rose and looked 
through the cracks in the door, and she discovered her son with tears running 
down his cheeks, rolling in the dust, and so she opened the door. She took 
Mm, placed him in her lap, and began kissing him, saying, “O my delight, my 
darling! You are the one who provoked me, and you are the one who exposed 
yourself to what happened to you. If you had obeyed me, you would never 
have experienced anything unpleasant from me.” The youth was overcome 
by emotion. He stood up and cried out aloud. Then he said, “I have found 
myheart! I have found my heart!” < •

Reflect on His words:

g g HI g « iAI |j| i■I ■
X

Those who, when they act indecently or wrong themselves, remember Allah 
and ask forgiveness for their bad actions (and who can forgive bad actions 
except Allah?)"63 because there is an indication in it that wrongdoers have

60 Al-Bukhari (7507), Muslim (2758) and others
61 Abu Dawud (2602), at-Tirmidhi (3446), Abmad (1:97)
62 Al-Bukhari (5999), Muslim (2754)
63 Surah Al ‘Imran: 135
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no one else with whom to take refuge and depend upon for the forgiveness 
of their wrong actions other than Him. His saying concerning the three who 
were left behind is similar:

tc Li- Jiu bi 3, jji $61
x * x ■ x

“And also towards the three who were left behind, so that when the earth 
became narrow for them, for all its great breadth, and their own selves became 
constricted for them and they realised that there was no refuge from Allah 
except in Him, He turned to them so that they might turn to Him. Allah is 
the Ever-Returning, the Most Merciful.”64 He made His turning towards them 
to be a consequence of their realisation that there is no refuge from Allah 
except with Him, because when the slave fears a created being he flees from 
him to another, but if he fears Allah, then he has no refuge and nowhere to 
flee except Him. This is as the Prophet £ used to say in his supplication:

x x Z t >

• . X X x

“There is no refuge and no salvation from You except with You.”65 He also 
used to say:

f ' * + r * ' s

“I seek refuge with Your good pleasure from Your displeasure, and with 
Your pardoning from Your punishment, and with You from You.”66

Al-Fudayl ibn Tyad X said, “Every night in which there is a confused dark
ness and the night relaxes the garment of its veiling, then the Majestic, and 
His majesty is majestic, cries out, ‘Who is there who is more liberally generous 
than Me? And yet the creatures disobey Me, while I watch vigilantly over them 
and I guard them in their beds as if they had not disobeyed Me. I undertake to 
protect them as if they had not done wrong in that which is between Me and 
them. I bestow bounty liberally on the disobedient, and I am gracious to the 
wrongdoer. Who called on Me and I did not respond to him? Or who asked 
Me and I did not give him? Or who sat patiently at My door and I turned him 
away? I am the Bounteous and bounty is from Me. I am the Liberally Generous 
and liberal generosity is from Me. I am the Nobly Generous and noble generos
ity is from Me. A part of My noble generosity is that I forgive the disobedient

64 Surat at-Tawbah: 118
65 Al-Bukhari (247), Muslim (2711) and others
66 Muslim (486) and others

Injustice

after their acts of disobedience. A part of My noble generosity is th'
slave what he asks Me for, and what he does not ask Me for.. A par O y 

noble generosity is that I give the one who turns in taw&a/i as if he had not 
disobeyed Me. Where will creatures flee from Me? Where will the disobedient 
mm if they turn away from My door?’” Abu Nu'aym narrated it.67

Another person has the following in the same sense:
I have done wrong and I have not done good and I come to You in

And where does the slave have to place to flee from his masters?
He wishes for forgiveness and if his expectation is disappointed,
Then there is no one on the earth who is more disappointed.

Then his saying after this, “My slaves, even if the first and last of you, your 
human beings and your Jinn were according to the most God-fearing heart of 
any one man among you, that would not increase anything in My kingdom. 
My slaves, even if the first and last of you, your human beings and your jinn 
were according to the most wicked heart of any one man among you, that 
would not decrease anything in My kingdom,” indicates that His kingdom is 
not increased by people’s obedience even if all of them are good people of 
tofM, and if their hearts are like the heart of the man with the most taqwd 
among them. His kingdom does not decrease because of the disobedience 
of the disobedient, even if all the jinn and the human beings were wickedly 
disobedient and their hearts like the heart of the most wicked man among 
them. He, glorious is He, in His essence is Rich Beyond need of anyone other 
than Him. He has absolute perfection in His essence, His attributes and His 
actions. His kingdom is perfect and there is no defect or imperfection in it 
of any sort

Someone said, “Indeed His creating the creation in the system that exists 
is more perfect than creating it in any other way and it is better than it [the 
creation] existing according to any other [system], and that evil which is in 
it is a relative evil which can be ascribed in relation to some things but not 
others, but not an absolute unqualified evil in whose respect its being non
existent would be better than its being existent in every way, but rather its 
existence is better than its non-existence.” He said, “This is the meaning of 
His saying, Tn His hand is the good,’ and of the saying of the Prophet 3K, ‘And 
evil is not [to be ascribed] to You,’ meaning that absolute and total evil whose 
non-existence would be preferrable to its existence is not to be found in His 
kingdom, because Allah, exalted is He, originated His creation as required by 
His wise judgement and His justice, and He chose some people from among 
them by His bounty leaving the rest by His justice because of His far-reaching 

wisdom in that”
This is debatable, and it contradicts what is in this hadith, that even if all 

people were according to the description of the most perfect of His creation

67 Abu Nu'aym in al-Hilyah (8:92)
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in terms of goodness and taqwd, that would not increase His kingdom in any 
way, even to the extent of a gnat’s wing, and that even if they were all accord
ing to the description of the most deficient people in wickedness, that would 
not decrease His kingdom in any way. It shows that His kingdom is perfect no 
matter how it is considered and that it does not increase nor become more 
perfect by acts of obedience, nor does it decrease because of acts of disobedi
ence, and that they have no effect on Him in any way.

Also in this section there is a proof that the root in both taqwd and wicked
ness is the heart, and that when the heart is good and has taqwd then the limbs 
will be good, and when the heart is bad the limbs will be bad, as the Prophet 
& said, ‘Taqwa is here,” and he indicated his chest.68

What is meant by His saying, “My slaves, even if the first and last of you, 
your human beings and your jinn were to stand on one flat piece of land 
and they were to ask Me and I gave each one of them what he asked for, that 
would not decrease what I have except as the needle does when it is entered 
into the sea,” is to mention the perfection of His power and capability, glori
ous is He, and the perfection of His kingdom, and that His kingdom and its 
treasuries do not become exhausted and do not decrease by giving, even if 
He were to give the first and the last of the jinn and human beings everything 
which they asked Him for in one place. In this there is an exhortation for 
people to ask Him and to seek their necessities from Him. There is in the two 
SoAiA books from Abu Hurayrah that the Prophet ft said, The hand of Allah 
is abundantly full; spending does not decrease it, continuously pouring out 
gifts by night and by day. Have you thought about what He has spent since He 
created the heavens and the earth? because it has not decreased that which 
is in His right hand.”69

There is in $ahih Muslim from Abu Hurayrah that the Prophet ft said, “When 
any of you supplicate, then let him not say, ‘O Allah, forgive me if You wish. 
Rather, he should be of firm resolve in asking, and let him have a great desire, 
because nothing is great in comparison with Allah.”70

Abu Said al-Khudri said, “When you supplicate Allah, then ask for a great 
deal, because nothing exhausts what He has. When you supplicate, then have 
a strong resolve, because no one can try to coerce Allah.”

There is in some of the Israeli traditions that Allah says, “Is anyone other 
than Me hoped for in severe distress, while distress is in My hand and I am 
the Living the Self-Sustaining? Is other than Me hoped for and is his door 
knocked upon early in the morning hours, while in My hand are the keys of 
the treasuries, and My door is open to whoever supplicates Me? Who is there 
who has wished for Me because of some misfortune and I have severed relations 
with him? Or who is there who hoped for Me because of some tremendous 
misfortune and I have severed relations with him? Or who is there who has 
knocked on My door and I didn’t open it for him? I am the ultimate goal of

68 Muslim (2564)
69 Al-Bukhari (5352), Muslim (993)
70 Al-Bukhari (6339), Muslim (2679)
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wishes, so how can wishes be blocked from Me? Am I miserly so that My slave 
sees me as mean? Do not the world and the next life, generosity and bounty 
allbelong to Me? What prevents those who wish from wishing for Me? Even if 
Ivere to gather together the inhabitants of the heavens and the earth, then 
gave ever)'single one of them the same as I gave all of them, and made every 
single one of them attain his wishes, that would not decrease My kingdom by 
so much as the leg of the tiniest ant. How could a kingdom which I sustain 
diminish? So woe to those who despair of My mercy! And woe to whoever 
disobeys Me and pounces upon the things which I have forbidden!”

His saying, That would not decrease what I have except as the needle does 
when it is entered into the sea,” is literally true since that which He has does 
not decrease in any way, as He, exalted is He, says:

jv ai |
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Mat is with you runs out but what is with Allah goes on for ever”,7* because 
when a needle is plunged into the sea and brought out it does not decrease 
lhe sea in any way. Similarly if we suppose that a sparrow drank from it, for 
example, still the ocean would not decrease in any way. It was for this reason 
that Khidr struck this metaphor for Musa, peace be upon both of them, with 
respect to the knowledge that both of them had compared to the knowledge 
of Allah ft. That is because the sea is continually refreshed by all of the world’s 
watersand its running rivers, so that no matter what is taken out of it, it does 
notdecrease at all, because it is being refreshed by water in excess of what is 
taken from it It is similar with respect to the water of the Garden and whatever 
else is in it: it does not come to an end, as Allah, exalted is He, says:

APK ^5 B

0 0 0 ** 0 **

“and fruits in abundance never failing, unrestricted.”7a Thus it has been 
said that, “Whenever a fruit is plucked, the like of it appears in its place,” and 
ithasbeen narrated also .. .twice the like of it.. .”7S So it never decreases- The 
saying of the Prophet ft bears witness to that, during the khulbah of the solar 
eclipse, when he said, “I saw the Garden and I reached out to take a bunch 
of grapes from it If I had taken it you would have eaten from it as long as 
the world endures.” They narrated it in the two $ahlh books from a hadith of 
Ibn 'Abbas,74 and Imam Ahmad narrated it in a version from Jabir, and his 
wording was, “If I had brought it to you, everyone between heaven and earth 
would have eaten from it and they would not have decreased it in any way.”

It is similar with the flesh of fowl which the people of the Garden eat, it is 
replaced and returns alive as it was without being decreased. This has been 
narrated from the Prophet in many different ways in which there is some

71 Surat an-Nahl: 96
72 Surat al-Waqi‘ah: 32-33
73 At-Tabarani in al-Katnr (1449)
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weakness, and Ka‘b said it. It has also been narrated that Abu Umamah al- 
Bahill himself said, “Drink is similar. One can drink until one runs out of 
breath, and then it will revert to what it was.” One of the right acting people 
of knowledge was seen in dream some time after his death, and he said, “Since 
I left you I have eaten only a bit of fowl flesh. Do you not know that the food 
of the Garden does not come to an end?”

The reason that that which is with Allah does not come to an end by giving 
is made clear in the hadith at-Tirmidhi and Ibn Majah narrated when He says, 
“That is because I am liberally generous, abundantly wealthy and I do what 
I want. My giving is speech, and My punishment is speech. My command to 
a thing when I want is only to say to it, ‘Bel’ and it is.” This is like His saying

“His command when He desires a thing is just to say to it, ‘Be!’ and it is,”74 75 76

74 Al-Bukhari (1052), Muslim (907)
75 Surah Ya Sin: 82
76 Surat an-Nahl: 40
77 Surah Al ‘Imran: 59

and His saying, exalted is He:

“Our Word to a thing when We desire it is just to say to it ‘Be!’ and it 
is.”7®

There is in the Musnad al-Bazzar, with a chain of transmission about which 
there are some views, a hadith of Abu Hurayrah that the Prophet $ said, “The 
treasuries of Allah are speech. When He desires something He says to it, ‘Be!’ 
and so it is.” When He, glorious is He, wants something .whether it is giving 
or punishing, etc., He says to it, “Be!” and it is. How could it be imagined that 
that could ever decrease? It is similar when He desires to create anything, He
says to it, “Be!” and it is, as He says:

“The likeness of Tsa in Allah’s sight is the same as Adam. He created him 
from earth and then He said to him,‘Be!’ and he was.”77

There is in some of the Israeli traditions that Allah, exalted is He, revealed 
to Musa “Musa, do not fear any other than Me as long as I have authority, 
and My authority is uninterruptedly forever. Musa, never become concerned 
about your provisions as long as the treasuries are full, and My treasuries are 
full, and they are never consumed. Musa, do not become intimate with any 
other than Me as long as you find Me your intimate companion. Musa, do 
not feel secure from My planning as long as you have not crossed the Sirat 
[path overjahannam to the Garden].” Someone said:

Injustice
Do not humble yourself to any creature because of desire, 

for that will harm your din.
Seek your provision from Allah of that which is in His treasuries, 

because they are only in between Aaf and nun (kun — Be!)

His saying, “My slaves, they are only your actions which I enumerate for 
jou, then later I will repay you for them,” means that He, glorious is He, will 
reckon His slaves’ actions and then He will fully recompense them for them. 
Hus is like His words:

•>b- tP •> be*-
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‘Whoever does an atom’s weight of good will see it. Whoever does an atom’s 
weight of evil will see it,”7® and His words:

' elj (Jia, \1t- IJ ^55

They will find there everything they did and your Lord will not wrong 
anyone at all,*7’ and His words:

“On the Day that each self finds the good it did, and the evil it did, present 
there in front of it, it will wish there were an age between it and then,”80 and 
His Words: ■ .. ' >

“On the Day Allah raises up all of them together, He will inform them of 
what they did. Allah has recorded it while they have forgotten it.”81

The outward sense of His saying, “Then later I will repay you for them,” 
is that it means their being repaid on the Day of Rising, as He says, exalted 
isHe: i

“Youwill be paid your wages in full on the Day of Rising.”82 It is also a posr- 
sble interpretation that what is meant is that He will repay His slaves for their 
actions in the world and the next life, as in His words:

78 Surat az-Zilzalah: 7-8
79 Surat al-Kahf: 49
80 Surah Al Imran: 30
81 Surat al-Mujadilah: 6
82 Surah Al ‘Imran: 185

398 399



JAMI* AL-*ULUM WA’L-HIKAM

; m I * ,
7 J**, j*

“Anyone who does evil will be repaid for it.”83 It has been narrated that the 
Prophet * explained that as meaning that the mu Wnun will be repaid for 
their wrong actions in the world, and that their good actions will be stored 
up for them in the next life where they will be paid their rewards in full. As 
for the kafir, the reward for his good actions is hastened for him here in the 
world, and his wrong actions are stored up for him and he is punished for 
them in the next life. The fulfilment of the actions is the fulfilment of pay
ment of their recompense, whether good or bad. The bad action is repaid with 
the like of it without any increase, unless Allah pardons it entirely. The good 
action is multiplied in reward up to ten multiples, seven hundred multiples 
up to numerous multiples [of the measure of the original good action] whose 
measure only Allah knows, as He says

83 Surat an-Nisa’: 123
84 Surat az-Zumar: 11
85 Surat an-Nisa’: 78

jiu Ul
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‘The steadfast will be paid their wages in full without any reckoning.”®4
His words, “So whoever experiences good then let him praise Allah, and 

whoever experiences other than that then let him only blame himself,” indi
cates that all good is from Allah as a bounty from Him to His slave without his 
deserving it, and that all evil is from the son of Adam because of his following 
his self s desires and whims, as Allah Jfe says:

x x z

Xi aiiU
“Any good thing that happens to you comes from Allah. Any bad thing that 

happens to you comes from yourself. “8® CA1I said 4» The slave must only hope 
for his Lord and only fear his wrong action, because when Allah, glorious is 
He, wishes to direct a slave to attain success and to guide him, He helps him 
and grants him success in obeying Him, and that is pure bounty from Him. 
When He wishes to humble and disgrace a slave, He entrusts him to his self 
and gives it a free hand with him. Then shafidn misguides him because of his 
neglect of remembrance of Allah, and so he follows his whims, opinions and 
desires, and his affair exceeds the bounds, and that is from His justice. The 
proof has been established against the slave by the revelation of the Book, 
and the sending of the Messengers, and no one has any remaining argument 
against Allah after the Messengers.”

So after this, if what is meant by His saying, “So whoever experiences good 
then let him praise Allah, and whoever experiences other than that then

Injustice
la him only blame himself,” that whoever experiences that in the world is 
commanded to praise Allah for what he experiences of recompense for ngn 
actions, the recompense which is hastened for him in the world, as He says:

' ' ' ' '

1X g jX-i
Anyone who acts rightly, male or female, being a mu’min, We will give 

them a good life and We will recompense them according to the best of 
what they did,”86 and he is also commanded to blame himself for the wrong 
actions he has done whose punishment he experiences in the world as He 
says, exalted is He:

"We will give them a taste of lesser punishment before the greater punish
ment, so that hopefully they will turn back.”8? When some trial happens to 
the mu Wn in the world, he turns upon himself and blames himself, and that 
calls him to return to Allah in tawfozAand seeking forgiveness. There is in the 
Musnudandin the Sunan Ain Dawud that the Prophet ft said, ‘When sickness 
occurs to the mu’win, and then Allah restores him to health and well-being, 
it is an expiation for the wrong actions he has done previously, and it is a 
warning to him with respect to what is ahead of him in his life. When the 
hypocrite becomes ill and is restored to health, he is like the camel whose 
owners had hobbled him and then released him: he does not know why they 
hobbled him nor why they released him.”88

Salman al-Farisi said, The Muslim is definitely tried, and it will be an 
expiation for that which he has previously done and something which calls 
on him to return [to Allah and to right action] in what remains [of his life]. 
The kafir [too] is tried, but his likeness is that of a camel which is released, 
but it does not know why it has been released, and it is hobbled but it does 
not know why it has been hobbled.”

Ifwhat is meant by it is those who experience good or otherwise in the next 
life, then it is a means of informing us that those who experience good in the 
next life praise Allah for that, but that those who experience something else 
blame themselves but at a time when blame is of no use. Thus the form of 
the phrase is that it is an imperative, but its meaning is that it is informative, 
as in his [imperative] saying ft “Whoever deliberately lies about [attributing 
words and deeds to] me, let him prepare his seat in the Fire,” meaning Lin 
an informative sense] that the one who lies about him will prepare his seat 
in the Fire.

86 Sudtan-Nahl: 97
8,7 Surat as-Sajdah: 21 ,
88 Muslim (2564)
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Injustice

Allah, exalted is He, informs us that the people of the Garden praise Allah 
because He has provided them out of His bounty, and He says:

“We will strip away any rancour in their hearts. Rivers will flow under them 
and they will say, ‘Praise be to Allah who has guided us to this! We would not 
have been guided, had Allah not guided us,”89 and He says, ‘They will say:

89 Surat al-Acraf: 43
go Surat az-Zumar: 74
91 Surah Fatir: 34-35
92 Surah Ibrahim 24

‘Praise be to Allah Who has fulfilled His promise to us and made us the 
inheritors of this land, letting us settle in the Garden wherever we want,’”90 
and He says:

‘They will say, ‘Praise be to Allah who has removed all sadness from us. 
Truly our Lord is Ever-Forgiving, Ever-Thankful: He who has lodged us, out of 
His favour, in the Abode of Permanence where no weariness or fatigue affects 
us.’”9* He informs us that the people of the Fire blame themselves and hate 
themselves with the strongest hatred, when He says, exalted is He:

“When the affair is decided Shaytan will say, ‘Allah made you a promise, a 
promise of truth, and I made you a promise but broke my promise. I had no 
authority over you, except that I called you and you responded to me. Do not, 
therefore, blame me but blame yourselves.”92 He also says, exalted is He:

Those who were Aa/ir will be addressed: ‘Allah’s hatred of you, when you 
nere called to imdn but then chose Au/r, is even greater than your hatred of 
punelves.”95

The right-acting first generations used to exert themselves in doing right 
actions from fear of the self-reproach that might happen on the cessation of 
actions [at death] because of their paucity. There is in at-Tirmidhl from Abu 
Hurayrah as a maifif hadith, “Every dead person regrets. If he was one who 
did good, he regrets that he did not do more, and if he was wrongdoing, he 
regrets that he did not return to the right way.”94

Someone asked Masruq, “What if you were to fall short in some of the 
exertions that you do?” He replied, “By Allah! even if someone [an angel] 
tame to me and told me that I would not be punished, I would exert myself 
in acts of worship. "Someone asked, “Why is that?” He answered, “So that my 
self will free me of blame if I enter the Fire, so that I do not blame it. Has it 
not reached you that Allah says, exalted is He:

pM I® H
‘No! I swear by the self-reproaching self95? They only blame themselves 

when they reach Jahannam, the Zabaniyyah [angels of punishment] put the 
chains around their necks, a separation is made between them and that which 
theydesire, all their wishes are cut off, and mercy is removed from them, then 
tach one of them will turn on himself and blame himself.”

‘Amir ibn ‘Abd Qays used to say, “By Allah! I will exert myself. By Allah! I 
will exert myself. Then if I am saved it is by the mercy of Allah, and if not, I 
dl not blame myself.”

Ziyad the mawld of Ibn ‘Ayyash used to say to Ibn al-Munkadir and Safwan 
ibnSulaym, “Be serious! Be serious! Beware! Beware! Then if the matter is as 
«e hope, what you will have done will be extra, but if it is not [as we hope] 
vou S not blame yourselves. ”

Mujarrif ibn ‘Abdullah used to say, “Exert yourselves in action. Then if 
ihe affair is as we hope, of the mercy of Allah and His pardon, then it will be 
extradegrees for us in the Garden. But if the matter is terrible as we fear and 
of which we are wary, then we will not say:

gj Surah Ghafir: 10
94 Abu Dawud (3089)
95 Surat al-Qiyamah: 2
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The Wealthy and The Poor

A
bu Dharr < also narrated that, “Some people from the Companions of 
the Messenger of Allah # said to the Prophet‘Messenger of Allah, 
the people of great wealth have gone off with the rewards. They pray 
aswe pray, fast as we fast, and pay the jadagaAwith the excess of their proper
ties’. He said, ‘Has Allah not given you that with which you can give $adaqah? 

Truly, in every glorification (iasZn/i) there is sadaqah, in every magnification 
(taWn) there is sadaqah, every praise is $adaqah, in every “There is no god but 
Allah" (lahtd} there is sadaqah, in every command to the right there is $adaqah, 
in every forbidding of the wrong there is sadaqah and in every act of sexual 
intercourse by any of you there is sadaqah'. They said, ‘Messenger of Allah, 
can one of us approach his appetite and have a reward for it?’ He said, ‘What 
do you think, if he had put it to haram use would there not have been a wrong 
[written] against him? Similarly if he puts it to halal use there is a reward for 
him’." Muslim narrated it (720 and 1006).

Muslim narrated this hadith in the version of Yahya ibn Yacmar from Abu’l- 
Aswadad-DilT from Abu Dharr •$». The same meaning has been narrated from 
Abu Dharr in many different ways, some with extra words and some with bits 
left out, and we will mention some of them in the following, insha’Allah.

96 Surah Fapr: 37
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In this hadith there is a proof that because of the Companions’ strong desire 
for right actions 4b and the power of their longing for good deeds they used 
to grieve over those good actions which were not possible for them, but which 
others were able to do. The poor among them used to grieve over missing 
out on the ability to give sadaqah (zakah) with wealth, which the wealthy were 
able to do. They would also grieve over staying behind from expeditions of 
jihad because of their total lack of weaponry and mounts. Allah tells us about 
that in them in His Book when He says:

^15 iaAp u y as J/ u isi^i > $

“nor is anything held against those who, when they came to you for you to 
provide them with mounts and you said, ‘I cannot find anything on which to 
mount you,’ turned away with their eyes overflowing with tears, overcome by 
grief at having nothing to give.”2

In this hadith there is that the poor envied the people of wealth (Jw/Aur) 
— and duthur are amwal or wealth — because of the reward they obtain for 
giving sadaqah from their wealth, and so the Prophet 45 showed them acts of 
sadaqah that they would be able to do.

There is in the two Sahih books from Abu $alih from Abu Hurayrah that 
the poor emigrants came to the Prophet 46 and said, ‘The people of great 
wealth have gone off with the high ranks and the abiding bliss.” He said, 
“What is that?” They said, ‘They pray as we pray. They fast as we fast They 
give sadaqah (zakah) but we do not give sadaqah. They free slaves but we do not 
free slaves. ” The Messenger of Allah # asked, “Shall I not teach you something 
by which you will overtake those who were before you, and by which you will 
outstrip those who come after you, and by which no one will be better than 
you except those who do the like of what you do?” They replied, “Certainly, 
Messenger of Allah.” He said, “Say, ‘ Subhana’lldh — Glory be to Allah, AUahu 
akbar- Allah is greater, al-hamdu lilldh—praise belongs to Allah,’ thirty-three 
times after each prayer.” Abu $alih said, “So the poor emigrants returned to 
the Messenger of Allah # and said, ‘Our brothers, the people of wealth and 
property, heard about what we were doing, and they are doing the like of it’ 
The Messenger of Allah 46 said: ? x fl 5 > 1, , ,

XXX z
‘That is the unbounded favour of Allah which He gives to whomever He

wills.’*”*
1 Another copy of the text has ad-Daylaml. It would appear that he is Abu’l-Aswad ad- 

Du’all the companion of Sayyiduna ‘All <. to whom he entrusted the task of writing the 
first Arabic grammar. Trans.

2 Surat at-Tawbah: 93
3 Surat al-Ma’idah: 54
4 Al-Bukhari (843), Muslim (595)

77^ Wealthy and The Poor
Similar hadith are narrated of a whole body of the Companions, among 

them‘All, Abu Dharr, Abu’d-Darda’, Ibn cUmar, Ibn cAbbas and others.
The meaning of it is that the poor thought that the only way to give sadaqah 

istvith property and wealth which they were not able to do. So the Prophet 4* 
told them that all the varieties of well-recognised virtues and good action are 
types of jada^zA. There is in $aAiA Muslim from Hudhayfah that the Prophet 
I said, “Every well-recognised virtue (wiacru/) is an act of sadaqah. ”5 Al-Bukhari 
narrated it as a hadith of Jabir from the Prophet 4S.6 Sadaqah is used unquali
fiedly for all types of well recognised virtue and good actions, even to the 
point that the bounty of Allah which comes from Him to His slaves is an act 
offffifa^aAfrom Him to them. One of the right-acting first generations used 
to reject that and say, “Sadaqah is only in the case of someone who wishes for 
its recompense and its reward. ” But the correct position is differen t from that. 
The Prophets said about shortening the prayer [to two roAc«As] on a journey, 
Itisajoda^aA which Allah gives you, so accept His sadaqah. ” Muslim narrated 
it7 He said, “Whoever has some prayer which he does at night and then sleep 
overcomes him and he sleeps through it, Allah will record the reward of his 
prayer and his sleep is a sadaqah from Allah which He gives him. ” An-Nasa’i 
and others narrated it in a hadith of‘A’ishah,8 and Ibn Majah narrated it in 
a hadith of Abu’d-Darda’.9

In the two Afumoz/books ofBaqi ibn Mukhallad and al-Bazzar there is the 
hadith of Abu Dharr, “Every day, every night and every hour Allah has 

ifadaqah which He grants to whomever He wishes of His slaves. Allah grants 
no gift to His slave comparable to His inspiring him to remember Him.”10 

Khalid ibn Ma'dan said, “Allah gives sadaqah every day, and Allah grants 
none of His creation a better sadaqah than when He gives them the sadaqah 
of His remembrance. ”

There are two types of sadaqah from something other than property: 
First, that in which there is treating people well, so that it is a sadaqah 

towards them, and this is often better than sadaqah with property. This is 
commanding what is right and forbidding what is wrong, because that is a 
way of calling [others] to obedience to Allah and restraint from disobeying 
Him. That is better than benefiting [others] with property. Similarly there 
is teaching useful knowledge and how to recite the Qur’an, removing harm 
from the pathway, working to do things of benefit to people and to prevent 
harm reaching them. Similarly, there is supplicating on behalf of the Muslims 
and seeking forgiveness for them.

Ibn Mardawiyyah narrated, with a chain of transmission in which there is 
someweakness, from Ibn cUmar as a mar/uc hadith, “Whoever has property, let 
him give $adaqah from his property. Whoever has strength, then let him give

5 Muslim (1005)
6 Al-Bukhari (6021)
7 Muslim (686)
8 AbuDawud (1314), Ahmad (6:180), an-Nasa’I and Malik
9 An-Nasa’i ((3:258),Ibn Majah (344)
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fadaqah of his strength. Whoever has knowledge, then let him give fadaqah 
from his knowledge.” But it is more likely that it is a maw^u/statement

Av-Tabaram narrated with a chain of transmission in which there is some 
weakness from Samurah that the Prophet ft said, “The best of fadaqah is the 
tongue.” Someone asked, “Messenger of Allah, what is the. fadaqah of the 
tongue?” He answered, “Intercession by which you secure the release of a 
prisoner, prevent the spilling of blood, attract benefit and good for your 
brother, and protect him from disliked things.”10 11 12 13

10 Al-Bazzar (694)
11 At-TabaranI in al-Katnr (6962)
12 Surat al-Baqarah: 263
13 Ibn Kathir in his to/sir (12325)
14 Ibn Majah (243)
15 Al-Bukhari (2518), Muslim (84)
16 At-Tirmidhi (1956)

cAmr ibn Dinar said, “It has reached us that Messenger of Allah ft said, 
‘There is no fadaqah more beloved to Allah than words. Have you not listened 
to the saying of Allah, exalted is He:

“Correct and courteous words accompanied by forgiveness are better than 
fadaqah followed by insulting words.””?’” Ibn Abi Hatim narrated it.*3

Among the mursal hadith of al-Hasan from the Prophet ft there is, “A part 
of fadaqah is that you should greet people with a cheerful face.” Ibn Abi’d- 
Dunya narrated it.

Mucadh said, “Teaching knowledge to someone who does not know is 
fadaqah," and it has been narrated as a hadith.14

Among the types of fadaqah there is keeping harm away from people. There 
is in the two books that Abu Dharr said, “I asked, ‘Messenger of Allah, 
what are the best actions?’ He answered, 'Imdn and jihad in His way.’ I asked, 
‘Which are the best slaves [to free] ?’ He replied, ‘Those who are most precious 
to their families and who have the highest prices.’ I asked, ‘And if I don’t do 
it?’ He answered, ‘Help by working with your hands and make something for 
a clumsy unhandy person.’ I asked, ‘Messenger of Allah, what do you think 
if I am too weak for some deeds?’ He replied, ‘Withhold your mischief from 
people, because that is a fadaqah' ”'5

There are other additional pieces of material that are narrated in the 
hadith of Abu Dharr. At-Tirmidhi narrated in the hadith of Abu Dharr that 
the Prophet ft said, “Your smiling in the face of your brother is a fadaqah for 
you. Your commanding what is right and your forbidding what is wrong is a 
fadaqah. Your guiding a man in a land in which he has gone astray is a fadaqah 
for you. Your removing a stone, a thorn, and a bone from the path is a fadaqah 
for you. Pouring water from your well-bucket into your brother’s well-bucket 
is a fadaqah for you.”16

wb WZzAji and The Poor
Ibn Hibban narrated in his Sahih the hadith of Abu Dharr that the Mes

senger of Allah ft said, “Every breath of the son of Adam has a fadaqah due 
on it every day on which the sun rises.” Someone asked, “Messenger of Allah, 
where are we to get the fadaqah to give?” He replied, “There are many doors 
togood: tasbih,4akbir, praise, laa ilaha illa’llah, commanding what is right and 
forbidding what is wrong, removing some harm from the path, helping the 
deaf to understand [literally ‘hear’], guiding the blind, showing one who asks 
directions the way to what he wants, hurrying with the strength of your legs 
to the grieving one who seeks help, carrying for the Weak person with the 
strength of your arms. All of these are fadaqah from you for yourself. ”*7

Imam Ahmad narrated a hadith that Abu Dharr said, “I said, ‘Messenger 
of Allah, the wealthy have gone off with the reward: they give fadaqah and we 
donotgive fadaqah.' He said, ‘There is fadaqah in you: lifting a bone from the 
path is fadaqah, guiding someone on the way is fadaqah, helping the weak with 
pur surplus energy is fadaqah, explaining things on behalf of the incoherent 
person is a and making love to your wife is a fadaqah.' I asked, ‘Mes
senger of Allah, we approach our appetite and we are rewarded?!' He replied, 
'Don’t you realise? if you put it in that which is haram, would you be guilty of 
wrong?” He said, “I said,’Yes.’ He said, ‘Then do you anticipate being paid 
back for evil, but you do not anticipate being repaid for good?’”18

In another version, the Prophet ft said, ‘There are many acts of fadaqah in 
you," and he mentioned the superiority of your hearing and the superiority of 
pur sight. In another version from Imam Ahmad, there is that he said, “Some 
of the categories of fadaqah are takbir, subhana ’llah— Glory be to Allah, al-hamdu 
/iM-praise belongs to Allah, la ildha illa'llah — There is no god but Allah, 
andastaghjira’Z/ah-I seek forgiveness of Allah, and that you command what 
is right and forbid what is wrong, you remove thorns, bones and stones from 
people’s path, guide the blind, and help the deaf and dumb to understand, 
show those who ask to be shown the way to what they want if you know where it 
is, hurrying with the strength of your legs to the grieving one who seeks help, 
lifting with the strength of your arms along with someone who is weak. All of 
those are categories of fadaqah from you for yourself, and there is a reward for 
you for making love to your wife.” I asked, “How can there be a reward for me 
in my appetite?” So the Messenger of Allah ft asked, “Have you thought about 
if you have a child who grows up and from whom you hope for good, and 
then he dies, would you not anticipate to be rewarded for him?” I answered, 
‘Yes.”He asked, “So did you then create him?” I said, “Rather, Allah created 
him?” He asked, “Did you guide him?” I replied, “Rather, Allah guided him.” 
He asked, Then did you use to provide for him?” I answered, “Rather, Allah 
used to provide him.” He said, “Similarly then, put it to halal use and avoid 
putting it to haram use, and then if Allah wills He will make it [the ovum] live, 
and if He wills He will make it die, and you have a reward.”19

17 Ibn Hibban (3377)
18 Ahmad (5:154)
19 Ahmad (5:168,169)
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The apparent meaning of this requires that one is rewarded for making 
love to one’s wife with the intention of seeking a child in consequence of 
which there is a reward for raising and instructing him, teaching him courtesy 
during his life, and anticipating a reward for him if he dies. Otherwise, if one 
does not anticipate anything in fulfilling one’s appetite, then people disagree 
as to whether this hadith applies to that situation.

There is an authentic hadith that a man’s expenditure on his family is an act 
of $adaqah. In the two Sahih books there is from Abu Mas'ud al-An§ari that the 
Prophet # said, “A man’s expenditure upon his family is a sadaqah. ” In aversion 
of Muslim’s there is, “When he anticipates a reward for it.” In a wording of al- 
Bukhari there is, “If the man spends on his family while anticipating a reward 
for it, then it is a sadaqah for him. ”2° So it shows that one is only rewarded forit 
when he anticpates a reward for it from Allah as is in the hadith of Sacd ibn Abi 
Waqqa$ that the Prophet# said, “Ifyou spend any expenditure seeking by it the 
face of Allah you will always be rewarded for it even for the morsel of food which 
you raise to your wife’s mouth.’’They both narrated it.2*

20 Al-Bukhari (55), Muslim (1002)
21 Al-Bukhari (56), Muslim (1628)
22 Muslim (995)
23 Muslim (1628)
24 Muslim (995)
25 Ahmad (2:251), Ibn Hibban (3337)

There is in Sahih Muslim from Thawban that the Prophet # said, “The best 
dinar is one which a man spends on his dependents, and a dinar which he 
spends on his horse in the way of Allah, and a dinar which a man spends on 
his companions in the way of Allah.”20 21 22 Abu Qilabah said when narrating this 
hadith, “He began with dependants, and which man has more reward than 
one who spends on his little dependants [something] by which Allah gives 
them abstinence [from begging] and by which Allah gives them independ
ence [of others].”

There is also in it from Sacd that the Prophet # said, “Certainly, your 
expenditure on your dependants is sadaqah, and what your wife eats of your 
property is sadaqah”*3 This has been narrated in another version as being 
conditional on seeking the face of Allah. There is in Muslim from Abu
Hurayrah that the Prophet # said, “Of the dinar which you spend in the way 
of Allah, the dinar which you spend on a slave, the dinar which you give as 
$adaqah to someone who is bereft, and the dinar which you spend on your 
family, the best of them is the dinar which you spend on your family.”24

Imam Ahmad, and Ibn Hibban in his Sahih, narrated the hadith that Abu 
Hurayrah said, “The Messenger of Allah # said, ‘Give fadaqahV A man said, ‘1 
have a dinar.’ He said, ‘Spend it as a sadaqah upon yourself.’ He said, ‘I have 
another dinar.’ He said, ‘Spend it as a sadaqah on your wife.’ He said, ‘I have 
another dinar.’ He said, ‘Spend it as jadaqa/ionyour children.’ He said, ‘I have 
another dinar.’ He said, ‘ Spend it as a $adaqah on your servant.” He said, ‘I have 
another dinar.’ He said, ‘You have more insight [on whom to spend it] .’”25

Imam Ahmad narrated a hadith of al-Miqdam ibn Ma'dikarib that the 
prophet# said, ‘That which you feed yourself is a sadaqah for you. That which 
pu feed your child is a sadaqah for you. That which you feed your wife is a 
^ujaAforyou. That which you feed your servant is a sadaqah for you. ”"6 There 
are many hadith in this same sense which would be too lengthy to mention.

There is in the two Sahih books from Anas that the Prophet # said, “Every 
Muslim who plants [trees and bushes] and who cultivates crops, and then 
people,birds and animals eat from them, it is a sadaqah for him.”*7

There is in Safyih Muslim from Jabir that the Prophet # said, “Every Muslim 
who plants [trees and bushes], then whatever is eaten from them is a sadaqah 
forhim, and whatever is stolen from them is a sadaqah for him, and whatever 
wild animals eat from them is a sadaqah for him, and what the birds eat from 
them is a sadaqah for him, and if anyone obtains any good from them it is a 
ja^aAfor him.” There is in another version, “...and then people eat from it, 
oranimals or birds but that it is a sadaqah for him until the Day of Rising. ”a8

There is in the Afusnodwith a weak chain of transmission from Mucadh ibn 
Anas al-Juhani that the Prophet # said, “Whoever builds a building without 
wronging [anyone] nor aggression, or plants trees without wronging anyone 
nor aggression, then it will be a continuing reward for him as long as anyone 
of the All-Mercifiil’s creation benefits from it.”29

Al-Bukhari mentioned in his Ta’riAA the marfit hadith of Jabir, “Whoever 
digswater, then whatever thirsty liver of jinn or human beings or wild animals 
or birds drinks from it, Allah will reward him for it on the Day of Rising.”30

The apparent meaning of all these hadith shows that these things will be 
acts of sadaqah for which the cultivator and planter will be rewarded without 
having intended or purposed it Similarly, the saying of the Prophet # “What 
do you think, if he had put it to haram use would there not have been a wrong 
[written] against him? Similarly if he puts it to halal use there is a reward for 
him," shows by its apparent outward meaning that he is rewarded for going 
to his wife [to make love] without having an intention, because the one who 
makes love to his wife is similar to the cultivator of land who tills his land and 
sows seed in it A party of the people of knowledge took this position, and Abu 
Muhammad ibn Qutaybah inclined to that view with respect to eating, drink
ing and sexual intercourse, which he sought to show by means of the saying 
of the Prophet# “The mu’min is rewarded for everything even the morsel of 
food which he raises to his mouth.” This wording which he uses for his proof 
is not very well known, and what is well known is the saying of the Prophet 
to Sald, “If you spend some expenditure seeking by it the face of Allah you 
yiffl be rewarded for it, even the morsel of food which you lift to your wife’s 
mouth." Here it is qualified by an intention which is purely for the sake of

26 Ahmad (4.131)
27 Al-Bukhari (232), Muslim (1553)
28 Muslim (1552)
29 .Ahmad (3:438)
jo Al-Bukhari in at-Ta'nkh al-kdtnr (1:1 *.332)
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Allah. So the unqualified hadith are then to be interpreted according to it 
and Allah knows best

Something that also shows this is the saying of Allah &:

“There is no good in much of their secret talk, except in the case of those 
who enjoin sadaqah, or what is right, or putting things right between people. 
If anyone does that, seeking the pleasure of Allah, We will give him an im
mense reward.”3' So He makes that a good action upon which a reward is only 
consequent if there is a pure intention. As for if someone does it showing off, 
then he will be punished for it The only place for some hesitation is in the 
case of someone who does that with neither a pure nor a corrupt intention. 
Abu Sulayman ad-Darani said, “Whoever does a good act without an intention 
then it is sufficient for him that he has chosen Islam over all other dins.”*2 The 
apparent meaning here is that in general he will be rewarded even though he 
has no intention, since by his entering into Islam he has in general chosen 
good actions and so he will be rewarded for every action he does because of 
that intention, and Allah knows best

His saying, “What do you think, if he had put it to Aardwi use would there 
not have been a wrong [written] against him? Similarly if he puts it to AaZaZuse 
there is a reward for him,” is known by the people who study the uywZ (sources 
or principles) as an analogical deduction from the contrary, an example of 
which is the saying of Ibn Mas'ud that, “The Prophet $ said something and I 
said something else. He said, ‘Whoever dies associating anything with Allah 
will enter the Fire,’ and I say, ‘Whoever dies not associating anything with 
Allah will enter the Garden.’”33

The second type of sadaqah which is not from material wealth is that whose 
benefit is confined to the one who does it, such as the different types of re
membrance (dAiAr) such as takbir, glorification, praise, and Zd ildha illa’llah, 
and seeking forgiveness. Similarly, there is walking to the mosque which is 
a sadaqah. It is not mentioned in any of the hadith that the prayer, the fast, 
Hajj, and jt Add are sadaqah, and most of these actions are better than sadaqah 
with material wealth, because that is only mentioned as a response to the poor 
and needy ones who asked about that which could stand as a replacement for 
the optional acts of the wealthy people with their wealth. As for the obligatory 
actions, all of them participated and shared in them.

There are many texts which show the superiority of dhikrto material sadaqah 
and other acts, as in the hadith of Abu’d-Darda’ that the Prophet £ said, “Shall

31 Surat an-Nisa : 114
32 Abu Nu'aym in al-Hilyah.
33 Al-Bukhari (1238), Muslim (94), and others
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I not tell you the best of your deeds, those that give you the highest rank, and 
those that are the purest with your King, arid are better for you than giving 
gold and silver, and better for you than meeting your enemy and striking 
their necks and they striking your necks?” They said, “Of course,” He said, 
•Remembrance (dhikr) of Allah Jfe.”34 Imam Ahmad, at-Tirmidhi and Malik 
-in the Muwa((a’- narrated it, [but Malik narrated it] as a mawquf statement 
which stops short at Abu’d-Darda’. , , »

There is in the two books from Abu Hurayrah that the Prophet $5 
gid, "Whoever says:
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but Allah alone without partner. His is the kingdom and 

things,’ one hundred times a day, it will protect him from sAayfczn for that

done except for someone who does more than that. ”35

fiiere is no god but Allah alone without partner. His is the kingdom and 
His is the praise. He gives life and He gives death. And He is able to do all 
things,’ one hundred times a day, it will protect him from shaytan for that 
day until the evening, and no one will bring anything better than what he has 
done except for someone who does more than that. ”35

There is also in them from Abu Ayyub that the Prophet» said, “Whoever 
ays it [the above-mentioned dAiAr] ten times is like someone who has freed 
four people of the descendants of Ismail [from slavery] .”s6

Imam Ahmad and at-Tirmidhi narrated a hadith of Abu SacId that, “The 
Prophet 8 was asked, ‘Which of the slaves have the best rank with Allah on 
the Day of Rising.’ He replied, ‘Those who remember Allah a great deal.’ I 
asked, ‘Messenger of Allah, [greater] than the one who fights in the way of 
Allah?’He said, ‘Even if he struck the Au/^orand those who associate partners 
[with Allah] with his sword until it broke and it was coloured with blood, yet 
the ones who remember Allah would be better than him in rank.’”37 The like
ofit is narrated in a hadith of Mu'adh and of Jabir as a marfuc hadith, but 
the correct position is that it [that version] is something which stops short at 
Mu(Mh as his own saying. -

At-Tabarani narrated the hadith of Abu’l-Wazic from Abu Burdah from Abu 
Musa that the Prophet & said, “Even if there were one man with dirhams in 
his care which he was apportioning out, and another remembering Allah, the 
one who remembers Allah is always better.”3® I say that the authentic position 
is that it is from Abu’l-Waz? from Abu Barzah al-Aslami from his own saying.
Ja'fer al-Firyabl narrated it.

He also narrated a hadith of Anas that the Prophet said, “Whoever says 
AUahu akbar- Allah is greater — one hundred times, and sufeAdna ’ZZdh — glori
ous is Allah - one hundred times, and says Id ildha iUa’Udh — There is no god

34 Ahmad (5:195), at-Tirmidhi (3377), Ibn Majah (3790)
35 Al-Bukhari (3293), Muslim (2691)
36 Al-Bukhari (6404), Muslim (2693)
37 Ahmad (3:75), at-Tirmidhl (3376), and others .
38 Ai-Tabarani in aMwsaf (5969) as mentioned by al-Haythami in al-Majma (10:74) 
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but Allah - one hundred times, then it is better for him than ten slaves whom 
he sets free, and better than seven she-camels which he sacrifices.”

Ibn Abi’d-Dunya narrated with his chain of transmission from Abu’d-Darda’ 
that someone said to him, “A man has set free one hundred people,” and so 
he said, “One hundred people is a great part of a man’s property, but better 
than that is Imdn which is steadfast night and day and that the tongue of any 
of you should remain moist from dhikr of Allah Jfc.”

There is also from Abu’d-Darda’, “That I should say, ‘Alldhu akbaf one 
hundred times is more beloved to me than that I should give one hundred 
dinars as sadaqah" Salman al-FarisI and others of the Companions and the 
Followers said similarly, “Dhikr is better than sadaqah with the same number 
of possessions.”

Imam Ahmad and an-Nasa’i narrated a hadith of Umm Hani’ that the 
Prophet * said to her, “Glorify Allah [by saying subhana ’lldh] one hundred 
times because it is equal to [setting free] one hundred slaves from the de
scendants of Isma‘Il. Praise Allah one hundred times because it is equal for 
you to one hundred saddled and bridled horses on which you mount [fight
ers] in the way of Allah. Magnify Allah [by saying Alldhu akbar] one hundred 
times because it will be equal for you to one hundred accepted she-camels 
with garlands [as worn by sacrificial camels at Hajj] and say 'Id ildha illa'lldh 
— There is no god but Allah’ one hundred times,” I think that he said, “it will 
fill what is between heaven and earth. There will not be raised up for anyone 
on that day the like of your action unless he does the like of what you have 
done. ”39 Abmad also narrated it and Ibn Majah, and their wording was, “And 
say, 'la ildha illa’Uah - There is no god but Allah’ one hundred times; it will 
not leave a wrong action and no action outstrips it”4®

At-Tirmidhi narrated it from a hadith of ‘Amr ibn Shu‘ayb from his father 
from his grandfather from the Prophet £ in a similar sense.

At-Tabarani narrated in a wuzz/u‘ hadith of Ibn ‘Abbas that he said, “No 
sadaqah is better than dhikr of Allah J&.”4*

Al-Firyabi narrated with a chain of transmission about which there are 
some views from Abu Umamah as a marfif hadith, “Whoever misses strug
gling patiently with the night, and is too mean to spend his wealth, and is too 
cowardly to fight the enemy, then let him say a great deal, ‘subhana’llah wa 
bihamdihi - Glory be to Allah and in His praise,’ because it is more beloved 
to Allah than a mountain of gold or a mountain of silver which he spends 
in the way of Allah Jfe.”4* Al-Bazzar narrated it as a mflz/u hadith with a chain 
of transmission close to that of the hadith of Ibn ‘Abbas, and he said in his 
hadith, “Let him do a great deal of dhikr of Allah,” and he did not add to that. 
In this same sense there are many other hadith.

39 Ahmad (6:344), an-Nasa’i (844) in lAmal al-yawm wa’l-laylah, and others
40 Ibn Majah (3810), Ahmad (6:344)
41 At-Tabarani in al-Awsaf (7414)
42 At-Tabarani in al-Kalnr
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Sadaqah
Hurayrah said, “The Messenger of Allah % said,
me] of every person owes sadaqah each day in which the sun rises, 
exercise justice between two people is sadaqah, to help a man with

Every sulamd

his beast so that you help him to mount it, or lift his goods up to him when 
he is on it is a good word is sadaqah, every step with which you walk to
prayer [in the mosque] is sadaqah, and to remove some harm from the road 
issadaqah”Al-Bukhari (W, «89> and and Muslim (,o°9) narrated it.

The two of them narrated this hadith in the version of Hammam ibn Mun
abbih from Abu Hurayrah. Al-Bazzar narrated it in the version of Abu Salih 
from Abu Hurayrah that the Prophet said, “The human being comprises 
three hundred and sixty bones, or thirty-six sulamd [the bones of the hands 
andfeet] upon each of which every day a sadaqah is due.” They asked, “What 
about someone who has nothing?” He replied, “Let him command the right 
andforbid the wrong.” They asked, “What about someone who is not able?” 
He replied, “Let him lift a bone from the path.” They asked, “What about 
someone who is not able?” He answered, “Let him help someone who is weak.” 
They asked, “What about someone who is not able to do that?” He replied, 
‘Lethim desist from harming people.”1

Muslim narrated the hadith of‘A’ishah that the Prophet % said, “The son 
ofAdam was created with three hundred and sixty joints. Whoever remem
bers Allah, praises Allah, declares Id ildha illa’lldh- There is no god but Allah, 
glorifies Allah, removes a stone from the Muslims’ path, or removes thorns, 
or removes a bone, or commands what is right, or forbids what is wrong ac
cording to die number of those three hundred and sixty bones will enter into 
that day’s evening having removed himself from the Fire.

1 Al-Bazzar (928)
2 Muslim (1007)
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Muslim also narrated in a version of Abu’l-Aswad ad-Du’all from Abu Dharr 
that the Prophet ft said, “In the morning there is a sadaqah due on every 
bone of each one of you. Every glorification is a fadaqah, every act of praise 
is a fadaqah, every ildha illa'lldh — There is no god but Allah is a fadaqah, 
and every takblr is a fadaqah. Every command to do the right is a fadaqah, 
and forbidding the wrong is a fadaqah. What will take the place of that is two 
raffahs which one prays at dufra.*”

Imam Ahmad and Abu Dawud narrated a hadith of Buraydah that the 
Prophet ft said, ‘There are three hundred and sixty joints in the human being, 
and he must give fadaqah for every joint of his.” They asked, “Who is able to 
do that, Prophet of Allah?” He replied, ‘The mucus in the mosque which you 
bury, and the thing which you put to the side of the path [are fadaqah], but if 
you do not find [such things], then two ratfahs of forenoon will suffice.”3 4

3 Duhd\ the forenoon, from after sunrise until before the midday prayer. Trans.
4 Abu Dawud (5242), Ahmad (5:354)
5 Al-Bukhari (1445), Muslim (1008)
6 Ibn Hibban (299)

There is in the two Sahih books from Abu Musa that the Prophet ft said, There 
is fadaqah due from every Muslim.” They asked, “What if he finds nothing [to 
give]?” He replied, ‘Then let him work with his hands, benefit himself and give 
fadaqah. ” They asked, “What if he is not able, or he does not do it? ” He answered, 
‘Then let him help someone troubled who is in need.” They asked, “And if he 
does not do that?” He replied, “Let him command the good,” or he said, “what 
is right.’’They asked, “And if he does not do that?”He answered, Then lethim 
withhold himself from doing wrong, because that will be a fadaqahfor him.”5

Ibn Hibban narrated in his Sahih the hadith of Ibn 'Abbas that the Prophet 
ft said, “From each joint of the son of Adam there is due a fadaqah every day.” 
A man among the people asked, “Who is able to do this?” He replied, “Com
manding what is right is a fadaqah, forbidding what is wrong is a fadaqah, 
carrying something for a weak person is a fadaqah, and every step which any 
of you takes to the prayer is a fadaqah..”6 Al-Bazzar and others narrated it

In another version, “From every mark on the human being there is due a 
fadaqah every day or a faldh.” A man said, This is one of the most difficult 
things you have brought us.” So he said, “Commanding the right and forbid
ding the wrong are a faldh or a fadaqah. Your carrying something for a weak 
person is a faldh. Your removing some dirt from the path is a faldh. Every 
step you take to the faldh is a faldh.” In the version of al-Bazzar there is, “Your 
removal of some harm from the path is a fadaqah,” or he said, “a faldh.”

One said, “He meant by ‘mark (misam) ’ every limb by itself, and it is derived 
from wasm which is a mark, since every bone, vein and artery, and tendon has 
the mark of the workmanship of Allah on it, so then it is obligatory for the 
slave to show gratitude for that to Allah and to praise Him for his being cre
ated symmetrically and in good health and well-being. This is what is meant 
by his saying, “A faldh is due from it every day,” because the faldh comprises 
praise, and gratitude.

Sadaqah

jty.'jabarinl narrated in another way from Ibn c Abbas with his ascribing 
ihe hadith to the Prophet ft that he said, “On every bone, or on every limb 
of the descendants of Adam every day there is due a sadaqah. Two raff ahs at 
forenoon will suffice that

It is narrated in a hadith of Abu’d-Darda’ that the Prophet ft said, “On 
every self every day there is due fadaqah.” Someone asked, “So what if one 
does not find anything [to give]?” He said, “Is one not with full sight, sturdy, 
eloquent, and healthy?” He replied, “Of course.” He said, “Let him give from 
that of which he has little and from that of which he has much. Your sight, 
for the one whose sight is defective, is a fadaqah, and your hearing, for the 
one whose hearing is defective, is a fadaqah.”

We have seen in the explanation of the past hadith, the hadith of Abu 
Dharr, that which Ibn Hibban narrated in his that the Prophet ft said,
Tray breath of the son of Adam has a fadaqah due on it every day on which 
the sun rises.” Someone asked, “Messenger of Allah, where are we to get the 
j»fflyaAtogive?”He replied, There are many doors to good: tasbih, takblr, 
praise, Zd itaAa illa'lldh, commanding what is right and forbidding what is 
wrong, removing some harm from the path, helping the deaf to understand 
[literally‘hear’], guiding the blind, showing one who asks directions the way 
to what he wants, hurrying with the strength of your legs to the grieving one 
who seeks help, carrying for the weak person with the strength of your arms. 
.All of these are fadaqah from you for yourself.”

About his saying ft, “Every bone [sulamd] of every person owes fadaqah” Abu 
Ubaydsaid, “SuZama originally is a bone which is in the hoof of the camel.” 
He said, “So it is as if the meaning of the hadith is that on every single bone 
of the son of Adam there is due a fadaqah.” Abu cUbayd indicates that the 
jufimdisanameforone of the small bones in the camel and that then later it 
is used to express the sense of bones in general with respect to human beings 
and others. So the meaning of the hadith according to him is that a sadaqah 
isdue on every single bone of the son of Adam.

Others say that sulama are bones in the extremities of the hand and foot, 
winch is used to allude to all the bones of the body. SuZdmd is a plural but 
some say that it is a singular. • r. —-

The people knowledgeable in medicine say that the bones of the body com
prise in total two hundred and forty eight bones apart from the simsimaniyyat 
[the light small bones]. Some of them say that there are three hundred and 
sixty bones of which two hundred and sixty-five are apparent to the senses, 
and the rest of which are small and are not apparent and these are called 
rimsimaniyyat These hadith confirm this statement. Perhaps sulama is used 
to allude to these small bones, just as it is originally a noun for the smallest 
bones in the camel. The version of al-Bazzar of the hadith of Abu Hurayrah 
bearswitness to this, where he says, “Or thirty-six sulama.” Other people than 
al-Bazzar narrated it and said about it, “There are six hundred and sixty bones

7 At-Tabarani in aj-$ag/iir (639)
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in the son of Adam,” but this narration is incorrect. There is in 'A’ishah’s 
hadith and that of Buraydah mention that there are three hundred and sixty 
joints.

The meaning of the hadith is that the structure and organisation of these 
bones and their safety is one of the greatest blessings that Allah grants His 
slave, so that every bone demands that the son of Adam gives a sadaqah on 
behalf of it, so that it will be an expression of gratitude for this blessing. Allah 
Jfesays:

6 6^ 3 G i
* * * x ' z z z

9

“O man! what has deluded you in respect of your Noble Lord? He Who 
created you and formed you and proportioned you and assembled you in 
whatever way He willed.”8 And He says &:

/ X« X» > X X ■

C ppi jjii yj
“Say: ‘It is He who brought you into being and gave you hearing, sight and 

hearts. What little thanks you show!’”9 He says:
X

zl

X
>,

“Allah brought you out of your mothers’ wombs knowing nothing at all, 
and gave you hearing, sight and hearts so that perhaps you would show 
thanks.”10 He says: , , '

X X

“Have We not given him two eyes, and a tongue and two lips?”11 Mujahid 
said, “These blessings of Allah support one another, and He makes you ac
knowledge them so that you will show gratitude.” Al-Fucjayl recited this ayah 
one night and wept, and someone asked him about his weeping. He answered, 
“Have you spent a night thanking Allah for giving you two eyes with which 
you see? Have you spent a night thanking Allah for giving you a tongue with 
which you can speak?” and he continued enumerating in this manner.

Ibn Abi’d-Dunya narrated with his chain of transmission that Salman al- 
Farisi said, “A man was given much of the world and then what he owned 
was taken away. So he began to praise and extol Allah to the point that he 
no longer had a bed except for a mat woven of reeds or palm-leaves, but he

8 Surat al-Infifar: 6-8 
g Surat al-Mulk: 23 
1 o Surat an-Nahl: 78 

Sadaqah
(ontinued to praise and extol Allah Jfe. Another man was given much of the 

and he said to the owner of the reed-mat, ‘Have you thought about what 
are praising Allah for Jfe?’ He said, ‘I praise Allah for that which even if 

litre to be given in exchange for it what all the creation have been given, I 
ttould not give them it.’ He asked, ‘What is that?’ He answered, ‘Have you not 
[boughtabout your sight? Have you not thought about your tongue? Have you 
not thought about your hands? Have you not thought about your feet?’”18

It is transmitted with his chain of transmission from Abu’d-Darda’ that he 
used to say, “Health is the body’s wealth.”13

ffinusibn 'Ubayd said that a man complained to him of the constricted 
state he was experiencing, and Yunus asked him, “Would you be pleased to 
begivenone hundred thousand dirhams for the sight with which you see?” 
The man replied, “No.” He asked, “Then one hundred thousand dirhams for 
pur hand?” He answered, “No.” He asked, “Then for your feet?” He said, 
‘No." He reminded him of Allah’s blessings which He had given him. Then 
Bus said, “I see that you have hundreds of thousands and you complain 
about your needs!”'4

Wahb ibn Munabbih said, “It is written in the wisdom of the family of 
Dawud,‘Health and well-being are the hidden kingdom.’”

Bakr al-Muzani said, “Son of Adam, if you want to know the measure of that 
with which Allah has blessed you, then shut your eyes!”'5 In one tradition there 
ij, ‘How many a blessing of Allah there is in a tranquil natural disposition.”16

There is in aZ-BuAAan from Ibn 'Abbas that the Prophet said, “There 
are two blessings of which many people are cheated: health and leisure.”17

These blessings are some of those gratitude for wluch man will be asked 
about on the Day of Rising, and what is due from him because of them will 
be demanded from him as He says, exaltedisHe: > >

X X

Then you will be asked that Day about the pleasures you enjoyed.”18
At-Tirmidhi and Ibn Hibban narrated a hadith of Abu Hurayrah that the 

Prophet s said, The first blessing about which the slave will be asked on the 
Day of Rising is when He says to him, ‘Did We not make your body healthy 
and give you cool water to drink?*”*9

Ibn Mas'ud said, “Pleasure is security and health.”20 It has also been nar
rated from him as a mar/u' hadith. ■ | - u.,

11 Surat al-Balad: 8-9
12 Ibn Abi’d-Dunya in Kitab ash-shukr (100')
lj Ibn Abi’d-Dunya in (102)
14 AbQNu'aym in al-Hilyah (2:22)
15 Ibn Abi’d-Dunya in Kitab ash-shukr (182)
16 Abu Nu'aym in al-IJilyah (1:210) as a saying of Abu’d-Darda’
17 Al-Bukhari (6412)
18 Surat at-Takathur: 8
19 At-Tirmidhl (3358), Ibn Qibban (7364)
20 Al-Tabari in Zdmi' af-Aoydn (30:284)
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CA1I ibn Abi Talbah narrated that Ibn 'Abbas said about His words, “Then 
you will be asked that Day about the pleasures you enjoyed, *** “Pleasure is 
health of the body, hearing and sight. Allah will ask the slaves in what way 
they employed them, and He knows that better than them. That is His words, 
exalted is He, ‘Hearing, sight and hearts will all be asked about.’””

At-TabaranT narrated from Ayyfib ibn 'Utbah, in whom there is some weak
ness, from 'Ata’ from Ibn 'Umar that the Prophet said, “Whoever says, ‘ Za 
ilaha ilia ’llah— There is no god but Allah, ’ because of it he will have a covenant 
with Allah. Whoever says, 'Subhdna 'llah wa bi hamdihi-Glory be to Allah and in 
His praise,’ because of it Allah will record for him one hundred and twenty- 
four thousand good actions.” A man asked, “How can we be destroyed after 
this, Messenger of Allah?” He replied, “A man will come on the Day of Rising 
with an action which even if it were placed on a mountain it would be too 
heavy for it, and then one of the blessings of Allah will stand and it will almost 
consume all of that, unless Allah looks down upon him with His mercy.”21 22 23

21 Surat at-Takathur: 8
22 Surat al-Isra’: 36
23 At-Tabarani in aZ-Awsaf (1604)
24 Ibn Abi’d-Dunya in asA-sAukr (24)
25 Ibn Abi’d-Dunya in Kitab ash-shukr (148)

Ibn Abi’d-Dunya narrated with a chain of transmission in which there is 
also some weakness from Anas that the Prophet & said, “The blessings will 
be brought on the Day of Rising, and the good and wrong actions, and Allah 
will say to one of His blessings, ‘Take your due from his good actions,’ and it 
will not leave him a good action without going off with it.”24 25

[Also] with his chain of transmission, there is in a narration from Wahb 
ibn Munabbih that he said. “A worshipper served Allah for fifty years, and 
then Allah Jtfe revealed to him, ‘I have forgiven you.’ He asked, ‘Lord, what 
have You forgiven me, when I have not done anything wrong?’ So Allah £ 
gave permission to a vein in his neck and it throbbed and ached violently, 
so that he did not sleep and he did not pray. Then later it became still and 
he stood in prayer. An angel came to him, and he complained to him of the 
pain he had experienced from the throbbing of his vein, and the angel said, 
‘Your Lord & says, “Your worship of fifty years is equal to the stillness of that 
vein.”’

Al-Hakim narrated this same sense in a marftf hadith in a version of 
Sulayman ibn Harm al-Qurashi from Muhammad ibn al-Munkadir from 
Jabir from the Prophet * that Jibril told him that a slave worshipped Allah 
on top of a mountain out in the ocean for five hundred years, and then later 
he asked his Lord to take his soul while he was in prostration. He said, “So 
we passed by him when we descended [to the earth] and when we ascended 
[to the heavens]. We find in knowledge that he will be raised up on the Day 
of Rising and made to stand before Allah & and that the Lord will say, 
‘My worshipper, enter the Garden by My mercy.’ Then that worshipper will 
say, ‘My Lord, by my deeds!’ three times. Then Allah will say to the angels,

I Sadaqah
•Weigh My blessings to My worshipper against his deeds.’ They will find that 
the blessing of sight alone will encompass the worship of five hundred years, 
and yet there will still remain the blessings of the body, so He will say, ‘Enter 
My worshipper in the Fire,’ and so they will drag him to the Fire. Then he will 
Ciyoutto his Lord, ‘By Your mercy enter me into the Garden, by Your mercy! ’ 
So He will make him enter the Garden. ” Jibril said, “Things are only by the 
mercy of Allah, Muhammad.” Al-'Uqayll said about Sulayman ibn Harm, “He 
isunknown and his hadith are not to be committed to memory.”

Al-Khara’i(i narrated with a chain of transmission about which there are 
some views, from 'Abdullah ibn 'Amr as a marftf hadith, “The slave will be 
brought on the Day of Rising and made to stand before Allah Jfe Who will 
say to the angels, ‘Have a look at My slave’s actions and My blessings to him.’ 
They will look and will say, ‘Not even by the amount of one of Your blessings 
to him.’So He will say, ‘Look into his actions both bad and good.’ They will 
look and they will find them balancing each other exactly. He will say, ‘My 
slave, I accept your good actions, I forgive your wrong actions, and in the 
meantime I give you My blessings as a gift. ’ ”’6

What is meant is that Allah, exalted is He, gives blessings to His slaves to 
theextent that they cannot count, as He says: „ 4 fl ,

-dJI |||| W &
Tfyou tried to number Allah’s blessings, you could never count them,”27 and 

He seeks gratitude from them and is pleased with that from them. Sulayman 
at-Taymi said, “Allah blesses His slaves according to His capacity and imposes 
upon them that they must be grateful according to their capacities, so much so 
thatHe is contented with them for gratitude shown as their hearts’ acknowl
edgement of His blessings, and with their tongues’ praise for them,” as Abu 
Dawud and an-Nasa’i narrated in the hadith of 'Abdullah ibn Ghannam that 
the Prophet» said, “Whoever says in the morning:

4) (3* (**^\

‘Whatever blessing I or anyone of Your creatures attain in the morning is 
from You alone without any partner to You, and so Your’s is the praise and. 
Yorn’s is the thanks,’ has then paid the thanks due on him for that day. 'Who
ever says it when he enters the evening has paid the gratitude due on him that 

1 night."2® In die version of an-Nasa’l it is from 'Abdullah Ibn 'Abbas.
I M-Hakim narrated the hadith of 'A’ishah that the Prophet said, “Every 
1 blessing which Allah bestows on a slave, and so he knows that it is from Allah,
| Allah records that he has shown gratitude for it before he expresses gratitude.
I 26 Al-Khara’ih in Fadilat ash-shukr (57)
| 27 Surah Ibrahim: 34
I 28 Abu Dawud (5073), an-Nasa’i in ‘Ama! al-yaum wa’l-laylah (7)
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Every wrong action the slave does which he regrets, Allah records His forgive
ness [of him] before he seeks His forgiveness.”29

Abu 'Amr ash-Shaybanl said, “Musa ss® said upon the day of at-Tur, ‘My 
Lord, if I pray, it comes from You. If I give sadaqah, it comes from You. If I 
convey Your message, it comes from You. How can I thank You?’ He said, 
‘Now, you have thanked Me.’”3°

Al-Hasan said, “Musa said, ‘My Lord, how could Adam be able to show 
gratitude for that which You did for him? You created him with Your hand, 
You breathed into him Your ruh, You made him reside in Your Garden, and 
You told the angels to prostrate to him.’ He said, ‘Musa, he knew that that 
was from Me, and He praised Me for it, and that was gratitude for that which 
I did.’”3*

Abu’ljild said, “I read in the questions of Dawud that he said, ‘O my Lord, 
how can I thank You when I can only reach to thank You through Your bless
ing?”’ He said, “So the revelation came to him, ‘Dawud! do you not know that 
the blessings you have are from Me?’ He said, ‘Of course, my Lord.’ He said, 
‘Then I am contented with that as thanks from you.’”32

He said, “I read in the questions of Musa, ‘My Lord, how can I thank You 
when the least of Your blessings which You have placed with me would not 
be adequately recompensed by all of my actions?’” He said, “So the revelation 
came to him, ‘Musa, now you have thanked Me.’”33

Bakr ibn 'Abdullah said, “A slave never says, ‘ALfazmdu lilldh' one time but 
that he has to receive a blessing for his saying, 'Al-hamdu lilldh.' What is the 
proper response to that blessing? Its response is that he say, 'Al-hamdu lilldh,' 
and so there will come another blessing, and so the blessings of Allah never 
come to an end.”34

Ibn Majah narrated the maifif hadith of Anas, “Whenever Allah sends a 
blessing to His slave and he says, 'Al-hamdu lilldh,' then that which he gives is 
better than that which he takes.”35 We have also narrated the like of it from a
hadith of Shahr ibn Hawshab from Asma’ bint Yazid also as a moz/u' hadith. 
This is also narrated as a statement of Hasan al-Ba§ri.36

One of 'Umar ibn 'Abd al-'Aziz’s governors wrote to him, “I am in a land 
in which there are a great number of blessings, so much so that I fear for its 
inhabitants that they will be weak in showing gratitude.” 'Umar wrote to him, 
“I used to think that you knew Allah better than you apparently do. When 
Allah blesses a slave with some blessing and he praises Allah, his praise is 
better than His blessings. You would only know that from the revealed Book 
of Allah. Allah, exalted is He, says:

29 Al-Hakim (1:514)
30 AI-Khara’iti in Fadilat ash-shukr (39)
31 Ibn Abi’d-Dunya in Kitab ash-shukr (12)
32 Abu Nu'aym in al-Hilyah (6:56)
33 Abu Nu'aym in al-Hilyah (6:56)
34 Ibn Abi’d-Dunya in Kitab ash-shukr (7)
35 Ibn Majah (3805)
36 Ibn Abi’d-Dunya in Kitab ash-shukr (111)
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•tfe gave knowledge to Dawud and Sulayman who said, “Praise be to Allah 

gbohas favoured us over many of His slaves who are mu’minun."'37 Allah

i iii $5... liju. ISJ • <1 Ji 1^13^1
'And those who have to^waof their Lord will be driven to the Garden in com

panies and when they arrive there,’ up until His saying, ‘They will say, “Praise 
be to Allah...”’ and which blessing is better than entering the Garden?”3®

Ibn Abi’d-Dunya mentioned in the Kitab ash-Shukr— the Book of Gratitude, 
60m one of the people of knowledge that he regarded this statement as cor
rect, I mean the statement of those who say that the praise is better than the 
blessing. It is narrated of Ibn 'Uyaynah that he considered the person who 
saditto be mistaken. He said, “The action of the slave cannot be better than 
the action of the Lord

However the right position is that of the person who regarded it as being 
comet, because what is meant by the blessing, is worldly blessings such as 
wellbeing, provision, health, protection from disliked things, etc. Praise is 
one of the blessings of the hereafter. Both are blessings from Allah, but Al
lah's blessing His slave by guiding him to show gratitude for His blessings 
with praise for them is better than His worldly blessings to His slave, because 
worldly blessings, if unaccompanied by gratitude, are a trial, as Abu Hazim 
said, *Every blessing by which closeness is not sought to Allah is a trial.” When 
Allah grants His slave success in showing gratitude for His worldly blessings 
viih praise or by some other type of gratitude, then this blessing is better than 
those blessings and more beloved to Allah than are they, because Allah loves 
prase and is pleased with His slave to eat food and then praise Him for it, to 
drink and praise Him for it Praise for blessings and showing thankfulness 
for them is more beloved to liberally generous people than their own wealth, 
because they spend generously from it seeking praise, and Allah is the Most 
Nobly Generous and the Most Liberally Generous of the generous. He gives 
His blessings freely to His slaves seeking from them appreciation for them, 
remembrance of them and praise for them, and He is contented with that 
from them as an expression of gratitude for them, and all of that is only a part 
of His gracious bounty to them. He does not need their gratitude, but He 
loves that from His slaves, since the slave’s rightness, success and perfection 
lie in it A part of His bounty is that He ascribes the praise and gratitude to 
themeventhough it is one of His greatest blessings to them. This is just as if

37 Surat an-Naml: 15
38 Ibn Abi Hatim mentioned this in his tafsir as mentioned in the tafsir of Ibn Kathlr 
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He had given them the wealth and property that He did and then asked them 
to Ioan Him some of it and then praised them for giving it, whereas all of it 
is His property and from His bounty, but nevertheless His noble generosity 
requires that. From this the meaning of the tradition which is transmitted 
both as a hadith and as a mau/yu/statement is known, “Praise belongs
to Allah with a praise which will pay Him in full for His blessings, and which 
will equal His increase. ” - ; 1 ri.vHrft,

39 Surah Hud: 8
40 Abu Dawud (1286)

Let us now return to explanation of the hadith, “Every sulama [bone] of 
every person owes sadaqah each day in which the sun rises.”

It means that sadaqah is due from the son of Adam for these members every 
day of the world, because ‘day’ can be used to express a term longer than that, 
as when it is said, “The Day of $iffin” which extended over some days, and it 
can also be used to express an unqualified period of time as in His saying:

i

“No, indeed! The day it reaches them it will not be averted from them.”59 
It may also be a day and a night. So when it is said, “each day in which the sun 
rises,” it is known that this sadaqah is due from the son of Adam every day of 
the days of the world in which he lives. The outward meaning of the hadith 
shows that this gratitude with this sadaqah is obligatory for the Muslim every 
day. However, there are two degrees of gratitude:

First, that which is obligatory, which is that one performs the obligations 
and avoids those things which are forbidden. There is no escaping this degree, 
and it is sufficient thankfulness for these blessings. That which Abu Dawud 
narrated in the hadith of Abu’l-Aswad ad-Du’ali shows this. He said, “We were 
with Abu Dharr and he said, Tn the morning of every day there is a sadaqah 
due on every bone. So one has with every salah an act of sadaqah, and fasting 
is sadaqah, and Hajj is sadaqah, glorification is sadaqah, the takbTr is sadaqah, 
praise is sadaqah. The Messenger of Allah £ enumerated these right actions 
and said, ‘Of that two raJtahs of the forenoon will suffice any of you.’”39 40 We 
have seen previously the hadith of Abu Musa which is narrated in the two 
Sahih books, “Then if he does not do that, let him restrain himself from evil, 
because that is sadaqah on his part.” This shows that it is sufficient for some
one that he not do any evil act. One only avoids evil when one undertakes 
the obligatory acts and avoids forbidden acts, since the greatest evil act is 
to give up the obligations. It was from this that one of the right-acting first 
generations said, “Gratitude is giving up acts of disobedience.” One of them 
said, “Gratitude is that one not derive support from any blessing for an act 
of disobedience.”

Abu Hazim az-Zahid [who did without the world] mentioned the gratitude 
of all the limbs, and that they should be restrained from acts of disobedience

Sadaqah
jpd employed in acts of obedience, and then he said, “As for someone who 
expresses gratitude with his tongue and does not express gratitude with all 
his limbs and members, he is like a man who has a robe and he only takes a 
comer of it and does not dress in it. So that it did not help him in the heat 
and cold, in snow and rain.”41

‘Abd ar-Rahman ibn Zayd ibn Aslam said, “Let the slave consider Allah’s 
blessings to him in his body, his hearing, sight, his hands and feet, etc. All of 
these things have in them blessings from Allah Jfe. The slave must employ the 
blessings which are in his body for the sake of Allah in obedience to Him. 
Another blessing is one’s provision. One must use the provision with which 
Allah has blessed one for the sake of Allah Jfe in obedience to Him. Whoever 
acts in this way, has taken the wise path with respect to gratitude and he has 
grasped its root and branches.”48 Al-Hasan saw a man walking in a proud and 
conceited manner and he said, “There is a blessing from Allah in every one 
of his limbs. 0 Allah, do not make us of those who strengthen themselves on 
Your blessings for disobedience to You. ”

Thesecond degree in thankfulness is the recommended degree of gratitude 
which is that the slave, after discharging his obligations and avoiding the for
bidden things, should do extra optional acts of obedience. This is the degree 
of the forerunners who are brought near [to Allah], and it is this which the 
Prophet g directed the way to in the aforementioned hadith. It was in that 
way that the Prophet £ used to strive and exert himself in $alah, and stand so 
long that his feet split, so that when someone said to him, “Do you do this, 
when Allah has forgiven you your earlier errors and any later ones,” and he 
replied, “Should I then not be a grateful slave.”45

One of the right-acting first generations said, “When Allah said Jfe:

‘Work, family of Dawud, in thankfulness!’44 then every hour of the night 
and the day one of them was praying.”45

This, along with the fact that some of the actions which the Prophet 
mentioned are obligatory, either on each individual such as walking to the 
prayer according to the view of those who regard it as an obligation to perform 
the jolahwith other people in the mosques, or on the entire community such 
that if some people do it the others are free of the obligation, for example, 
commanding what is right and forbidding what is wrong, helping the feeble, 
and exercising justice between people either in judgement [as does the qaclij

41 Ibn Abi’d-Dunya in Kitab ash-shukr (129)
42 Ibn Abi’d-Dunya in Kitab ash-shukr (188)
43 Narrated by al-Mughirah ibn Shu'bah in al-Bukhari (1130), Muslim (2819) and 

others.
44 Surah Saba’: 13
45 Ibn Abi’d-Dunya in Kitab ash-shukr (74)
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or in putting things right. It has been narrated in a hadith of Abdullah ibn 
fAmr that the Prophet He said, “The best sadaqah is putting things right be
tween [people]/** -

Of these types of sadaqah that the Prophet £ indicated, there are some 
whose benefit goes beyond the person’s own self-interest such as putting things 
right, helping a man on to his riding beast by helping him up onto it or lifting 
his belongings up to him, and good words. Also comprised within it is the 
greeting of peace, responding to the one who sneezes by making a prayer for 
him, removing something bothersome from the path, commanding what is 
right and forbidding what is wrong, burying phlegm and mucus found in the 
mosque, helping some weak and helpless person in need, helping deaf people 
to understand what is said, and acting as eyes for the person whose sight is 
deficient, and guiding the blind and others on the path. In some versions of 
the hadith of Abu Dharr there is, “Your explaining things on behalf of the 
incoherent person is a sadaqah" meaning someone who is not able to speak, 
either because of a defect in his tongue, or because of some incorrectness 
in their language,46 47 and so one makes clear on their behalf that which they 
need to have explained.

46 Al-Bazzar (2059)
47 Particularly in the case of someone who is among people whose language he does 

not speak well. Ed.
48 Ahmad (1:463) and also al-Bazzar (947)

Another type is that whose benefit is restricted to the person himself, such 
as glorification, takbir, praise, saying Za ildha ilia ’llah — There is no god but 
Allah, walking to the prayer, and two rak'ahsat the time of the forenoon, these 
last two stand in for all of that [the necessary acts of sadaqah] because in the 
prayer one uses all the limbs in obedience and worship so that it suffices as 
thankfulness for His blessings such as the safety and soundness of these limbs 
and members. Most of the remainder of these aforementioned qualities see 
the employment of one or some of the limbs and members of the body in 
particular, and so the sadaqah done by means of them is only complete if it is 
done to the number of the bones of the body, which are three hundred and 
sixty bones as is mentioned in the hadith of cA’ishah

There is in the Afus/wdfrom Ibn Mas*ud that the Prophet « asked, “Do you 
know what is the most bounteous and best sadaqah?" They said, “Allah and 
His Messenger know best" He said, “The gift (manifazA) that you grant your 
brother of some dirhams, or the back of a riding animal or the milk of a ewe 
or the milk of a cow.”48 What is meant by the gift of the dirhams is their being 
lent to him, the gift of the back of the animal means to lend it to him to ride, 
the gift of the milk of the ewe or cow means to give him the cow or the ewe 
so that he can drink its milk and then return it to the owner. When this word 
manlhah is used without any qualification it only refers to this [lending].

Imam Ahmad and at-Tirmidhi narrated a hadith of al-Bara’ ibn cAzib that 
the Prophet £ said, “Whoever grants the loan of a milking ewe or cow, or of 
silver, or guides someone on a narrow side-street, then it will be for him like

Sadaqah
feting a slave/4® At-Tirmidhi said, "The meaning of his saying, ‘Whoever 
grants the use of silver,’ only means the loan of dirhams. His saying, ‘guides 
someone on a narrow side-street,’ only means guidance on the path, which 
is directing someone on the way.

Al-Bukhari narrated a hadith of Hassan ibn cAtfyyah that Abtk Kabshah as- 
Siluli said. “I heard 'Abdullah ibn ‘Amr saying, ‘The Messenger of Allah 
said, There are forty practices the highest of which is granting the loan of a 
jbegoat for milking, such that whatever active person does any one of these 
practices hoping for its reward and affirming what is promised with respect to 
kADahwill make him enter the Garden because of it.”’”5° Hassan said, “So we 
counted everything other than granting the loan of a she-goat for milking, in
doding returning the greeting of peace, responding to the person who sneezes 
bt sating a prayer for him, removing something bothersome or harmful from 
the road, etc., and we were unable to reach even fifteen practices.”

There is in Sahih Muslim from Jabir that the Prophet said, “The due of 
camels is to gather them at the water, to lend them out for drawing water 
from the well,. to lend the stallions out as studs, to lend them out for milking, 
and to cany people on them in the way of Allah.”5’

Imam Ahmad narrated a hadith of Jabir that the Prophet % said, “Every 
rightaction is a sadaqah, and it is a good action that you should meet your 
brother with a smiling face, and to pour from your well-bucket into his 
container.*5* Al-Hakim and others narrated it with an additional piece which 
is that, “Whatever a man spends on himself and on his family is recorded for 
him as a sadaqah, and that with which he guards his honour is recorded for 
him as a sadaqah. Every expenditure which the mu’min spends, then Allah 
guarantees to replace it except for expenditure on acts of disobedience and 
on construction.^55

Thereisin the Musnad that Abu Jura al-HujaymI said, “I asked the Prophet 
Sabout right action and he said, ‘Do not look down on any right action, even 
that you should give someone a free gift of a rope, even if you should give 
someone a sandal thong, even if you should pour water from your own well
bucket into the container of someone who seeks something to drink, even if 
you put something off the path which might harm people, even if you meet 
your brother with a smiling face, even if you meet your brother and greet 
him, and even if you behave in a friendly and sociable manner with people 
who are Ionelv in the land.’"54

Other types of sadaqah are: withholding harm arising from one’s own 
handsand tongue from people, as is in the two Sahih books from Abu Dharr, 
1 asked,‘Messenger of Allah, what are the best actions?’ He replied, ‘ Jman

49 Ahmad [4:285), at-Tirnri dhi (1957)
50 Al-Bukhari (2488)
51 Muslim (988)
52 Ahmad (3:344)
53 Al-Hakim (2:50)
54 Ahmad (5:63)
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in Allah and jihad, in the way of Allah.’ I asked, ‘And if I do not do so?’ He 
answered, ‘Help someone who is making something or make something for 
a clumsy unhandy person.’ I asked, ‘What do you think if I am too weak for 
some deeds?’ He replied, ‘Withhold your mischief from people, because it 
is sadaqah. ’ ”55

There is in the Sahih of Ibn Hibban that Abu Dharr said, “I said, ‘Mes
senger of Allah, show me an action which if the slave does it he will enter 
the Garden.’ He replied, ‘That he has Iman in Allah.’ I said, ‘Messengerof 
Allah, there is action with zra?’ He replied, ‘Let him give a little of that with 
which Allah provides him.’ I asked, ‘What if he is absolutely bereft, without 
anything?’ He answered, ‘Let him say what is right with his tongue.’ I asked, 
‘What if he is incapable and his tongue will not express what he means?’ He 
replied, ‘Then let him help someone who has been overcome.’ I asked, ‘What 
if he is weak and powerless?’ He replied, ‘Then let him make something for a 
clumsy unhandy person.’I said, ‘If he [himself] is clumsy unhandy?’Then he 
turned to me and said, ‘You don’t want to leave your friend anything good? 
Then let him protect people from his own mischief.’ I said, ‘Messengerof 
Allah, all of this is little and easy.’ He said, ‘By the One in Whose hand is my 
self! any slave who does any one of these practices seeking by it that which 
is with Allah except I will take him by his hand on the Day of Rising until he 
enters the Garden.’”5®

A stipulation in this hadith is that all of these actions must have a pure 
intention as in the hadith of Abdullah ibn Amr in which there is mention
of the forty practices. This is as in His saying

“There is no good in much of their secret talk, except in the case of those 
who enjoin sadaqah, or what is right, or putting things right between people. If 
anyone does that, seeking the pleasure of Allah, We will give him an immense 
reward.”57 It has been narrated from al-Hasan and Ibn Sirin that doing acts of 
kindness is rewarded even if there is no intention in doing them. Al-Hasan 
was asked whether a man whom another asks for some necessity but he hates 
him and yet gives it to him out of shame will have a reward and he said, “That 
is one of the types of kindness, and there is a reward for acts of kindness." 
Humayd ibn Zanjawayh narrated it.

Ibn Sirin was asked whether a man following the corpse to the burial, but 
not doing it anticipating a reward from Allah for it but out of shame before the 
family of the deceased would have a reward for it, and he said, “One reward. 
No rather, he has two rewards: one reward for his prayer over his brother

55 Al-Bukhari (2382), Muslim (84)
56 Ibn Hibban (373)
57 Surat an-Nisa’: 114
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another reward for joining his ties of relationship with the living.” Abu 

Mu'aym narrated it in al-Hilyah**
Among the types of sadaqah there is discharging the rights due to a Muslim 

from a Muslim, some of which are mentioned in preceding hadith. There is in 
ihe two WA books from Abu Hurayrah that the Prophet said, “There are 
foe duties which a Muslim has towards another Muslim: returning his greeting, 
visiting the sick, following the body to the burial, accepting the invitation, and 
responding to the one who sneezes by saying a prayer for him. ” In the version 
ofMuslim there is, “The Muslim has six rights upon the Muslim.” Someone 
asked, "What are they, Messenger of Allah?” He replied, “When you meet him, 
greet him; when he invites you, answer him; when he asks you for sincere good 
advice, then advise him; when he sneezes and praises Allah then say a prayer 
forhim;when he is ill, visit him; and when he dies, follow him.”59

There is in the two Sahih. books that al-Bara’ said, ‘The Messenger of Allah 
i told us to do seven things: to visit the sick, follow the corpse to the burial, to 
respond to the one who sneezes by saying a prayer for him, to fulfil oaths, to 
help the wronged person, respond to one who invites, and to spread greetings 
ofpeace.’In the version that Muslim narrated there is, ‘To direct and guide 
the one who is lost and astray” instead of fulfilling oaths.60

One of the types of sadaqah is walking in order to fulfil the obligatory rights 
due to other human beings. Ibn Abbas said, “Whoever walks for his brother’s 
due in order to discharge it, then in every step he has a sadaqah.”&'

Another example is to allow some time to the [debtor] who is in difficulty. 
There is a hadith in the Afixsnad and Sunan Z&n Majah from Buraydah,
“Whoever allows a [debtor] who is in difficulty some time, then he has a 
fadaqah for every day before the debt is due. Then when the debt falls due 
and he allows him some extra time after that, then he has for every day the 
like of it, in sadaqah.”62

Another example is treating domestic animals well, as the Prophet said 
when he was asked about giving them water to drink, “For every [creature 
possessing a] moist liver there is a reward,”6® and he told that a prostitute had 
go a dog that was panting from thirst a drink and He forgave her.64

Asfor the jadaqahwhose benefit is confined to the person who does it, then 
ihalishke the various types of dhikr such as glorification, takblr, praise, la ilaha 
ilkHah-There is no god but Allah, seeking forgiveness, sending blessings 

1 on the Prophet % and similarly recitation of Qur’ an and walking to mosques, 
1 sitting in them waiting for the prayer or listening to dhikr.
| Another example is showing some humility in one’s choice of dress, walking,

58 AbuNu'aymin al-Hilyah (2:264)
59 Al-Bukhari (1183),Muslim (2162)
60 Al-Bukhari (1182), Muslim (2066)
61 As-Suyufi narrated it in al-Jami al-kalnr (2:838)
62 Ahmad (5:351), Ibn Majah (2418)
63 Al-Bukhari (2363), Muslim (2244) and others
64 Narrated in a hadith of al-Bukhari (3467), Muslim (2245) and others
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conduct, employing oneself in working for a living, earning a halal income 
and endeavouring to do that.

Also other examples of it are taking oneself to account for what actions one 
has already done, remorse and turning in tawbah from one’s previous wrong 
actions, and grief because of having done them, regarding the self (nafs) as 
despicable, and reproaching and blaming it, hating it for the sake of Allah Ji 
weeping from fear of Allah, exalted is He, reflecting on the hidden kingdom 
(malakut) of the heavens and the earth and on the affairs of the next life such 
as the promise [of the Garden to the mu 'minun] and the threat [of the Fire 
to kafirun and the hypocrites], etc., of those things which increase imdn in 
the heart and from which many of the actions of the heart originate, such as 
fear, love, hope, reliance [on Allah], etc. It has been said that this reflection 
is better than optional extra physical actions. That has been narrated of more 
than one of the Followers, of whom are Sa‘Id ibn al-Musayyab, al-Hasan, ‘Umar 
ibn cAbd al-'Aziz. There is also in the words of Imam Ahmad that which would 
show it. Kacb said, ‘That I should weep from fear of Allah is more beloved to 
me than that I should give sadaqah with my own weight in gold.”®5

Birr and ZtAm

A
n-Nawwas ibn Samc an 4> narrated that the Prophet % said, uBirr 1 is 
good character,2 * and it/im 5 is that which becomes agitated in. your self 
and which you would hate for people to discover.” Muslim narrated 
it(2553^ ' <1

1 Brirand ithm are untranslated because almost untranslatable, and also because the 
point of the chapter is that the Arabic speakers came to ask what they meant. Trans.

“Binis said by some to signify primarily Ampleness, largeness, or extensiveness:, whence barr 
(land) as opposed to bahr (sea): then, Benevolent and solicitous regard or treatment or conduct 
[topanents and others; i.e. />iety to parents; and, towards God}: and goodness, or Bene/icence: and 
Wness, or good and affectionate and gentle behaviour, and regard for the circumstances of another” 
Lane’s Lexicon.

2 Wiu/u^ signifies “the fashion of the inner man.” Lane's Lexicon. Thus we have translated 
it as “character”. Trans.

j Ithm is a “sin” or a “crime”. Lane’s Lexicon. However, we deplore the use of the word 
“an"today,even though itis technically correct, since in Christian usage it denotes a specific 
“original sin” for which Christianity alone is redemption. Trans.

4 Istafii is literally: ask for a fatwa. Trans. . -

Wabi§ah ibn Ma'bad said, “I came to the Messenger of Allah % and he 
sad,“Youhave come to ask about birr?' I said, ‘Yes!’ He said, ‘Ask your heart 
for a judgement4 Birris that with which the self is at rest and with which the

65 Abu Nu'aym in al-Ifilyah (5:366)
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heart is at ease. Ithm is that which becomes agitated in the self and it goes to 
and fro5 in the breast6 even though people repeatedly give you a judgement 
[as to a matter’s permissibility] ’. ” The Shaykh said &>, “A good hadith which we 
have narrated in the two Musnads of the Imams Ahmad ibn Hanbal (228/4) 
and ad-Dariml (245-246/2) with a good chain of transmission.”

5 haka is the action of the weaver passing the shuttle to and for in the loom. Trans.
6 Sometimes the word “breast” (jadr) is used instead of heart indicating the area around 

the heart and close to it but not the heart itself. Trans.
7 Ahmad (4:227)

As for the hadith of an-Nawwas ibn Sam'an, Muslim narrated it in the ver
sion of Mu'awiyah ibn $alih from 'Abd ar-Rahman ibnJubayr ibn Nufayr from 
his father from an-Nawwas. Muslim narrated the hadith of Mu'awiyah, 'Abd 
ar-Rahman and his father, whereas al-Bukhari didn’t.

As for Wabi§ah’s hadith, Imam Ahmad narrated it by way of Hammad ibn 
Salamah from az-Zubayr ibn 'Abd as-Salam from Ayyub ibn 'Abdullah ibn 
Mikraz that Wabi§ah ibn Ma'bad said, “I came to the Messenger of Allah $ 
wanting not to leave anything of birr and without asking about them, and
so he said to me, ‘Come closer, Wabi§ah.’ I came closer to him until my knees 
touched his and he asked, ‘Wabi§ah, shall I tell you what you came to ask about 
or do you want to ask me?’ I answered, ‘Messenger of Allah, tell me.’ He said, 
‘You came to ask me about dirrand ithm.' I said, ‘Yes.’ He brought his three 
fingers together and began to strike with them on my chest saying, ‘Wabi$ah, 
ask your self for a judgement. Birr is that with which the self is at rest and with 
which the heart is at ease. Ithm is that which becomes agitated in the heart 
and it goes agitatedly to and fro in the breast even though people repeatedly 
give you a judgement [as to a matter’s permissibility].’” In another version 
of Imam Ahmad’s which az-Zubayr did not hear from Ayyub there is that he 
said, ‘Those who used to sit with him told me, and I had seen him...” In the 
chain of transmission of this hadith there are two matters each of which make 
it necessary to regard it as weak:

First, the fact that there is a break in the chain of transmission between 
az-Zubayr and Ayyub, because he narrated it from people from whom he had 
not heard it.

Second, the weakness of this az-Zubayr. Ad-Daraqutni said, “He narrated 
hadith which are rejected.” Ibn Hibban also regarded him as weak, but he 
called him Ayyub ibn 'Abd as-Salam, and made a mistake regarding his name. 
He has other routes of transmission from Wabi§ah which Imam Ahmad also 
narrated in the version of Mu'awiyah ibn Salih that Abu 'Abdullah as-Sulami 
said, “I heard Wabi§ah ...” and he mentioned a summary of the hadith. His 
wording is, “Birr is that for which your breast expands, and ithm is that which 
goes to and fro in your breast even if people give a judgement in favour of 
it.”7

'All ibn al-Madinl said about this as-Sulami, “He is unknown.”
Al-Bazzar and at-Tabarani narrated it and they have Abu 'Abdullah al-Asadi. 

Al-Bazzar said, “We don’t know anyone who named him.” That was how he 

said it He is named in some narrations as Muhammad. 'Abd al-Ghanl ibn 
§a‘id the Hafiz said, “Even if someone were to say that he is Muhammad ibn 
Sa'idwho was crucified, I would not contend with that.” This one was cruci
fied byal-Man$ur as a zindzq (heretic), and he is very well known for lying and 
fabrication, but however he never met Wabi§ah, and Allah knows best.

This hadith is narrated from the Prophet in many different ways some 
of whose paths of transmission are fine. Imam Ahmad, and Ibn IJibban in his 

narrated it by way of Yahya ibn Abi Kathir from Zayd ibn Salam from his 
grandfather Mamtur that Abu Umamah said, “A man said, ‘Messenger of Allah, 
whatisithm?’ He said, ‘When something goes to and fro in your breast then 
giveitup.’”8 This chain of transmission is fine according to the conditions of 
Muslim, because [Muslim] narrated the hadith of Yahya ibn Abi Kathir from 
Zayd ibn Salam, and Ahmad regarded his having heard from him as soundly 
established even though Ibn Ma'in denied it.

Imam Ahmad narrated in the version of'Abdullah ibn al-'Ala’ ibn Zabr, “I 
heard Muslim ibn Mishkam say, ‘I heard Abu Tha'labah al-Khushani say, “I 
said, ‘Messenger of Allah, tell me what is permitted to me and what is forbid
den for me.’ He said, 'Birr is that towards which the self is at rest and with 
which the heart is tranquil. Ithm is that towards which the self is not at rest and 
with which the heart is not tranquil even if those Who give judgement [that it 
is permissible] do so.’”’”9 This also is a fine chain of transmission. 'Abdullah 
ibn al-'Ala’ ibn Zabr is well known to be dependable and trustworthy, and 
al-Bukhari narrated from him, and Muslim ibn Mishkam is also well known 
to be dependable and trustworthy. \ r * -.H

At-Tabarani and others narrated with a weak chain of transmission the 
hadith that Wathilah ibn al-Asqa' said, “I said to the Prophet ‘Give me a 
judgement on a matter about which I will not ask anyone after you.’ He said, 
'Seekajudgement from yourself.’ I asked, ‘How can I do that?’ He answered, 
‘Ifyougive up that which causes you doubt in favour of that which does not 
cause you doubt, even if those who give judgement dp so/ I asked, ‘How can 
I do that?’ He answered, ‘Place your hand on your heart, because the heart 
is tranquil with respect to that which is permissible, but it is not tranquil with 
respect to that which is forbidden.’”10 The like of it is also narrated in a hadith 
of Abu Hurayrah with a weak chain of transmission.

Ibn Lahi'ah narrated from Yazid ibn Abi Habib that Suwayd ibn Qays told, 
him from'Abd ar-Rahman ibn Mu'awiyah that a man asked the Prophet 
saying, “Messenger of Allah, what is permitted to me as opposed to that which 
is forbidden me?” He repeated it to him three times, each time the Prophet 
1 remaining silent. Later he asked, “Where is the questioner?” and so he 
sad, “It is me, Messenger of Allah.” So he said [indicating! with his fingers, 
"Thatwhich your heart rejects, then give it up.” Abu’l-Qasim al-Baghawl nar
rated it in his Mu'jam and he said, T do not know Whether 'Abd ar-Rahma.n

8 Ahmad (5:252) and Ibn Hibban (176)
9 Ahmad (4:194) '

10 At-Tabaram in al-Kalnr (22:193)
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ibn Mu'awiyah listened to the Prophet directly or not. And this is the only 
hadith of his which I know.” I say that he is ‘Abd ar-Rahman ibn Mu‘awiyah 
ibn Hudayj whose lineage is given in Kitab az-zuhd of Ibn al-Mubarak. This ‘Abd 
ar-Rahman is a well known Follower and thus his hadith is a wurvaZ hadith.

There is an authentic report that Ibn Mas'ud said, “ZZ/mis that which makes 
an [uneasy] impression on the heart,’’and Imam Ahmad regarded it as a sound 
argument. He narrated from Jarir from Man§ur from Muhammad ibn ‘Abd 
ar-Rahman that his father said, ‘“Abdullah said, ‘Beware of that which makes 
an uneasy impression on the heart, and whatever makes such an impression 
on your heart, then give it up.” Abu’d-Darda’ said, “Good is in tranquility 
and evil is in doubt. ”

It is narrated in an interrupted fashion from Ibn Mas‘ud that someone 
asked him, “What do you think about something which goes to and fro in 
our breasts and we do not know whether it is halal or haram?” He answered, 
“Beware of those things which make unsettling impressions [on the heart] 
because they are ZzA w. ”*1 [There are two words used by Ibn Mas‘ud in these 
traditions deriving from the roots hazza and ArzAAa] and hazza and hakka are 
synonyms, meaning, “that which causes the effects of constriction and dif
ficulty, aversion and dislike. ”

11 Ibn al-Athlr mentions it in an-Nihayah and Ibn al-Hawz! in GAarid al-hadith
12 The main chapters in the major hadith texts are called kitab meaning book; that is 

what is meant here. Ed.
13 Abu Dawud (5139), at-Tirmidhi (1897), and others such as Ahmad, at-Tabarani and 

al-Bukhari in al-Adab al-mufrad

These hadith comprise explanations of Afrrand ithm, and some explain the 
AaZaZand the haram. In the hadith of an-Nawwas ibn Sam‘an, the Prophet £ 
explained birr as good character, and in the hadith of Wabi$ah and others, 
he explained it as that towards which the heart and the self are at rest, just as 
he explained the halal as being that in the hadith of Abu Tha‘labah. There 
is only some differences in the explanation of birr because when birr is used 
unqualifiedly it is used in two distinct senses:

First, in the sense of treating people with good and kind behaviour, and in 
particularly singling out good treatment of parents, so that one often mentions 
good treatment (Airr) of parents, but it is often used unqualifiedly for good 
treatment of people in general. Ibn al-Mubarak compiled a book which he 
called, Kitab al-birr wa’$-$ilah—The Book of Good Treatment and Joining Ties 
of Kinship, - and similarly there are in al-Bukhan, and Jamf at-Tirmidhi
similar books* * also called Kitab al-birr wa '$-$ilah and this book comprises good 
treatment of people in general, but gives precedence to good treatment of 
parents over good treatment to others. There is in the hadith of Bahz ibn 
Hakim from his father that his grandfather asked, “Messenger of Allah, whom 
should I treat well?” He replied, “Your mother.” He asked, “Then whom?” He 
answered, “Your father.” He asked, “Then whom?” He answered, “The closest 
kin and then the next closest kin.”*3

In this same sense is the saying of the Prophet “The Hajj which is

til

oerformed with good treatment (wiaArur M) has no reward other than the 
Sen.”'5There is in the Musnad that he # was asked about good treatment 
and behaviour {birr) on the Hajj and he said, “Feeding food and spreading 
[the greeting of] peace,” and in another version, “And wholesome good 
(0"6) words."'7

Ibn ‘Umar & used to say, “Birr is a simple thing: a smiling face and soft 
speech."

When Wrris coupled with taqwd as in His saying

"Help each other to goodness (Airr) and taqwd”11 12 13 then the meaning of 
hTrmay be treating people well and the meaning of taqwd good behaviour 
towards the Real (al-Haqq)*9 by acting in obedience to Him and avoiding that 
which He forbids. It may be that what is meant by birr is performance of the 
obligations, and by taqwd avoiding those things which are forbidden. In His 
saying, exalted is He: 0

Donothelp each other to wrongdoing (frAm) and enmity (^udwan), acts of 
disobedience may be mean t by ithm, and by cudwan is meant wronging people. 
Itinay.be meant by ithm that which is forbidden in itself such as adultery, theft, 
and drinking alcohol, and by ‘udziran going over the limits in an act which is of 
itsown nature permissible by going to such lengths as are forbidden, such as in 
iiDingsomeone whom itis permitted to kill in retaliation and someone whom it 
isnotpermitted to kill, taking more than what is obligatory from people in zakah 
and the like, going beyond the limit in lashing someone who is commanded to 
be lashed for a hadd punishment and the like.

The second meaning of birr is the performance of all the outward and 
inward acts of obedience, as in His saying, exalted is He:

14 The word mahrur is from the same root as birr. Ed.
15 Al-Bukhari (1773),Muslim (1349) and others
16 7%-literally “fragrant”. Trans.
17 Ahmad (3:325)
18 Surat al-Ma’idah: 2
19 Al-Haqq is one of the beautiful names of Allah meaning the “True” or the “Real”
20 Surat al-Ma’idah: 2
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“Rather, those with true devoutness (birr) are those who have Iman in Allah 
and the Last Day, the Angels, the Book and the Prophets, and who, despite 
their love for it, give away their wealth to their relatives and to orphans and 
the very poor, and to travellers and beggars and to set slaves free, and who 
establish $alah and pay zakdh’, those who honour their contracts when they 
make them, and are steadfast in poverty and illness and in battle. Those are 
the people who are true. They are the people who have taqwd."2' It is narrated 
that someone asked the Prophet ft about Iman and he recited this oyok

21 Surat al-Baqarah: 177
22 Surat al-Qalam: 4
23 Muslim (746), Abu Dawud (1342) and others.
24 Muslim (2865)

Birr, in this sense, comprises all inward acts of obedience such as imdn in 
Allah, His angels, His books, His messengers, and outward acts of obedience 
such as spending property for the sake of that which Allah loves, establishing 
the $aldh, paying the zakdh, fulfilling contracts, being patient with decrees 
of destiny such as sickness and poverty, and being patiently steadfast in acts 
of obedience such as being steadfast at the time of meeting the enemy in 
battle.

The reply of the Prophet ft in the hadith of an-Nawwas may comprise all 
of these aspects, since good character may mean taking on the qualities of 
character of the Sharfah, and taking on the courtesy which Allah teaches His 
slaves in His Book, as He says, exalted is He, to the Messenger of Allah ft:

“Indeed you are truly vast in character.”21 22 ‘A’ishah said, “His character was 
the Qur’an,”23 meaning that he had taken on its courtesies, and so he carried 
out its commands and avoided its prohibitions, and so acting in accordance 
with the Qur’an became an inseparable part of his character, natural disposi
tion and constitution, and this is the best character, the most noble and most 
beautiful.

Someone has said that all of the din is good character. As for in the hadith 
of Wabi$ah, he said, “that with which the self is at rest and with which the 
heart is at ease,” and in another version, “towards which the breast expands.” 
He explained that which is halal similarly in the hadith of Abu Tha'labah and 
others. This shows that Allah created His slaves with the disposition to recog
nise the truth, to be at ease with it and to accept it, and He fixed the love of 
that and aversion for its opposite in our constitutions.

This is all comprised in His words in the hadith [<yudsZ] of Tyad ibn Himar, 
“I created My slaves as those naturally inclined to the truth and as Muslims, 
and then the shayldns came to them and made them deviate from their din, 
and they forbade them what I had permitted them and ordered them to as
sociate as partners with Me that for which I revealed no authority.”24

Hissaying, “Everyone bom is bom in the natural condition, and then his 
parents make him a Jew, a Christian or a Magian, just as an animal delivers 
a perfect baby animal. Do you perceive any mutilation in it?” Abu Hurayrah 
gid, ’Recite, if you wish:

‘Allah’s natural pattern on which He made mankind. There is no changing 
Allah’s creation.’25”26

For this reason, Allah names that which He commands mofruf1 (what is 
right) and that which He forbids munkar^ (what is wrong). He says:

* z x x -

‘Allah commands justice and doing good and giving to relatives. And He 
forbids indecency and doing wrong and tyranny,”29 and He says in description 
of the Messenger of Allah ft:

‘...making good things halal for them and bad things haram for them.”30 
He told us that the hearts of the mu’minun are tranquil and at rest with His 
Sukr, so that the heart which the light of imdn has entered and which has ex
panded and dilated because of it, becomes at ease with the truth, and tranquil 
because of it, and it accepts it, and it flees in aversion from falsehood, detests 
it and does not accept it

Mu'adh ibn Jabal said, “I warn you to beware of the deviation of the wise 
person, because sAayfdn may utter the phrase which leads to error on the 
tongue of the wise person, and the hypocrite may say the true word.” Someone 
askedMu'adh, “What will let me know that the wise person is saying something 
in error, and that the hypocrite is saying the true word?” He said, “Of the talk 
of the wise man, avoid those things which become notorious about which 
people say,‘What is this?’ Don’t let that turn you away from him, because it 
is hoped that he might retract, and accept the truth whenever you hear it, 
because there is light over the truth.” Abu Dawud narrated it.31 In another 
narration of his there is that he said, “Rather, that of the wise person’s words

25 Surat ar-Rum: 30
26 Al-Bukhari (1292,1319), Muslim (2658)
27 Mdruf: literally “well recognised, well known”. Trans.
28 Munkanliterally “unknown, rejected and spumed”. Trans.
29 Surat an-Nahl: 90
jo Surat al-Ahaf: 157
31 Abu Dawud (4611)
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which are ambiguous to you so much so that you say, ‘What did he mean by 
these words?’”

This shows that the affair of truth and falsehood is never confused to the 
mu ’minwith insight, rather he knows the truth by the light which isoveritandso 
his heart accepts it, and he flees in aversion from falsehood, rejects it and does 
not recognise it [as true]. In this same sense is the saying of the Prophet^, “There 
will be people at the end of time who narrate to you that which neither you nor 
your parents ever heard, so beware of them!”32 meaning that they will produce 
that which the hearts of the mu ’minunvnW reject and refuse to recognise [as true]. 
In his saying, “neither you nor your parents,” there is an indication that that of 
which the knowledge is firmly established with the mu ’minun over many ages 
and epochs is the truth, but that whatever is innovated after that of those things 
which they reject, then there is no good in it.

The hadith of Wabi§ah, and those in the same sense, show that one must 
refer to the heart when there is some ambiguity, and that then whatever the 
heart is at rest with and with which the breast is expansive is birr and AaZal 
Whatever is not like that is and hardm.

9

His saying in the hadith of an-Nawwas, uIthm'\s that which becomes agitated 
in your self and which you would hate for people to discover,” indicates that 
ithm is that which has the effect of creating difficulty, constriction, unease 
and disturbance in the breast so that the breast does not become dilated and 
expanded for it, and along with that people regard it as wrong since they reject 
it whenever they discover it. This is the highest degree of knowledge of what 
ithm is in cases which are ambiguous, i.e. that it is that which people reject in 
the person of the one who does it or in anybody else.

In this same sense is the saying of Ibn Mas'ud, “That which the mu’minun 
regard as good is good with Allah. That which the mu ’minun regard as ugly 
is ugly to Allah.”33

His saying in the hadith of Wabi§ah and Abu Tha'labah, “Even if those 
who give judgement {fatwa} do so,” means that whatever goes to and fro in

ithm. This is a second degree, which is that something is reprehensible to the 
person himself even though it is not so to others, then he made that ithm. This 
is only in the case where the person is someone whose breast has expanded 
with Iman, and the one who gives the judgement does so purely from his own 
opinion or his inclining towards his desire without any Shariah proof. As for 
in the case where the one who gives the judgement does so with a Shariah 
proof, then it is obligatory for the person who sought the judgement to follow 
it even if his breast is not expanded to that. This is just the same as the licence 
which the SAarfaA grants in certain cases, such as breaking the fast on a jour
ney and in sickness, shortening the prayer on a journey, etc., of those things 
with which many ignorant people are not at ease, in which case no regard is 
due to it [the opinion of such people].

32 Muslim (6) and others
33 Ahmad (11379)

Birr and Ithm
Sometimes the Prophet £ used to tell his Companions to do things with 

which some of their hearts were not at ease and which they would feel like 
refusing to do and he would become angry at, such as when he told them to 
cancel their Hajj and transform it into an ct7mraA and those of them who did, 
disliked to do it. Similarly, he told them to slaughter their sacrificial animals 
andtoundothecUmrahof Hudaybiyyah and they disliked it. They disliked his 
agreeing to the stipulation of Quraysh that he should return that year [from 
attempting the and without completing it], and that he must return
to them whoever of them [Quraysh] came to him [as Muslims].

Insummaiy, on whatever there is narrated a definitive text then the mu ’min 
must only obey Allah and His Messenger with respect to it, as He says, exalted 
is He:
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“When Allah and His Messenger have decided something it is not for any 
■rim-man or woman to have a choice about it.”34

One must accept that with delight and contentment since it is obligatory to 
have imdn in whatever Allah and His Messenger legislate and to be contented 
irith it, and submit to it, as He says, exalted is He:

X
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"No, by your Lord, they are not mu ’minun until they make you their judge in 
the disputes that break out between them, and then find no resistance within 
themselves to what you decide and submit themselves completely.”35

As for that of which there is no definitive text from Allah or His Messenger, 
norfrom anyone of the Companions and the right-acting first generations of 
lheummah upon whose word we are required to model ourselves: Whenever 
something occurs in the being of the mu ’min Whose heart is at rest in iman 
and whose breast is expanded with the light of gnosis and certainty, and it 
makes some impression within his breast because of an existing ambiguity, 
and he can only find someone to issue him a fatwa, licensing it from their own 
opinion, someone whose knowledge and din are not dependable, and indeed 
he is someone who is well known to follow his own whims, then the mu’min 
must return from that which causes disquiet in his breast even if those who 
give him judgements in the matter’s favour do so.

Imam Ahmad stipulated as much. Al-Marwazl said in Kitab al-warcf — the 
Book of Scrupulousness, “I said to Abu c Abdullah, ‘Al-Qaticah is more con
genial to me than all other markets, and something has occurred to my heart 
about its affair.’ He said, ‘Its affair is filthy and tarnished.’ I asked, ‘So you

34 Surat al-Abzab: 36
35 Surat an-Nisa’: 65

438 439



JAMI* AL-‘ULUM WA L-HIKAM

dislike working there?’ He answered, ‘Put that away from you if nothing occurs 
to your heart.’ I replied, ‘Something of it has occurred to my heart.’ He said, 
‘Ibn Mas'ud said, “Ithm is that which makes an [uneasy] impression on the 
heart.’” I said, ‘This was only in the sense of mutual counselling.’ He asked, 
‘What happens in your heart?’ I replied, ‘My heart is troubled.’ He said, 'Ithm 
is that which makes an [uneasy] impression on the heart.’”

We have seen previously in the commentary on the hadith of an-Nu'man 
ibn Bashir that, ‘The halalis clear and the Aaram is clear,” in the commentary 
on the hadith of al-Hasan ibn ‘All, “Leave that which causes you doubt for 
that which does not cause you doubt,” and the commentary on the hadith, 
“If you have no shame, then do what you will,” there are some things which 
are connected to the commentaries of the hadith mentioned here.

Some groups of the Shafi ’4c and Hanafi fuqaha’who discourse on u$ulal- 
fiqh (principles offiqh) mention the matter of whether inspiration36 37 is a proof 
or not, and they mention that there is a disagreement among them. A party 
of our [Hanball] people mention that kashfw (unveiling) is not the way to 
derive judgements. Qadi Abu Ya'Ia took his stand on the words of Ahmad in 
criticism of those people who spoke about whisperings and thoughts which 
occur to the mind, but another party of our colleagues disagreed with them 
about that. We have already mentioned here the position of Ahmad that one 
has to return to [whether or not something creates] impressions on the heart 
Ahmad and others only criticised those of the Sufis who discoursed about 
whisperings and thoughts which occur to the mind in that they talk about that 
without ascribing it to any Shariah proof, but rather to pure opinion and as 
a matter of tasting, just as he used to reject talking about issues of halal 2nd 
haram from the perspective of pure opinion without any SAzzri'aA proof.

36 IZ/idm is inspiration received by someone who is not a prophet such as a sudden 
thought or feeling that one gets unexpectedly which indicates or provides a solution to a 
problem one is facing. Although the principle of ilham, is well established in the Qur’an, 
there remains the question of whether it can be considered a Shaft ah proof or not. Ed.

37 Kashf (unveiling) is similar to inspiration but is more a vision than a thought and is
often experienced by gnostics. Ed.

As for referring ambiguous matters back to [see whether they cause] im
pressions on the heart, prophetic texts and fatwas of the Companions show 
that, so how would Imam Ahmad reject it after that? Rather, in particular he 
took the position that one has to refer back to that in agreement with them. 
We have previously seen the hadith, ‘Truthfulness is tranquillity and lying is 
doubt.” Truthfulness is distinguished from lying by the heart’s being at peace 
with it, by its recognition of it, and by its aversion to lying and rejection of it, 
as ar-Rabl' ibn Khuthaym said, “[True] hadith have light like the light of the 
day so that you recognise them, and [the false have] darkness like the dark 
of night so that you reject them.”

Imam Ahmad narrated the hadith of Rabi'ah from 'Abd al-Malik ibn Sa'Id 
ibn Suwayd from Abu Humayd and Abu Usayd that the Messenger of Allah 
Ifc said, “When you hear a hadith from me which your hearts recognise and
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towards which your hair and skin soften and you think that it is close to you, 
(hen I am the closest of you to it. When you hear a hadith from me which 
jour hearts reject and to which your hair and skin are averse, and you think 
otitis far from you, then I am the furthest of you from it.”38 Some have said 
about his chain of transmission that it is according to the criteria of Muslim 
because he narrated a hadith with this specific chain of transmission, but this 
hadith is unsound, because Bukayr ibn al-Ashajj narrated it from 'Abd al-Malik 
ibn Sa'Id from 'Abbas ibn Sahl from 'Ubayy ibn Ka'b as his own saying, and 
al-Bukhari said that was the more sound narration.

lhhyaibn Adam narrated from Ibn Abi Dhi’b from Sa'Id al-Maqburi from 
Abu Hurayrah that the Prophet said, “Whenever you are narrated a hadith 
from me which you recognise and do not reject as unknown then affirm it, 
because I say what is recognised and not rejected. When you are narrated a 
hadith from me which you reckon to be bad and which you do not recognise 
then do not affirm it, because I do not say things which are reckoned to 
be bad and which are not recognised.” This hadith is unsound also. There 
is disagreement in his chain of transmission through Ibn Abi Dhi’b. The 
hadith masters narrated it from him from Sa'Id as a murraZ hadith, and the 
muna/version is the most sound according to the imams of hadith such as 
IbnMa'in, al-Bukhari, Abu Hatim ar-Razi, and Ibn Khuzaymah, who said, “I 
have not seen any of the imams of hadith who established it firmly as being 
connected [directly back to the Prophet jg without any gaps in the chain of 
transmission].”

These hadith are only interpreted — assuming they are sound — as refer
ring to the recognition of the giftedly intelligent and critical imams of hadith 
who have had a great deal of experience with the words of the Prophet ££ and 
ofothers, and their recognition of the states of the narrators of hadith and 
those who transmit traditions and their recognition of their truthfulness or 
their dishonesty, their capabilities in terms of memorisation and their exact
ness^ that These have a particular critical faculty with respect to hadith the 
knowledge of which is uniquely theirs, just as the skilful money changer has 
a unique talent for recognising coins, the good quality and the poor qual
ity, those which are pure and those which are alloyed, and just as the skilful 
jeweller has a unique knowledge of precious stones because of his critical 
examination of them. None of these could find ways of expressing the causes 
for his recognition, and would be unable to establish a proof of it to others. 
The sign of that is that a single hadith can be exhibited to a group of those 
who know this science and they will agree on the right response to it without 
collusion.

This was put to the test among them more than one time at the time of Abu 
Wah and AbuHStim and that was found to be the case. The questioner 
sad, 1 witness that this knowledge is inspiration.” Al-A'mash said, “Ibrahim 

[ an^akha'lwas very critically gifted in sorting hadith. I used to listen to the men

$ Ahmad (r.379)
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[of this science], and then I would repeat to him what I had heard.” 'Amr ibn 
Qays said, ‘The person of hadith has to be like the money changer who tests 
the dirhams [to see which are pure silver, poorer qualities, or alloys], because 
some dirhams are counterfeit and false, and the hadith are just like that”

Al-Awza‘1 said, “We used to hear hadith and then repeat them to our 
companions just as we would show counterfeit dirhams to the moneychang
ers. What they recognised we would accept, but what they rejected we would 
abandon.”

Someone said to ‘Abd ar-Rahman ibn Mahdi, “You say about something, 
‘This is sound, but this is not reliable.’ On whose authority do you say that'’”He 
answered, “What do you think if you went to someone who had a critical faculty 
with respect to coins and showed him your dirhams, and he said, ‘This one 
is good, but this one is counterfeit,’ would you ask him about that? Or would 
you submit the matter to him?” The man replied, “No, rather I would submit 
the matter to him.” He said, “This is like that because of the long time spent 
in sitting with [people of knowledge], discussion and experience of it.”

Something very similar is also narrated of Imam Ahmad, that someone 
asked him, “Abu ‘Abdullah, you say, ‘This hadith is unknown and rejected,’ 
but how can you know that when you have not written all of the hadith?” He 
answered, “Our simile is like the person who has developed a critical faculty for 
distinguishing coins, because not every coin has passed through his hands, but 
when a dinar comes into his hands he knows whether it is good or false.”

Ibn Mahdi said, “Recognition of the hadith is inspiration.” He said, “Our 
rejection of hadith is regarded by ignorant people as oracular divination.”

Abu Hatim ar-Razi said, ‘The simile of the faculty of recognition of hadith 
is that of a precious stone whose value is one hundred dinars [gold coins] 
and another whose colour is similar but which is only worth ten dirhams 
[silver coins].” Just as the person with a critical faculty for detecting good 
and bad coins is not able to tell the reasons for his critical skills, similarly we 
have been provided a science which we are not able to tell how it is that we 
know that this hadith is false, and that this other hadith is unknown, except 
that it is through what we recognise.” He said, “The good quality of the dinar 
is recognised by comparison with others, and if it differs from it in redness 
and yellowness then it is known that it is debased. A type of precious stone 
is known by comparison with others. Then if it differs in lustre and density 
then one knows that it is glass. The authenticity of the hadith is known from 
the just natures of those who transmit them, and that its words are words the 
like of which are appropriate for the speech of prophethood. Their unsound 
natures are known from the fact of their being uniquely narrated by those 
whose integrity would not be accepted in narration [of hadith], and Allah 
knows best.”

In any case, those critical and highly gifted intellects which recognise the 
defects of hadith are an extremely few individuals from the people of hadith. 
The first person who became well known for his critical discrimination with 
respect to hadith was Ibn Sirin, who was succeeded by Ayyub as-Sakhtiyanl.
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Shuhah learnt that from him, and then Yahya al-Qattan and Ibn Mahdi learnt 
from him, and in turn Ahmad, ‘All ibn al-Madini and Ibn Ma'in learnt from 
the two of them. Then the likes of al-Bukhari, Abu Dawud, Abu Zur'ah and 
AbO Hatim learnt from them.

AbQZur'ah in his own time used to say, “There are very few who under
stand this. How re-inforced this would be if I handed it over to one or two! 
Howfewyoufindwho do this well! ” When Abu Zur'ah died, Abu Hatim said, 
The one who used to do this well has gone,” meaning Abu Zur‘ah , “No one 
remains in Egypt or Iraq who does this well.” Someone asked him after the 
death of Abu Zur‘ah , “Do you recognise anyone today who knows this?” He 
answered, “No.”

Agroup of people came after these, of them an-Nasa’i, al-‘UqaylI, Ibn ‘Adi, 
and ad-Daraqutni. There were very few who came after them who excelled 
in the knowledge of that, so much so that Abu’l-Faraj ibn al-jawzl said, at the 
beginning of his book al-Mawda‘at (Fabricated hadith), “There are so few who 
understand this, indeed there are none,” and Allah knows best.
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[of this science], and then I would repeat to him what I had heard. ” Amr ibn 
Qays said, “The person of hadith has to be like the money changer who tests 
the dirhams [to see which are pure silver, poorer qualities, or alloys], because 
some dirhams are counterfeit and false, and the hadith are just like that.”

Al-AwzS'T said, “We used to hear hadith and then repeat them to our 
companions just as we would show counterfeit dirhams to the moneychang
ers. What they recognised we would accept, but what they rejected we would 
abandon.” ' ■

Someone said to cAbd ar-Rahman ibn Mahdi, ‘You say about something, 
‘This is sound, but this is not reliable. ’ On whose authority do you say that?”He 
answered, “What do you think if you went to someone who had a critical faculty 
with respect to coins and showed him your dirhams, and he said, ‘This one 
is good, but this one is counterfeit,’ would you ask him about that? Or would 
you submit the matter to him?” The man replied, “No, rather I would submit 
the matter to him. ” He said, ‘This is like that because of the long time spent 
in sitting with [people of knowledge], discussion and experience of it.”

Something very similar is also narrated of Imam Ahmad, that someone 
asked him, “Abu 'Abdullah, you say, ‘This hadith is unknown and rejected/ 
but how can you know that when you have not written all of the hadith?” He 
answered, “Our simile is like the person who has developed a critical faculty for 
distinguishing coins, because not every coin has passed through his hands, but I
when a dinar comes in to his hands he knows whether it is good or false. ” I

Ibn Mahdi said, “Recognition of the hadith is inspiration. ” He said, “Our I 
rejection of hadith is regarded by ignorant people as oracular divination.” I

Abu Hatim ar-Razi said, ‘The simile of the faculty of recognition of hadith I
is that of a precious stone whose value is one hundred dinars [gold coins] I
and another whose colour is similar but which is only worth ten dirhams /
[silver coins].” Just as the person with a critical faculty for detecting good I 
and bad coins is not able to tell the reasons for his critical skills, similarly we I

have been provided a science which we are not able to tell how it is that we I
know that this hadith is false, and that this other hadith is unknown, except / j 
that it is through what we recognise. ” He said, “The good quality of the dinar / .1

is recognised by comparison with others, and if it differs from it in redness f 7
and yellowness then it is known that it is debased. A type of precious stone /
is known by comparison with others. Then if it differs in lustre and density / 
then one knows that it is glass. The authenticity of the hadith is known from / -jM
thejust natures of those who transmit them, and that its words are words the /

like of which are appropriate for the speech ofprophethood. Their unsound / JJWW
natures are known from the fact of their being uniquely narrated by those / WW 
whose integrity would not be accepted in narration [of hadith], and Allah / jBjjte

knows best. !
In any case, those critical and highly gifted intellects which recognise the /

defects of.hadith are an extremely few individuals from the people ofhadith. J
The first person who became well known for his critical discrimination with /

respect to hadith was Ibn Sirin, who was succeeded by Ayyub as-Sakhtiyani. /

Shu'bah leamt that from him, and then Yahya al-Qatfan and Ibn Mahdi learnt 
from him, and in turn Ahmad, ‘All ibn al-Madini and Ibn Main learnt from 
the tiro of them. Then the likes of al-Bukhaii, Abu Dawud, Abu Zurcah and 
AbQlJitim learnt from them.

AbuZur'ah in his own time used to say, ‘There are very few who under
stand this. How re-inforced this would be if I handed it over to one or two! 
Howfewyou find who do this well!” When Abu Zurcah died, Abu ^Jatim said, 
The one who used to do this well has gone, ” meaning’ Abu Zurcah , “No one 
remains in Egypt or Iraq who does this well.” Someone asked him after the 
death of Abu Zur'ah , “Do you recognise anyone today who knows this?” Tie 
tnswred, *No.”

Agroup of people came after these, of them an-Nasa’i, al-cUqaylI, Ibn cAdi, 
ind ad-Daraqutnl. There were very few who came after them who excelled 
in the knowledge of that, so much so that Abu’1-Faraj ibn aljawzi said, at the 
beginning of his book al-Mawdacat (Fabricated hadith), “There are so few who 
understand this, indeed there are none, ” and Allah knows best.
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Taqwa of Allah, Hearing and Obedience

A
Hrbad ibn Sariyah 4 said, ‘The Messenger of Allah S admonished1 us 
with an admonition by which the hearts became frightened and the 
?yes flowed with tears, so we said, ‘Messenger of Allah, it is as if it were a 
I farewell admoni don, so advise us. ’ He said, ‘I advise you to have taqwd of Allah 

I J? and to hear and obey even if a slave is given command over you. Whoever 
I ofyou lives after me will see many disagreements, so you must take hold of 
I mySunnah and the Sunnah of the rightly guided khulafawho take the right 
1 way/ Bite on it with the molar teeth. Beware of newly introduced matters, 
I for every newly introduced matter is an innovation, and every innovation is a 
I straying, and every straying is in the Fire.” Abu Dawud (4607) and at-Tirmidhi 
1 (2676) narrated it and he [at-Tirmidhi] said, “A good $ahih hadith. ” 
I Imam Ahmad, Abu Dawud, at-Tirmidhi and Ibn Majah narrated this 
I hadith in the version of Thawr ibn Yazid from Khalid ibn Macdan from Abd 
| ar-Rahman ibn Amr as-Sulami and Ahmad and Abu Dawud added Hujr ibn 
I Hujral-Kilat and from both of them3 from aPIrbatj ibn Sariyah. At-Tirmidhi

I 1 To admonish" has the sense of urging and counselling, as well as warning, Trans.
2 The /lAuta/a’inentioned here have two attributes: rashidin, they take the right way, and 

they are rightly guided. Thus the khulafa awashidun & are literally the khulaja' 
uho took the right way. Trans.
j This means that in the versions of Abu Dawud and Ahmad, Khalid ibn Ma'dan nar

ratedfrom both Abd ar-Rahman ibn Amr as-Sulami and Hujr ibn Hujr al-Kilai both of 
whom narrated the hadith from al-lrbacj ibn Sariyah. Ed.
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said that it is a good sahih hadith. Hafiz Abu Nucaym said, “It is a good hadith 
from the $ahih hadith of the people of Sham.” He said, “Al-Bukhari and Muslim 
didn’t leave it out because they rejected it.” Al-Hakim claimed that the reason 
they left it out was because they believed that it had no narrator from Khalid 
ibn Macdan other than Thawr ibn Yazid, whereas Buhayr ibn Sa'id, Muhammad 
ibn Ibrahim at-Tayml and others also narrated it from him.

I say that the matter is not as he thinks, and the hadith is not according to 
their conditions since they did not narrate any hadith from Abd ar-Rahman 
ibn Amr as-Sulami nor from Hujr al-Ki!aci who were not well known for 
knowledge and narration of hadith.

Also, there is a difference of opinion about Khalid bin Ma'dan, because it 
has been narrated from him as we have seen previously but also it has been 
narrated from him from Ibn Abi Bilal from al-TrbacJ, and Imam Ahmad also 
narrated it in this fashion. It has also been narrated from Damrah ibn Habib 
from Abd ar-Rahman ibn Amr as-Sulami from al-Trbad; Imam Ahmad and 
Ibn Majah narrated it from his path and added in his hadith, “I have left you 
on pure white whose night is like its day; no-one deviates from it after me but 
one who is to perish,” and he added at the end of the hadith, “the believer is 
like the camel with a ring in its nose; where he is led he goes submissively.”4 

A party of those who memorise hadith rejected this extra portion at the end 
of the hadith and they said, “It is inserted into it and is not originally from it” 
Ahmad ibn $alih al-Mi$ri and others said that. Al-Hakim narrated it and said 
about his hadith, “Asad ibn Wadacah used to add into this hadith, ‘the believer 
is like the camel with a ring in its nose; where he is led he goes submissively.’”

Ibn Majah also narrated it5 in the narration of Abdullah ibn al-Ala’ ibn 
Zabr as, “Yahya ibn Abl’l-Mutac told me, ‘I heard al-Trbad...’” and so he men
tioned the hadith. Apparently this is a fine chain of transmission which is con
nected at every point, and the narrators are all well-known and trustworthy, and 
he declared openly that he had heard it directly, and al-Bukhari mentioned 
in his 7ariAA (History) based on this narration, that Yahya ibn AbI*I-Mu(ac had 
heard directly from al-Trbad. Nevertheless, those who memorise the hadith 
from the people of Sham rejected that, and they said, “Yahya ibn Abl’l-Mutac 
did not listen directly to al-Trbad, and he did not meet him, and this narra
tion is faulty.” One of those who said that was Abu Zurcah ad-Dimashql, and 
he told that it was the view of Duhaym. These people knew their own teachers 
better than others did, while al-Bukhari had some faulty views in his Tarikh 
about the traditions of the people of Sham. It [this hadith] has come from 
al-Trbad by other routes. It has been narrated in a hadith of Buraydah from 
the Prophet % but the chain of transmission of Buraydah’s hadith is not firmly 
established, and Allah knows best.

The saying of al-Trbad, “The Messenger of Allah admonished us with an 
admonition...” and in another version from Ahmad, Abu Dawud and at-Tir- 
midhl, [there is the addition of the word] “penetrating” [i.e. “a penetrating

4 Ibn Majah (43), Ahmad (4:126)
5 Ibn Majah in as-Sunan (42)
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I Taqwa of Allah, Hearing and Obedience
I monition”]. There is in their version that this happened after the morning 
I rarer. The Prophet S8 used often to address his Companions outside of the 
I Aguiar addresses (khutbah), such as the addresses of the Jumu'ah and the 

7^ Allah, exalted is He, told him to do that when He said:

'andwarn them and speak to them with words that take effect,6**7 and He 

-J. - .. . '

Call to the way of your Lord with wisdom and fair admonition, and argue 
with them in the kindest way.”8 However, he did not perpetually admon
ish them, but rather he would pay attention to them by admonishing them 
sometimes, as is in the two books that Abu Wa’il said, “Ibn MasTid used 
toremmd us [with a discourse] every Thursday, and so a man said to him, 
Abu Abd ar-Rahman, we love your discourse and have appetite for it, and 
it definitely would like it if you would give us a discourse every day. ’ He said 
in reply, The only thing that prevents me giving you discourses is a dislike 
for making you averse to it. The Messenger of Allah used to pay attention 
to us with admonitions at particular times [and not all the time.] for fear of 
ousingus to loathe [discourses and admonitions].’”9

Eloquence is highly desirable in the discourse of admonition since that is 
doser to making people’s hearts accept it and find it attractive. Eloquence 
is obtaining access to making others understand the intended meanings 
and delivering those meanings to the hearts of the listeners in the best form 
of words that convey the meanings, and in the most eloquent and sweetest 
manner for the listeners, and in the ways which are most likely to make them 
enter the heart He * used to make his addresses short and would not make 
them lengthy, rather he was eloquent and concise.

There is in Muslim that Jabir ibn Samurah said, “I used to pray with
the Prophet gand his prayer used to be moderate, and his address {khuibaK) 
used to be moderate.”*® •

AbuDawud narrated it, and his wording is, “The Messenger of Allah used 
nottomake his admonition lengthy on the day of Jumucah, but rather it was 
only a few ample words.”* *

Muslim narrated the version that Abu Wa’il said, “‘Ammar addressed us and 
he was concise and very eloquent. When he came down [from the minbar] 
wesffld ‘Abu’l-Yaq?an, you have been very eloquent and concise, but if only

6 literally, “and say to them penetrating words that reach their selves.” Trans.
1 Surat an-Nisa’: 63
8 Suratan-Nabl: 125 .
9 .M-Bukhari (68), Muslim (2821) and others
10 Muslim (866)
11 Abu Dawud (1107)
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you had spoken at some length.’ He said, ‘I heard the Messenger of Allah 

saying, “The length of a man’s $alah and the shortness of his khufbah are 
things from which one knows his fiqh [understanding], so lengthen the salab 
and shorten the khutbah, because some rhetoric is magic.”’”12

Imam Ahmad and Abu Dawud narrated from the hadith of al-Hakam ibn 
Hazn that he said, “I witnessed the Jumucah with the Messenger of Allah ft. 
He stood leaning on a staff or a bow, and then he praised Allah and eulogised 
him with some few wholesome and blessed words.”*3

Abu Dawud narrated from ‘Amr ibn al-cA$ that one day a man stood and 
spoke at some length, and so Amr said, “If he had been moderate in what he 
was saying it would have been better for him. I heard the Messenger of Allah 
ftr saying, ‘I think that I should be...,’ or, ‘I was ordered to be brief in speech, 
because brevity is better.’”*4

In his saying, “by which the eyes flowed with tears and the hearts became 
frightened,” these are two descriptions with which Allah praises the mu’minun 
when they hear the remembrance, as He, exalted is He, says:

“The mu ’minun are those whose hearts tremble when Allah is mentioned,”'5 
and He says:

4)1^1 Bl

“Give good news to the humble-hearted, whose hearts quake at the men
tion of Allah,”*6 and He says:

3^ i? Jj* J Ij^j3 dtp'

“Has the time not arrived for the hearts of those who have imdn to yield to the 
remembrance of Allah and to the truth He has sent down,”*7 and He says:

“Allah has sent down the Supreme Discourse, a Book consistent in its fre
quent repetitions. The skins of those who fear their Lord tremble at it and 
then their skins and hearts yield softly to the remembrance of Allah,”*8 and 
He says:

12 Muslim (869), Ahmad and others
13 Abu Dawud (1096) and Ahmad (4:212), also Abu Yacla, al-Bayhaql and at-Tabarani
14 Abu Dawud (5008)
15 Surat al-Anfal: 2
16 Surat al-Hajj: 34-35
17 Surat al-Hadid: 16
18 Surat az-Zumar: 23

“When they listen to what has been sent down to the Messenger, you 
jte their eyes overflowing with tears because of what they recognise of the 
tnith.’*9

His state ft used to alter when he gave admonition, as Jabir said, “When 
the Prophet ft addressed people, and he mentioned the Hour, then his anger 
became strong, his voice became louder, and his eyes became red, as if he was 
someone warning an army, saying, ‘[The enemy] has made a morning attack 
on you (soAftaWum) and an evening attack Muslim narrated
it with the same meaning.20

There is in the two Sahih books from Anas that the Prophet £5 went out 
when the sun had declined from the zenith and prayed Zuhr. When he said 
thesalam[thatconcludes the prayer], he stood on the minbar and mentioned 
the Hour, and that before it some tremendous matters would occur. Then 
hesaid, “Whoever wants to ask about something, then let him ask about it, 
for, by Allah! if you ask me about anything I will tell you about it as I stand 
here.’’Anas said, “People wept a great deal, and the Messenger of Allah ftft 
gid, ‘Ask me!’ a great deal. A man stood and asked, ‘Where will my entrance 
be, Messenger of Allah?’ He answered, ‘The Fire,’...” and he mentioned the 
rest of the hadith.2* I I

There is in the Musnad of Imam Ahmad from Nu'man ibn Bashir that he*
gave an address in which he said, “I heard the Messenger of Allah ftft giving 
an address and saying, ‘I have warned you about the Fire! I have warned you 
about the Fire!’ so much so that if there had been a man in the marketplace 
hewould have heard it from my standing here.” He said, “Until his black cape, 
which had been over his shoulders, fell around his feet.”22

There is in the two Sa/uh books that cAdI ibn Hatim said, “The Messenger 
of Allah ft said, ‘Have taqwd of [fear and protect yourselves against] the Fire I ’ ” 
He said, “And he turned his face away, and then he said, ‘Have taqwa of [fear 
and protect yourselves against] the Fire!* Then he turned aside and turned 
Ins face away three times, until we thought that he was gazing at it [the Fire]. 
Then he said, ‘Have taqwa of [fear and protect yourselves against] the Fire, 
even if it be with only half a date. Whoever cannot find [even that] then with 
a good word.’"23

Imam Ahmad narrated a hadith ofc Abdullah ibn Salamah thatc Ali or az- 
lubayr ibn al-Awwam said, “The Messenger of Allah used to address us 
rndhe would remind us of the Days of Allah to the extent that that would be 
recognised in his face as if he were someone warning a people that the matter

W Surat al-Ma’idah: 83
20 Muslim (867), also Ibn Majah, Afrmad and Ibn Hibban 
2t Al^ukhan (4621), Muslim (2359)
22 Mjmad (4:268), ad-Diriml and Ibn Hibban
23 Al-Bukhari (6023) , Muslim (1O16) and others
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would come to them early the next morning. When he had recently been with 
Jibril, he would not smile laughingly until he had ascended from him."*4

Af-Tabarani and al-Bazzar narrated a hadith that Jabir said, “When the 
revelation came to the Prophet ft or when he admonished people, I would 
say [to myself], ‘The wamer of a people to whom the punishment has come.’ 
When that left him, I would see [him] the brightest of people facially, the one 
most given to laughing, and the best of them in being cheerful ft.”*5

Their saying, “Messenger of Allah, it is as if it were a farewell admonition, 
so advise us,” shows that he ft conveyed in that admonition what he had not 
conveyed in any other, and for that reason they understood that it was a 
farewell admonition, because the one bidding farewell goes to the utmost 
degree in a way which others do not, in terms of words and deeds. For that 
reason, the Prophet ft ordered that one should pray a prayer of leave-taking, 
because someone who perceives that he is taking leave with his prayer will go 
to the utmost lengths to make it perfect It is most likely that some oblique 
reference to farewell slipped from him in that address, just as he referred to 
that obliquely in his khutbah on the Farewell Hajj, when he said, “I do not 
know. Perhaps I will not meet you after this year of mine,” and he set about 
taking leave of people, and so they said, “This is the Farewell Hajj.” When he 
returned from the Hajj to Madinah he assembled people at a body of water 
between Makkah and Madinah called Khumm and addressed them saying, 
“People, I am only a mortal, and it is most likely that soon a messenger of my 
Lord will come and I will respond,” and then he urged people to hold firmly 
to the Book of Allah, and he counselled them about the people of his family. 
Muslim narrated it.24 25 26

24 Ahmad (1:167)
25 Al-Bazzar (2477)
26 Muslim (2408)
27 Al-Bukhari (1344), Muslim (2296)
28 Ahmad (4:154)

IB

There is in the two Sahih books, and the wording is that of Muslim, that 
'Uqbah ibn ‘Amir said, “The Messenger of Allah ft prayed over the dead of 
Uhud, and then he ascended the minbar as someone taking leave of the living 
and the dead, and he said, ‘I go in advance of you to await you at the Pool 
(Aawd), and its breadth is like that between Aylah and Juhfah. I am not afraid 
that you will associate others as partners [with Allah] after me, but rather I am 
afraid of the world for you, and that you will compete for it, fight each other 
and so perish as those who were before you perished.” ‘Uqbah said, “That was 
the last time I saw the Messenger of Allah ft on the minbar.”27

Imam Ahmad narrated it, and his wording is, “The Messenger of Allah ft 
performed the prayer over those who had died at Uhud eight years later as 
if taking leave of the living and the dead. Then he ascended the minbar and 
said, ‘I go ahead to awaityou, and I am a witness against you, and your place of 
appointment is the Pool. I definitely look towards it. I do not fear kujrfor you, 
but [I fear] dunya in case you should compete with each other over it’"28

0

I Taqwa of Allah, Hearing and Obedience
I imam-Ahmad also narrated that 'Abdullah ibn 'Amr said, “The Messenger 

ofAllah^came out to us one day as if he were taking leave and he said, ‘I am 
I iiuhammad the unlettered prophet,’ saying that three times, ‘There is no 

prophet after me. I have been given the first parts of speech, its conclusions 
jod its comprehensive and concise parts. I have learnt how many are the 
keepers of the Fife, and [how many] are the bearers of the Throne. My Lord 
ha forgiven for my sake, and I have been granted security and my ummah 
hare been granted security. So hear and obey as long as I remain among you, 
and then when I am taken away, you must hold to the Book of Allah, and 
regard as AaZoZ that which it makes halal, and regard as haram that which it 
makes

It seems probable that the khutbah which al-'Irbad ibn Sariyah indicated 
inhis hadith was one of these khufbahs, of closely resembling it, in that it was 
perceived as a leave-taking.

Their words, “so advise us,” mean “with a comprehensive and sufficient 
adrice", because when they understood that it was a farewell, they asked him 
toadvise them in such a way as would benefit them to hold tight to after him, 
and which would be sufficient for whoever did hold tight to it, and a cause 
for happiness in the dunya and the akhirah.

In his saying ft, “I advise you to have taqwa of Allah and to hear and obey. -. ” 
these two phrases comprise happiness in the dunya and the akhirah.

As for taya/oj it is sufficient as a guarantee of happiness in the akhirah for 
whoeverholds tight to it. It is that which Allah instructs the early peoples and 
thelater ones, as He says, exalted is He: ‘L * .rr

“We have instructed those given the Book before you and you yourselves, 
have fcqwa of Allah.”3® We have previously given a commentary on the 
meaning of taqwd which is comprehensive and sufficient in explanation of 

thehadith in which is the Prophet’s ft instruction to Mu'adh31.
As for listening to and obeying the rulers of the Muslims, in that is the hap
piness of the dunja, and by it all those matters which are of benefit and use to 
the slaves [of Allah] in their everyday lives are organised, and by it they seek 
help in order to make their din manifest and in order to obey their Lord, as 
Ah 4 said, “People will only be put right by a leader who is right-acting or 
kicked. If he is wicked, the win ’min will worship his Lord by means of him, 
and the wicked one will be conveyed to his final end.”32

Al-Hasan said about amirs, “They take charge of five of our affairs: the 
Jumu'ah and the congregational prayer [jamtf ah], the' Id, the frontiers, and 
the hodd punishments. By Allah! die din will only be straight and effective by

29Ahmad(2:172) 
jo Suratan-Nisa’: 131 
ji Hadith 18

I j2 Ibn Abi Shaybah in his M^annaf (15:328)

450 451



JAMI* AL-*ULUM WA L-HIKAM

them, even if they are tyrannical and wrongdoing. By Allah! that which Allah 
puts right by means of them is more than that which they corrupt, although, 
by Allah! obedience to them is tough, but separating oneself from them is 
kufr."

Al-Khalal narrated in the “Kitab al-imdrah (Book ofAmirate) from the hadith 
of Abu Umamah that he said, ‘The Prophet H commanded his Companions 
when they had prayed cIshd’> ‘Assemble, because I have need of you.’ When 
they finished the morning prayer, he asked, ‘Have you assembled as I told 
you?’ They answered, ‘Yes.’ He said three times, ‘Worship Allah and do not 
associate anything with Him! Have you grasped this?’ We answered, ‘Yes.’ 
He said three times, ‘Establish the prayer and produce the zakah! Have you 
grasped this?’ We answered, ‘Yes.’ He said three times, ‘Hear and obey!’ He 
said three times, ‘Have you grasped this?”’ He said, “We had thought that 
the Messenger of Allah was going to give a long discourse, but then we 
thought about his speech and [realised] that he had collected together the 
entire affair for us. ”33

33 At-Tabarani in a/-Kd6ir (8:162)
34 At-Tirmidhi (1706) and Ahmad (6:402)
35 Muslim (1298)
36 At-Tirmidhi (616) and Ahmad (5:251)
37 Ahmad (2:361)

as

It was with these two principles that the Prophet # also instructed [people] 
in his address on the Farewell Hajj, as Imam Ahmad and at-Tirmidhi narrated 
in the version of Umm al-Hu$ayn al-Ahmasiyyah that she said, “I heard the 
Messenger of Allah # giving the khulbah on the Farewell Hajj, and I heard him 
saying, ‘People, have taqwa of Allah, and if a mutilated Ethiopian slave is given 
command over you then listen to him and obey as long as he establishes the 
Book of Allah among you.’”34 Muslim narrated that part of it which refers to 
listening and obeying.35 ’

Imam Ahmad and also at-Tirmidhi narrated the hadith that Abu Umamah 
said, “I heard the Messenger of Allah # giving the khufbah during the Farewell 
Hajj saying, ‘Have taqwa of Allah, pray your five [prayers], fast your month, 
pay the zakdh on your wealth, and obey whoever has authority among you and 
you will enter the Garden of your Lord.’” In another version there is that he 
said, “People, there is no prophet after me, and no community [ummah] after 
you,” and he mentioned the hadith with the same meaning.36

There is in the Musnad from Abu Hurayrah that the Prophet % said, “Who
ever meets Allah without associating anything with Him, pays the zaltd/i on his 
wealth contentedly and anticipating [a reward from Allah], who listens and 
obeys, will have the Garden,” or, “will enter the Garden.”37

His saying “even if a slave is given command over you,” and in another 
version, “an Ethiopian [slave].” This is that about which there are so many 
narrations from the Prophet % and it is that which the Prophet * came to 
know about his community’s affair after him and that slaves would govern 
them. There is in Sahih al-Bukhari from Anas that the Prophet % said, “Listen

Taqwa of Allah, Hearing and Obedience
1 obey, even if an Ethiopian slave, whose head is like a raisin, is employed 
' as governor over you. ”3®

, There is in -SaAiA Muslim that Abu Dharr said, “My close friend advised 
1 roeto listen and to obey even if it is to an Ethiopian slave whose extremities 
I are amputated.”39 The hadith in this realm are very numerous.
! This does not negate his saying “This command will remain with 
I Quraysh as long as there are still two people, ”4° and his saying, “People follow 
I Quraysh!"4' and his saying, “The imams41 are from Quraysh, ”43 because gov

ernance by slaves can come about by [their appointment by] an imam from 
Quraysh. What al-Hakim narrated bears witness to that, of the hadith of CA1I 
$ that the Prophet 38 said, “The imams are from Quraysh, their right-acting 
ones are the amirs over the right-acting ones, and the wicked ones will be 
amirs over the wicked ones, and each one has a right. Give everyone who has 
aduehisdue. Even if Quraysh give command over you to a mutilated Ethio
pian slave, listen to him and obey.”44 Its chain of transmission is excellent, 
but it is [also] narrated from cAli as a razzz/ytZ/'statement, and ad-Daraqufnl 
said, That is more likely. ”

Some have said that the Ethiopian slave is only mentioned by way of striking 
asmile, even though it is not permissible in actuality, as he also said, “Whoever 
builds a mosque even though it be like the nest of a sand grouse... ”45

Hissaying#, “Whoever of you lives after me will see many disagreements, 
soyoumust take hold of my Sunnah and the Sunnah of the rightly guided 
MufaJS’who take the right way after me. Bite on it with the molar teeth.” 
This is his foretelling of that which would happen in his community after 
him: great numbers of disagreements in the principles of the din and in the 
derivative rulings, in word, deed and in matters of belief. This accords with 
that which is narrated from him about the division of his community into 
more than seventy groups, and that all of them are for the Fire except for one 
group, those who are based upon that on which he and his companions are 
based.4® Similarly in this hadith there is the command that upon divisiveness 
and disagreement one must hold to his sunnah and the sunnah of the khulafaf 
who take the right way after him. Sunnah is “the path travelled” and comprises 
holding firm to that upon which he and his k/iula/a’who took the right way 
arebased, of matters of belief, deeds and words. This is the complete Sunnah. 
forthatreason the salaf of old did not use the term ‘Sunnah’ except for that 
vihichcomprises all of the above. The same sense is narrated from al-Hasan,

1 alWi and al-Fudayl ibn Ty&d-

Al-Bukhari (7142)
jg Muslim (648)
40 Al-Bukhari (2195),Muslim (1820) and others
41 Al-Bukhari (3495) and Muslim (1818)
42 i.e. khulap*. Trans.
43 Ahmad (3:192) and authenticated by al-Hakim (4:501)
44 Al-Hikim (4:75-76)
45 Ibn Majah (738), Ibn Abi Shaybah (1:310)
46 At-Tirmidhi (2641) . ui .
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Many of the later people of knowledge use the term ‘Sunnah’ especiallyfor 
what is connected to matters of belief because they are the sources of the din, 
and because the one who is in disagreement concerning them is in terrible 
danger. In mentioning this passage after ordering us to listen and obey people 
in authority there is an indication that obedience is only due to people in 
authority in what is obedience to Allah, as it is authentically narrated that he 
said, “Obedience is only with respect to right and good action [mdrufiy1 

In the Musnad there is from Anas that Mu'adh ibn Jabal said, “Messenger 
of Allah, what is your view if there should be rulers over us who do not take 
on your Sunnah as their customary practice, and do not base themselves on 
your orders; then what do you command with respect to them?” The Mes
senger of Allah £ said, ‘There is no obedience due to someone who does not 
obey Allah &. ”47 48

47 Al-Bukhari (4340), Muslim (1840) and others
48 Ahmad (3:213)
49 Ibn Majah (2865)
50 At-Tirmidhi (3663), Ibn Majah (97) amd Abmad (382)
51 Abu Dawud (4637) and Ahmad (5:220)

Ibn Majah narrated the hadith of Ibn Mas'ud that the Prophet £ said, 
“Men will take charge of your affairs after me who will extinguish some of 
the Sunnah and act by innovations, and who will delay the prayer outside of 
its times.” I asked, “Messenger of Allah, if I reach them, what shall I do?” He 
replied, ‘There is no obedience due to someone who disobeys Allah.”49

In his command to follow his Sunnah and the Sunnah of the khulajd’who 
take the right way, after his having commanded to listen to and obey those 
who have charge of matters in general, there is an indication that the Sunnah 
of the AAuZo/Sz’who take the right way is to be followed just as his Sunnah is to 
be followed, as opposed to other rulers who take charge of affairs.

There is in the Musnad of Imam Ahmad and in the Jam? at-Tirmidhi that 
Hudhayfah said, “We were seated with the Prophet £ and he said, ‘I do not 
know what is the extent of my time remaining among you, so model yourselves 
on the two who will be after me,’ and he indicated Abu Bakr and 'Umar, ‘and 
hold firmly to the bidding of 'Ammar, and whatever Ibn Mas'ud narrates to 
you, you should believe,’” and in another version, “‘and hold firmly to the 
bidding of Ibn Umm 'Abd [Ibn Mas'ud] and allow yourselves to be guided 
by the guidance of 'Ammar.’”5° So that at the end of his life $ he stated those 
who should be used as exemplars after him. The AAukz/a’who took the right 
way whom he ordered should be taken as exemplars are Abu Bakr, 'Umar, 
'Uthman and 'All, because in the hadith of Safinah from the Prophet 9 
there is, ‘The khildfah after me will be thirty years, and then it will become a 
kingdom.”51 Imam Ahmad declared it to be $ahih, and used it as argument 
on behalf of the caliphates of the [above-mentioned] four.

Many imams state openly that 'Umar ibn 'Abd al-'Aziz was also a khaHfah 
who took the right way. That, which Imam Ahmad narrates from the hadith 
of Hudhayfah, also shows this, that the Prophet % said, “Prophethood will be

I Taqwa of Allah, Hearing and Obedience
I ainongyou as long as Allah wills that it should be, and then Allah will remove 
I jttfhen He wills to remove it. Then it will be a khalifate on the [model of] the 
I daropen road of prophethood, which will endure for as long as Allah wills 
I tftatit endures. Then when Allah wills to remove it He will remove it. Then 
I jjterit will become a biting kingdom for as long as Allah wills that it should 
I be, and then when Allah wills to remove it He will remove it. Then it will be 
| a tyrannical kingdom for as long as Allah wills that it should be. Then when

Allah wills to remove it He will remove it. Then it will become a khalifate on 
I the [model of] the clear open road of prophethood, ” and then he was silen t.

When 'Umaribn 'Abd al-'Aziz was appointed, a man went in to him and told 
him this hadith, and it made him very happy and amazed.62

Muhammad ibn Sirin used sometimes to be asked about some drinks, 
and he would say, The imam of guidance forbade them: 'Umar ibn 'Abd

People of knowledge differ concerning whether the consensus of the four 
Wnh/S’is a consensus or a decisive proof even though other Companions 
disagree with them. Concerning this there are two narrations from Imam 
Ahmad. Abu Khazim al-Hanafi, at the time of al-Mu'tacJid, gave the Judge
ment that close relatives on the woman’s side inherit, and he did not take 
any account of whoever contradicted the khulafa \ and his judgement Of that 
was executed in all the countries.

Letus consider if one of the AAuZa/a’had said something and none of the 
others disagreed with him, but one of the other Companions contradicted 
him, then does his position take precedence over anyone else’s position? On 
this there are also two statements from the people of knowledge. The stated 
position of Abmad is that his statement is given preference over the statemen t 
ofanyone else of the Companions. That is what al-Khatfabi and others men
tioned, and the words of most of the right-acting first generations show that, 
particularly with respect to 'Umar ibn al-Khatfab because it is narrated from 
the Prophet $ in many different ways that he said, “Allah has put the truth on 
the tongue of'Umar and in his heart. ”5S 'U mar ibn 'Abd al-'Aziz used to follow 
his judgements, and he sought to support that by the words of the Prophet 
“Allah has put the truth on the tongue of'Umar and in his heart.”

Mahksaid, “'Umar ibn 'Abd al-'Aziz said, ‘The Messenger of Allah and
those who took the command after him laid down Sunnahs, to take hold of 
which is to hold fast to the Book of Allah, and is strength for the dm of Allah. 
No one has the right to alter them or change them, nor to investigate any 
matter which contradicts them. "Whoever is guided by them is [trulyl guided.. 
Vlhoever seeks help by means of them will be helped. Whoever abandons 
them and follows the path of anyone other than the mu ’minun, Allah will 
turn him over to that which he has turned and roast him in Jahannam, and 
how evil that is as an ultimate end.’” 'Abdullah ibn 'Abd al-Hakam told that

52 Ahmad (4:273)
53 Aljmad (2-401) and Ibn Abi Shaybah (12:25)
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Malik said, “‘Umar’s resolution about that pleased me,” meaning about this 
speech. ‘Abd ar-Rafrman ibn Mahdi narrated this wording from Malik and he 
did not say that it was from ‘Umar.

Khalf ibn Khalifah said, “I witnessed ‘Umar ibn ‘Abd al-‘Aziz addressing 
people while he was khatifah, and he said in his address, ‘Pay attention! that 
which the Messenger of Allah £ and his two companions laid down as Sunnah 
is a function of the dm to which we adhere and resort. Abu Nu‘aym narrated 
the hadith of ‘Arzab al-Kindi that the Messenger of Allah # said, “Some things 
will originate after me, and the most beloved of them to me is that you should 
cling to that which ‘Umar originates. ”

‘All used to follow his rulings and judgements, saying, “‘Umar took the 
right way in the affair. ”

Ash‘ath narrated that ash-Sha‘bI said, “Whenever people differ about 
something, then look at what ‘Umar decided about it, because he would not 
pass judgement on a matter on which judgement had not been passed before 
without taking counsel.”

Mujahid said, “Whenever people differ about something then look at what 
‘Umar did and adhere to it.” Ayyub narrated that ash-Sha‘bi said, “Look at 
whatever the community of Muhammad have agreed upon, because Allah 
would not let them agree on error. When they disagree, then look at what 
‘Umar ibn al-Khatfab has done and adhere to it.”

‘Ikrimah was asked about the amm walad,™ and he said, “She is set free 
upon the death of her master. ” Someone asked him, “On what basis do you 
say that?” He replied, ‘The Qur’an.” He asked, “What [part of the] Qur’an?” 
He answered: / x / ' ' t ' I

>A' 

lx x x * X z

“‘Obey Allah and obey the Messenger and those in command among 
you,’55 and ‘Umar was one of those in command.”

Waki‘ said, “Whenever ‘Umar and ‘All are united on something, that is 
the matter!”

It is narrated that Ibn Mas‘ud used to swear by Allah that the Straight Path is 
that on which ‘Umar was established and firm until he entered the Garden.

In any case, there is no doubt that that for which ‘Umar gathered the 
Companions and upon which they were united during his time is the truth, 
even if whoever did so after that opposed and contradicted it, for example, his 
judicial decision concerning issues of the fixed shares of inheritance such as 
the adjustment of the fixed shares, and concerning the [case when there are 
a] husband and two parents or a wife and two parents that the mother has a 
third of the remainder, and such as his judicial decision about someone who 
had sexual intercourse while in his ihram [on Hajj] that he must carry on with 
his rites [of the Hajj] and must then perform [another Hajj in] place [of the

54 Umm wal/id: a slave woman who gives birth to her master’s child. She may not be 
sold and becomes free on the death of her master. Trans.

55 Surat an-Nisa’: 59

•W
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I oneheniined] and sacrifice an animal, and such as his judicial decision abou t 
I wife of someone who has gone missing about which other khulafti* also
I agreed with him, and like that upon which he united people on the matter 
| of the triple divorce, and on the prohibition of the mufah [temporary] mar- 
I fiage to women, and for example his act in drawing up the diwan registers 
I [of the populace], his imposition of the kharaj tax on the lands conquered 
| byforce, and his contract of protection with the people of the dhimmah. [the 
I people of the Book who negotiated with him] with the conditions which he 
I stipulated for them, etc.

Something which bears witness to the soundness of that for which cUmar 
I in his time gathered the Companions [to seek their counsel] and upon which 

they agreed and did not disagree, is the saying of the Prophet £&, “J saw myself 
in a dream drawing from a well, and then Abu Bakr came and drew a leather 
bucket of water or two, and there was some weakness in his drawing and Allah 
will forgive him. Then Ibn al-Khattab came and it was transformed into a large 
leather bucket, and I have not seen anyone doing as he has done, so much 
until.the people’s [thirsts] were satisfied, and they lay down around the well. ** 
In another version there is, “I have not seen a chief of the people drawing 
water as did‘Umar ibn al-Khattab,” and in another version, “until he turned 
away while the pool was overflowing; ”56

This is an indication that ‘Umar did not die until affairs had been placed in 
their appropriate places, and matters were rightly directed. That is because of 
the length of time [in which he was khalifah], and his total occupation with 
new cases that took place, and his concern for them, contrary to the period 
ofAbu Bakr because that was short, in which he was occupied with openings 
[created by jihad in new lands] and sending out military forces to fight, so that 
hewasnotable to be completely occupied with the new cases that took place. 
Itis quite likely that things took place in his epoch which did not reach him, 
and were not brought to his attention, until these matters were brought to title 
attention of‘Umar, and so he brought people back to the truth respecting 
them and interpreted them correctly.

As for those matters for which ‘Umar did not assemble people [to take 
their counsel], but rather in which he had his own view, and he regarded it as 
allowable for others [of the Companions] to have a view contrary to his, such 
as the issues [in the laws of inheritance] concerning the grandfather [being 
fe to inherit] along with brothers, and the issue of irrevocable divorce, for 
in these things the position ‘Umar took is no proof against other Companions, 

1 and Allah knows best
I The Mtula/d’are only described as those who took the right way (rashidun)
I because they knew the truth and decided on the basis of it. The one who takes 
I the right way {rashidj is the opposite of the deviant (ghaun), for the deviant 
I is someone who knows the truth and acts contrary to it.
I In one version there is “rightly guided - mahdiyyin”} it means that Allah

56 Al-Bukhari (3633), Muslim (2392) and others
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guides them to the truth, and does not mislead them away from it. So, there 
are three categories: someone who takes the right way, someone who is deviant 
and someone who is misled. The one who takes the right way is someone who 
recognises the truth and follows it. The deviant is the one who recognises it 
and does not follow it. The misled person does not recognise it [the truth] 
at all. Every one who takes the right way (rdshid) is rightly guided (maMi), 
and every one who is guided with complete guidance takes the right way, 
because guidance is only complete with recognition of the truth and action 
in accordance with it.

His saying, “Bite on it with the molar teeth,” is an expression denoting 
taking hold of it with real strength. The molar teeth are the lateral teeth 
[excluding the incisors].

His saying, “Beware of newly introduced matters, for every innovation is 
a straying,” is a warning to the community against following innovated new 
matters. He emphasised that with his words, “every innovation is a straying.” 
What is meant by innovation are those things which are newly introduced 
having no source in the Shariah proving them. As for whatever has a source 
in the Shariah proving it, then it is not an innovation in the Shariah, even 
though it might linguistically be an innovation. So, there is in Sahih Muslim 
from Jabir that the Prophet * used to say in his khufbah, “The best discourse 
is the Book of Allah, and the best guidance is the guidance of Muhammad, 
and the worst of affairs are those which are newly introduced, for every in
novation is an error. ”57

57 Muslim (867)
58 At-Tirmidhi (2677), Ibn Majah (209)
59 Ahmad (4:105) . -

At-Tirmidhi and Ibn Majah narrated the hadith of Kathir ibn "Abdullah 
al-Muzani - in whom there is weakness - from his father from his grandfa
ther that the Prophet said, “Whoever innovates an innovation of error with 
which Allah and His Messenger are not pleased, will have upon him the like 
of the wrong actions of whoever acts according to it without that decreasing 
anything of their burdens.”58

Imam Ahmad narrated in a version from Ghadif ibn al-IIarith ath-Thumali 
that he said, “'Abd al-Malik ibn Marwan sent to me saying, ‘We have gathered 
people together upon two matters: raising the hands on the minbars on 
the day of Jumu'ah and giving discourses after the morning and afternoon 
prayers.’” So he said, “As to these two, they are the best of your innovations 
in my view, and I will not respond to you in anything of them, because the 
Prophet 3a said, ‘Whenever people introduce an innovation, then the like 
of it in the Sunnah is removed.’ So holding strongly to the Sunnah is better 
than introducing an innovation.”59 The like of this has been narrated of Ibn 
'Umar as his own words.

So his saying “Every innovation is a straying,” is one of the examples 
of concise and yet comprehensive speech which omits nothing, and it is 
one of the tremendous principles of the din, closely resembling, “Whoever
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I introduces into this affair of ours that which is not of it, then it is rejected.
I fitiy person who introduces something and ascribes it to the dfn without 
I having any source in the din to refer back to, then that is an error, and the 
I ^isfree of it, whether it is in the articles of iman (caqldah), deeds or words, 
I outward or inward.

Asfor those things in the sayings of the right-acting first generations where 
I (her regard some innovations as good, that is only with respect to what are in

novations in the linguistic sense, but not in the Shariah. An example of that is 
ihe saying of'Umar when he had united people to stand in prayer (ftzrdtad#) 
inkamadan behind a single imam in the mosque, and then he came in behind 
them while they were praying and said, “What an excellent innovation this is! ” 
Itis also narrated that he said, “Ifthisisan innovation, then what an excellent 
innovation/"60 It is narrated that Ubayy ibn Ka'b said to him, “This did not use 
to happen,"and 'Umar said, “I know, but it is good,’’meaning that this action 

not done in this way before that time, but it has sources in the •SAzzTi'zzAfrom 
*hidi it is derived, for example that the Prophet used to urge people to stand 
in prayerin Ramadan, and stimulate people’s desire to do it, and people, in his 
rime, used to stand in prayer in the mosque in different groups and individually, 
and he Sprayed with his companions in Ramadan more than one night, and 
then stopped doing that, giving as the reason that he feared that it would be 
made obligatory for them and that they would be incapable of undertaking it, 
but there was no fear of this [that it would be regarded as an obligation] after 
him!. It has also been narrated of him that he used to stand in prayer with his 
companions in the uneven nights among the last ten.61 1

Another source is that he % commanded us to follow the Sunnah of the 
\hulajd’who took the right way, and this has become the Sunnah of his khulafa' 
who took the right way since people unanimously agreed about it in the times 
ofTJmar, 'Uthman and 'All.

Another example of that is the first call to prayer62 on the Jumu'ah which 
‘Uthman added because of people’s need of it and which 'All affirmed, and 
which has become the continued practice of the Muslims. It has been narrated. 
thatlbn'Umar said, “It is an innovation,” but it is very likely that he meant the 
same as his father meant about standing for prayer in Ramadan [in jamri ah].

There is similarly, the compilation of the mu$haf [written copy of the 
Qur’an] in one book about which Zayd ibnThabitwas hesitant, saying to Abu 
Bakr and'Umar, “How can the two of you do something which the Prophet 
ididnotdo?" Then he came to realise that it was a matter of benefit {masla- 
hah), and he agreed to compile it.6* The Prophet IK had commanded, that 
the revelation should be written down, and there is no difference in writing

60 Al-Bukhari (2010) and Malik in his Muwatta* (1:114)
61 AbuDawud (1375), at-Tirmidhi (806) and an-NasiT (3:202)
62 The first and only call to prayer for Jumu'ah during the Prophet’s time * was when 

the Imam sat on the mimbar but another was added at the time of 'Uthman when the 
population of the Muslims grew. This is narrated by al-Bukhari (912) and many others.

63 Al-Bukhari (4986) *
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it down separately [in different places] or collectedly [in one book], and on 
die contrary, gathering it all together in one is more expedient and usefill.

Similar to that is ‘Uthman’s having united the community on one muyhaf 
copy of the Qur’an and his ordering the destruction of whatever disagreed 
with it from fear of the community’s division into groups. ‘All and most of 
the Companions regarded it as a good act, and that was truly a matter of 
benefit.

Similarly there is the fight against the people who refused to pay the zakdh. 
‘Umar and others were hesitant and in doubt about it until Abu Bakr explained 
to him the source in the Shariah from which it is derived, and so the people 
agreed with him about that.

Similarly, there is giving discourses, and we have seen previously the saying 
of Ghadif ibn al-Harith that it is an innovation, but al-Hasan said, “Discoursing 
is an innovation, and an excellent innovation. How many a supplication is 
answered, need fulfilled, and brother benefitted.” These people only meant 
that it was an innovation in the form of gathering people together for it at a 
specific time, because the Prophet # did not have a specific time to discourse 
to his companions other than the regular khutbahs during theJumu'ah and 
'Idprayers, and otherwise he would only remind them occasionally or when 
something happened which necessitated that he should remind them. Then 
later the Companions reached a consensus that a specific time should be 
fixed for it, as we have seen previously that Ibn Mas'ud used to remind his 
people every Thursday. I

There is in Sahih al-Bukhari that Ibn ‘Abbas said, “Give discourse to people I
once a week, but if you refuse [to do so little] then twice, and if you do more, I
then three times, but do not tire people.”64 I

64 Al-Bukhari (6337)
65 Ahmad (6:217) . • . .
66 Abu Nu'aym in al-Hilyah (9:113)

There is in the Musnad that ‘A’ishah advised the discourses of the people I
of Madinah in a similar fashion. It is narrated that she said to ‘Ubayd ibn I 
‘Umayr, “Give discourse to the people one day, and leave them alone one 
day; do not tire them.”65 It is narrated that ‘Umar ibn ‘Abd al-‘Az!z told the I 
man who gave discourse to do so once every three days. It is narrated that I
he said, “Give people some rest and do not make it too heavy for them, and I
avoid discourse on Saturday and Tuesday.” I

Hafiz Abu Nu'aym narrated with his chain of transmission from Ibrahim I
ibn al-Junayd [Harmalah ibn Yahya told us] that he said, “I heard ash-Shafi‘i I
A> saying, ‘There are two types of innovation: praiseworthy and blameworthy I
innovations. That which accords with the Sunnah is praiseworthy. That which '
contradicts the Sunnah is blameworthy,’ and he sought to prove it by the ■
saying of ‘Umar, ‘What an excellent innovation it is!’”66

What ash-Shafi'I meant is that which we have mentioned before, that 
blameworthy innovation is that which has no source in the Shan' ah from

I Taqwa of Allah, Hearing and Obedience
I shidi it is derived, and it is unqualified innovation in the Shariah. As for 
I praiseworthy innovation it is that which is in accordance with the Sunnah, 
I meaning that which has a source in the Sunnah from which it is derived, and 
I it is only an innovation in the linguistic sense rather than in the sense of the 
I since it accords with the Sunnah. ». •. ; .
I Other words have been narrated from ash-Shafi'i in explanation of this,
I that he said, There are two types of newly introduced matters: that which is 
I introduced which is contrary to the Book and the Sunnah, or to a tradition 
I [from someone among the right-acting first generations] or something on 
I which there is consensus, then this innovation is an error. That which is newly 
I introduced of good actions and which does not contradict any of the above, 
I then this newly introduced matter is not blameworthy. ”
| Many of the matters which were newly introduced and had not previously
I existed, the people of knowledge disagreed as to whether or not they were 
| good innovations until they referred back to the Sunnah, for example, writ- 
1 ingdmvn hadith, which ‘Umar and a group of the Companions forbade, but 

forwhich the .majority gave licence seeking proof for that from hadith from 
the Sunnah.

Another example is writing the explanation of the hadith and of the Qur’an, 
of which some people among the people of knowledge disapprove and for 
wHch many allowed licence. ’ > -it r

Another example is the recording of views concerning what is halal and 
karamand the like, and in going to lengths in discussing behaviour and acts 
of the hearts, which have not been narrated of any of the Companions and 
Followers, and the majority of which Imam Ahmad disapproved.

In these times in which we are so far away from the knowledges and sci
ences of the right-acting first generations, it is called for specifically that we 
should detail everything of that that has been transmitted from them so that 
we can distinguish what science and knowledge existed in their time from 
thatwhich was originated after them, so that the Sunnah can be clearly known 
from innovation.

It is authentically transmitted that Ibn Mas'ud said, “You have got up this 
morning in the natural condition (fitrah), and you will introduce matters and 
matters will be introduced for you. 'Whenever you see a newly introduced 
matter you must take to the original guidance.”67 Ibn Mas'ud said this in the 
ume of the khulaja* ar-rashidun dfe. w

Ibn Mahdi narrated that Malik said, “There were none of these errone
ous opinions (ahwa*) in the time of the Prophet Abu Bakr, Umar and 
‘Uthmin," as if Malik was indicating by ‘ erroneous opinions’ the divisions 
that originated in the source matters of the din such as the Khawarij, the 
Shfah,theMurji’ah and the likes, of those who spoke declaring some of the 
Muslims to be kafirun, and regarded it as permissible to shed their blood and 
seize their property, or thinking that they would be eternally in the Fire, or

67 Muhammad ibn Na§r al-Marwazi in as-Sunnah (80)
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regarded the elite of this community as deviants, or on the contrary claiming 
that acts of disobedience don’t harm their doers, or that none of the people 
of tawhid would enter the Fire.

Worse than that is what has been introduced of speaking concerning the 
acts of Allah, exalted is He, such as His Universal and Specific Decree, which 
those [Qadariyyah proponents of free will] who deny do so, claiming that by 
that he is purifying Allah from [the ascription of] tyrannical injustice.

Worse than that is that which has been introduced of speaking about the 
essence of Allah and His attributes, of those matters about which the Prophet 

gghis companions and their followers in good actions were silent. Some people 
negated and denied a great deal of that which is in the Book and the Sunnah 
about that, and they claimed that they do that in order to purify Allah of those 
things which intellects require Him to be purified. They claimed that the nec
essary consequences of that are impossible for Allah There are also people
who were not contented with establishing Him firmly until they established 
firmly by establishing Him that which is thought that it is inseparable from I 
Him with respect to created beings, and on these inseparable items, both in I
negation and affirmation, the first of this community followed the course of I
remaining silent about them. I

One of the things which was in troduced in to this community after the age I
of the Companions and the Followers was discussion about halal and haram J 
purely from personal opinion, and rejection of a great deal of that which is in 
the Sunnah concerning that because it contradicts thinking and intellectual 
analogical reasoning.

One of the things which originated after that was discussion of the reality 
(haqiqati) concerning tasting (dhawq) and unveiling (kashfi, and the claim 
that the haqzqah negates the Shaft ah, and that gnosis (alone is suf
ficient along with love, and that there is no need for deeds which are a veil, 
or that only the common people need the Shaft ah, all of which is often con
nected to discussion of the essence and the attributes in a way which is known 
absolutely to contradict the Book and the Sunnah and the consensus of the 
right-acting first generations of the community, and Allah guides whomever 
He wills to a straight path.
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X Comprehensive Hadith on Action
tfadh ibn Jabal & said, I said, Messenger of Allah tell me about 
an action which will enter me into the Garden and remove me far 
from the Fire’. He said, ‘You have asked about a tremendous thing, 

anditis easy for one for whom Allah, exalted is He, makes it easy: fit is J that 
paworship Allah without associating anything with Him, establish prayer,
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produce ZzAaZ, fast Ramadan, and perform Hajj of the House’. Then he said 
‘Shall I not show you the doors of good? Fasting is a shield, and fadaqah e\ 
tinguishes wrong action as water extinguishes fire, and the prayer of a man 
in the middle of the night,’ and then he recited:

‘Their sides eschew their beds’ until he reached, ‘... forwhatit used to do.’1 
Then he said, ‘Shall I not tell you about the head of the matter, its central 
pillar and the uppermost part of its hump?’ I said, ‘Yes, Messenger of Allah.’ 
He said, ‘The head of the matter is Islam, and its central pillar is prayer, and 
the uppermost part of its hump is jihad.' Then he said, ‘Shall I not tell you 
of the foundation (milak) of all of that?' I said, ‘Yes, Messenger of Allah.'He 
took hold of his tongue and said, ‘Restrain this. ' I said, ‘Prophet of Allah, 
are we taken to task for what we talk about?' And he said, ‘May your mother 
be bereft of you, Mucadh! Does anything throw people into the Fire on their 
faces’ - or he said, ‘on their nostrils’ — ‘except the harvest of their tongues?’” 
At-Tirmidhi related it [2616] and said, “A good fahih hadith. ”

Imam Ahmad, at-Tirmidhi, an-Nasa’I and Ibn Majah2 narrated this hadith 
in the version of Macmar from cA§im ibn Abi’n-Najud from Abu Wa’il from 
Mifadh ibn Jabal. At-Tirmidhi said, “Good, fahzh.”

Respecting that which he said 4, there are some other views from two dif
ferent aspects:

First, that it is not reliably established that Abu Wa’il listened to Mifadh 
even if he did possibly live contemporaneously with him, since Mu'adhwasin 
Syria and Abu Wa’il was in Kufa, and the imams - such as Ahmad and others 
- continue to try to show the impossibility of his having listened [to him] by 
the like of this. Abu Hatim ar-Razi said concerning Abu Wa’il’s having listened 
to Abu ad-Darda’, “He lived at the same time, and he lived at Kufa and Abu’d- 
Darda’ in Syria,” meaning that it is not authentic that he could have listened I
to him. Abu Zur'ah ad-Dimashqi told that some people hesitate concerning 
[the possibility of] Abu Wa’il having listened to ‘Umar, or they reject it, so 
his having listened to Mucadh is more unlikely.

Second, that Hammad ibn Salamah narrated it from cAsim ibn Abi’n-Najud 
from Shahr ibn Hawshab from Mucadh, which Imam Ahmad narrated in 
an abbreviated form. Ad-Daraqutnl said that it is more likely to be correct 
because the hadith is well known in the version of Shahr despite a disagree
ment over him in it.

I say that the version of Shahr from Mu'adh is certainly a mursalhadith, and 
that there is disagreement about the trustworthiness of Shahr and his weak
ness. Imam Ahmad narrated it in a version of Shahr from cAbd ar-Rahman 
ibn Ghanam from Mucadh, and Imam Ahmad also narrated it in a version 
from cUrwah ibn an-Nazzal or an-Nazzal ibn TJrwah and Maymun ibn Abi

1 Surat as-Sajdah: 32: 16-17
2 Ibn Majah (3873)

| A Comprehensive Hadith on Action
Sliabib, both of them from Mucadh, whereas neither cUrwah nor Maymun 

I listened directly to Mu'adh. Ithas many other paths from Mucadh all of which

Hissaying, “Tell me about an action which will enter me into the Garden 
and remove me for from the Fire.” We have previously seen in the commen- 
tay of the twenty-second hadith in very well established ways from the hadith 
of Abu Hurayrah and Abu Ayyub and others, that the Prophet at was asked 
about issues the like of this, and he answered similarly to how he answered 
herein the hadith of Mucddh.

In the version of Imam Ahmad in the hadith of Mucadh there is that he 
said, "Messenger of Allah, I want to ask you about a phrase which has made me 
ill,made me sick and made me sorrowful. ” He said, “Ask whatever you wan t.n 
Hesaid; Tell me about an action which will enter me into the Garden; I will 
not ask you about anything else.” This shows Mucadh’s extreme concern 
for right actions. In it there is also a proof that actions are a cause of entering 
the Garden, as He, exalted is He, says:

► - *

That is the Garden you will inherit for what you did. ”3
As for his saying, “None of you will enter the Garden by means of his 

action,"* what is meant - and Allah knows best — is that by action alone no 
one is worthy of entering the Garden, if it were not that Allah made it — by 
His overflowing bounty and mercy — a cause for that. Action itself is from the 
mercy of Allah and His overflowing bounty to His slave, so that the causes of 
entering the Garden are all from the overflowing bounty of Allah and His 
mercy;

Hissaying, “You have asked about a tremendous thing.” We have seen previ
ously, in the commentary on the hadith indicated, that the Prophet said to 
the man who asked him about something similar to this, “Indeed, although 
youhavebeen concise in your question then you have judged it to be of great 
importance and have for-reaching consequences,” and that is because entrance 
into the Garden and salvation from the Fire is an extremely vast matter, and 
because of it Allah revealed the Book and sent the Messengers. The Prophet 
iaskedaman, “How do you speak when you pray?” He answered, “I ask Allah 
fortheGarden andl seek refuge with Him from the Fire, and I do not do very 
well the murmuring which you and Mucadh do,” indicating the great number 
of their supplications and their exertion in supplicating. So the Prophet 
said, “About it tasking for the Garden and seeking refuge from the Fir el we 
murmur " and in another version, Ts my murmuring and the murmuring of 
Mu'adhtoany other end than that we ask Allah for the Garden and we seek.
TefugeviithHimfrom the Fire?”5 • -' ’

5 Stotaz-Zukhruf: 72
4 M-Bukhari (5673) and Muslim (2816)

, 5 Ibn Majah (gio)
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His saying, “And it is easy for one for whom Allah, exalted is He, makes it 
easy,’’indicates that all right direction towards success is in the hand ofAllah $ 
so that for whomever Allah makes guidance easy will be guided, and for whom 
He does not make it easy will not find that easy. Allah, exalted is He, says:

Jr* L*-* L|j

9 • x I I

✓

“As for him who gives out and has taqwa and confirms the Good, We will 
pave his way to Ease. But as for him who is stingy and self-satisfied, and denies 
the Good, We will pave his way to Difficulty.”6 7 And he said “Act! for each 
one is eased to that for which he is created. As for the people of [ultimate] 
happiness, they will have the actions of the people of happiness made easy 
for them. As for the people of [ultimate] grief, they will have the actions of 
the people of grief made easy for them. ” Then he recited # this ayah.1 The 
Prophet used to say in his supplication:

6 Surat al-Layl: 5-10
7 Al-Bukhari (1362) and Muslim (2647)
8 Abu Dawud (1510), at-Tirmidhi (3551), Ibn Majah (3830), Ahmad (1:227) and

others
g Surah Ta Ha: 2 5-26

“Guide me and make guidance easy for me. ”8 * Allah tells us that His prophet 
Musa ^1 said in his supplication: < ,

J J rr“l I- x * x

“O Lord, expand my breast for me and make my task easy for me. "’Ibn I
cUmar used to supplicate saying: I

jpi'i
••x x

“O Allah, ease me to Ease, and turn me away from Difficulty.”
We have seen previously, in the commentary on the hadith indicated, how 

it was shown that entering the Garden is consequential upon producing the 
five pillars of Islam, which are: tawhid, prayer, zakah, fasting and Hajj.

His saying, “Shall I not show you the doors of good?” Since entrance into the 
Garden is predicated on the obligations and duties of Islam, then after that he 
pointed him to the doors of good consisting of optional actions, because the 
best of the close friends of Allah are those who are brought near, who draw 
near to Him by optional extra acts after performance of the obligations.

His saying, “Fasting is a shield.” This saying is firmly established as that of 
the Prophet % in many different ways. They narrated it in the two books

A Comprehensive Hadith on Action

jn a hadith of Abu Hurayrah from the Prophet &. Imam Ahmad narrated it 
jflthan extra phrase, “Fasting is a shield and an impregnable fortress against 
ihe fire."10

He narrated in a hadith of TJthman ibn AbI’l-cA$ that the Prophet & said, 
lasting is a shield against the Fire, just like the shield of any of you against 
fighting.”” . '* ' .

There is in a hadith from Jabir that the Prophet said, “Our Lord said, 
Tasting is a shield by which the slave becomes protected from the Fire.”**

Imam Ahmad and an-Nasa’i narrated a hadith of Abu cUbaydah that the 
| Prophet^said, “Fasting is a shield as long as one does not pierce it,” and his 
I saying, “as long as one does not pierce it,” means with evil speech and the 
I like. For this reason there is in the hadith of Abu Hurayrah narrated in the 
I uro$a/uh books from the Prophet £5, “Fasting is a shield, so when it is the day 
I foranyofyou to fast, let him not be indecent, nor behave ignorantly, and if 
I aman abuses him, let him say, ‘I am a man who is fasting. ’”
I One of the right-acting first generations said, “Backbiting pierces the fast, 
j and asking forgiveness patches it up, so whoever of you is able to produce a 

festwhich is not pierced then let him do so. * -*• »■ Io*
Ibn akMunkadir said, “When the fasting person backbites he pierces, and 

when he seeks forgiveness he patches.”
AfTabarani narrated with a chain of transmission about which there are 

some viervs from Abu Hurayrah as a maifif hadith, ‘Pasting is a shield as long 
as one does not pierce it.” Someone asked, “How can it be pierced?” He re

plied, “With lying and backbiting. ”‘3
So the shield is that with which the slave protects himself, just like the 

shield with which he protects himself from blows during fighting. Similarly, 
feting protects the person who uses it from acts of disobedience in the world, 
as Allah A says:

“You who have lman\ fasting is prescribed for you, as it was prescribed for 
those before you - so that hopefully you will have taqwa [literally: protect 
yourselves].”’4 So if one has a shield against acts of disobedience, then one 
has a shield in the next life against the Fire. If one does not have shield 
against acts of disobedience in the world, then one has no shield in the next 
life against the Fire.

Ibn Mardawayh narrated a maijuc hadith of CA1I that he said, “Allah sent 
\ahya ibn Zakariyya to Bam Isra’il with five phrases,” and he mentioned the 
hadith in full. In it there is, “Allah tells you to fast. The likeness of that is a

\o Ahmad (2:402)
u Ahmad (4:22),also an-NasST (4:1
12 Ahmad (8’5$)
1 j AvTabarani in al-Awsal
14 Sdrat al-Baqarah:182

67) and Ibn Majah (1639)
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man who walks towards his enemy having taken a shield for the fight, so that 
he is not afraid of him from whatever direction he comes.” He narrated it in 
another fashion from 'All as a mawqu/statement, and in that he said, “Thi 
likeness of the fast is a man whom people defend, and so he sharpens his 
weapon so much so he believes that the enemy’s weapon cannot reach him. 
Similarly, fasting is a shield.”’5

His saying, “And sadaqah extinguishes wrong action as water extinguishes 
fire. ” This wording is narrated from the Prophet # in many other ways. Imam 
Ahmad and at-Tirmidhi narrated it in the hadith of Ka'b ibn 'Ujrah that the 
Prophet # said, “Fasting is an inaccessible shield, and sadaqah extinguishes 
wrong action as water extinguishes fire. ”-6

Af-Tabaranf and others narrated it in a marfif hadith of Anas in the same
sense.

At-Tirmidhi, and Ibn Hibban in his Sahih, narrated a hadith of Anas that 
the Prophet said, “Secret sadaqah definitely extinguishes the wrath of the 
Lord, and protects against an evil death.”’7

It is narrated of 'All ibn al-Husayn that he used to cany bread on his back 
at night following the extremely poor in the darkness of the night, saying, 
“Sadaqah in the dark of night extinguishes the wrath of the Lord Allah 

says, Jfe:

jl
< * < x z

/ a

-J4

“If you make your sadaqah public, that is good. But if you conceal it and 
give it to the poor, that is better for you, and We’8 will erase some of your bad 
actions from you.”’9 So it shows that either sadaqah expiates and atones for 
wrong actions unqualifiedly, or secret sadaqah.

And his saying, “And the prayer of a man in the middle of the night,” mean
ing that it also extinguishes wrong actions just like sadaqah. That is shown 
by what Imam Ahmad narrated in the version of 'Urwah ibn an-Nazzal that 
Mu'adh said, “We embarked with the Prophet £ on the expedition to Tabuk,” 
and he mentioned the rest of the hadith in which was, “Fasting is a shield, 
and sadaqah and the slave’s standing in the middle of the night extinguish 
wrong actions.”20

There is in Sahih Muslim from Abu Hurayrah that the Prophet £ said, “The 
best prayer after the obligatory prayers is standing at night.”21

15 As-Suyutl in al-Jamf al-katnr
16 At-Tirmidhi (614) and Ahmad (3:399)
17 At-Tirmidhi (664) and Ibn Hibban (3309)
18 The translation is based on the riwayali of Imam Warsh of the recitation of Madinah. 

The Haf§ riwayah of the recitation of Kufa has, “He will erase...” Trans.
19 Surat al-Baqarah: 271
20 Ahmad (5:237) .1.1.
21 Muslim (1163)

I A Comprehensive Hadith on Action
I it has been narrated of a large group of the Companions that: people are 
I consumed (literally: burnt) in the daytime by wrong actions, and whenever 
I theystand up for one of the obligatory prayers they extinguish their wrong 
I aCtions. That is also narrated as a w/u' hadith in various ways about which 
I there are some views.
I Similarly, standing in prayer at night extinguishes wrong actions because
I itis the best optional prayer. There is in at-Tirmidhi the hadith of Bilal that
1 the Propbet 1 said, “You must stand at night, because it was the custom of the 
I right-acting people before you, and standing at night is a means of drawing 
I nearer to Allah and it prevents wrong action, extinguishes wrong actions, 
I and expels illness from the body.” He also narrated in a hadith from Abu 
I Umamah from the Prophet jK the like of it, and he said, “It is more sound 
I than the hadith of Bilal.” Ibn Khuzaymah and al-IJakim also narrated it in 
I their two books also from the hadith of Abu Umamath.22
I IbnMas^d said, “The superiority of prayer at night over prayer during the 
I daytime is just like the superiority of secret sadaqah over public sadaqah.n Abu 
I Nu^ym narrated it from him as a marfif hadith but the mawqufstatement is 
I more sound.
J Hfehaveseen previously that secret sadaqah extinguishes wrong action and 

extinguishes the wrath of the Lord, and it is similar with prayer at night.
“and then he recited: *

Mi ; 'Y--' ix f 1 7 h " -"1 "•C’
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Their sides eschew their beds as they call on their Lord in fear and ardent 

hope. And they give of what We have provided for them. No self knows the 
delight that is hidden away for it in recompense for what it used to do.’”83 It 
means that the Prophet ft recited these two ayd/when he mentioned the supe
riority of prayer at night to explain by that the superiority of prayer at night. It 
has been narrated from Anas that this ayah was revealed about waiting for the 
prayer of (Isha*, and at-Tirmidhi narrated it and declared it to be sahth’S4

It is narrated of him that he said concerning this ayah, “They used to per
form optional prayers between Maghrib and cIsha\n Abu Dawud narrated it.85 
The tike of it is narrated of Bilal, and it is narrated by al-Bazzar with a weak 
(ban of transmission.

AH of this is comprised in the general meaning of the ay at ’swords, because 
Nlah prases those whose sides eschew their beds in order to supplicate 
Him. That comprises everyone who gives up sleep at night for remembrance 
of Allah and to supplicate Him. It includes whoever prays between the two

22 Al-Tirmidhi (3549) • al-Hakim (1:308)
23 Surat a^Sajdah: 16-17

I q At-Tmnidhl (3196) 
I 25 Abu Dawud (1321)
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if

night prayers (at sunset and the last prayer at night), and whoever waits for 
the prayer of ‘A/za’and does not sleep until he has prayed it, particularly 
he has a need for sleep and has struggled with himself to give up sleep in 
order to perform the obligation. The Prophet It said about someone who 
waits for the prayer of Tsha’, “You are continuously in prayer as long as you 
are waiting for prayer. ”zG

Whoever sleeps and then rises from his sleep at night for tahajjud night 
prayers is included in it, and it is absolutely the best type of optional and 
voluntary prayer.

Perhaps someone who gives up his sleep at the time of the dawn, and stands 
up to perform the morning prayer, particularly when sleep is overcoming 
him, is also included in this. It is for this reason that it is a part of the Shaft ah 
for the one who calls to prayer at the time of the dawn to say in his adhan, 
“Prayer is better than sleep. ”

His saying It “And the prayer of a man in the middle of the night,” mentions 
the best times for prayer at night, which is the middle of the night. At-Tirmidhi 
and an-Nasa’i narrated the hadith that Abu Um am ah said, “Someone asked,
‘Messenger of Allah, which supplication is more likely to be heard?’ He said, 
‘[The one in] the last part of the middle of the night, and [the one] right 

after the obligatory prayers.’”26 27

26 Part of a hadith narrated by al-Bukhari (572) and Muslim (640)
27 At-Tirmidhl (3499) and an-Nasa’i in ‘Amal al-yawm wa’l-laylah (108)
28 Ahmad (5:179)
29 At-Tabarani in al-Katnr, al-Awsaf, and asSaghir, and al-Bazzar (3151)

Ibn Abi’d-Dunya narrated it, and in his wording there is, “A man came to the 
Prophet and asked, ‘Which is the best prayer?’ He answered, “The midmost 
part of the middle of the night. ’ He asked, ‘Which supplication is most likely 
to be heard?’ He answered, ‘Right after the obligatory prayers.’”

An-Nasa’i narrated a hadith that Abu Dharr said, “I asked the Prophet 
‘Which [part of the] night is best?’ He said, ‘The best of the night is the middle 
of it.’” Imam Ahmad narrated a hadith that Abu Muslim said, “I asked Abu 
Dharr, ‘Which [time for] standing at night is the best?’ He replied, ‘I asked 
the Prophet It just as you asked me, and he said, ‘The last part of the middle 
of the night or half of the night, and few they are who do it!”’”28

Al-Bazzar and af-Tabaram narrated in a hadith that Ibn ‘Umar said, The 
Prophet It was asked, Tn which part of the night is it more likely for supplica
tion to be answered?’ He answered, ‘The middle of the night,’” and al-Bazzar 
adds in his version, “‘...the last [i.e. the last part of the middle of the night 
before the dawn].”’29

At-Tirmidhl narrated the hadith that ‘Amr ibn ‘Abasah heard the Prophet 
% saying, ‘The nearest that the Lord is to the slave is in the last part of the 
middle of the night. If you are able to be of those who remember Allah at 
that time then do so.” He regarded it as sahih. Imam Ahmad narrated it and 
there is in his wording that he said, “I asked, ‘Messenger of Allah, which of 
the hours are best?’ He said, ‘The last part of the middle of the night,’” and

I A Comprehensive Hadith on Action
I another version of his also there is that he said, “The last part of the middle
I rfthe night is the part of it in which it is most likely for supplication to be 
I ^tred." In another version of his there is, “I asked, ‘Messenger of Allah, 
I jsthere an hour which is nearer to Allah than others?’ He answered, ‘The 
I fest part of the middle of the night’” Ibn Majah narrated it, and he has, “The 
I mostmiddle part of the middle of the night” In a version of Imam Ahmad 
I there is that‘Amr ibn ‘Abasah said, “I asked, ‘Messenger of Allah, is there an 
I bourwhich is better than another hour?’ He replied, ‘Allah certainly descends 
I in the middle of the night and He forgives, except for whatever there is of 
I associating others as partners [with Allah]. ’ ”3°
| Someone said that when this phrase jawf al-layl is used without any quali- 
I fiation what is meant by it is its middle. If it is said jawf al-layl al-dkhir — the 
I last part of the middle of the night - what is meant by it is the middle of the 
I second half, which is the fifth of the six portions of the night, and that is the 
I rime in which the descent of the Divine is narrated.
I Hissayingi, “‘Shall I not tell you about the head of the matter, its central 
I pillarand the uppermost part of its hump?’ I said, ‘Yes, Messenger of Allah. ’ 
I Hesaid, ‘The head of the matter is Islam, and its central pillar is prayer, and 
' teuppermostpartofits hump is jihad.’” In a version of Imam Ahmad through 

SbahribnIIawshabfrom Ibn Ghanam there is that Mucadh said, “The Prophet 
ofAlhhfsaid tome, ‘If you wish, I will tell you the head of this matter, the 
subsistence of this matter and the uppermost part of the hump. ’ I said, ‘Yes, 
of course,’ so the Messenger of Allah IK said, The head of this matter is that 

you witness that there is no god but Allah alone without partner and that 
Muhammad is His slave and His messenger. The subsistence of this matter 
i$ the establishment of the prayer and the payment of zakah. The uppermost 
part of its hump is jihad in the way of Allah. I have only been ordered to fight 
people until they establish the prayer and pay the zakah, and they witness 
that there is no god but Allah and that Muhammad is His slave and His mes
senger. When they do that they become safe and have rendered their blood 
and property safe unless by a right due on them, and their reckoning is up 
toAllah Jb.’ And the Messenger of Allah IK said, ‘By the One in Whose hand 
is the self of Muhammad! a face does not become haggard and a foot dusty 
in any deed by which is sought the degrees of the Garden, after the obliga
tely prayer, as jihad in the way of Allah, and nothing fills a slave’s scales more 
heavily than a riding-beast on which he spends in the way of Allah or on which 
be is home in the way of Allah 3fe.’ ”

SotheProphet^ told about three things: the head of the matter, its central
pfflar and the uppermost part of its hump. • \ »t . 1

As for the head of the matter, and by the matter is meant the din with 
vihichhevras sent, that is Islam whose explanation we have seen in the other 
vtraon on the two shahddahs, so whoever does not affirm them inwardly and 

i outwardly has nothing to do with Islam. ’ ' 1

jo Abroad(4.112,114,385,387),at-Tirmidhl (3579), and Ibn Majah (.1251, 1364)
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As for the subsistence of the din by means of which it stands, just as the large 
tent stands because of its central pillar, it is the prayer, and in another ver
sion, “the establishment of the prayer and the payment of fhezakah” We have 
previously spoken about the pillars of Islam and their interconnection.

As for the uppermost part of its hump — and it is the highest part of it and 
the most exalted - it is jihad. This shows that it is the best action after the 
obligatory actions, as is the position of Imam Ahmad and other people of 
knowledge.

And his saying, in the version of Imam Ahmad, “By the One in Whose hand 
is the self of Muhammad! a face does not become haggard and a foot dusty in 
any deed by which is sought the degrees of the Garden, after the obligatory 
prayer, asjihad in the way of Allah Jfc,” shows that absolutely clearly.

There is in the two Sahih books that Abu Dharr said, “I asked, ‘Messenger 
of Allah, which action is best?’ He replied, 1 Iman in Allah and jihad in the 
way of Allah.’”3'

There is in the two of them from Abu Hurayrah that the Prophet £ said, 
“The best actions are frnan in Allah and then jihad in the way of Allah.”32

There are very many hadith in this same sense.
His saying, “‘Shall I not tell you of the foundation of all of that?’ I replied, 

‘Yes, Messenger of Allah.’ He took hold of his tongue and said, ‘Restrain 
this,”’ and so on to the end of the hadith, shows that restraint of the tongue, 
guarding it prudently and keeping it within bounds is the source of all good, 
and that whoever keeps control of his tongue, has taken control of his affair, 
made it strong and stable and acted prudently and cautiously with it We 
have previously spoken about this sense in commentary on the hadith, “Who
ever has imdn in Allah and the Last Day, then let him speak well or remain 
silent,” and in commentary on the hadith, “Say, ‘I have frndn in Allah’ then 
go straight. ” Al-Bazzar narrated in his Musnad the hadith of Abu’l-Yusr that, 
“A man said, ‘Messenger of Allah, show me an action which will cause me 
to enter the Garden.’ He replied, ‘Restrain this,’ and pointed to his tongue, 
but [the man] asked him again, and so he said, ‘May your mother be bereft 
of you! Does anything throw people into the Fire on their nostrils except the 
harvest of their tongues?’” He said, “Its chain of transmission is good.”

What is meant by the harvest of the tongues is the recompense for saying 
things which are forbidden and their punishment, because by his words and 
deeds man sows good and bad deeds, and then on the Day of Rising he reaps 
what he has sowed. Whoever sows good, whether in words or deeds, will reap 
a noble generous [reward], but whoever sows evil, whether in words or deeds, 
will reap regret on the morrow.

The outward sense of the hadith of Mu‘adh shows that the main thing that 
will enter people into the Fire is what they say with their tongues, since disobe
dience with the tongue includes association of partners with Allah, which is the 
most serious wrong action to Allah & and it also includes speaking about Allah

31 Al-Bukhari (2518), Muslim (84) and others
32 Al-Bukhari (1519), Muslim (83)
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| A Comprehensive Hadith on Action

| nithoutknowledge which is paired with associating partners wi th Allah. There 
I jjafcoinduded in it bearing false witness, which is equivalent to associating 
I partners with Allah Jfe. There is also comprised in it magic and slander and 
I other major and minor wrong actions, such as lying, backbiting, and carrying 
I ground tales about people. All other acts of disobedience have also, in the 
I main, some element of speech coupled with them which aids them.
I In the hadith of Abu Hurayrah there is that the Prophet said, “In the 
I mainwhatwill enter people into the Fire are the two hollows: the mouth and 
I die private parts.” Imam Ahmad and at-Tirmidhi narrated it.33
I There is in the two SoAiA books from Abu Hurayrah that the Prophet said,
J Indeed, a man will say a phrase not making clear what is in it, by which he 
I «illslip into the Fire much further than that which is between the East and 
I the West”3* At-Tirmidhi narrated it and his wording is, “A man will certainly 
I <ay a phrase seeing no harm in it, because of which he will fall for seventy 

autumns (years) in the Fire. ”
Maliknarrated from Zayd ibn Aslam from his father that ‘Umar went into 

| seeAbu Bakr a$-$iddiqt& and he was tugging on his tongue, and so ‘Umar said 
to him, "Stop, may Allah forgive you!” Abu Bakr replied, ‘This has brought 
me to dangerous places. ”35

Ibn Buraydah said, “I saw Ibn ‘Abbas taking hold of his tongue, saying, ‘Woe 
toyou! Say something good and you will gain booty, or refrain from saying 
something evil and yoii will be safe. If not, then know that you will regret it.”* 
Hesaid, ‘Someone asked him, ‘Ibn ‘Abbas, why do you say this?’ He answered, 
‘It has reached me that the human being... ’ — I think that he said — ’... there 
unothing in his body at which he will be more angry and enraged on the Day 
ofRising than his tongue except in the case where it said something good or 
be dictated something good with it. ’ ”3®

Ibn Mas'ud used to swear, “By Allah the One Whom there is no god but 
Hun! There is nothing on the earth more in need of long imprisonment 
(ban the tongue.”

Al-Hasan said, The tongue is the amir of the body, so that whenever it per
petrates anything against the members, they reap [the results], and whenever 
itischaste and abstinent, they are chaste and abstinent.”

Wnusibn ‘Ubayd said, “Whenever I see anyone whose tongue is of some 
concern to him, I see that [manifest] as rightness in the rest of his actions.”

Yahya ibn Abi Kathir said, “When the speech of a man is right, you will 
recognise that in the rest of his actions. Whenever the speech of someone 
becomes corrupt, you will recognise that in the rest of his actions-.”

Al-Mubarak ibn Fadalah said of Yunus ibn ‘Ubayd that he said, “You will 
never find a single thing of right action being followed by all good except in 
ihecase of the tongue, because you will find a man fasting the entire day and

33 Ahmad (2:291), at-Tirmidhi (2004)
34 Al-Bukhari (6477-8), Muslim (2988)
35 Malikin the Muwatfa’ (2:988) .
36 Ahmad in az-luhd and Abu Nu'aym in al-Hilyah (1 -.327)
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then breaking his fast on what is prohibited, standing the night in prayer 
bearing false witness during the day,” and he mentioned some things 
“however, when you find him only speaking the truth, you will never find 
action contradicting that.”

| Obligations

A
bu Tha'labah al-Khushanl Jurthum ibn Nashir narrated that the 
Messenger of Allah # said, “Allah has made obligations obligatory so 
do not waste them, and He has defined limits so do not transgress 
them, and He has forbidden some things so do not violate them, and He 

ns silent about some things as a mercy to you, not out of forgetfulness, So 
do not investigate them.” A good hadith which ad-Daraqu(nT (4:183- 4) and 
others narrated.

Ulis hadith is in the version of Makhul from Abu Tha'labah al-KhushanT, 
and it has two defects:

first, it is not authentically established that Makhul listened to Abu 
Mabah directly, which is what Abu Mus’hir ad-Dimashqi, the Hafiz Abu 
Xu'aym and others said.

Second, that there are different views as to whether it is a mar/ac hadith or a 
w^/statementbyAbu Tha'labah. Some of them narrated it from Makhul as 
his own statement, but ad-Daraqufnl said, “What is more likely to be correct is 
lhatitisa maz/iZ' hadith.” He said, “That is the more well-known position.” 

The Shaykh [an-Nawawi] 4> regarded this hadith as hasan [good], and 
similarly, before him, the Hafiz Abu Bakr as-Samcam regarded it as good in 
his Amah.

The meaning of this hadith has been narrated as a maz/Sc hadith in other 
ways. Al-Bazzar narrated in his Mtwnad and al-Hakim in a hadith of Abu’d- 
Darda’ that the Prophet % said, “That which Allah declares to be haZaZ in His 
Book is haldL That which He declares to be haram is haram. That about which 
Heistotis pardoned, so accept from Allah His pardon, because Allah would 
notforget [to reveal whether] anything [is haldZ or haram if that is needed to

H 1beknown]," and then he recited this dyah:
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“Your Lord does not forget.Al-Hakim said, “Its chain of transmission 
sahih."a Al-Bazzar said, “Its chain of transmission is right ($dlih).*

Af-Tabarani and ad-Daraqu(ni narrated in another way from Abu’d-Darda 
that the Prophet & said something similar to the hadith of Abu Tha'labah 
in the end of which he said, “...as a mercy from Allah, so accept it,”1 2 3 but his 
chain of transmission is weak.

1 Surah Maryam: 64
2 Al-Hakim (2:375)
3 Av-Tabaranl in ai-Awsaf and al-Katnr (1111) and ad-Daraqutm (4:298)
4 At-Tirmidhi (1726),Ibn Majah (3367)
5 In airKamil (7:2481)
6 Surat al-An'am: 145
7 Abu Dawud (4800)

At-Tirmidhi and Ibn Majah narrated in a version of Sayf ibn Harun from 
Sulayman at-Taymi from Abu 'Uthman that Salman said, “The Messenger of 
Allah X was asked about clarified butter, cheese and fur garments, and he 
said, ‘The halal is that which Allah has declared halal in His Book, and the 
Aardm is that which Allah has declared haram in His Book. That which He was 
silent about is of that which He has pardoned.'”4

At-Tirmidhi said, “Sufyan narrated it,” — meaning Ibn ‘Uyaynah - “from 
Sulayman from Abu 'Uthman from Salman as his own words.” He said, “It 
is as if it were more §ahlh [than the ascription to the Prophet #].” He men
tioned in the book al-Hal (Defects) from al-Bukhari that he said about the 
marfu‘ hadith, “I don’t think it is [to be] memorised [as a marftf hadith].” 

Ahmad said, “It is unknown and rejected.” Ibn Ma‘In also rejected it Abu 
Hatim ar-Razi said, “It is a mistake. Trustworthy people narrated it from 
at-Taymi from Abu 'Uthman from the Prophet £ as a mursal hadith, and 
Salman is not in it.”

I say that it is narrated from Salman as his own words in other ways. 
Ibn ‘AdT5 6 narrated it as a marfu‘ hadith of Ibn ‘Umar whose chain of trans

mission he regarded as weak.
Salih al-Murri narrated it from aljurayri from Abu ‘Uthman an-Nahdi 

from 'A’ishah as a marfu‘ hadith, but he was mistaken about his chain of 
transmission.

And it is narrated from al-Hasan as a mursal hadith.9
Abu Dawud narrated in a hadith that Ibn 'Abbas said, “The people of the 

time of ignorance (jahiliyyah) used to eat things, and leave other things, hold
ing them to be unclean, so Allah sent His Prophet # and revealed His Book, I 
and He declared halal what is halal with Him, and he declared haram what is 
haram with Him. What He declares to be halal is halal What He declares /iardm 
is haram. What He is silent about is pardoned.” Then he recited:

“Say: ‘I do not find, in what has been revealed to me, any food it is haram

IS

Obligations

I rest t*ie 4^” *s a maw(TQ’f statement.7
cybayd ibn 'Umayr said, “Allah permits what is halal and forbids what 

I What He permits is halal, and what He forbids is Aardwz. What He is
I silent about is pardoned.”
I jn the hadith of Tha'labah, the judgements of Allah are divided into four 

, categories: obligations, things which are forbidden, hadd limits, and that 
1 about which He is silent, and that gathers and unites all of the judgements 
I tftbe din.
| Abu Bakr ibn as-Sam'anl said, “This hadith is one of the great sources of

the din.”He said, “And it is told about one of them that he said, ‘There is no
I angle hadith of the Messenger of Allah * which is more comprehensive in
I uniting by itself all the principles and sources of knowledge and its branches 
I and derivative rulings than the hadith of Abu Tha'labah.’” He said, “It is told 

ofAbu Wathilah al-Muzani that he said, ‘The Messenger of Allah gathered
■ and united the dan in four phrases,’ and then he mentioned the hadith of
[ Abu Tha'labah.” ' '
I IbnasSam'am said, “Whoever acts by this hadith has obtained reward and 

issafefrom punishment, since whoever discharges his obligations and avoids 
wbat is prohibited, and remains within the limits, and gives up researching 
those matters that are hidden from him has received the different categories 
of overflowing favour in full, and has discharged in full the rights of the din 
[over him], since none of the details of the Sharjah go outside the areas 
mentioned in this hadith. ” , ’

As for the obligations, they are what Allah has made obligatory for His 
slaves and required them to undertake to establish them, such as the prayer, 
M, fisting and Hajj.

The people of knowledge differ as to whether or not the words wdjib (in
cumbent) and /ard (obligatory) have the same meaning. Some of them say 
they are the same, and that every incumbent act, which has a proof in the 
Wok from the Book or Sunnah or the consensus (t/mo') or from some 
other SWnA proof, is farrj.. This is the best known position from the people 
ofash-Shafi'i and others, and it is also told of in one narration from Ahmad, 
since he said, “Everything that is in the prayer is obligatory.”

Some of them say that on the contrary what is obligatory (fartf) is that which 
is established clearly by a settled and decided proof, but what is incumbent 
is what is established without being settled, and that is the position of the 
Hanafis and others.■

Most of the textual sources from Ahmad distinguish between obligatory 
and incumbent A group of his Companions transmitted that he said, “Noth
in^ is named obligatory except for that which is in the Book of Allah, exalted, 
is He." He said about the fadaqah alrfitr, “I am not so bold as to say that it is 
obligatory along with the fact that he says that it is incumbent.” Some of 
our colleagues (llanballsl say that what he meant is that what is obligatory 
islhatvihich is established by the Book, and what is incumbent is that which 
is established by the Sunnah. Some say that he meant by the obligatory that

476 477



I

I

JAMI* AL-’ULUM WA L-HIKAM

which is established by well-known evidence8 and by texts transmitted by 
several or numerous chains of transmission (mutawatir), and that what is 
incumbent is that which is established by striving intellectually to arrive at, 
correct judgement with an allowable difference of some individuals as to its 
being incumbent.

8 Specifically referring to a hadith that has been narrated by more than two, but less
than ten authentic narrators at every level of the chain. Ed.

This is complicated by the fact that Ahmad said, in the narration of al- 
Maymuni, concerning good treatment of parents, “It is not obligatory, but I 
do say that it is incumbent as long as it is not disobedience [of Allah],”and 
there is consensus that it is incumbent, and there are very many commands 
about that in the Book and the Sunnah. The apparent outward meaning of 
this is that he is not saying that something is obligatory except for what occurs 
in the Book and Sunnah and is there named obligatory.

The righ t-acting first generations differed about whether or not command
ing the right and forbidding the wrong is termed obligatory. Juwaybirsaid 
that ad-Dahhak said, ‘These are two of Allah’s obligations (jaraid) &,”and 
it is narrated similarly of Malik.

'Abd al-Wahid ibn Zayd narrated that al-Hasan said, “It is not an obligation. 
It was an obligation for Ban! Isra’il, but Allah showed mercy to this community 
because of their weakness, and made it an optional act for them.” 

'Abdullah ibn Shibrimah wrote some very famous verses to 'Amr ibn ‘Ubayd 
the first ofwhich are:

Commanding the right, O 'Amr, is optional, 
And those who undertake it for the sake of Allah are An$ar (Helpers).

Ahmad’s statements on it differ as to whether or not it is termed incumbent 
A group narrate that which would suggest that it is incumbent. Abu Dawud 
narrated from him concerning a man who sees a mandoline or the like, as to 
whether or not it is incumbent for him to change the situation that he said, 
“I do not know whether it is incumbent. If he changes it, that is a virtue.”

Ishaq ibn Rahwayh said, “It is incumbent for every Muslim, unless he 
fears for himself. Perhaps Ahmad hesitated to use the term ‘incumbent’ 
unqualifiedly for those matters which are not incumbent for each and every 
individual, but rather are for the kifayah (i.e. on the community such that if 
some discharge it they have done so on behalf of the others on whom there 
is no blame).” .U J y***.'b ■

The people of knowledge differ as to whether or notjihad is incumbent So 
a group of them rejected regarding it as incumbent, of them 'Ata’, 'Amr ibn 
Dinar, and Ibn Shibrimah, and it is likely that they meant it in this sense. A 
party said, “It is incumbent,” among them Sa'Id ibn al-Musayyab and Makhul, 
and it is likely that the two of them meant that it is incumbent on the com
munity as opposed to on each individual.

Ahmad said, in the narration of Hanbal, “Expeditions [to fight jihad\ are

Obligations
I incumbent for all people just as Hajj is incumbent. Then if some of them go 

on expeditions it discharges the duty on behalf of them [the others], and
1 there is no avoiding the need for people to go on expeditions. ”
| AMfanvadhi asked him about whether jihad is fard or not. He answered, 
| They differ about it, and it is not like Hajj,” meaning that [the obligation to 

, perform] Hajj does not drop from someone who did not perform the Hajj 
I while able to do so just because someone else performs the Hajj, as opposed 
I to/tof [meaning that jihad is an obligation which is a kifayahj.

He was asked about when assembling in a group to go forth and fight is 
incumbent, and he said, “As for deeming it incumbent, I do not know. How- 
ever, if they fear for themselves, they must go forth. ”

I This evidently shows hesitation out of scrupulousness, over using the term
| incumbentin caseswhich are not reported with thewords [denoting the sense] 

ofincumbent For that reason [i.e. scrupulousness], he hesitated over using the 
wrd hmm concerning those things on which there are differen t views and con
cerning which there are apparently contradictory proofs from the Book and the 
Sunnah. So, he said about temporary marriage (mufah) towomen, Tdonotsay 
ttatitisAaniw, but thatitis prohibited (yunha ‘anhu) .’’He did not hesitate over 
themeaning of its prohibition but rather overusing the term haram because of 
thedifferencesin the textual sources and between the Companions concerning 
ilThisis the authentic position concerning explanation of Ahmad’s words.

He said concerning the issue of combining two sisters together in conjugal 
relations through their possession as slave women, “I do not say it is haram, 
but that it is prohibited.” The authentic position is that he hesitated to use 
the term haram but not in the application of that meaning, and all of this is 
byway of showing scrupulousness in speech, taking precautions not to come 
under His saying, exalted is He:

«ii Jp ijjia iSij jsU- lii 6^1
“Do not say about what your lying tongues describe: ‘This is ZuzIaZand this 

isbaram,’ inventing lies against Allah.”9
Ar-Rabf ibn Khuthaym said, “Let any of you beware of saying, ‘Allah permits 

such and such and forbids such and such, so that Allah says, ‘You lie! I do not 
permit such and such and I do not forbid such and such.’”

IbnWahb said, “Iheard Malik ibn Anas saying, ‘I came upon our colleagues 
of knowledge when any of them would say when asked, “I disapprove of this 
andl do not like it,” not saying halal or haram.’”

As for that which is told that Ahmad said, “Everything that is in the prayer 
isobhgatory," his words were not like that, but rather his son 'Abdullah trans
mitted from him that he said, “Everything in the prayer of that which Allah 
confirms is obligatory.” This refers to the meaning of his words, “There is 
nothing obligatory except for that which is in the Qur’an and what Allah con-

g Surat an-NahV. 116
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firms of the matter of the prayer: standing, bowing and prostration.” Ahmad 
only said this because someone used to say, ‘The prayer is obligatory,” and 
about the bowing and prostration, “I do not say that they are obligatory, but 
rather Sunnah. ” Malik ibn Anas was asked about someone who says that and 
he regarded him as a kafir, so someone said to him, “He is making an inter
pretation,” but he cursed him and said, “He has said a terrible thing.” Abu 
Bakr an-Naysaburi transmitted it in the book ManaqibMalik (The Memorable 
Qualities of Malik) in a number of ways from him.

He also narrated with his chain of transmission that Abdullah ibn Amr ibn 
Maymun ibn ar-Rimah said, “I went in to see Malik ibn Anas and said, ‘Abu 
Abdullah, what in the prayer is obligatory and what is sunnah?’ or he said, 
‘optional?’ Malik said, ‘This is the speech of heretics; throw it*° out!’”

Ishaq ibn Mansur transmitted that Ishaq ibn Rahwayh strongly rejected 
dividing up the parts of the prayer into sunnah and incumbent, and he said, 
“Everything that is in the prayer is incumbent,”and indicated that there are 
those things which, if they are left out, the prayer must be repeated, and those 
for which it does not have to be repeated. »

The reason for this - and Allah knows best - is that expressing it with the 
term ‘sunnah ’ leads to considering the doing of that as something insignifi
cant, abstaining from it and abandoning it, and this is contrary to the purpose 
of the Lawgiver in urging it and stimulating desire for it using ways which lead I
to doing it and obtaining it. Therefore using the word incumbent calls more I 
strongly for one to do it and to have a desire for it. I

In the language of the Lawgiver the word incumbent is used for matters to I
which no blame is attached if one does not do them and for which there is no I
punishment according to the majority, such as the ghuslon theJumu'ah, and I
showing hospitality for a night to a guest, according to many of the people I 
of knowledge or most of them, and all that is meant by it [incumbent in this I 
usage] is to exaggerate the exhortation to do it and to underline it I

Asfor those things which are forbidden, theyare those which Allah, exaltedis I
He, protects and prohibits their being approached or committed or violated. I

The matters which are decisively haram are mentioned in the Book and the I
Sunnah, such as in His saying, exalted is He: | |

tiJ-i hi a.
X. * .

“Say: ‘Come and I will recite to you what your Lord has made haram for 
you’: that you do not associate anything with Him; that you are good to your 
parents;11 that you do not kill your children because of poverty.. .”12 up to the 
end of the third ayah, and also in His saying, exalted is He:

10 It is not clear whether this was an order to expel the man: “Throw him out!"
11 By mentioning this here, its opposite is meant, i.e. not being good to your parents

is haram. Ed. „
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\ 1 fa’ U cA^1 (/J (J*

I U Jjl Ij J ^^5 JR(5 U JJl
I "Say ‘My Lord has forbidden indecency, both open and hidden, and 
| »Tong action, and unrightful tyranny, and associating anything with Allah 
I [orwbich He has sent down no authority, and saying things about Allah you 

do not know.”*’
I Some forbidden matters that are specific to a category are mentioned in
I jome^ asforexample the mention of foods that are forbidden in a number

I of places, for example His saying, exalted is Her • •• .

I •€ IT 1 X # ■ •
I do not find, in what has been revealed to me, any food it is haram 

toc^texcept for carrion,14 flowing blood, and pork — for that is unclean — or 
some deviance consecrated to other than Allah,”'6 and His sayingi

4)1 A. J*i LJ (V*
Ue has only forbidden you carrion, blood and pork and what has been 

consecrated to other than Allah,”'6 and in another ayah: >

‘and anything consecrated to other than Allah,”'7 arid His saying:

aSi > uj Hi
> x ’ • *1 ’ '

XS>g § S’4giji X HkJij
‘Horamforyou are carrion, blood and pork, and what has been consecrated 

tootherthanAJlah, and animals which have been strangled , and animalswhich 
have been killed by a blow, and animalswhich have fallen to their death, and 
animals which have been gored, and animals which wild beasts have eaten

12 Suratal-Ancam: 151 • ./ ■ I
Suratatk'raf: 31

14 Majtah“carrion" literally “dead [meat]" is any meat that has not been slaughtered 
according to Shrnf ah or has died a natural death. Trans.

15 Surat al-Wam: 145
16 Suratal-Baqarah: V73
q Surat an-Nah\: 115
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- except those you are able to slaugh ter properly-and animals which have bee 
sacrificed on altars, and deciding things by means of divining arrows.”18

There is mention of the women who are forbidden in marriage in Hi 
saying:

47

“Haram for you are: your mothers and your daughters...
There is mention of earnings which are forbidden in His saying:

“But Allah has permitted trade and He has forbidden ribd (usury).”20
As for the Sunnah, there is mention of many things which are forbidden in 

it, such as in his saying £r, “Allah forbids the sale of wine, maytah," pork and 
idols, and his saying, “Whenever Allah prohibits something He also prohibits 
its price,”23 [i.e. to sell it and then consume or use the money received] and 
his saying, “every intoxicant is haram,”24 and his saying, “Your lives [literally 
‘bloods’], your properties and your honours are haram to you.”

Whatever is openly declared haram in the Book and the Sunnah is haram. 
One can also derive the sense that something is haram from wordings 

which indicate prohibition along with containing threats and underlining 
the seriousness of the matter, such as in His words Jfc:

x x
x * 4 X 4 ? *

X >4 X X

‘You who have fm£ri! wine and gambling, stone altars and divining arrows 
are filth from the handiwork of Shaytan. Avoid them completely so that hope
fully you will be successful. Shaytan wants to stir up enmity and hatred between 
you by means of wine and gambling, and to debar you from remembrance of 
Allah and from saldh. Will you not then give them up?”25

As for mention of prohibition alone [i.e. ‘do not...’], then people differ as to 
whether or not one should derive the sense that the matter is Aardm. It is narrated 
of Ibn ‘Umar that he repudiated derivation of the sense that it is hanim from it

18 Surat al-Ma’idah: 3
19 Surat an-Nisa’: 23
20 Surat al-Baqarah: 275
21 See note on carrion above. Trans.
22 Al-Bukhafi (2236), Muslim (1581) and others
23 Abu Dawud (3488)
24 Muslim (2003)
25 Surat al-Ma’idah: 90-91
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| jjjuaiMubaraksaid, “Sallamibn AbiMutf‘ told us from Ibn Abi Dukhaylah that 

I ijj&thersaid, ‘I was with Ibn ‘Umar and he said, “The Messenger of Allah 
1 jjfbaderaisinsanddates/’meaningtomixthem.Soaman behind me asked me, 

, utatdidliesay?"Ianswered, “The Messenger of Allah limade raisins and dates 
I kffam."‘Abdullah ibn ‘Umar said, “You lie! ”So I asked, “Did you not say that the 

I MesengerofAnahjiforbade it, and so it is haram?" He answered, “Do you witness 
I to that?1” Sallam said, ‘It was as ifhe were saying, “There are those things which 
I [iieProphetg forbade which are a matter of courtesy and discipline.

1 IVe have previously mentioned from some of the scrupulous people of
1 knowledge, such as Ahmad and Malik, their being cautious about using the
I term ^iramfor those things about which is there is no certainty that it has been

I nudeAarom, i.e. those things which are of the kind which are ambiguous or 
about which there is disagreement.

, An-Nakha‘isaid, “They used to disapprove of things that they did not declare
1 M*’Ibn ‘Awn said, “Makhul said to me, ‘What do you say about fruit which
I isostamong some people to draw their attention?" I answered, ‘With us thatis 
' disapproved.’ He asked, ‘Is it haram?' I answered, ‘With us thatis disapproved.' 

1 Heasked, ‘Is it haram? ’ ”Ibn cAwn said, “We reckoned that saying of Makhul to 
be too tough.”

, Jalaribn Muhammad said, “I heard a man asking al-Qasim ibn Muhammad, 
‘Singing: is it haram?’ But al-Qasim was silent, and so then he repeated [the 

question] andal-(^sim was silent Then he repeated it again and he said to him, 
Thatwhichisharamis what the Qur’An declares haram. What do you think? If 

the truth and the false are taken to Allah, in which of them would singing be?’ 
The man answered, ‘In the false. ’ So he said, ‘You yourself give the fatwa!

Abdullah ibn Imam Ahmad said, “I heard my father say, ‘As for those things 
winch the Prophet forbade, of them there are those things which are haram 
such as in his saying, “It is forbidden thatyou should many a woman along with 
bermatemal or paternal aunt,”*6 and this is Aaram. The prohibition of the skins 
of beasts of prey also means that they are Aaram,’ and he mentioned things of 
a similar sort"

Some of these things which are [verbally] prohibited are a matter of courtesy 
and instruction (adab). ■. . V

As for the limits of Allah transgressing which is forbidden, then what is meant 
by thatis the sum total of that which He has permitted to do whether that is by 
way of being obligatory, recommended or permitted, and the transgression is 
going beyond that and perpetrating those matters which are forbidden, as He 
says, exalted is He:

<12 pt jX J.X.
Those are Allah’s limits, and anyone who oversteps Allah’s limits has 

wongedlumself,”27 and what is meant here is anyone who divorces in another 
viay from that which Allah commands or permits. He says, exalted is He:

(1109) and Muslim (1408) . ;
i] Surat at-Talaq: 1
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jjlUall pjb (jlJjlj <Ul jj-j yj <1)1 OjJixJt
X | X X x x

“These are Allah’s limits so do not overstep them. Those who overstep Al
lah ’s limits are wrongdoers. ”28 What is meant here is someone who retains [his 
wife], after having divorced her, without correctness and courtesy or releases 
her without good will, or takes something the woman has been given, but not 
in the sense of her ransoming herself as Allah permits her to do.

He says, exalted is He:

r '"'in | ' - It! ' " 7-
<)<1) I Au I Mia 4) I Jk>

Y * V' 7' r* J n • I i'-'i'- "
z ' z z z

‘These are Allah’s limits. As for those who obey Allah and His Messenger, We 
will admit them into Gardens... As for those who disobey Allah and His Mes
senger and overstep His limits, We will admit them into a Fire, remaining in it 
timelessly, forever. They will have a humiliating punishment.”119 What is meant 
here is whoever transgresses that which Allah makes obligatory for heirs, and 
prefers one heir and gives him more than his due, or gives him less than it. For 
this reason the Prophet Mt said in his khutbah during the Farewell Hajj, “Allah 
has given everyone with a due his due, so there is no bequest to be made [from 
the third of the estate from which bequest can be made] for an heir. ”3°

An-Nawwas ibn Sam can narrated that the Prophet % said, “Allah strikes a si- I 
militude: a straight pa th andon its twosidesare twowallsin which thereareopen |
doors and over the doors are loose curtains. Over the door of the path thereisa I
crier saying, ‘People! En ter the path, all of you! And do not deviate. ’There is a I
crier calling out above the path. Whenever anyone in tends to open any of those I
doors, he says, ‘Woe to you! Do not open it, for if you open it you will enter it.’ I
The path is Islam, the two walls are the limits of Allah & the open doors are what I
Allah has forbidden, that crier at the beginning of the path is the Book of Allah, I
and the crier above the path is the admonisher of Allah in the heart of every I
Muslim.” Imam Ahmad narrated it, and this is his wording of it, and an-Nasa’i I
in his Tafsir, and at-Tirmidhi, who regarded it as a hasanhadith. |

The Prophet % struck the simile of Islam in this hadith as a straight path, * 
and that is the capacious smooth path which makes the one who travels it 
reach his goal - and along with that it is straight without any crookedness or 
deviations in it, which requires that it be near and easy. On the two sides of 
the path, to right and left, there are two walls which are the limits of Allah. 
Just as walls prevent whoever is within them from transgressing them and 
passing beyond them, similarly Islam prevents whoever enters it from going 
out beyond its limits and crossing over them. Beyond that which Allah permits

28 Surat al-Baqarah: 229
29 Surat an-Nisa’: 13-14
30 At-Tirmidhl (2123), an-Nasa’i (6:247) and Ibn Majah (2712)
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I is only that which He forbids. For that reason, He, glorious is He, praises 
I those who safeguard His limits and blames those who do not recognise the 
I jmit between the AoZaZand the haram, as He says, exalted is He:

X X tl 1

I The desert arabs are more obdurate in Aiz^and hypocrisy and more likely 
1 not to know the limits which Allah has sent down to His Messenger. 1 We 
I bare previously seen the hadith on the Qur’an arid that it will say to whoever I acted by it, “He safeguarded my liInits,,, but to whoever did no t act by it, ftHe 
I contravened my limits.”
I What is meant is that whoever does not transgress beyond that which is 
I permitted to him to that which he is forbidden has safeguarded the limits of 
I Allah; Whoever transgresses that has transgressed the limits of Allah.

btidud-limits-may be used to mean the same thing as the matters which 
ut haram, and at that point it is said, “Do not approach the hudud of Allah,n 
as Allah, exalted is He, says: «^>.z »

aJJI uAt
I

These are Allah’s limits, so do not go near them,”3’ by which is meant the 
prohibition of perpetrating those haram things which are prohibited in the 
i^iwith respect to fasting and ^tikMfin. mosques. In this sense, i.e. using the 
tenn hudud for things which are haram, there is the saying of the Prophet 
ft The likeness of someone who undertakes [to keep within] the liinits of 
Allah and the person who falls short with respect to them, is like the simile 
of people who apportioned a ship..;” and so on in the famous hadith.33 He 
meant by someone who undertakes the limits of Allah the person who rejects 
those things which are haram and forbids them;

In the hadith of Ibn 'Abbas there is that the Prophet & said, “I take hold of 
your waistwrappers [saying], ‘Save yourselves from [have to^wdof] the Fire! 
Have taqwd of the limits!’” saying it three times. At-Tabarani and al-Bazzar 
narrated it.34 He meant by the limits those things which Allah has forbidden 
and acts of disobedience towards Him. Another example is the saying of the 
man who said to the Prophet % “I have violated a limit [Ziadd] so please have 
it [the hadd punishment] applied to me.”

al Surat at-Tawbah: 97 .
0S&rataVBacprah: 187

Xl-Bukhari (2493) and others.The full translation is as follows: “The likeness of 
wnrne who undertakes [to keep withinl the limits of Allah and the person who falls 
short with respect to them, is like the simile of people who shared a ship, so some of them 
tool the upper part of it and others took the lower*. When those of the bottom part felt 
fcy they went to those above them. So they said, ‘what if we tore a hole in our portion 
sothatwe don’t bother those above us?’ If they (.those of the top part) leave them to what 
they intend, they will all perish and if they seize their hands (and stop them), they wifi all 
beared.’Ed.

34 Al-Iaharinl in alrKalnr (10953), and al-Bazzftr (1936)
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The preventative punishments which are applied in particular amounts 
for severely hardm actions have been termed hudud - limits, as is said, “The 
hadd punishment for adultery, the hadd punishment for theft and the 
punishment for drinking intoxicants.” An example of it is the saying of the 
Prophet # to Usamah, “Do you intercede in fa case which is] one of the hudud 
[punishments] of Allah?”35 meaning concerning the amputation [of a hand] 
for theft. This is the best known usage of the term hudud in the technical 
terms of the people offiqh.

As for the saying of the Prophet # ‘There is to be no more than ten lashes 
except in the case of one of the hudud of Allah, ”36 it is something about whose 
meaning people differ. Some explained hudud here as referring to these 
hudud [punishments] which have particular measures, and said, “7aczir[the 
discretionary punishment which is the prerogative of the amir] must not 
exceed ten lashes, and that must only be exceeded in the case of these hudud 
[punishments] which have particular measures. Some explained the hudud 
here as referring to the category of things which are made haram by Allah, 
and said, “What is meant is that exceeding ten lashes is only acceptable in the 
case of perpetration of one of the things which Allah has made haram. As for 
striking someone in a disciplinary fashion for something which is not haram, 
it must not exceed ten lashes.”

One of them interpreted his saying#, “He defined hudud, so do not contra
vene them,” as referring to these punishments which are intended to prevent 
those things which are hardm, and they said, “What is meant is prohibition 
of exceeding these hudud [punishments] and going beyond them when 
enacting them on criminals. ” He regarded that as being the most weighty 
position because if what had been meant by fyududwas taking one’s stand on 
the commands and prohibitions, then that would have been a repetition of 
his saying, “[He] has made obligations obligatory so do not waste them, and 
He has forbidden some things so do not violate them.” The matter is not as 
he said, because taking one’s stand within the hududrequires that one does 
not go beyond what He permits to that which He forbids, and that is more 
general than the fact that what is allowable is either fard, recommended or 
permitted as we have seen before, and so from that, there is no repetition in 
the hadith, and Allah knows best.

As for that on which He has been silent, it is those matters whose judge
ment, whether permissibility, obligation or prohibition, is not mentioned, so 
that it is pardoned, and there is nothing against somebody who does them. 
It is this which these aforementioned hadith, such as the hadith of Abu 
Tha'labah, show.

There are different wordings of the hadith of Abu Tha'labah. It has been 
narrated with the aforementioned wording, and it has been narrated with 
another wording, which is, “Allah has made obligations obligatory so do not 
waste them, and He has forbidden some things so do not violate them, and

35 Part of a hadith narrated by al-Bukhari (3475) and Muslim (1688)
36 Al-Bukhari (6848), Muslim (1708)
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I geliaspard°ne^ some things not out of forgetfulness, so do not investigate 
I ^.’This is narrated by Isfaaq ibn Rahwayh. It is narrated in another word- 
I jug, which is, “Allah has made obligations obligatory so do not waste them, 
I and He laid down sunnahs for you so do not violate them, and He made some 
I ihings Ziuram for you so do not overstep them, and between that He left some 
I (hings, without forgetfulness, as a mercy for you, so accept them and do not 
I instigate them. ”Af-Tabarani narrated it. This narration makes it clear that 
I that which is pardoned is that whose mention is omitted, and so it has not 
I been made liaram nor has it been made halal
I However something that ought to be known is that the mention of some-
| thing in terms of making it hardm or halal is of those things whose under- 
I standing may be concealed of texts from the Book and the Sunnah, because 
I the implication of these texts’ may be by means of the letter of the text and 
I dar dedaration, and they may be by means of general and inclusive state- 
I meats [bom which particulars can be understood], or they may be by means 
I of eliciting what is intended and drawing attention to it, as in His saying, 
I aaltedisHe:

I Do not say ‘Ugh 1’ to them,”37 because this comprises those harmful and
1 injurious matters which are more serious than saying ‘Ughl’ by following the 

logicofwhat is more fittingly and appropriately [considered an expression of 
disrespect]. That is called understanding derived from agreement (majhurn 
d-nuwafaqah).

Its proof may come by way of understanding the contrary {mafhum al- 
mhhalafah), such as in his saying, “On pasturing animals there is zakah 
[due],’58 because it shows by what is understood from it that there is no zakah 
on non-pasturing [animals] , which most have taken to be the case and which 
theyreckon as understanding an implied contrary, and which they regard as 
a proof.

Itsproofmay arise from the category of analogical reasoning, because when 
the Lawgiver stipulates a judgement about something because of any mean
ing [in it], and if that meaning is also existent in some other case, then the 
judgement is transferred to every case that fits that meaning according to the 
majority of the people of knowledge, and that is of the category of justice and 
disbalance (mizan) which Allah revealed and with which He commands to be 
reckoned. Thisis everything by which the implication of the texts concerning 
that which is balal and that which is baram can be known.

As for that which is devoid of all that, then here it is sought to be shown 
that it is pardoned by His not mentioning it either as obligatory or as hardnm,. 
in this there are two approaches:

First, that it is said that, “There is to be no declaring something incumbent 
or haram except by the revelation, and that revelation did not declare such

i w StotallsriL’: 23

I Part of a hadith narrated by al-Bukhari (1445) but with different words.
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and such obligatory and did not declare it Aardm, therefore it is not oblige 
tory and it is not haram,” as it is said in similar cases concerning attempting 
to prove that the zw’Zr and sacrifice of the c/d al-Ad[ia are not incumbent, or 
the refutation of the haram nature of [a species of] lizard 39 and the like, 
or the refutation of considering haram some contracts about which there 
is disagreement such as musaqah40 and muzardah 4‘ and the like. All of this 
refers back to [the principle of] assuming freedom of duty [as the norm] 
where nothing is found that shows it [duty] as being employed.42 This type 
of attempting to derive a proof43 is only correct for someone who knows the 
different types of proof used in the revelation and has endeavoured to learn 
their extents. If, along with that [knowledge], it is known categorically that 
there does not exist something which shows that a matter is incumbent or 
haram, it is also affirmed that it [the matter in question] is not incumbent 
or haram, just as it is categorically affirmed that there is no obligation of a 
sixth prayer, or fasting another month other than the month of Ramadan, or 
obligation of zakdh on property other than that property from which zakdhis 
taken, or a Hajj other than the [single obligatory] Hajj of Islam, although all 
of this is demonstrated by texts which clearly state it. If it is assumed [rather 
than categorically known] that there is nothing which shows that something 
is incumbent or haram, then it would be assumed that it is not incumbent or 
haram but without being categoric about it.

39 Called dhabb in Arabic. Ed
40 Musaqah: a cropsharing transaction between the owner of date-palms, for example, 

and a cultivator. Trans.
41 Muzarcfah: cropsharing on a similar basis as above. Trans.
42 In simpler terms this means that one is free of obligation when obligation is not 

demonstrated through clear proof. Ed.
43 i.e. attempting to derive proof that something is pardoned based on the non-exist

ence of proof that shows it as halal or haram. Ed.
44 Muslim (1337)
45 Al-Bukhari (7289), Muslim (2358)

The second approach, is to mention of the general proofs of the revelation 
that which demonstrates that whatever the revelation does not make obligatory 
nor haram is pardoned, such as this hadith of Abu Tha'labah and the other 
aforementioned hadith in the same sense, and such as his saying # when he 
was asked as to whether the Hajj is every year and he answered, “Leave me 
as long as I leave you, for all that destroyed those who were before you was 
their excessive questioning and their disagreement with their prophets. If I 
forbid you something, then leave it alone. If I tell you to do something, do 
of it what you are able. ”44

There is also as an example his saying fh in the hadith of Sacd ibn Abi 
Waqqa$, ‘The greatest criminal of the Muslims against the Muslims is someone 
who asks about something which has not been forbidden and which is then 
forbidden because of his asking.”45

The Qur’an demonstrates the like of this also in a number of places, such as 
in His saying Jfe: “Say: ‘I do not find, in what has been revealed to me, any food

Obligations
fyffomto eat except for carrion...’”46 because this demonstrates that that 

orohibition does not exist is not hardm. It is similar with His saying:
Vi f 1 * A 1" 1

1,'.^ ^ (^1

IVhatis the matter with you that you do not eat that over which the name of 
illhh has been mentioned, when He has made clear to you what He has made 
taramforyou except when you are forced to eat it?”47 because He rebuked 
lhem for abandoning eating that over which the name of Allah is mentioned 
riling as a cause that He has made clear to them what is haram and that this 
Buotofit So He demonstrated that things are, of their nature, permissible, 
fbrifnot then He would not have blamed someone who refused to eat of 
that which He has not stated textually that it is halal, by the simple fact that 

He has not stated that it is hardm.
Know that this issue is not the issue regarding the judgemen t on individual 

nutters before the arrival of the revelation as to whether it is forbidden or 
pennissible or there is no ruling on it, because that issue was hypothesised 
about the time before the arrival of the revelation. However, after its arrival 
(bese texts and the like of them demonstrate that the judgement of that prin- 
dplehaspassed and it is affirmed that the principle with respect to things is 
permissibility, with proofs from the revelation.48 Some of them say that there 
isconsensus about that, and they regard those who ascribe equali ty to the two 
asesand regard their judgement as one to be incorrect.

The words of Imam Ahmad show that whatever is not comprised under 
the texts which declare matters Aardmis something pardonable. AbuT-Harith 
said, 1 asked Abu Abdullah — meaning Ahmad: ‘The people who own birds 
slaughter some birds which we do not know about. What is your view about 
eatingthem?’He answered, ‘There is no harm in eating anything which does 
not have daws or does not eat carrion49.’” So he regarded the birds which are 
tatobe only those possessing claws and talons, about which there are texts, 
and those which eat carrion because these [latter] are in the same category 
as the crow about which there is a textual statement, and so the judgement of 
permissibility applies to everything other than these two. The hadith of Ibn

46 Surat al-An am: 145
47 StataVAn'im: 119
48 In other words the first principle was based on a hypothetical scenario of the past 

Mhtn there were not revealed proofs. After the proofs have been revealed the principle, 
although very similar to the one applied to the case before the arrival of the proofs, is ap- 
phedbased on proofc such as those mentioned earlier. So although it may seem like it has 
been arrived at due to an absence of evidence, that absence of evidence is in fact deliber- 
aeasthewords of the hadith‘without forgetfulness’ show. Thus the absence of evidence 
becomes the evidence. Ed.

49 i.e. animals which they have found that have died a natural death. Trans.
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‘Abbas which we mentioned previously demonstrates the like of this, and als 
the hadith of Salman al-FarisI in which is prohibition of asking about cheese 
clarified butter, and fur garments, because cheese used to be manufacturec 
in the land of the Zoroastrians and of similar types of kdfirun, and similarly 
clarified butter, and also fur garments were imported from them, and their 
slaughtered animals are maytah50. This is one of the things which demonstrates 
the permissibility of the milk of animals which have not been slaughtered 
according to the Shariah, and their rennet, and the permissibility of the 
foods of the Zoroastrians. However, respecting all of this there is a famous 
difference of opinion. It is interpreted that when the matter is ambiguous it 
is not necessary to ask and enquire about it, as Ibn cUmar said, when he was 
asked about the cheese which the Zoroastrians made, and he answered, “That 
which I find in the Muslims’ marketplaces I buy and I do not ask about it”5' 
Cheese was mentioned in ‘Umar’s presence and someone said to him, “Itis 
manufactured with rennet from animals that have not been slaughtered by 
halal methods,” and he said, “Mention the name of Allah and eat.”52 Imam 
Ahmad said, “The most authentic hadith respecting it is this hadith, "meaning 
about the Zoroastrians’ cheese.

56 At-Tabarani in al-Awsat (1597)

A hadith of Ibn ‘Abbas has been narrated that the Prophet X was brought 
a piece of cheese during the campaign ofTa’ifand he said, “Where is this 
manufactured?” They answered, “In Persia.” He said % “Put your knives into 
it and cut, and mention the name of Allah and eat.” Imam Ahmad narrated 
it,53 but he was asked about it and he answered, “It is an unknown and rejected 
hadith.” Abu Hatim ar-RazI said the same.

Abu Dawud narrated the same meaning in a hadith of Ibn ‘Umar except 
that he said that it was during the campaign of Tabuk.54 Abu Hatim said, “It 
is also rejected. ”

‘Abd ar-Razzaq narrated it in his book as a mursaZ hadith, and that is more 
likely. He has an extra piece which is that it was said to him, “Messenger of 
Allah, we fear that it might be [from] maytah.” He answered, “Say the name 
[of Allah] over it and eat.”55

At-Tabarani56 narrated its meaning in a hadith of Maymunah and his chain 
of transmission is excellent, but, however, it is extremely unusual [having a 
single narrator at some stage of the chain of transmission].

In Suki/i al-Bukhan there is from ‘A’ishah that some people said to the 
Prophet % “Some people bring us meat, and we do not know whether or not 
the name of Allah has been mentioned over it [at the time of slaughter]."

50 Carrion: i.e. animals not lulled or slaughtered according to the S/uzvf ah. Ed.
51 ‘Abd ar-Razzaq in his Afujanna/ (8785)
52 ‘Abd ar-Razzaq in his Afujanna/ (8786) and Ibn Abi Shaybah in his Mu$annaj 

(8:2'88)

53
54
55

Ahmad (1:234)
Abu Dawud (3891)
‘Abd ar-Razzaq (8795)

I Obligations
I nesiid, “Say the name [of Allah] over it and eat.” She said, “They had only 
I ^tfyldthijr [for Islam].”57
I There is in die Musnad of Imam Ahmad from al-Hasan that ‘Umar wanted 
| (o prohibit cloaked garments of a striped Yemeni fabric because they had been
I Atd using urine [in the process], but Ubayy said to him, “You may not do 
I (hat The Prophet * used to wear them and we wore them during his time. ” 
I jlfliallal narrated it from another source and he had that Ubayy said to him, 
I ‘Amir al-Mu’minm, the Prophet of Allah wore them, and Allah knew their 
| position [in terms of purity]. If Allah had known them to be haram, He would 
1 definitely have forbidden them.” He answered, “You have told the truth.”5® 
1 Imam Ahmad was asked about wearing that which the People of the Book 
I had dyed without washing and he said, “Why do you ask about that which you 
I donotknow? Since we came upon people [of knowledge] they have con tin u- 
I tlfy not rejected that” He was asked about Jews who dye using urine, and he 
I said, The Muslim and the kafir are the same in that respect Do not ask about

(his, and do not enquire into it ” He said, “If you know that i t defini tely had 
tohavebeen dyed using some urine, and it is authentically established as far 

as you are concerned, then do not pray in it until you wash it.”
He narrated a hadith of al-Mughirah ibn Shu‘bah that the Prophet gave 

him a gift of two leathern socks, and he wore them not knowing whether or 
not they were derived from animals slaughtered according to the Sharfah.59 

There is also transmitted that by which it is sought to demonstrate the need 
for investigation and enquiry [into these matters]. Imam Ahmad narrated 
thehadith ofaman from Umm Muslim al-Ashja‘iyyah [of al-Ashja‘] that the 
Prophets came to her while she was in a round dome-like tent structure of 
animal skins [possibly on the back of her camel] and he said, “How excellent 
this is, if there is no [skin derived from] maytah in it.” She said, “So I began to 
make investigations about iL” The man [mentioned in the chain of transmis
sion] is unknown.60

AkAthram narrated with his chain of transmission that Zayd ibn Wahb said, 
‘Alettercame to us from ‘Umar when we were in Azerbaijan, ‘You are in a 
land in which there is mayta/i, so do not wear fur garments until you know 
what of it is halal and haram.’”

Al-Khallal narrated with his chain of transmission from Mujahid that Ibn 
‘Umar saw a man wearing a fur and he touched it and said, “If I knew that it 
was [from an animal which had been} slaughtered in a haldl fashion, I would 
bebappytohaveagarment of it.” . u. > b . u.

MuhammadibnKa‘b said to ‘A’ishah, “What prevents you from using a fur 
blanket?" She said, “I dislike wearing [something derived from} maytah.” 

I ‘Abd ar-Razzaq narrated wtih his chain of transmission that Ibn Mas‘ud 
sad to one of the Muslims who resided in Persia, “If you buy meat then ask..

51 Al-Bukhari (2057)
58 Ahmad (5:143)
59 At-Tirmidhi (1769)
60 Ahmad (6:437)
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If it is from the slaughter of a Jew or a Christian then eat it”6* This is because 
the majority of the Persians are Zoroastrians and their slaughtered animals 
are /zar«w.

The disagreement in this resembles the disagreement concerning the 
permissibility of the food of someone of the kuffar whose slaughter is not 
permissible, and concerning the use of vessels and clothing of mushrikun. The 
disagreement in them returns back to the principle of the contradictions of 
the source and the plain outward meaning. We have previously mentioned 
that in what we said concerning the hadith, “The halalis clear and the haram 
is clear and in between them are ambivalent matters.”61 62 63 64 65

61 ‘Abd ar-Razzaq in his Mu^annaf (8578)
62 Hadith No. 6
63 Surah Maryam: 64
64 Surah Ta Ha: 52
65 Muslim (2670)

His saying regarding the things He remained silent of, “as a mercy to you, 
not out of forgetfulness” means that He remained silent from mentioning 
them out of mercy to His slaves and gentleness, whereby He did not declare 
it haram for them so as to punish them for carrying them out and He did not 
make them incumbent apon them so as to punish them for abandoning them. 
Instead He made them pardonable so that if they carry them out there is no 
objection against them and if they abandon them it is the same. In the hadith 
of Abu’d-Darda’ there is, “then he recited:

X

‘Your Lord does not forget. ’ ”®3 Similar to that is His saying

'.'V *'

“My Lord does not misplace nor does He forget. ”64
His saying, “So do not investigate them,” can mean that this prohibition 

particularly and exclusively applies to the epoch of the Prophet # because 
excessive investigation and questioning about what has not been mentioned 
could possibly be the cause for a revelation which could be very severe by ob
ligating or prohibiting some matters, and the hadith of Sa‘d ibn Abi Waqqa? 
demonstrates this. It can also mean that the prohibition is universal, and what 
is narrated of Salman al-Farisi of his own words demonstrates this, because a 
great deal of investigation and questioning about a ruling which has not been 
mentioned among obligatory duties nor among matters which are flardm could 
require one to believe in its being liardm or obligatory because of its resem
blance to some obligatory duties or prohibited matters. Therefore acceptance 
of its status as being something which is pardoned and giving up investigation 
and questioning is better. That could come under the saying of the Prophet

“Those who go too far into detail (mutanaltf uri) will perish,’’saying it three 
times. Muslim narrated it in a marftf hadith of Ibn Mas‘ud.6* Al-Mutanatf [the 
one who goes too far into detail] is someone who plunges into the depths

I Obligations
I jnd continually investigates matters which do not concern him, and those 
I are deeply attached to the outward expression and negate meaning and 
I analogical meanings, such as the ^ahiriyyah, adhere to this.
I The reality of this station - and Allah knows best — is that there are two 

1 categories of investigation of that about which no specific or general text is 
I 10 be found:
I fast, is that someone investigates whether it is comprised under the implica- 
I (ions of authentic texts such as fits being implied under] the intended sense, 
I the meaning or sense in which a phrase or word is to be understood, and 
I [meanings understood by] clear and authentic analogy. This is correct, and it 
I is something which is specifically required of the mujtaAedwn [those qualified 
I and authorised to arrive at judgements by the exercise of their understand- 
I ingsusing the source materials and the principles offiqhj in recognition of 
1 StoJ^rulings and judgements.
I Second, is that the investigator makes a minute examination though tfuliy 
I and reflectively on types of improbable distinctions, and so distinguishes be- 
| tireen two things which closely resemble each other by no more than a point 
| (/difference that has no manifest consequence in the shari’ah despite the 

fict that there are features that require one to consolidate them [and not dif
ferentiate between them]; or on the other hand he unites distinctly separate 
cases purely because of inappropriate extrinsic features and for which there is 
noproof demonstrating that there is any impact of them in the Shaffah. This 
Ijpe of thinking and investigation is not acceptable nor praiseworthy even 
though groups ofJi^ahd'have fallen into it. The only thing that is praiseworthy 
is that type of thinking which is in harmony and agreement with the thinking 
of the Companions and those of the preferred generations who succeeded 
them such as Ibn Abbas and the like. Probably this is what Ibn Mascud meant 
by his saying, “Beware Of going too far, and beware of going too deeply [into 
matters]. You must take the ancient [way],” meaning that upon which the 
Companions were, may Allah be pleased with them.

Some of the sayings of the Shafi CI imams include, “It is not appropriate for 
us to be contented with hypothetical cases in making distinctions as is the 
custom of the people of ra’y [theoretical understanding].” The secret of that 
is that what is necessary for judgements on the spot is assessments and their 
relative dominances, so that when the union of two cases is more obvious in 
one’s assessment than making a distinction between them, one is obliged 
to pass judgement on the basis of their being united even if a distinction is 
producedata distance. So understand that, because it is one of the principles 
ud supports of the din.

i Some of those things into which it is prohibited to go deeply and investigate 
I ire lhe matters of the unseen about which we are told that hndn in them is 
1 commanded without the how of that being made clear , and some of which 
I have no supporting evidence in this sensory world. Investigation of the how of 
I tiiatis one of those things that does not concern [us] and it is pr ohibite d since
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it would necessitate bewilderment and doubt and would lead to denial.
There is in Sahzh Muslim from Abu Hurayrah that the Prophet # said, 

“People will continue to question so much that someone will say, ‘This Allah 
created the creation, but who created Allah?’ Whoever experiences any of 
that must say, ‘I have Imdn in Allah.’” And there is in another version of his, 
“People will continue to ask you about knowledge so much so that they say, 
‘This Allah created us, but who created Allah?’” And in another version of 
his there is also, “People will definitely ask you about everything, so much so 
that they say, ‘Allah created everything but who created Allah?”’66 Al-Bukhari 
narrated it and his wording is, “Shaytan will come to one of you and say, ‘Who 
created this? Who created this?’ until he says, ‘Who created your Lord?’ When 
he reaches to such an extent, let him seek refuge with Allah and stop.”67 

There is in Sahih Muslim from Anas that the Prophet # said, “Allah £ says, 
‘Your community will continue asking, “What is this, and what is this?” until 
they say, “This Allah created the creation but who created Allah?”’”68 AJ- 
Bukhari narrated it and his wording is, “People will continue to question each 
other, ‘This Allah is the Creator of everything but who created Allah?’”69 

Ishaq ibn Rahwayh said, “It is not permitted to reflect on the Creator, but 
slaves are permitted to reflect on what they hear [know] of created beings 
and they should not do more than that, because if they do they will become 
confused.”He said: $

Muslim (134-5)
Al-Bukhari (3276)
Muslim (136)
Al-Bukhari (7296)
Surat al-Isra’: 44

t ' ^9 f , r
X X * >

“Allah says, ‘There is nothing which does not glorify Him with praise,’70 
but it is not permissible to ask, ‘How do bowls, tables, kneaded and baked 
bread, and woven garments glorify?’ because there is sound and authentically 
established knowledge of all of that, that they do glorify, and it is up to Allah 
to make their glorification however and as He wishes. People have no business 
plunging into that except with respect to that of which they have knowledge, 
nor should they talk about it and the like of it except to mention what Allah 
has informed us, and they should not go further than that. Have taqwd of 
Allah and do not plunge into these ambivalent matters, because plunging 
into them will cause you to perish away from the sunnahs of the Truth.” Harb 
transmitted all of that from Ishaq &>.

66
67
68
69
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I ~ Doing Without

A
bu’TAbbSs Sahl ibn SacH a® c; j- x • j « aland said, ‘Messenger of Alfeh^ t m A CamG *° ProPhet

1Hah urtn 1 ’ m 1 AI7ah’ show me an actlon which if I do it,
I » I PCOp,e WiH ,OVe me’- He Said- D° without Hie

Msndyiah will love you, and do without that which people have and 
0Vey?u gOOd hadith which (4102) and others

flatted with good chains of transmission. f ' ‘*««***
IbnMajah narrated this hadith in the version of Khalid ibn 'Amr al-Qurashi 

from Sufyan ath-Thawn from Abu Hazim from Sahl ibn Sacd. The Shaykh 
[Imam an-Nawawi] 4> mentioned that his chain of transmission is good, but 
there are some views about that, because Imam Ahmad said about Khalid ibn 

‘Amr al-Qurashi al-UmawT, “his hadith are rejected,” and one time he said., 
lie is not trustworthy; he used to narrate false hadith.” Ibn MacTn said, “his 
hadith are not anything,” and another time he said, “he was a consistent liar 
who told lies, and he narrated fabricated hadith from Shucbah.” Al-Bukhari 
and'AbuZur'ah said, “His hadith are rejected.” Abu Hatim said, “His hadith 
are abandoned, [and he is] weak.” §alih ibn Muhammad and Ibn cAdI ascribed 
the fabrication of hadith to him. Ibn Hibban held contradictory views about 
hisaffair and he mentioned him in his book on trustworthy people ath-Thiqat 
and he mentioned him in his book of weak narrators a(I-I)ucafd , and. he said, 
“He used to isolate himself from the trustworthy by [narrating] fabrications;1 
ilis not permissible to take proof from his narration.” Al-'Uqayll narrated this 
hadith of his and said, “There is no source for this in the hadith of Sufyan 
ath-Thaw.” He said, “Muhammad ibn Kathir a^ancanl corroborated Khalid

1 Some weaknarrators used to fabricate hadith to make themselves and their narrations 

appear unique. Thish most likely what is meant ere.

494 495



JAMI* AL-'ULUM WA’L-HIKAM

in that, and it is probable that he took it from him and omitted to mention 
him, because this Khalid is the one who is well known for [narrating] it.”

Abu Bakr al-Kha(Ib said, “Abu Qatadah al-Harranl and Mihran ibn Abi 
'Umar ar-RazI also corroborated him in that and narrated it from ath-Thawii.” 
He said, ‘The best known of them is the hadith of Ibn Kathlr. ” That is what he 
said, and this contradicts what al-‘UqaylI said, “The best known of them is the 
hadith of Khalid ibn ‘Amr,” and this is more sound. Muhammad ibn Kathlr 
a§-§an'am is al-Ma$I$I whom Ahmad regarded as weak. Things have also been 
said [as to the weakness] of Abu Qatadah and Mihran, but Muhammad ibn 
Kathlr is better than both of them because he is regarded as trustworthy by 
many of those who memorise hadith.

Ibn ‘Adi was amazed at this hadith of his and he said, “I do not know what 
to say about it. ”

Ibn Abi Hatim mentioned that he asked his father about the hadith of 
Muhammad ibn Kathlr from Sufyan ath-Thawri and he mentioned thishadith 
and he said, ‘This hadith is false, ” meaning [not the text but] with this chain 
of transmission, meaning that there is no source for it from Muhammad ibn 
Kathlr from Sufyan. ■ ,1/

Ibn Mashish said, “I asked Ahmad about the hadith of Sahl ibn Sa‘d,” and 
he mentioned this hadith, “so Ahmad said, ‘There is no god but Allah!’-out 
of astonishment at it — ‘Who narrates this?’ I answered, ‘Khalid ibn ‘Amr.’He 
said, ‘We have charged Khalid ibn ‘Amr with faults, ’ and then he was silent. ” 
What he meant was to deny whoever mentioned to him any of the hadith of 
this Khalid, because one should not occupy oneself with him.

Abu ‘Ubayd al-Qasim ibn Salam narrated it in his book al-Mawcfiz (Exhor
tations) and then he said, “I used to deny this hadith, but then the shaykh 
narrated to me from Wakl‘ that he asked him about it, and if it had not been 
for this saying of his I would have abandoned it. ” Ibn 'Adi narrated this hadith 
in his biographical account of Khalid ibn 'Amr and mentioned Muhammad 
ibn Kathir’s narration of it also, and he said, This hadith is rejected from ath- 
Thawri. ” He said, “Zafir, ” meaning Ibn Salman, “narrated it from Muhammad 
ibn 'Uyaynah, the brother of Sufyan [ibn 'Uyaynah] from Abu Hazim from 
Ibn 'Umar. ” Zafir and Muhammad ibn 'Uyaynah are both weak.

This hadith is narrated in another way as a mursal hadith which Abu 
Sulayman ibn Zabr ad-Dimashqi narrated in the musnad of Ibrahim ibn 
Adham, in the narration of Mu'awiyah ibn Hafs from Ibrahim ibn Adham 
from Man§ur that Rib'I ibn Hirash said, “A man came to the Prophet and 
said, ‘Messenger of Allah, direct me to an action for which Allah will love me 
and for which people will love me.” So he said, ‘As for the action for which 
Allah will love you it is doing-without (zuftd) the world. As for the action for 
which people will love you, then look at these perishing fragile goods [of this 
world] and fling them to them.’” .

Ibn Abi’d-Dunya narrated it in the book Dhamm ad-dunyd (Censure of the 
World) in the narration of 'All ibn Bakar that Ibrahim ibn Adham said, “A 
man came to the Prophet and he mentioned it [the hadith] without

I Zuhd - Doing Without
I ^tioning Man§ur nor Rib'I in his chain of transmission, and he said in his 
I ^dith, Then fling to them what you possess of the fragile perishing goods 
I [dibe world J.”

I flris hadith comprises two tremendous pieces of advice: first, doing-with- 
out the world and that is a requirement for the love of Allah J® to His slave. 
Second, doing without what people possess and that is a requirement for 
achieving the love of people.' , , f

Asfor doing without the world, there are many indications in the Qur’an 
ihatitis praiseworthy and that desire for the world is blameworthy. He says, 
exalted is He: ' 0 -o

Tet still you prefer the life of the dunya when the akhirah is better and 
longfrlasting.”’And He says, exalted is He: , . , ; , *4^!*** ?.

I "You desire the goods of the dunya, whereas Allah desires the akhirah. 
/ AndHesays, exalted is He, in the story of Qarun:

z* (4*1

£31215 (>5^' ci
He went out among his people in his finery. Those who desired the life of 

lhe dunya said, ‘Oh! If only we had the same as Qarun has been given! What 
immense good fortune he possesses.’ But those who had been given knowledge 
said,‘Woe to you! Allah’s reward is better for those who have tman and act 
rightly. But only the steadfast will obtain it....’ ” up to His saying, ‘That abode 
of the dWhnh - We grant it to those who do not seek to exalt themselves in 
the earth or to cause corruption in it. The successful outcome is for those 
who have And He says, exalted is He: t ri f

\s$j\ \g>3
They rejoice in the life of the dunya. Yet the life of the dunya, compared, 

to the akhirah, is only fleeting enjoyment.”* And He says:

2 Surat al-A'la: 16-17 
j Surat al-Anfak 67
4 Surat al-Qw- 79-83
5 Surat ar-Ra'd: 27
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“Say, ‘The enjoyment of the dunya is very brief. The akhirah is better fOr 
those who have taqwd. You will not be wronged by so much as the smallest 
specfc. ’ ”6

Surat an-Nisa’: 77
Surah Ghafir: 38-39
Muslim (2957)
Muslim (2858)

10 At-Tirmidhi (2320), Ibn Majah (4110)

He says, quoting the mu ’min from the family of Fir'awn as saying to his 
people:

ft bill ;LXi ill l; jlijii t jjji jlsj

x * x Z X
“My people! follow me and I will guide you to the path of rectitude. My 

people! the life of the dunya is only fleeting enjoyment. It is the akhirah which 
is the abode of permanence.”7

Allah blames whoever intends the dunya by his actions, his exertions and 
his intentions. We have previously mentioned that when we spoke about the 
hadith, “Actions are by intentions. ”

There are numerous hadith in blame of the dunya and [showing] that it 
is despicable to Allah. In $ahlh Muslim there is from Jabir that the Prophet# 
passed through the marketplace and people were on both sides of him. Then 
he passed by a [mutant] dead earless kid [goat]. He examined it and took 
hold of its ear and asked, “Which of you would like to have this for a dirham?” 
They answered, ‘We wouldn’t like it in exchange for anything. What would 
we do with it?” He asked, “Do you wish that it was yours?” They answered, “By 
Allah! even if it were alive there is a defect in it because it is [mutant] earless, 
so how can we when it is dead?” So he said, “By Allah! dunya is certainly more 
insignificant to Allah than this is to you.”8

There is also in it from al-Mustawrid al-Fihri that the Prophet ft said, “With 
respect to the akhirah the dunya is only as if one of you put his finger in the 
sea; let him see with what it would return.”9 10

At-Tirmidhi narrated a hadith of Sahl ibn Sacd that the Prophet # said, “If 
the dunya were worth a gnat’s wing to Allah, He would never have given a 
kafir a drink of it.” He declared it to be sahify.'°

The meaning of doing-without (zuhd) something is to turn away from it 
seeking independence from it, despising it, and raising one’s aspiration beyond 
it. It is said, “A paltry (zahid) thing,” i.e. little and despised.

The right-acting first generations and those who came after them spoke in 
explanation of doing-without the world, and they were varied in their expres-

6

7
8

9

Zuhd -Doing Without
concerning that. There has been transmitted on that subject a marfif 
which at-Tirmidhi and Ibn Majah narrated in a version of cAmr ibn 

^qidfrom Minus ibn Halbas from Abu Idris al-Khawlanl from Abu Dharr
M the Prophet# said, “Doing without the world is not to consider what is 
kjUltobe haram, nor is it to waste property and wealth. Rather doing without 

the world is that what is in your possession should not be more relied upon 
[han that which is in the hand of Allah, and that when you are afflicted you 
sremost desirous that it should continue for the sake of the reward which 
accrues from it.”" At-Tirmidhi said, “Unusual/2 we only know it from this 
source. ‘Amr ibn Waqid’s hadith are rejected.”

Isay that the sound position is that it is a mawqufstatemen t as Imam Ahmad 
narrated it in the book az-Zuhd, “Zayd ibn Ihhya ad-Dimashql told us that 
Khalidibn §ubayh told us that Yunus ibn Halls13 said, ‘Abu Muslim al-Khawlanl 

said, “Doingwithout the world is not that you should declare what is halal to 
be haram, nor is it wasting property and wealth, but doing without the world 
isonly thatyou should have more trust in that which is in the hand of Allah 
than in that which is in your own hands, and when you are struck by some
misfortime you have greater hope of its reward and what is stored up for you 

for it if it were to continue with you. ” ■*
Ibn Abi’d-Dunya narrated it in a version of Muhammad ibn Muhajir that 

)finusibn Maysarah said, “Doing without the world is not declaring what is 
ialalhardmnor is it wasting property, but doing without the world is that you 
should be more sure of that which is in the hand of Allah than you are of 
thatwhich is in your own hand, and that your state in difficult circumstances 

should be the same as when nothing untoward happens to you, and that those 
whopraise you and those who blame you for the Sake of the truth should be 
the same to you.”

He explained doing without the world as being three things, all of which 
are actions of the heart not actions of the limbs, and for this reason Abu 
Sulayman used to say, “Do not bear witness that anyone has the station of 
doing without, because doing without is of the heart”*

first, is that the slave should be more sure of what is in the hand of Allah 
than he is of that which is in his own hand. This arises from soundness and 
strength of certainty, because Allah guarantees the provisions of His slaves 
and is responsible for them, as He says:

•

There is no creature on the earth which is not dependent upon Allah for 
its provision."14 He says:

n M-Tirmidhl (2340) and Ibn Majah (4100)
12 Ghurik having a single narrator at some stage of the chain of transmission. Trans, 
lj Ont edition has IJalbas. Trans.
14 Surah Hud: 6
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«• *X

‘Your provision is in heaven — and what you are promised. ”*5 He says:

*1)1

X X

”So seek your provision from Allah and worship Him. ”'6
Al-Hasan said, “It is of the weakness of your certainty that you should be 

more sure of what is in your own hand than of that which is in the hand of 
Allah A ”

It is narrated that Ibn Mascud said, “I am the most hopeful of provision 
when they say, ‘There is no flour in the house.’” Masruq said, “I have the very 
best opinion when the servant says, ‘There is not even a measure of wheat or 
a dirham in the house.’” Imam Ahmad said, “The most joyous of my days to 
me is that in which I wake up not having anything at all. ”

Someone asked Abu Hazim az-Zahid, “What possessions do you have?”He 
answered, “I have two possessions having which I do not fear poverty: trust in 
Allah, and despair of that which people have. ”

Someone asked him, “Are you not afraid of poverty?” He answered, “I fear 
poverty when my Master

- «• X X XX

‘owns everything in the heavens and everything on the earth and everything 
in between them and everything under the ground’!? (Surah Ta Ha:5).”

A piece of paper was pushed into the hand of ‘All ibn al-Muwaffaq and so 
he read it In it there was, “cAli ibn al-Muwaffaq, do you fear poverty when I 
am your Lord?”

Al-Fudayl ibn ‘Iyad said, “The root of doing without is being pleased with 
Allah Jfe.” He said, “Contentment is doing without, and it is wealth.”

Whoever realises the truth of certainty trusts Allah in all of his affairs, and is 
pleased with His managing them for him, and he severs his relationship with 
creatures whether in terms of hope or fear. That prevents him from seeking 
the world by means which are abhorrent Whoever is like that is one who does 
without the world in reality, and he is one of the wealthiest of people, even if 
he has nothing of the world, as ‘Ammar said, “Death is enough admonition, 
certainty is enough wealth, and worship is enough occupation.”*7

Ibn Mas‘ud said, “Certainty is that you do not please people through 
incurring the wrath of Allah, and that you do not praise anyone for Allah’s 
provision, and that you do not blame anyone for what Allah has not given 
you, because the eagerness of those who are earnest does not drive provision,

15 Surat adh-Dhariyat: 22
16 Surat al-cAnkabuf 17
17 Ibn Abi’d-Dunya in

Zuhd —Doing Without
I the disapproval of those who disapprove does not prevent it, since Allah,

Messed is He and exalted, because of His fairness, knowledge and wisdom,
I jjsputeaseandjoyin certainty and contentment [with Allah], and He put 

^njand grief in doubt and discontentment [with Allah].”*8
There is in a mursal hadith that the Prophet used to make this supplica-

i DOO-'

I lx ‘

Allan, Task you for an imdn which will touch my heart, and true certain ty 
so at I know that nothing will prevent provision reaching me which You 
toe apportioned me. And make me contented with that way of living which 
Fou have apportioned me. 9

|a al-Khurasanl would not stand up to leave an assembly until he had
said:

tji lju; lit Ju ui:

VIA • * •. 9 \

‘0Allah, give us certainty from You so much so that You render the afflic
tions of the world of little account to us, and so much so that we know that 
only that will happen to us which You have decreed for us, and that only the 
provision which You have decreed for us will come to us.”

We have narrated a hadith of Ibn ‘Abbas that he said, “Whoever
would be pleased to be the wealthiest of people, then let him be more sure 
ofwhatisin the hand of Allah than of that which is in his own hand.”80

Second, is that when the slave is affected by something which happens 
in the world such as loss of wealth or of a child, etc., that he should have 
more longing and desire that reward should remain with him than he is 
for that worldly matter which left him. This also arises from perfection of 
tenainty.

It has been narrated of Ibn ‘Umar that the Prophet % used to say in his 
supplication:

I

z
Z

X xx

- - - u

18 ibid.
19 ibid.
20 Part of a long hadith narrated by Aba Nu'aym in aLtfilyah (3:218) and al-Hakim
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“O Allah, apportion to us enough fear of You to interpose between uj 
and acts of disobedience to You, and enough obedience to You to make us 
reach Your Garden, and enough certainty for You to make the afflictionsof 
the world seem little to us,”21 and it is one of the signs of doing without the 
world and of having little desire for it, as ‘All said & “Whoever does without 
the world will find afflictions of no account.”

21 At-Tirmidhi (3502), an-Nasa’I in cAmal al-yawm wa’l-laylah (401) |

Third, is that the slave’s being praised or blamed for the sake of the truth 
should be equal to him, and this is one of the marks of doing without the 
world - despising it, and having little desire for it - because someone for 
whom the world is a tremendously important matter loves praise and hates to 
be blamed. In all probability that will lead him to abandon a great deal of the 
truth for fear of blame, and to do a great deal of those things which are vain 
hoping for praise. Someone for whom praise and blame for the sake of the 
truth are the same, then that shows that people have no high standing in his 
heart, which is filled with love of the truth and that in which lies the pleasure 
of his Master, as Ibn Mas'ud said, “Certainty is that you do not please people 
with that which displeases Allah.” Allah praises those who wage jihadin the 
way of Allah and do not fear the blame of any who blame.

There are other expressions which are narrated of the right-acting first 
generations in explanation of doing without the world, all of which relate i

back to what we have said previously, such as the saying of al-Hasan, “The one I 
who does without is he who when he sees someone else says, ‘He is better than 1
me.’” This relates back to the fact that the one who truly does without is the I 
one who does without being praised and honoured. For this reason it is said I 
that doing without leadership is harder and more difficult than doing without I
gold and silver. Whoever drives out of his heart love of worldly leadership and I
his own self-exaltation over people, is truly one who does without. This is the I
one for whom those who praise him and those who blame him for the sake of I 
the truth are equal. It is like the saying of Wuhayb ibn al-Ward, “Doing without I I
the world is that you do not grieve over what you have missed of it, and you I
do not rejoice over what of it He gives you.” Ibn as-Sammak said, ‘This is the I 
one who does without who excels in his doing without.” I

This relates back to fact that for the [z/zAid] slave it is the same whether I
the world advances towards him or retreats, whether it increases or decreases, I
and it is like the fact that the affliction is the same to him as its absence, as I 
we have seen previously. I j

Someone was asked - and I think that it was Imam Ahmad - whether I 
someone who has property and wealth could be [considered] one who does 1
without, and he answered, “If he does not rejoice at its increase or grieve 1
because of its decrease,” or however it was that he said it. I

Az-Zuhri was asked about the one who does without and he answered, I
‘The person who does without is he whose steadfastness is not overwhelmed I
by that which is haram and who is not preoccupied away from gratitude by I

I Zuhd - Doing Without
I which is halal” This is very similar to that which precedes it, because its

, gjcining is that if the person who does without the world were empowered 
I pjtakesome of that of it which is Aaram, he would patiently do without it and 
| uouldnot take it, and if he obtained some of its halal things, that would not 

(jvert him from being grateful, but that rather he would undertake to be
' ptefidtoAllahforiL

I Abroadibn Abl al-IIuwdri said, “I said to Sufyan ibn 'Uyaynah, ‘Who is the
| one who does without the world?’ He answered, ‘The one who shows grati

tude when he is blessed [with some good fortune], and is steadfast when he 
jjtried (with some misfortune]. ’ So I asked, ‘Abu Muhammad, he was blessed 

I and showed gratitude, and he was tried and was steadfast but the blessing 
I n-askept back, so how can he be one who does without?’ He answered, ‘Be 
I glent! whoever blessings did not prevent from being grateful, and trials did 

not prevent hom being steadfast, that is the one who does without.”’
I Uabfah said, “The main part of doing without is to gather things according
I to their dues and to put things in their due places. ”
I Sufyan ath-Thawri said, “Doing without the world is to have little wishful 

thinking. Itis riot to eat rough and coarse food, nor to dress in a cloak-like 
woollen wrap. ” He said, “One of their supplications used to be:

‘0 Allah, make us those who do without the world, and give us amply of 
it, and do not avert it from us and thus make us desire it.”’ Similarly, Imam 
Ahmad said, “Doing without the world is [to have] little wishful thinking,” 
and he said another time, “It is to have little wishful thinking, and to despair 
tfthatwhich people own.” • ' • '. /s’ •

An aspect of that is that little wishful thinking necessarily means that one 
would love to meet Allah by leaving the world. A lot of wishful thinking neces
sarily means that one would love to continue on in it. Someone who shortens 
his wishfid thinking will dislike to remain in the world, and this is the maximum 
limit of doing without it and turning away from it. Ibn ‘Uyaynah sought to 
prove this statement by His saying, exalted is He:

"Say, ‘If the abode of the akhirah with Allah is for you alone, to the exclu- 
son of ah others, then long for death if you are telling the truth..up to His 
saying, “Rather you will find them the people greediest for life.””*

Ibn Abi’d-Dunya narrated with his chain of transmission that ad-Dahhak 
ibnMuzabim said, “A man came to the Prophet % and asked, ‘Who is the

22 Stot al-Baqarah: 945)6
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most abstinent of people?’ He answered, “Whoever does not forget the grave 
and decay, and who gives up the best of the ornamentation of the life of tfte 
world, and prefers that which endures over that which is transient, and does 
not reckon the morrow among his days, and reckons himself one of the dead. ” 
This is a mursalhadith.23 24 *

23 Ibn Abi Shaybah also narrated it in his Mu$anna/( 13:2 2 3)
24 i.e. giving up things that are permissible for the sake of keeping one’s life simple 

and avoiding unnecessary luxury. However this applies only to things that are muto/i or 
pardoned and not specifically encouraged in the Shaft ah and does not extend to acts of
Sunnah such as marriage, using perfume, cleanliness, etc. Ed.

Many of the right-actingfirstgenerations divided doing-withoutinto catego
ries, and some of them said that the best type of doing-without is doingwithout 
associating partners [with Allah], and [doing without] worshipping thatwhich 
is worshipped apart from Allah. Then after that there is doing without every
thing fyara.m of the acts of disobedience, and then last there is doing without 
what is halal,** and that is the least of the categories of doing without The first 
two categories of this doing without are both obligatory, and the third is not 
obligatory, because the greatest of the obligations are to do without association 
of partners with Allah and then all the acts of disobedience. Bakr al-Muzani used 
to supplicate for his brethren, “May Allah make us and you abstinent with the 
abstinence of those who are able to do something hardmwhen they are alone 
but know that Allah sees them and so they abandon it. ”

Ibn al-Mubarak said, “Salam ibn Abi Mu(Ic said, ‘Doing without has three 
aspects: first, making actions and words sincerely for Allah & and not intend
ing anything of the world by them. Second, giving up what is not right and 
doing what is right. Third, doing without what is halaland that is an optional 
and voluntary matter, and it is the least of it.’”

This is very close to what precedes it except that he made the first part of i
doing without, doing without showing off which is the opposite of making 
one’s words and deeds purely for the sake of Allah, and it is the lesser form I
of associating partners with Allah. That which carries people into doing this I
is love of being praised in the world, and advancement in the presence of its I
people, which is a type of love of exaltation in it and love of leadership. I

Ibrahim ibn Adham said, “There are three types of doing without: obligatory I
doing without, optional doing without, and safe doing without. Obligatory I
doing without is doing without that which is haram. Optional doing without I
is doing without that which is halaL Safe doing without is doing without am- I 
biguous and ambivalent matters.” I

People differ as to whether or not the term ‘ one who does without (za/iid) ’ may 1
be applied to someone who does without that which is haram in particular but 
does not do without the excess of permissible things. They take two positions: 

First, that he is worthy of the use of the term because of that, and we have 
seen that previously from az-Zuhrl, Ibn ‘Uyaynah and others.

Second, that no one is worthy of the designation ‘doing without’ unless 
they do without superfluous permissible things, and that is the position of a

504
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| party of the gnostics (cdrijun) and others, so much so that one said, “There is 
1 go doing without today, since there is nothing that is entirely permissible,” 

jndlhat'vas the position of Yusuf ibn Asbdf and others, but about that there 
aiesome views. Yunus ibn ‘Ubayd used to say, “What is the worth of the world 
[hat someone should be praised for doing without it?”

Abu Sulayman ad-Darani said, ‘The people of Iraq differ with us about doing 
without Some of them say that doing without is giving up meeting people. 
Some say that it is giving up appetites. Some say that it is giving up satiation, 
jheirwords are close in meaning to each other. ” He said, “I take the position 
that doing without is abandoning that which occupies you [and keeps you] 
iwyfrom Allah Jfe.” This thing that Abu Sulayman said is good, and it unites 
together all the meanings, categories and types of doing without.

Know that the censure of the world which is in the Book and the Sunnah 
does not refer to its time, i.e. to night and day, which follow each other until 
the Day of Rising, because Allah made them:

lA S',j' A J 3IJI31
"succeed each other for those who Want to pay heed or to give thanks. ”*® 

Itisnarrated that ‘Isa ibn Maryam 853 said, “This night and this day are two 
safe treasure houses, so consider carefully what you deposit in them. ” He used 
tosay, “Use the night for that for which it is created, and the day for that for 
which it is created."

Mujahid said, There is no day that does not say, ‘Son of Adam, I have 
come to you today, and I will never return to you after this day, so consider 
carefully what you do in me.’ Then when it is finished, it is scrolled up and a 
seal placed on it and it will not be opened until it is Allah Who will be the One 
Who breaksit [the seal] on the Day of Rising. There is no night that does not 
say the like of that” One of the right-acting first generations recited:

The world is only a path to the Garden and the Fire,
And nights are a man’s shop and the days a market.

The censure does not refer to the place of the world, i.e. to the earth which 
Allah made a cradle and a residence for the Children of Adam, nor does it 
refer to the mountains, seas, rivers, and mines which Allah placed in it, nor 
to the crops and trees which Allah made grow in it, nor to the animals which 
ABah spread in it, etc. All of that is from the bounty of Allah to His slaves 
with that in which there is benefits for them, and in which there are lessons 
and indications of the oneness of its Maker arid His power and might. The 
censure is only for the actions of the Children of Adam which happen in the 
world, because the majority of them do not come about in such ways whose 
end results are praised, but rather they happen in such ways that their results 
are harmful or at the least of no benefit, as Allah Jfe says:

25 Surat al-Furqan: 62
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“Know that the life of the dunya is merely a game and a diversion and o$. 
tentation and a cause of boasting among yourselves and trying to outdo one 
another in wealth and children.”26

26 Surat al-Hadld: 20
27 Surah Yunus: 7-8
28 Surah Muhammad: 12

There are two categories of the Children of Adam in the world: 
First, those who deny that the slaves will have an abode of reward and pun

ishment after the world. These are the ones about whom Allah says:

XX I x x ** x * x x "
f ' Z

jjLX' iXii jdi Jjji
“As for those who do not expect to meet Us and are content with the life 

of the dunya and at rest in it, and those who are heedless of Our Signs, their 
shelter will be the Fire because of what they earned. ”27 These people’s con
cern is to enjoy themselves with the world and to acquire its pleasures before 
death, as He says, exalted is He:

a » „

‘Those who are kafir have their enjoyment, eating as cattle eat, but the Fire 
will be their final residence.”28 Some of these people would tell [others] that 
one should do without the world because they see that trying togain increase 
of it necessarily means that one will have worry and anxiety, and they say that 
as much as one increases one’s connections with it, a person will suffer cor
respondingly as much on having to leave it at death, and this is the ultimate 
limit of their doing without the world.

The second group are those who affirm that there is an abode after death 
in which there will be reward and punishment, and they are those who are as
cribed to the revealed ways of the messengers. They consist of three categories: 
those who wrong themselves, those who are ambivalent and those who outdo 
each other in good by Allah’s permission. Those who wrong themselves are the 
great majority of them, and most of them remain with the flower of the life of 
the world and its ornamentation, and they take it in inappropriate ways, and 
use it in inappropriate ways, so that the world becomes their greatest concern. 
Because of it they become angry, and because of it they become contented. 
Because of it they make friends, and over it they fall into enmity. These are the 
people of sport and play, ornamentation, mutual boasting and competition. 
None of them know the purpose of the world, nor that it is the place on their 
travel from which they must take provision for what follows it in the abode of

Zuhd - Doing Without
I [ultimate] residence. Even if one of them believes in that in a summary form 

1 ofimonjethe does not recognise it in detail, and he does not taste that which 
| people who have gnosis of Allah have tasted in the world of that which is a 
I gunpleofwhat is stored up for them as a treasure in the next life.

1 The one of them whose position is moderate takes worldly things in
I jap which are permissible and discharges the duties it [the world] entails, 

retaining for himself what is left over after the discharge of the duties, and 
comfortably enjoying worldly appetites within it [i.e. within the permissible

1 enjoyments left over after discharching his duties]. There is disagreemen t as 
| to whether these merit the term ‘doing without the world’ as we have men

tioned before, but there is no punishment for them in that except for the 
fict that it decreases their ranks in the next life to the extent of their availing

I themselves of worldly things. Ibn cUmar said, “However much a slave gains
1 oftheworld, it decreases his rank with Allah, even if He was being generous 

to him." Ibn Abi’d-Dunya narrated it with a good chain of transmission. It is 
. also narrated as a matfif hadith from cA’ishah with a chain of transmission 

1 about which there are some views.
Imam Ahmad narrated in the book az-Zuhd with his chain of transmission 

that a man visited Muawiyah and he [Muawiyah] gave him a robe. The man 
leftandpassed by Abu Masud al-An$ari and another man of the Companions, 

and one of them said, ‘Take it off your good actions,” and the other said, 
“horn your good things (tayyibdt).”
Also with his [Imam Ahmad’s] chain of transmission there is that cUmar 

said, “If it were not that my good actions would decrease, I would join you in 
lhe softness and ease of your way of life, but I have heard Allah upbraiding 
some people when He said:

You dissipated the good things (fayyzhdO you had in your worldly life.’”29 
Al-Fudaylibn cIyad said, “If you wish be independent of the world, and if 

you wish seek more of it, because you only take it out of your own purse. ”
Something that supports this is that Allah has made some things Aaram 

for His slaves from the superfluity of worldly appetites, its ornamentation 
and splendour, since they are not in need of it and He has saved it up as a 
treasure for them with Him in the next life. The indication of this occurs in 
His saying &

\JUX ,
i«
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29 Surat al-Afeqaf: 20
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“Were it not that mankind might all become one community, We would 
have given those who reject the All-Merciful silver roofs to their houses and 
silver stairways..up to His saying, “All that is merely the trappings of the life 
of the dunya. But the akhirah with your Lord is for those who have taqwa.”*0 

It is authentically narrated that the Prophet # said, “Whoever [of men] 
wears silk in the world will not wear it in the next life, ”31 and, ‘'Whoever drinks 
wine in the world will not drink it in the next life,”311 and he said, “Do not 
wear silk nor brocade, and do not drink from vessels of gold and silver nor 
eat off plates made from them, because it is for them in the world and for 
you in the next world. ”33

Wahb said, “Allah & said to Musa ‘I will drive away My friends from the 
happiness and abundance of the world just as the compassionate camel-herder 
drives his camels away from the happiness of waste material [such as general 
garbage and animal excrement]. That is not because they are of no account to 
Me, but rather so that they can take their complete portion ofMygenerousity 
honouring them safely and in full, undamaged by the world.’”

This is supported by that which at-Tirmidhi narrated from Qatadah ibn an- 
Nucman that the Prophet# said, “When Allah loves a slave He protects him from 
the world, in the same way that any of you would continue to protect his sick I
people from water. ”34 Al-Hakim narrated it and his wording is, “Allah definitely I
protects His slave from the world whilst He loves him, in thesamewayyou protect /
your sick ones from food and drink because you fear for them. ”35 I

There is in Sahih, Muslim from Abdullah ibn Amr that the Prophet # said, I
“The world is the prison of the mu ’min and the garden of the kafir. ”*6 I
As for the ones who outdo each other in good actions by the permission I

of Allah, they are the ones who have understood what is the purpose of the I 
world and act according to what that requires. They know that Allah only I

made His slaves reside in this abode in order to test which of them are better I
in actions, as He says: 1

I H
* X

“It is He Who created the heavens and the earth in six days when His 
Throne was on the water, in order to test which of you has the best actions.”37 
And He says:

go Surat az-Zukhruf: 33-35
31 Al-Bukhari (5832) and Muslim (2073)
32 Al-Bukhari (5575) and Muslim (2003)
33 Al-Bukhari (4526) and Muslim (2067)
34 At-Tirmidhi (2036)
35 Al-Hakim (4:208-9)
36 Muslim (2956)
37 Surat Hud: 7

Zuhd -Doing Without
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Who created death and life to test which of you is best in action.”38

Qjieof the right-acting first generations said [in commentary of the mean
ing of the above ayah “... which of you is best in action”], **...which of them 
most does without the world arid most desires the next life, and He made the 
jeau^and richness of the world as a test to see who of them would stop with 
itandincline to it, and to see who is not like that, as He says, exalted is He:

'We made everything on the earth adornment for it so that we could test 
them to see whose actions are the best, ’39 and then He made clear that it will 
cease and perish when He said: • .. /

/ IjjX it
I
I IVe wil/ certainly make everything on it a barren wasteland. ’4°” So when they

understood that this is the purpose of life, they made their concern to be the 
seeking of travelling provision from it for the next life, which is the abode of 

permanence and residence, and they were contented with the amount of the 
world tvith which a traveller is contented on his journey, just ais the Prophet 
f used to say, “What have I to do with the world? The similitude of me and 
of the world is like that of a rider who rests in the shade of a tree, and then 
rides on and leaves it behind. ”4*

He # counselled a body of the Companions that their provision from the 
world should be just as the travelling provision of a rider, for example, Salman, 
Abu TJbaydah ibn aljarrah, Abu Dharr and cA’ishah. He advised Ibn cUmar 
to be in the world as if he were a stranger or a traveller on the way, and that 
lie should reckon himself an inhabitant of the grave.42

There are two categories of people in this degree: some of them confine 
themselves to that of the world which will keep them alive and no more. This 
is the state of many of the people who do without. Some of them occasion
ally permit themselves the satisfaction of some of its permissible appetites in 
order to strengthen themselves, and make themselves energetic and ready 
foraction, as is narrated that the Prophet £ said, “Of your world, women and 
scent have been made beloved to me, and my eye’s rest has been placed in 
prayer." Imam Ahmad and an-Nasa’i narrated it in a hadith of Anas.43

58 Surat al-Mulk: 2
59 Surat al-Kahf: 7
40 Surat al-Kahf: 8
41 M-Tumidtn (2377) and Ahmad (1:391)

42 Ahmad (2:24)

4S Ahmad (3:128) and an-Nasa’i (7:61)
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Imam Ahmad narrated the hadith of'A’ishah that she said, “TheMessenge 
of Allah % used to love of the things of the world: women, scent and food. He 
obtained women and scent, but he did not obtain food.44”45

44 Of course, he ft obtained the food that allowed him to live, but nothing beyond his 
most basic needs. Trans.

45 Ahmad (6:72)
46 See Surah Al Tmran: 185

Wahb said, “It is written in the wisdoms of the Family of Dawud ‘The 
intelligent person ought not to neglect four times: a time in which he takes 
himself to account, a time in which he holds intimate discourse with his Lord, 
a time in which he meets those of his brothers who tell him his defects and
tell him the truth about himself, and a time in which he should give himself 
some of its fyalaland beautiful pleasures, because in that time he will find help 
for those hours and a bounty of sufficient provision and rest from fatigue for 
the heart, ” meaning, “refreshment for it. ”

When the wiw hm in tends by his fulfilling his permitted appetites to strength
en himself for obedience, then his appetites become acts of obedience for 
which he is rewarded, as Mu'adh ibn Jabal said, “I anticipate a reward for my 
sleep just as I anticipate a reward for my standing in prayer,” meaning that 
he intended to strengthen himself by his sleep in order to stand for prayer 
at the end of the night, and so he anticipates a reward for his sleep just as 
he anticipates a reward for his standing in prayer. One man used, when he 
fulfilled some of his permissible appetites, to share some of it equally with 
his brethren, just as it is narrated of Ibn al-Mubarak that whenever he came 
to desire something he would not eat it until one of his companions came to 
desire it and then he would eat it with him, or when he desired something 
he would invite a guest of his to eat with him.

It used to be told of al-Awzaci that he said, “There are three people for 
whom there is no reckoning for that which they eat: the one eating the pre
dawn meal [in order to fast], the fasting person when he breaks his fast, and 
the food of the guest. ”

Al-Hasan said, “It is not a part of your love of the world that you seek what 
is right and useful for you of it, nor is it a part of your doing without it to give 
up some need the giving up of which would block it. Whoever loves the world 
and it makes him happy, then the fear of the next life will leave his heart.”

Sa'Id ibn Jubayr said, ‘The ‘enjoyment of delusion’46 is that which distracts 
you from seeking the next life. Whatever does not distract you is not the en
joyment of delusion, but rather it is the enjoyment of being conveyed to that 
which is better than it.”

Yahya ibn Mu'adh ar-Razi said, “How could I not love a world in which such 
nourishment is decreed for me by which I gain life, by which I grasp hold of 
obedience, and by which I attain the next life?”

Abu $afwan ar-Ra'ini, who was one of the gnostics, was asked, “What is the 
world which Allah censures and which the intelligent person ought to avoid?" 
He answered, “Everything which you obtain in the world by which you intend

Zuhd - Doing Without
I EWorld is blameworthy. Everything in it which you obtain and by which you 

intend the next life is not of it [of the world]. *
Al-Hasan said, “Howexcellent an abode the world is for the mu "mini That is

I (jecausehedoesalittleworkand takes his travellingprovision from itfor the next 
fife. How terrible an abode it is for the Aa/zrand the hypocrite! Thatis because he 

, nastes his nights and the travelling provision he takes from it is for the Fire. ” 
I Ajft'ibn 'Abd al-Kala'I said, “The Messenger of Allah ftr said, ‘When the 

I people of the Garden enter the Garden and the people of the Fire the Fire, 
| Allah will ask, “People of the Garden! how long did you remain on earth ac- 

, cording to the number of years?” They will answer, “We remained a day or 
■ putofaday.” He will say, “How excellent is that for which you traded in a 

1 dayorpartof a day: My mercy, My good pleasure and My Garden! Stay in it, 
I remaining agelessly. ” Then He will ask the people of the Fire, “How long did 

1 pustayin the earth according to the number of years?” They will answer,
“We stayed for a day or part of a day.” He will say, “How terrible is that for 
which you traded in a day or part of a day: My displeasure, disobedience of 

Me, and My fire. Stay in it, remaining agelessly! ”47
Al-Hakim narrated a hadith of 'Abd al J abb ar ibn Wahb, “Sa'd ibn Tariq 

informed us from his father that the Prophet ftr said, ‘How excellent an abode 
the world is for whoever takes travelling provision from it for the next life 
soas to please his Lord. How terrible an abode it is for whoever it prevents 
gaining access to his next life and for whom it makes fall short of gaining the 
good pleasure of his Lord. When the slave says, “May Allah make the world 
ugly," then the world says, “May Allah make the one who disobeys his Lord 
ugly."’"18 He said that his chain of transmission is authentic. Al-'Uqayll nar- 
rated it and said, “'Abd aljabbar ibn Wahb is unknown and his hadith are 
not memorised,” and he said, “These words are narrated of 'All as his own 
rords."The saying of'All was narrated from him by Ibn Abi’d-Dunya With a 
chain of transmission about which there are views.

Itis that'All heard a man cursing the world and so he said, “It is an abode 
ofmithfulness for whoever is true to it, and an abode of well-being to whoever 
understands it, and an abode of wealth for whoever takes traveller’s provision 
from it It is the mosque of the lovers of Allah, the place where His revelation 
descended, the place of His angels’ prayers, and the shop of His friends in 
which they gain mercy and in which they gain as profit the Garden. So who 
is it that blames the world when it makes it known that you. must part from 
it,has announced its own defects, describes itself and its inhabitants, it gives 
its tribulations as as a sample of THE tribulation, and from its happiness cr el
ated longing for THE happiness? Some people blame it when they regret, 
and others praise it. It told them [about itself} and so they affirmed it. It 
reminded them and so they remembered. So you who are deceived by the 

I world, deceived by its delusions, when did the world prove itself worthy of

| 47 Narrated by Ibn Abi Hatim as mentioned by Ibn Kathir in his tafsir and also Abu
| Nrfajmin ol-Hilyah (5:132). ‘
I 48 Al-Hakim (4:312) . jjl
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Imam Ahmad narrated the hadith of 'A’ishah that she said, ‘The Messenger 
of Allah £ used to love of the things of the world: women, scent and food. He 
obtained women and scent, but he did not obtain food.44"45

44 Of course, he % obtained the food that allowed him to live, but nothing beyond his 
most basic needs. Trans.

45 Ahmad (6:72)
46 See Surah Al 'Imran: 185 • > '

Wahb said, "It is written in the wisdoms of the Family of Dawud ‘The
intelligent person ought not to neglect four times: a time in which he takes 
himself to account, a time in which he holds intimate discourse with his Lord, 
a time in which he meets those of his brothers who tell him his defects and 
tell him the truth about himself, and a time in which he should give himself 
some of its fazldland beautiful pleasures, because in that time he will find help 
for those hours and a bounty of sufficient provision and rest from fatigue for 
the heart,” meaning, “refreshment for it. 99

When the mu "mtn intends by his fulfilling his permitted appetites to strength
en himself for obedience, then his appetites become acts of obedience for 
which he is rewarded, as Mu'&dh ibn Jabal said, “I anticipate a reward for my 
sleep just as I anticipate a reward for my standing in prayer,” meaning that 
he intended to strengthen himself by his sleep in order to stand for prayer 
at the end of the night, and so he anticipates a reward for his sleep just as 
he anticipates a reward for his standing in prayer. One man used, when he 
fulfilled some of his permissible appetites, to share some of it equally with 
his brethren, just as it is narrated of Ibn al-Mubirak that whenever he came 
to desire something he would not eat it until one of his companions came to 
desire it and then he would eat it with him, or when he desired something 
he would invite a guest of his to eat with him.

It used to be told of al-Awzaci that he said, “There are three people for 
whom there is no reckoning for that which they eat: the one eating the pre
dawn meal [in order to fast], the fasting person when he breaks his fast, and 
the food of the guest. ”

Al-Hasan said, “It is not a part of your love of the world that you seek what 
is right and useful for you of it, nor is it a part of your doing without it to give |
up some need the giving up of which would block it. Whoever loves the world 
and it makes him happy, then the fear of the next life will leave his heart”

Sa'id ibn Jubayr said, “The ‘enjoyment of delusion’46 is that which distracts 
you from seeking the next life. Whatever does not distract you is not the en
joyment of delusion, but rather it is the enjoyment of being conveyed to that 
which is better than it”

Yahya ibn Mu'adh ar-RSzI said, “How could I not love a world in which such 
nourishment is decreed for me by which I gain life, by which I grasp hold of 
obedience, and by which I attain the next life?”

Abu Safwan ar-Ra'inl, who was one of the gnostics, was asked, “What is the 
world which Allah censures and which the intelligent person ought to avoid?” 
He answered, “Everything which you obtain in the world by which you intend

I Zu hd -Doing Without
I ihewotld is blameworthy. Everything in it which you obtain and by which you 
I jiiend the next life is not of it [of the world]. <
I n-Hasan said, “How excellent an abode the world is for the mu 9min! That is
I ^use he does a little work and takeshis travelling provision from it for the next 
I How tern ble an abode it is for the Aa/irand the hypocrite! That is because he
I R^tes his nights and the travelling provision he takes from it is for the Fire.99 
I Ayh'ibn 'Abd al-Kala'i said, ‘The Messenger of Allah said, ‘When the
I people of the Garden enter the Garden and the people of the Fire the Fire, 
I Allah wll ask, “People of the Garden! how long did you remain on earth ac- 
I cording to the number of years?” They will answer, “We remained a day or 
I pvtofaday.”He will say, “How excellent is that for which you traded in a 
I dqorpartofa day: My mercy, My good pleasure and My Garden! Stay in it, 
I remaining agelessly. ” Then He will ask the people of the Fire, “How long did 
I you stay in the earth according to the number of years?” They will answer, 
I > stayed for a day or part of a day.” He will say, “How terrible is that for 
I which you traded in a day or part of a day: My displeasure, disobedience of 
I Me,.and My Fire. Stay in it, remaining agelessly! 999 ”47
I Al-Hakim narrated a hadith of 'Abd aljabbar ibn Wahb, “Sa'd ibn Tariq 

informed us from his father that the Prophet said, ‘How excellen t an abode 
the world is for whoever takes travelling provision from it for the next life 

so as to please his Lord. How terrible an abode it is for whoever it prevents I I
gainingaccess to his next life and for whom it makes fall short Of gaining the 
good pleasure of his Lord. When the slave says, “May Allah make the world 
ugly.’then the world says, “May Allah make the one who disobeys his Lord 
ugly.’””'’8He said that his chain of transmission is authentic. Al-cUqayli nar
rated it and said, “'Abd aljabbar ibn Wahb is unknown and his hadith are 
not memorised, ” and he said, ‘These words are narrated of 'All as his own 
words."The saying of'All was narrated from him by Ibn Abi’d-Dunya with a 
chain of transmission about which there are views.

Itisthat'All heard a man cursing the world and so he said, “It is an abode 
of truthfulness for whoever is true to it, and an abode of well-being to whoever 
understands it, and an abode of wealth for whoever takes traveller’s provision 
from it It is the mosque of the lovers of Allah, the place where His revelation 
descended, the place of His angels’ prayers, and the shop of His friends in 
which they gain mercy and in which they gain as profit the Garden. So who 
is it that blames the world when it makes it known that you must part from 
it,has announced its own defects, describes itself and its inhabitants, it gives 
its tribulations as as a sample of THE tribulation, and from its happiness cre
ated longing for THE happiness? Some people blame it when they regret, 
and others praise it It told them [about itself] and so they affirmed it. It 
reminded them and sb they remembered. So you who are deceived by the 
world, deceived by its delusions, when did the world prove itself worthy of

1 47 Narrated by Ibn Abi Hatim as mentioned by Ibn Kathir in his tafsir and also Abb
I Nu^*mal-IJilyah(5*.i32). 1'
I g Al-Hahm (4:312)
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blame to you? Indeed, when did it deceive you? Was it on your fathers’ beds on 
the moist earth? Or was it the places where your mothers were thrown down 
by emaciation and weariness? How many have you mourned, and nursed by 
your hands, seeking a healing for him and asking for doctors for him, but 
you did not attain your need and your request was not accomplished. The 
world has already made his place of death [lit. place of being thrown down] 
an example for you of your place of death tomorrow, and your weeping will 
not avail you, and your beloved friends will not benefit you.”

The Amir al-Mu’minln ‘All explained that the world may not be blamed 
and censured without qualification, and that indeed it is praiseworthy with re
spect to those who take a provision of right actions from it, and that on it there 
are the mosques of the prophets, the places where the revelation descended, 
and that it is the abode of trade for the mu ’minun [where they trade in the 
world to receive the next world] in which they earn mercy and gain as profit 
the Garden. It is an excellent abode for someone who has these qualities. As 
for that which is mentioned, that it tricks and deceives, in reality it cries out 
its admonitions and warnings, and it gives sincere counsel with the lessons 
it gives, and it shows openly its defects when it shows its people the ways of 
destruction of those who perish, and how it turns [people’s] states about from 
health to sickness, and from youth to senility, from wealth to poverty, and 
from power to humiliation. However the one who loves it is rendered 
and blind by his love of it, and he does not hear its cry, as is said:

The world cries out about itself
if there is anyone on the earth to hear:
“How many who were sure of a long life I have destroyed!
And how many who gathered, I have dispersed what they collected!”

deaf

Yahya ibn Mu‘adh said, “If people were only able to hear the voice of wail
ing over the world in the unseen from the tongues of the obliterated, their 
hearts would throw themselves down in grief.” One of the wise people said, 
“The world is only metaphors which the days strike for people. The knowledge 
of the age does not need a translator or interpreter. However, through love 
of the world the hearts’ sense of hearing is made deaf to exhortations.” How 
compelling [in exhortation] is the citer, if only people could perceive.

The people who do without the superfluity of the world are in different 
categories: some obtain it, hold on to it and by it they advance closer to Allah, 
as was the case with many of the Companions and others. Abu Sulayman said, 
“cUthman and ‘Abd ar-Rahman ibn ‘Awf were two treasures of Allah on His 
earth who spent in obedience to Him, and their transactions were for the 
sake of Allah in their hearts.”49

49 Abu Nu'aym in al-Hilyah (9:262)

Some of them get it out of their possession and do not retain it, and of 
these there sire two types: some of them get rid of it voluntarily and out of 
their own choice. Some of them get rid of it while their own selves obstinately

I Zuhd - Doing Without
I (tliise to get rid of it, but they struggle with themselves to do that. There is a 
I difference of opinion as to which of them is superior. Ibn as-Samm3k and al- 
| junaydsaid that the former are better because of the self’s realisation of the 
I iadon of liberal generosity and doing without. Ibn ‘Ata’ said, “The second is 
I tetter because he has worked and struggled. ” In the words of Imam Ahmad 
I feat is that which would also indicate the same.
I Some ofthem never attain any superfluity and do without attaining it, either
I luring the power to do so or being without it. The former is better than this.
I For this reason many of the right-acting first generations said, “cUmar ibn
I 'Abd al-'Aziz was more abstinent than Uways and the likes.” Abu Sulayman 
I 2nd others said the same.
I Malikibn Dinar used to say, “People say, ‘Malik does without, ’ but the one
I *bo really does without is ‘Umar ibn ‘Abd al-cAz!z. ”
I The people of knowledge differ as to which of them are the best: those

1 wHo seek the halal things of the world in order to keep ties of kmSbip and to 
| send it in advance [for the life hereafter] on behalf of himself, or those who 
I abandon it entirely and do not seek it in any way. A party prefer those who 
I ibandon and avoid it, for example, al-Hasan and others. Another party prefer 

those who seek it in that manner, for example, an-Nakhaci and others, but 
something similar is also narrated of al-Hasan.

Those who do without the world in their hearts, have [different] perspec-^ 
tntsand witness different scenarios. Some of them witness great tiredness in 
striving to obtain it [the world], and so they do without it with the intention 
of giving themselves some rest [from such tiredness]. Al-Hasan said, “Doing 
without the world gives rest to the heart and the body. ”

Some fear that their portion of the next life will decrease. Some fear a 
lengthy reckoning for it One said, “Whoever asks Allah for the world is only 
asking Him to stand a long time for reckoning. ”

Some witness the many defects of the world, and the speed with which it is 
overturned and obliterated, and the great crowds of the lowest type of people 
ubo seek it, as someone asked one of them, “What was it that made you do 
wthout the world?” He answered, “The paucity of its fulfillment, its extreme 
coarseness, and the vileness of those who share in it.”

Some of them used to consider the fact of the despicable nature of the 
world to Allah and thus regard it as dirty, as al-Fudayl ibn ‘Iyad said, “Even 
if all of the world were offered to me in a completely halal fashion such that 
Iwouldnotbe taken to account for it in the next life, I would shun it as if it 
wsdirty in the same way as a man would shun a corpse when he passed by it 
in case it should touch his clothing.”

Some fear that it should occupy them and keep them busy from prepar- 
I ing for the next life and taking provision for it. Al-Hasan said, “Even if one 
I of them were to pass his entire life striving mightily, with halal wealth beside 
I him, and someone said to him, ‘Will you not take some of this?’ he would say, 
1 Ho,by Allah! 1 will not I fear that I will go to it and take from it and it will 
I be the corruption of my heart and my deeds.’ ”
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Ibn al-Munkadir sent some wealth to cUmar and he wept severely. Then 
he said, “I fear that the world will conquer my heart and that there will not 
remain any portion of it for the next life, and that is what has made me weep.” 
Then he commanded that it should be given as sadaqah to the poor people 
of Madinah.

The elect of these fear that they will become occupied with it and distracted 
from Allah, as RabTah said, “I would not like to own the world from first to 
last in a completely halal fashion and that I should spend it in the way of 
Allah and that thus it would occupy me and distract me from Allah for the 
blink of an eye.”

Abu Sulayman said, “Doing without is leaving that which occupies you and 
distracts you from Allah. ” He said, “Everything which occupies you and distracts 
you from Allah, whether family, wealth and children, is inauspicious.” 

He said, “The people of doing without the world are in two degrees: some 
do without the world but they are not given in the world an opening to the 
spirit of the next life. Some, when they do without it, are given an opening 
to the spirit of the next life, and then there is nothing more beloved to them 
than to continue [in the world] in order to obey Allah.”

He said, “The one who does without is not someone who casts off the cares 
of the world and finds his rest from them, but the one who does without is 
only someone who does without the world and tires himself out for the next 
life.” I

By doing without the world what is meant is to free the heart from being I 
occupied with it in order to become free to seek Allah and His gnosis, near- I
ness to Him and intimacy with Him, and longing for the meeting with Him. I
These matters are not of the world as the Prophet % used to say, “Of your I
world, women and scent have been made beloved to me, and the rest of my I
eye has been placed in prayer,” and he did not regard the prayer as one of I
those things of the world which had been made beloved to him. So it is in 
the Musnad and in an-Nasa’I, and I think that it occurs elsewhere as, “Three I 
things of your world have been made beloved to me...” and he included the I 
prayer among the things of the world. What supports that is the hadith, “The I
world is accursed, accursed is that which is in it except for remembrance of I
Allah and what is near to it, or a person of knowledge or a learner.” Ibn Majah I
and at-Tirmidhi narrated it and he [at-Tirmidhi] regarded it as good, from 1 
a mor/u4 hadith of Abu Hurayrah. The like of it is narrated in other ways as ] 
both a mursal hadith and one which is connected back [without gaps in the 
transmission] .5°

At-Tabarani narrated a mar/u' hadith of Abu’d-Darda’ that he said, “The 
world is accursed, accursed is that which is in it except for that by which the 
face of Allah is sought.”5* Ibn Abi’d-Dunya narrated it as a mawgu/statement 
He also narrated it in a version of Shahr ibn Hawshab from ‘Ubadah -1 think 50 51

50 At-Tirmidhi (2322), Ibn Majah (4112)
51 At-Tabarani in al-Kalnras mentioned in al-Majmac (10:222)

Zuhd - Doing Without

1 he attributed it [to the Prophet It] — that he said, “The world will be
1 brought on the Day of Rising and it will be said, ‘Separate out that of it which 

visfor the sake of Allah JS and throw the rest of it in the Fire. ”5“
I the world and everything in it is accursed, i.e. far removed from Allah,
’ because it occupies and distracts one from Him, except for useful knowledge

, ^ich shows [the way] to Allah, and to gnosis of Him and to seeking close-
I ne$s to Him and His good pleasure, and remembrance of Allah and what is 
| near to it of those things which draw one near to Allah. This is the purpose 
I of the world, because Allah only orders His slaves to have taqwd of Him and 

obey Him, and necessarily connected to that is continuous remembrance of
I Him, as Ibn Mas‘ud said, “ Taqwd of Allah with the taqwd due to Him is that 
| He is remembered and not forgotten.” Allah only legislated the prayer for 
I His remembrance, and similarly the Hajj and lawaf. The best of the people

too worship are those who most remember Allah in their acts of worship.
None of this is included in the blameworthy aspects of the world, but it is the 
reason for which the world and its inhabitants were brought into existence, 
asAllah, exalted is He, says: c *

only created jinn and man to worship Me.”53
Some groups of the people of and of the sufis think that these acts of 

noishipwhich are found in the world are better than the bliss which is found 
inthe Garden, they say, “...because the bliss of the Garden is the slave’s por
tion, but the acts of worship are the Lord’s due, and the Lord’s due is better 
than the slave’s portion,” but this is mistaken. What supports their error is the 
statement that many of the commentators make concerning His saying:

Those who perform good actions will receive better than them.”54 They 
sad,The good action is lla ildha iUa’Udh — There is no god but Allah’ and 
there is nothing better than ic" However, the speech must be understood as 
inrohing an alteration of ordinary word order, and it really means, “They will 
receive of them the better,” i.e. they will receive the better because of them 
md by means of mem.

The correct position is to accept unqualifiedly that which is reported textu
ally in the Book and the Sunnah that the next life is better than the former 
tithoutany qualification. There is in the al-Hdkim that al-Mustawrid ibn
Shaddad said, “We were with the Prophet % and they were discussing the world 
and the next life. Someone said, ‘The world is only sufficient provision to help 
pureach the nextlife, and in it there is work, in it there is the prayer, and in it 
there is zakah.’ Aparty of them said, Tn the next life there is the Garden,’ and

52 Ibn Abi’d-Dunya in Dhamm adrdunya (6)
53 Sfiratadh-Dhaiiyat 56
54 Surat an-Naml: 89
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they said whatever Allah willed. The Messenger of Allah # said, ‘With respect 
to the next life the world is only as if one of you were to go to the sea and put 
his finger in it, and what comes out of it [when he withdraws his finger], that 
is the world.”’55 56 This is a clear textual statement of the superiority of the next 
life over the world and those actions which it contains.

55 Al-Hakim (4:319)
56 Surat an-Naml: 89

The meaning of that is that the perfection of the world only lies in knowl
edge and action, and knowledge is the purpose of actions, and it will become 
multiplied in the next life in such a way as to have no comparison to what it is 
in the world, because the origin of knowledge is knowledge of Allah, His names 
and attributes. In the next life the veil will be lifted and what was information 
will become direct eye-witnessing, and certain knowledge will become certain 
seeing, and gnosis of Allah will become vision of Him and wimessing Him. So 
where does this stand in comparison to what is in the world?

As for bodily actions, in the world they have two purposes: first, to occupy 
the limbs with actions of obedience and fatigue them with worship. Second, 
to connect hearts to Allah and illuminate them with His remembrance.

The former is removed from the people of the Garden. For this reason 
it is narrated that when they want to prostrate to Allah when He appears to 
them, it is said to them, “Raise your heads, because you are not in the abode 
of striving with yourselves. ”

As for the second purpose, the people of the Garden obtain it in the most 
perfect and most complete manner, without any comparison between what 
their hearts obtain in the world of the finenesses and graces of closeness, in
timacy and arrival and that which they witness in the next life with their own 
eyes. Their hearts, sight and hearing are in bliss because of the nearness of 
Allah and because of seeing Him, and listening to His speech, particularly at 
the times of the prayers in the world, such as the jumu’ahs and the lIds. Those 
among them who are drawn near [to Allah] obtain that twice a day, in the 
morning and the evening at the time of the morning prayer and the I
mid-afternoon prayer (cAjr). For this reason when the Prophet # mentioned 
that the people of the Garden see their Lord, he immediately afterwards urged 
that we safeguard the prayer of the dawn and the mid-afternoon, because 
the times of these two prayers are the times when the elite of the people of 
the Garden see their Lord and when they visit Him. Similarly, the bliss of the 
dhikr and of the recitation of the Qur’an will never cease for them, and they 
will be inspired with glorification just as they are given breaths. Ibn ‘Uyaynah 
said, uld ilaha illa’llah — There is no god but Allah — is for the people of the 
Garden like cool water is for the people of the world. What relation does the 
sweetness of remembrance of Allah for the gnostics in the world have to their 
sweetness in the Garden?”

So it becomes clear from this that His saying, “Those who perform good 
actions will receive better than them,”56 means its clear outward meaning,

I Zuhd —Doing Without
I ^juse the reward of the phrase of tawhid in the world is that the person who 
I jjjsitwfflreach to say it in the Garden in that manner for which the people 
I oftheGarden will be singled out
I lauiyase, what the people of the Garden obtain of the details of knowl-
1 fjgeofAllah, His names, attributes and actions, and of His nearness, witness- 
I jigHim and of the sweetness of His remembrance is a matter the essence of 
I rfiich is impossible to express in the world, because its people do not grasp 
I ju$it ought to be grasped, but it is of that which no eye has seen, no ear has 
I heard and which has never occurred to the heart of a mortal, and we ask Allah 
I notto forbid us the good of what He has because of the evil of what we have, 
I by His graciousness, generous nobility and mercy, amin.
| Id us return to explaining the hadith, “Do without the world and Allah will

lore you.’This hadith shows that Allah loves those who do without the worlds 
One of the right-acting first generations said, “The Hawariyyun (Disciples) 
saidto'Isa^ ‘Spirit of Allah! Teach us one action for Which Allah will love
us. He answered, ‘Hate the world and Allah will love you.’”

Allah censures those who love the world and prefer it over the next life, 
sHeSayS: J 6'

lK
*No indeed! But you love this fleeting world and you disregard the 

«Hra4's7and He says:

Li- IL>- Jill
‘and you have an insatiable love of wealth,”5® and He says:

Truly he is fierce in his love of wealth [AZuzyr],”59 and what is meant60 is 
Health. So when He censures those who love the world it shows the praisewor
thiness of those who do not love it but oh the contrary reject and abandon IIt-

There is the Musnad and in the Sahih of Ibn Hibban from Abu Musa that the 
Prophet!said, “Those who love the world harm their next lives. Those who 
lore their next lives harm their worldly lives, so give preference to that which 
abides and endures over thatwhich is obliterated and is evanescent.”61

There is in the Musnad and in the Sunan of Ibn Majah from Zayd ibn Thahit 
diauhe Prophet said, “Those who are concerned about the world, Allah will 
disperse their affairs, and put their poverty right before their eyes, and only 
dat of the world which has been decreed for them will come to them. Those

5-j Stat aKJyimah: 20-21
58 Suratal-Fair. 20
59 Surat al- AdiyXt: 8
60 i.e. by the Arabic word khayr literally “the good, best” blit here “wealth”. Trans.
61 Ahmad (4:212), andIbnHibban (709)
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whose intention is the next life, Allah will unite their affairs, and put thej 
wealth in their hearts, and the world will come to them in spite of itself,”6^. 
Tirmidhi narrated it in a marfu' hadith in the same sense.

Something thatJundub ibn 'Abdullah the Companion said is, “Love of the 
world is the main part of every wrong action.” It has been narrated as a marfif 
hadith, and it has been narrated from al-Hasan as a mursalhadith.

Al-Hasan said, “Whoever loves the world and it pleases him, then the love 
of the next life will leave his heart. ”

Awn ibn 'Abdullah said, “Within the heart, the world and the next life are 
like the two pans of the scales. According to the measure that one of them is 
heavy the other will be light.”

Wahb said, ‘The world and the next life are like a man who has two wives: 
if he pleases one of them, he will displease the other.”

In any case, doing without the world is the sign of the prophets of Allah, His 
close friends and His beloved ones. ‘Amr ibn al-‘A$ said, “How far apart your 
wayisfrom the way ofyour Prophet#. Hewas the one who most did without the 
world, and you are the people who most desire it. "Imam Ahmad narrated it 

Ibn Mas'ud said to his own companions, “You fast, pray and go on jihad 
more than the Companions of Muhammad # but they were better than you. ” 
They said, “How is that?” He said, “They did without the world more than i 

you, and they desired the next life more than you. ”62 63 j

62 Ibn Majah (4105), Ahmad (5:183)
63 Ibn Abi Shaybah and Abu Nu'aym in al-Hilyah
64 Al-Bayhaqi in Shucab al-iman (10521)
65 At-Tabaranl in afAwsaf as mentioned in al-Majmd (10:286)
66 Abu Nu'aym in al-Hilyah (3:253)
67 Abu Nu'aym in al-Hilyah (2:20)

Abu ’d-Darda ’ said, “If you were to swear an oath to me about a man that I
he was the one of you who most does without, I would swear an oath to you I
that he is the best of you. ” It is narrated of al-Hasan that he said, “They asked, I
‘Messenger of Allah, who is the best of us? ’ He answered, ‘The one ofyou who I
most does without the world and most desires the next life.”*4 The words in I 
this chapter could be very lengthy, and in that which we have indicated there I 
is sufficient, insha’Allah. I

The second counsel: to do without what people possess, and that it necessar- I
ily requires that people will love you. It has been narrated that the Prophet X I
advised a man saying, “Despair of what people possess and you will be wealthy.” I
At-Tabarani65 and others narrated it. I ]

A hadith of Sahl ibn Sa'd has been narrated as a marfu‘ hadith, ‘The nobil- I
ity of the mu 'min is his standing at night, and his might is his seeking to be I
independent of people.”66 I

Al-Hasan said, “You will continue to be regarded as noble by people, or I 
people will continue to honour you, as long as you do not receive from them I
what they own. When you do that, they will regard you as of little consequence, 1
dislike your talk and hate you.”67 1

I kjabasSakhtiyani said, “A man will not become noble until he has two 
I nafities, abstinence from what people own, and passing over what they

| ‘Umar used to say in his address on the minbar, “Hopeful desire is poverty,
jmd despair [ofworldly things] is wealth. When someone despairs of something 
^becomes independent of it. ”

It is narrated that 'Abdullah ibn Salam met Ka'b al-Ahbar when he was 
nith‘Umar and asked, “Ka'b, who are the lords of knowledge?” He answered, 
Those who act according to it.” He asked, “What takes knowledge away 

from the hearts of the people of knowledge after they had memorised and 
grasped it fully?” He answered, “Hopefill desire takes it away and the greedy 
desre of the self, and seeking one’s necessities from people.” He said, ftYou

I There are many hadith from the Prophet # about abstaining from asking 
I people and attempting to be independent of them. Whoever asks people for 
I they have, then they will dislike and hate him, because wealth is beloved
I totheselves of the children of Adam. Thus, they will come to dislike someone 
I ihoasks them to give him what they love for that reason.
1 As for those who regard the favour as being shown by the one who asks, 

and:thinks that if he were to give him everything in his possession he would 
not have fulfilled [his request] by expending in response to his request and 
beinghumble to him, or those who would say to their families, “Your cloth
ing would look better on someone other than you, and your riding- beasts 
would look better under others than you,” then these are extremely rare in 
thenatures of the children of Adam, and the abundance of that has shrivelled 
from | long time ago.

Asforsomeone in the world who does without what people own and abstains 
from it, they love and honour him for that and he gains mastery over them, 
aswhen a Bedouin asked the people of Ba$ra, “Who is the chief person in 
this town?” They answered, “Al-Hasan.” He asked, “For what reason is he your 
chief person?” They answered, “People need his knowledge and he is in no 
need of their worldly possessions.” How excellent is the saying of one of the 
right-acting first generations in his description of the world and its people:

It is only a decaying corpse
on which are dogs whose only interest is to seize it by force.

If you avoid it you will be safe from its people
but if you try to seize it, its dogs will contend with you.

68 Nu'aym in olrffilyoh (3:5)
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Causing Harm and Returning Harm

A
bu Sa‘ld Sa‘d ibn Malik ibn Sinan al-Khudri 4b narrated that the Mes
senger of Allah 1 said, ‘There is [to be] no causing harm (iarar) nor 
returning harm (dirar)” It is a good hadith which Ibn Majah, ad-

Daraqu(nl and others narrated with chains of transmission. Malik narrated it 
in the Mm//a’in a wsolform from ‘Amr ibn Yahya from his father from 
the Prophet # and he omitted Abu Sa‘Id.’ It has different paths [of transmis- 
non] some of which reinforce others.

Ibn Majah did not narrate the hadith of Abu Sa‘ld, but it was only ad- 
Daraqufni, al-Hakim and al-Bayhaqi who narrated it in the version of ‘Uthman 
ibnMuhammad ibn ‘Uthman ibn Rabl‘ah [saying that], “Ad-Darawardl told us 
from ‘Amr ibn Yahya al-Mazini from his father from Abu Sa‘Id al-Khudri that 
the Prophet 1 said, ‘There is [to be] no causing harm nor returning harm. 
IHioever causes harm, Allah will cause him harm. Whoever causes distress to 
others, then Allah will cause him distress.’” Al-Hakim said, “Its chain of trans
mission is authentic according to the conditions of Muslim.” Al-Bayhaqi said, 
‘Libman alone had it from ad-Darawardi. Malik narrated it in the Muwalfa' 

from ‘Amr ibn Yahya from his father as a mursal hadith ”.
Ibn ‘Abd al-Barr said, “No one who narrates from Malik disagrees about 

attributing this hadith as a ” He said, “It is not given a chain of transmis
sion in any sound way.” Then he narrated it in the version of ‘Abd al-Malik 
ibn Muadh an-Nusaybi from ad-Darawardl in a way which is uninterruptedly 
transmitted. Imam Ahmad used to regard what ad-Darawardl narrated from 
memoiy as weak and he did not have any regard for him, and there is no 
doubt that one has to give Malik’s statement priority over his. Khalid ibn 
Sa‘d al-Andalusi the hafidh said, “The hadith, ‘There is [to be] no causing

1 AHMraqutni (3.77), Malikin Muwalla’ (2.745)
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harm nor returning harm, ’ is not sound when given an [unbroken] chaij 
of transmission. ”

As for Ibn Majah,2 he narrated it in the version of Fudayl ibn Sulayman 
that, “Musa ibn ‘Uqbah told us, ‘Ishaq ibn Yahya ibn al-Walid told me from 
‘Ubadah ibn a$n$amit that the Messenger of Allah agave thejudgement that 
there is [to be] no causing harm nor returning harm.’” This is in sum the 
entire record which is transmitted with this chain of transmission, and it is 
interrupted and derived from a written copy. Ibn al-Madlni and Abu Zur'ah 
and others said so. Some say that Ishaq ibn Yahya was Ibn Talhah, and that 
he is weak and did not listen directly to ‘Ubadah. Abu Zur'ah, Ibn al-Madini

2 Ibn Majah in as-Sunan (2340)
3 In as-Sunan (2341)
4 Ad-Daraqu(m in as-Sunan (4:228)
5 Ad-Daraqutnl in as-Sunan (4:227)

■ and Ibn Abi Hatim said so, and also ad-Daraqu(nI in one place. Someone said 
that he is Ishaq ibn Yahya ibn al-Walid ibn ‘Ubadah who also did not listen 
directly to ‘Ubadah. Ad-Daraqutnl also said that. Ibn ‘Adi mentioned him 
in his book ad-Du‘afa’ (Weak Transmitters) and he said, “Most of his hadith 
are not memorised. ” Some said that Musa ibn ‘Uqbah did not listen to him 
directly and that he only narrated this hadith from Abu ‘Ayyash al-Asadl, and 
Abu ‘Ayyash is unknown.

Ibn Majah3 also narrated it in another fashion, from the version of Jabir 
alju'fi from Tkrimah that Ibn ‘Abbas said, “The Messenger of Allah # said, I
‘There is [to be] no causing harm nor returning harm. ’ ” Most people regard I

Jabir alju‘fi as weak. Ad-Daraqutnl narrated it in a version of Ibrahim ibn I
Ismail from Dawud ibn aI-Hu§ayn from Tkrimah, but a large group regard I
Ibrahim as weak, and the narrations of Dawud from Tkrimah are rejected.4 I

Ad-Daraqutnl narrated it in a hadith ofal-Waqidl, “Kharijah ibn 'Abdullah I 
ibn Sulayman ibn Zayd ibn Thabit told us from Abu’r-Rijal from 'Amrah I 
from A’ishah that the Prophet said, ‘There is [to be] no causing harm nor I 
returning harm.’”5 But al-Waqidi is abandoned, and there is disagreement II 
about the weakness of his shaykh. Ad-Daraqutni narrated it in two other weak I
versions also from al-Qasim from A’ishah. I

At-Tabarani also narrated it from a version of Muhammad ibn Salamah I 
from Ibn Ishaq from Muhammad ibn Yahya ibn Hibban from his paternal I
uncle Wasic ibn Hibban from Jabir that the Prophet said, “There is [to be] I'
no causing harm nor returning harm in Islam.” This chain of transmission is I
of a middling sort but it is unusual (gharib). However, Abu Dawud narrated I
it in aZ-Marasil [Mursal Hadith] in a version of Abd ar-Rahman ibn Maghra’ 1
from Ibn Ishaq from Muhammad ibn Yahya ibn Hibban from his paternal 1 
uncle Wasi' as a mursal hadith, and this is more authentic. 1

Ad-Daraqutni narrated in a version of Abu Bakr ibn Ayyash, and he said, 
“I think that it was from Ibn Ata’ from his father from Abu Hurayrah that 
the Prophet£ said, ‘There is [to be] no causing harm nor distress. Let none 
of you prevent his neighbour from fixing a piece of wood in his wall.”6 There

I Causing Harm and Returning Harm
I ^joniedoubt about this chain of transmission, and Ibn cA(a’ is Yacqub who 

I
I Jjtluribn Abdullah bin Amr ibn cAwf al-Muzani narrated from bis father 
I his grandfather that the Prophet & said, “There is [to be] no causing 
1 hann nor returning harm.” Ibn Abd al-Barr said, “Its chain of transmission 
I ^jotsound."
I 1 say that at-Tirmidhi regards the hadith of this Kathir to be sound, and
I jtBukhansaid about one of his hadith, “It is the most authentic hadith in
I diischapter. ”Ibrahim ibn al-Mundhir al-Hizaml regarded his hadi th as being
I good and he said, “It is better than the mursal hadith of Ibn al-Musayyab.”
I SmilarlylbnAbi cA§im regarded it as good, but others abandoned his hadith,
I ofthem Imam Ahmad and others. This is what we wanted to present of the
I nriouspaths of the hadith in this chapter.
I The Shaykh 4, mentioned that some of the paths of narration strengthen
I others, and it is as he said, and al-Bayhaqi said concerning one of the hadi th
I offethiribn 'Abdullah al-Muzani, “When it is considered together with other 
I chains of transmission jn which there is also some weakness then it becomes 
I wronger.’

AshShafi'i 4. said about mursalhadith, “When it is given a chain of trans
mission in another version, or it is ascribed as a mwrsaZ by someone who takes 
knowledge from someone other than the one from whom he took the former 
nml then it is acceptable. ”
Aljawzajani said, Tf the hadith which has a chain of narration is from 

someone who is not satisfactory — meaning people are not satisfied by his nar- 
ntions - and other mursal hadith which are acceptable to the elect [people 
of knowledge] strengthen its elements, then it may be used in practice and 
insufficient. This is in the case when it is not contradicted by a hadith with 
a chain of transmission which is stronger than it.”

Imam Ahmad sought to use this hadith as a demonstrative proof, and he 
said, The Prophet said, ‘There is [to be] no causing harm nor returning 
tarn.”

AbucAmribna$-$alah said, “Ad-Daraqutnl narrated this hadith with chains 
of transmission in different ways, and as a body they strengthen the hadith 
and make it into a good [hadith]. The overwhelming majority of the people 
^knowledge accepted it and regarded it as a valid argument. The saying of 
MDawud, “ltis one of the hadith around which /iqh pivots,” makes it clear 
tai it is not weak, and Allah knows best.

[ In the same meaning there is also a hadith of Abu Sirmah that the 
I Prophet said, “Whoever causes others harm, Allah will cause him harm, 
I and whoever causes others distress, Allah will cause him distress.”7 Ahn 
| Dawud, at-Tirmidhl and Ibn Majah narrated it. At-Tirmidhi said, “Good bnt 
I unusual[ghoiib]**’ I * x-’

6 Ad-Daraqutni in oj^Sunan (4:228)

7 AbuDawud (3635),at-Tirmidhi (1940), Ibn Majah (2342)
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At-Tirmidhi narrated with a chain of transmission in which there is 
ness from Abu Bakr a§-$iddiq that the Prophet said, “Accursed is whoever 
causes harm to a mu ’min or plots against him. ”8

His saying, “There is [to be] no causing harm nor returning harm,” this 
the sound narration. Pirar (returning harm) is without a hamzah, but it has also 
been narrated as idrarwith a hamzah. That occurs in some of the versions of 
Ibn Majah and ad-Daraqutni, and even in some copies of the AfuiMffa’Some 
affirm this version saying, “It is said that darra-he harmed-and adarraha^ 
the same meaning, ” but others reject that and say that it is not sound.

They differ as to whether or not there is any difference between the two 
expressions dararand dimr. Some say that they have the same meaning and 
[the second is used] as a means of stressing [the former]. However, the most 
well known view is that there is a difference between the two, then it is said 
that dararis a noun and dimr is a verb, meaning that harm itself is negated 
in the Sharfah and making harm enter without right similarly.

Some say that dararis to make harm enter upon someone else in that which 
the person [causing the harm ] himself benefits from, and that diraris that one 
make harm en ter upon someone else from which the person himself does not I
benefit, such as someone who prevents something that will not harm him but I
by which the person prevented will suffer some harm. A party consider this 
explanation the weightiest, of them Ibn cAbd al-Barr and Ibn as-Salah.

Some say that darar is to harm someone who has not harmed you, and 
that diTdr is to harm someone who has harmed you, but in an impermissible
manner. 1 .

In any case, the Prophet has indeed negated causing harm and return
ing harm without right.

As for causing harm to someone with a right [to do so], either because of 
the feet that he contravened the limits of Allah and so is punished according to 
the measure of his crime, or because of the feet that he has wronged someone 
else and so the wronged person seeks redress by inflicting the equal measure 
on him in justice, then this is categorically not what is meant What is meant 
is only to inflict harm without right, and there are two types of it

First, that there is no purpose or aim in that other than to cause harm to 
that other person, and there is no doubt of the abhorrence of this and its being 
haram. Causing harm to others is forbidden in the Qur’an in many places, for 
example in the case of testaments and bequests. He says, exalted is He:

“...after any bequest you make or any debts, making sure that no one’s 
rights are prejudiced (mudarr) .”9 There is in a mur/uc hadith of Abu Hurayrah 
that, “The slave will act in obedience to Allah for sixty years, and then death 
will attend him and he will harm someone in his bequest and enter the Fire.”

8 At-Tirmidhl (1941)
9 Surat an-Nisa’: 12

Causing Harm and Returning Harm

* > , , ' 0
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I These are Allah’s limits...,” up to His saying, “.. .As for those who disobey 
I ABah and His Messenger and overstep His limits, We will admit them into a 
I fire, remaining in it timelessly, for ever. ”xo At-TifmidhI and others narrated 
I iwith the same meaning.11
I Ibn'Abbas said, “Causing harm to others in one’s bequest is one of the
I major wrong actions, "and then he recited this ayah.
I Causing some harm to others in one’s bequest sometimes consists of select- 
I ingoneofthe inheritors [who obligatorily inherit part of the fixed portions] 
1 forsomeextra inheritance over the obligatory portion which Allah stipulated 
I forhim, so that the other inheritors are harmed by his being shown special 
I treatment For this reason, the Prophet & said, “Allah has given everyone 

m'lh a right his due, so there is no bequest to be made for [someone who is 
ilroty] an inheritor.”
Sometimes it can be that someone makes a bequest which is larger than the 

third [ofhis estate which he may legally make as a bequest] for a stranger1* 
[who has no fixed inheritance] so that he deprives the lawful inheritors of 
their dues. For this reason, the Prophet said, “A third [may be given in 
bequest], and a third is a great deal. ”*s

Whenever someone makes a bequest for an inheritor, or for a non-inheritor 
with an amount greater than a third, then what he has bequeathed may only 
be executed with the agreement of the other inheritors, whether or not he 
intended to cause some harm. As for in the case when he intended to cause 
harm by means of his bequest to a non-inheritor of more than a third of his 
estate, then he is guilty of wrong action by his intending such harm, but as to 
whether or not his bequest is rejected if it is clearly established that he has done 
so and he confirms it, Ibn 'Atfyyah narrates of Malik that it must be rejected. 
Some say that it is an analogical deduction of the school of Ahmad.

Another example is that of the husband’s right to return [his wife to him 
wfinnthe term of the divorce] in marriage. He says, exalted is He:

iLi Si
to Surat an-Nisa’: 13-14. The translation reflects the Warsh riwfiyah, whereas in the

| Ha^riwqahitis “He wtt admit...” . :. j ■ f

I 11 AvTirmidhi (2117), also Ahmad, Abu Dawud (2867), Ibn Majah, al-Bayhaql and
I Abdar-Razzaq
I 12 Ajnate “a stranger” may include distant relatives who do not inherit, or someone
I xho is not a relative as opposed to relatives. Trans.
I 13 AHlukhiri,Muslim (1628) 1
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“then either retain them with correctness and courtesy or release them with 
correctness and courtesy. Do not retain them by force, thus overstepping the 
limits. Anyone who does that has wronged himself,”*4 and He says:

X X X < X

“Their husbands have the right to take them back within that time, if they 
desire to be reconciled. ”'5 That shows that if someone intends his wife some 
harm by his returning her, he is guilty of wrong action. This was as they were in 
the beginning of Islam, before the restriction of divorce to three times, when 
a man would divorce his wife and leave her alone until her ciddah term was 
almost finished and then make her return, then divorce her again, doing that 
endlessly, thus leaving the woman neither divorced nor retained in marriage, 
and so Allah declared that void, and He restricted divorce to three times [the 
third time being irrevocable].

Malik took the position that someone who took his wife back before the 
expiration of her ciddah term and then divorced her without having touched 
her [in intercourse], that if he had intended to harm her by prolonging her 
ciddah, then the ciddah would not recommence from the beginning but she 
would continue on from however much of it [the ciddah] had already taken 
place. If he had not intended that [harm], then her ciddah would recom
mence from the beginning anew. Some say that she would continue on from 
whatever of the fddah had already taken place without any qualification [as to 
whether he intended harm or not], and that is the position of Ata', Qatadah, 
ash-Shafi ci in the older position of his, and Ahmad in one narration from him. 
Others [on the other hand] say that in every case she begins the ciddahanew 
from the beginning and that is the position of the majority, among them Abu 
Qilabah, az-Zuhn, ath-Thawri, Abu Han if ah, ashShafi'I in his later position, 
Ahmad in a narration from him, Ishaq, Abu TJbayd and others.

Another example is the husband’s vowing not to have intercourse with his 
wife (ltd), because Allah made the term for it four months. If the man vows 
to refuse to have intercourse with his wife, then he is given four months, then 
if he returns to intercourse that is his tawba, but if he continues in his refusal 
he is not empowered to do that Concerning it there are two statements from 
the right-acting first generations and the later generations: first, that she is 
automatically divorced with the expiry of this term; second, that he is made 
to reflect and if he returns [to intercourse, then well and good] but if he does 
not, he is ordered to divorce her. If he gives up intercourse intending to do 
some harm without having sworn an oath to do so for the term of four months, 
then most of our colleagues say that the judgement on him is the same as the 
judgement on the person who pronounces the oath of tld, and they say that 
it is the clear outward meaning of the words of Ahmad.

14 Surat al-Baqarah: 231. irdran means also to cause harm and not just retaining them 
“by force”. Ed.

15 Surat al-Baqarah: 228

I Causing Harm and Returning Harm

I in this way a significant body of them say that if he abandons in tercourse 
' {Qf four months without excuse and then she seeks divorce, they are separated 

on the premise that intercourse within this term according to us is ob- 
^l0n. They disagree as to whether or not the intention to cause some harm 
joken into account The position of Malik and his companions is that if he 
gfos up intercourse without excuse, that his marriage is invalidated, along 
Bith a disagreement among them as to the length of the term.
If he prolongs travelling without excuse and his wife seeks his return and 

^refuses, then Malik, Ahmad and Ishaq said that the ruler separates them. 
Abroad regarded the term for that six months, but Ishaq said that it was with 
the passage of two years!
Another example is in the case of suckling. He says, exalted is He:

J Lai* V
I “No mother should be put under pressure in respect of her child nor any
I fatherin respect of his child.”t6 Mujahid spoke about His saying, “No mother 
I should be put under pressure in respect of her child, ” and he said, “Let him 
I not prevent the child’s mother from breast-feeding in order to cause her 
I grid’Qatadah, az-Zuhn, Sufyan, as-Suddi and others said, “If she is 
I contented with what others are contented with, then she has more right to 
[ ifThis is what is stated clearly by Ahmad, even if the mother of the child is 

inabond [of marriage] with the husband. Some say that if she is in a bond 
[ofmarriage] with the husband, then he has the right to prevent her from 
breastfeeding the child unless it is not possible for her to find another to 
breastfeed it, and that is the position of ash-Shafi ci and some of our colleagues. 
However, that is only permitted if the husband’s intention is to fully retain 
wife [i.e. her beauty and physical shape] to seek joy from that, and not purely 
to cause her trouble.

His saying, “...nor any father in respect of his child,”17 includes in it that 
if the divorced woman seeks to suckle her child in return for the same wage 
as someone else of an equivalent standing, the father is required to respond 
to that, whether or not someone else is found. This is the stated position of 
Imam Ahmad. If she seeks more than the wage of someone of an equivalent 
standing and the father then finds someone who will breast-feed the child for 
the wage of someone equivalent, then the father is not required to respond 
to her request, because she intends to give him some trouble [by charging 
too much]. Imam Ahmad stated this as his position.

Another example is in buying and selling. It has been narrated that the 
sale of someone who has been coerced is not permissible. Abu Dawud nar
rated it from a hadith of1 All ibn AblTalib that he addressed people and said, 
There will come to people a distressing time in which the affluent person will

16 SUratal-Baqarah: 233. “Put under pressure” is here the translation of tuddrru “caused
W.tt. ;

I Vj Suratal-Baqarah: 233
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hold fast what he owns, and he is not commanded to do that. Allah, 
is He, says:

‘Do not forget to show generosity to one another.’'8 They will purchase 
from people who are under pressure, and the Messenger of Allah # forbade a 
sale which takes place under pressure. ‘9’”ao Al-IsmicIlI narrated it and added, 
“The Messenger of Allah # said, ‘If you have something valuable, confer it 
on your brother, and if not, then do not increase his condition if he is in dire 
straits.’” Abu Yacla al-Maw§ili also narrated it in the same sense from a 
hadith of Hudhayfah.

Abdullah ibn Ma'qil said, “A sale undertaken because of pressing need 
is usury. |

Harb said, “Ahmad was asked about a sale undertaken under pressure, and 
he disapproved of it. Someone asked him, ‘How is it?’ He answered, ‘Someone 
comes to you when he is in great need and you sell him something worth ten 
for twenty. ’” Abu Talib said, “Someone said to Ahmad, ‘What if he profits by 
five on the ten?’ and he disapproved of that, and if the purchaser is resigned 
and uncaring and not being very good at bargaining so that he sells at a seri
ous loss,21 then that is also not valid. Ahmad said, “Using attractive [sales] talk 
(khildbah) is attempting to deceive, which is that he causes him such a loss j
by taking an exorbitant profit in the sale of something in which people do I
not ordinarily make such profits, so he sells him something for five dirhams I
whose value is a dirham. ” The school of Malik and Ahmad is that the choice I 
of cancelling it is established for him because of that. I

If he is in need ofcash and can find no one to lend him, and so he contracts I
to buy something to be paid for after a period, his in ten tion being to sell those I
goods and obtain their price, then on this there are two positions among the I
right-acting first generations. Ahmad, in one version, gave licence for it, and I 
in another version he said, “I am afraid that he might be under pressure [and I
thus come under the prohibition of the hadith].” If he sells it back to the one I
who sold it to him, then most of the right-acting first generations regard that 1 
as haram,™ and it is the school of Malik, Abu Hanifah, Ahmad and others. I

Another type of harm that can be involved in sales is to separate a [slave] I 
mother from her child in sale. If he is young it is unanimously considered I
haram. It has been narrated that the Prophet % said, “Whoever separates a '
mother and her child, then Allah will separate him from his loved ones on

18 Surat al-Baqarah: 237
19 It means a sale into which someone is coerced. A sale undertaken under the pressure 

of debt and circumstances, when the person sells at a loss because of a need for money, 
can also be understood from this, and the people of knowledge strongly disapprove of 
such a sale. Trans.

20 Abu Dawud (3382)
21 Excessive profit. Ed.
22 Since the transaction amounted to a concealed way of taking a loan at interest, 

whether deliberately or accidentally. Trans.

I Causing Harm and Returning Harm
I ^Dayof Rising.”23 If the mother is contented with that, then there is disa- 
I gr(anentas to whether it is permissible. There are very many cases involving 
I -(De kinds of harm with rulings on them, and we have only mentioned this 
I # 1 representative example.
I lie second type, is that someone has some other sound objective, for 
I jjample that he should transact with his own property in a way which is of 
I some use to him, but that leads to some harm for someone else, or prevents 
I someone else from benefiting in full from his property and so the person 
I thus prevented iis harmed.
I As for the former, i.e. someone whose transactions in his own property 
I lad to causing damage to someone else, then if it is through non-customary 
I means, for example if someone sets a blaze burning fiercely on his land on a 
| jiindydayand it bums neighbouring [land or property], then he is required 
I ro stand surety [for the damage caused]. If it is through customary means, 
I to the people of knowledge have two well-known statements:
I first, that he will not be prevented from that, and that is the position of 

ashShafiX Abu Hanifah and others.
Second, that he is prevented, which is the position of Ahmad, and Malik 

agreedlvith him in some forms of it One of the forms of that is that someone 
opens an aperture in the upper part of his building overlooking his neighbour*, 
orhebuildsatall building bverlboking his neighbour without any screen, in 
ftiiich case he is obliged to screen it. Ahmad clearly states that, and a party 
ofash^hafi'i’s companions agreed with him. One of them1, ar-Ruyanf, said in 
the book al-Hilyah, “The judge must exercise his judgement about that, and 
prevent it if it is clear to him that there has been some infliction of distress 
and the intention was to cause corruption. ” He said, “There is a similar posi
tion about building tall buildings and blocking [the light of] the sun and 
themoon.” U '• •••* j:-.

Al-Khara?ip and Ibn Adi narrated with a weak chain of transmission from 
‘Amr ibn Shu'ayb from his father from his grandfather a long marfuf hadith 
wih respect to the rights of neighbours, in which is, “Do not build tall buildings 
overlooking him which keep away the wind, unless he gives his permission.” 

An example of it, is building a well close to a neighbour’s well so as to 
deprive trim of his water, because it must be filled in according to the clear 
posdon of Malik and Afrmad. Abu Dawud narrated in his ai-MardsiZ (Mursal 
Hadith) the hadith that Abu Qilabah said, “The Messenger of Allah % said, 
Do not cause harm in digging a well, and that is that a man dig a well close 
to another man in order to take away his water.”**

Another example is to bring something about within one’s own property 
1 that will cause harm in one’s neighbour’s property, for example shaking 
I violently or pounding and knocking and the like, because these are forbid- 
I den in the clear position of Malik and Ahmad, and it is one of the positions 
I ofash-Shafi'i.
I 23 At-Tirmidhi (1283), Ahmad (5:414) and others

24 Al-Marasil (408) d
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Similarly, if it causes harm and distress to residents, such as that which 
a foul smell and the like.

Another example is that someone has some possessions on another person’s 
land, and the owner of the land is caused harm and distress by his entrance on 
to his land, then in that case he is compelled to remove it to expel thehann 
that his coming on to the land causes. Abu Dawud narrated in his Sunana 
hadith of Abu Jafar Muhammad ibn ‘All that he narrated from Samurahibn 

Jundub that he had a row of date palms in an An§ari man’s walled garden, 
and the man’s family were with him and then Samurah would go to his date 
palms and the man would suffer distress from that and it would be hard for 
him. The man asked him if he could exchange [some date palms in another 
location] with him but he refused. So he came to the Prophet £ and men
tioned that to him. The Prophet asked him to sell him [the date palms] 
but he refused, and he asked him to take in exchange [some date palms in 
another location] but he refused. He said to him, “So give it to him and you 
will have such and such,” a command in the sense of [a recommendation] 
trying to stimulate his desire for it, but he refused. So he said to him, “You 
are causing trouble and harm.” The Prophet said to the An?ari, “Go and 
uproot his date palms. ”a5 It has also been narrated from Abu Jafar as a mursal 
hadith. Ahmad said, in the narration of Hanbal, after this hadith had been 
mentioned to him, “Everything that is of this nature and in which there is 
harm must be prevented. Then if the person accepts [well and good], and if 
not the sultan must compel him. He should not harm his brother with that 
In it [preventing him by force] there is profit and benefit for him. ”

Abu Bakr al-Khallal narrated in a version of‘Abdullah bin Muhammad ibn 
‘Aqil from ‘Abdullah ibn Salif ibn Qays from his father that a man of theAntfr 
had some date palms belonging to another man in his walled garden, and 
the owner of the date palms continually visited the date palms in the morn
ing and the evening. That was very hard for the owner of the walled garden, 
and he went to the Prophet and mentioned it to him. The Prophet g said, 
“Accept some date palms close to the walled garden from him in exchange for 
your date palms. ” He replied, “No, by Allah! ” He said, “Then accept two from 
me.” He said, “No, by Allah!” He said, ‘Then give them to me.” He said, “No, 
by Allah!” He [the transmitter] said, “So the Messenger of Allah 9 repeated 
[offers] to him continuously but he refused. Then the Prophet 9 ordered 
him to give him date palms in place of his date palms.”

Abu Dawud narrated in al-Mardszl the version of Ibn Ishaq from Muhammad 
ibn Yahya ibn Hibban that his paternal uncle Wasic ibn Hibban said, “Abu 
Lubabah had a fruit-bearing palm tree in a man’s walled garden, and he 
spoke to him saying, ‘You walk through my walled garden to your palm tree, 
so I will give you a similar [tree] in your own walled garden and I will get it 
away from me,’ but he refused. So he spoke to the Prophet 9 about it, and he 
said, ‘Abu Lubabah, accept a fruit-bearing date palm similar to the one you 25

25 Abu Dawud (3636)

Causing Harm and Returning Harm
lujeand receive it among your property, and abstain from inflicting on your 
p^npanion what he dislikes. ’ He answered, T will not do it.’ So he said, ‘Go 
judget the like of his fruit-bearing palms for him in his walled garden and 
Atn put a wall above that, because there is [to be] no causing harm (daraf) 
g Ijam nor returning harm ( dirar).

Here is in this and the preceding hadith that he was compelled to [accept] 
^substitute, since by leaving it as it was there would be harm for his partner 
orneighbour. This is similar to requiring pre-emption in order to prevent 
the diffiqilty of a new partner.

that some have sough t to sh ow th at i t is o bliga tory fora partn er wh o refuses 
tobuildtodoso, and that it is obligatory [for him] to sell if the division is dif- 
ficultlthasbeen narrated in a marfu‘ hadith of Muhammad ibn A.bl Bakr from 
hb&ther, “There is to be no dividing (ta‘<j,iyah) of the inheritance in to portions 
unless the division (qismah) is possible.”27 Abu Bakr [here] is Ibn cUmar ibn 
'Amribnffazm. That is what Imam Ahmad said, and so the hadith in this case is 

Ta‘diyahis the same as qismah. Whenever division is difficult because of 
the&ctthatwhatis to be divided will be damaged by its division and when one 
ofthepartners seeks for it to be sold [so that the sum can be divided], then the 

other is compelled [to accept its sale], and the price [realised] is divided, and 
tbstiswhatAbmadandAbu ‘Ubayd and other imams stated clearly.
As for the second, which is prevention of a neighbour from benefiting and 

profiting horn his property, then if that [his property] will be harmed by the 
one who benefits from his property he has a right to refuse it, such as for 

example, someone who has a weak wall which is not able to have a timber cast 
ontoitAsfor cases where it would not cause harm, there is the question as to 
whether or not he is required [O facilitate him to do it and whether or not it is 
iaraaforhim to prevent it Those28 who said with respect to the first division 
that an owner is not preven ted from transacting in his own property, even if 
hecausesharm to his neighbour, say here that the neighbour has the right to 
prerentsomeone transacting with his property without his permission. Those*9 
who said there that it is prevented, differ here in two ways: first, here they 
choose prevention and this is the position of Malik. Second, that prevention 
is not permissible and this is the school of Ahmad with respect to casting a 
timberupon one’s neighbour’s wall. Ash-Shafi CI, in his older position, Ishaq, 
Abu Thaw, Dawud, Ibn al-Mundhir and cAbd al-Malik ibn Habib al-Maliki 
agreed with him, and Malik related it of one of the qadis of Madinah.

There is in the two ^ahih books from Abu Hurayrah that the Prophet 9k saidL, 
letnone ofyou prevent his neighbour fixing a timber on his wall.” Abu. Huray
rah sad, “Why is it that I see you averse to it? By Allah! I will cast it between your 
shoulders!"50 ‘Umar ibn al-Khatfab gave the judgement that Muhammad ibn

26 AbftDiwud in alMardsil (407)
27 Ad-Diraqutnl
28 i.e.lmam Abu Hantfah and Imam ash-ShafVl. Ed.
29 i.e. Imam Malik and Ahmad. Ed.
30 Al-Bukhari, Muslim (1609)
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Maslamah should allow his neighbour’s water to pass over his land and he said 
“By Allah! you will allowit to pass through, even if ids over your belly!”3'

With respect to compelling someone to do that there are two narrations 
from Imam Ahmad. The position of Abu Thawr is [for the ruler] to require 
that water flows through his neighbour’s land if he makes it flow in ductsand 
tubes within his land. Harb al-Kirmam transmitted that from him.

One of those things which it is forbidden to refuse, because it would cause 
harm, is the refusal of water and pasture. There is in the two SabiA books 
from Abu Hurayrah that the Prophet % said, “Do not refuse surplus water in 
order to deny [someone] pasture. ”3‘

There is in the Sunan of Abu Dawud that a man asked, “Prophet of Allah, 
what thing is it impermissible to refuse?” He answered, “Water.” He asked, 
“Prophet of Allah, what thing is it impermissible to refuse?” He answered, 

“Salt.” He asked, “Prophet of Allah, what thing is it impermissible to refuse?” 
He answered, “That you do good is better for you.

There is also in it that the Prophet said, “People share in three: water, 
fire and pasture. ”31 32 33 34

31 Malikin the Muwa((a’(2:746)
32 Al-Bukhari (2353), Muslim (1566)
33 Abu Dawud (3476) •• b.u i
34 Abu Dawud (3477)

Most of the people of knowledge take the position that surplus flowing 1 
water and spring water absolutely may not be refused, whether or not someone I
says that the water is the property of the landowner. This is the position of I
Abu Hanlfah, ash-Shafici, Ahmad, Ishaq, Abu ‘Ubayd and others. The stated I
position of Ahmad is that it is obligatory to give it generously free of charge I 
without taking compensation for drinking it, watering animals, and watering I 
crops. The madhhab of Abu Hanifah and ash-ShaficI is that it is not obligatory I
to provide it liberally in the case of crops. I

They differ as to whether it is absolutely obligatory to provide it, or if it is I
in the case where it is close to pasture and refusing it would lead to denial of I 
pasture, and among our colleagues and the people of ash-Shafil they took I 
two positions. In the words of Ahmad there is that which shows that what is I
meant in particular is denial [of water] close to pasture. As for Malik, he does 
not regard it as obligatory to give liberally surplus water that is owned by virtue I 
of owning its spring and course, except in the case of someone in dire straits I
such as what is gathered in receptacles. According to him it is only obligatory I
to give the surplus of water which one does not own. I

According to ash-ShaficI the judgement on pasture is similarly that one may I
refuse its surplus except in wasteland. The madhhab of Abu Hanifah, Ahmad I
and Abu ‘Ubayd is that surplus pasture absolutely may not be refused. Some I 
of them said that no one may refuse water and pasture except for people on I
the frontiers in particular —which is the position of al-Awzaci - because when I
the water and pasture of frontier people depart they cannot move from their |
place out beyond the main part of the lands of Islam and its people. I

St

I Causing Harm and Returning Harm

I Asforthe prohibition of refusing fire, a party of the people offiqh in terpret 
I ittomean the prohibition of taking fire from it rather than of specific flam- 
I ingembers. Some interpret it to mean the refusal of stones for striking Gre, 
I hut tbat is unlikely. If it were to be interpreted as refusing the use of Gre for 
I lighting, and giving what is surplus to the needs of its owner to someone who 
I nano to warm himself at it, or cook food at it, etc., then that is not unlikely. 
I Asfor salt, it probably can be interpreted to mean refusing someone to take
I ii from permissible mines, because salt is from opencast mines that cannot be 
I owned by working them nor by being granted it, which is stated by Ahmad. 
I [here is in the Sunan of Abu Dawud that the Prophet made a grant to a 
I manofsalt [mines], and someone said to him, “Messenger of Allah, it is of the 
I same standing as copious spring water, ” and so he took it back from him.35 
I Something that is included in the general sense of his saying “There is
I tobeno causing harm,” is that Allah has not imposed as a task on His slaves 
I that they do anything at all that will cause them harm. What He commands 
I them to do is the very essence of what is right for their din and their world, 
| andthatwhich Heforbids them is the very essence of that which will corrupt 

their din and their world. Moreover, He has also not ordered His slaves to 
do anything that will harm their bodies, and so for this reason He drops the 
demand for purification with water from those who are ill, and He says:

cT J*5??
Allah does not want to make things difficult for you,”3® and He drops the 

demand for fasting from someone who is ill or travelling, and He says:

jlii X in
“Allah desires ease for you; He does not desire difficulty for you. ”37 He drops 

thedemand to avoid the prohibitions of ihrdm such as cutting the hair, etc., 
forsomeonewho is ill or has some infection or trouble in his scalp, and He 
orders instead a substitute (fidyah). There is in the Musnad that Ibn ‘Abbas 
sad, “Someone asked the Messenger of Allah “Which of the dins are most 
beloved to Allah?’ He answered, ‘The liberally generous ”39 There
is a hadith of ‘A’ishah that the Prophet said, T have been sent with the 
liberally generous hani/iyyah.”40 11. . ■ 1 ds

In this same sense there is that which is in the two books from Anas
that the Prophet S saw a man walking. Someone remarked, “He vowed that 
he would perform the Hajj walking,” so he said, “Allah has no need of his

35 Abu Dawud (3064)
36 Stoat aVMi’idah: 6
w Surat al-Baqarah: 185

38 Hanifiyyak the ancient hani/way of Ibrahim. Trans,
39 Ahmad (1:236)

40 Ahmad (6:116)
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d his family’s expenditure, and this is the madhhab of ImamJAMI* AL-‘ULUM WA’L-HIKAM

walking, so let him mount,” and in another version, “Allah has no 
this one tormenting himself.”41 °f

There is in the Sunan from ‘Uqbah ibn ‘Amir that his sister vowed towaii 
to the House, and so the Prophet £ said, “Allah will not do anything 
your sister’s misery, so let her mount.”42

The people of knowledge differ on the judgement on someone who vows 
to perform the Hajj walking. Some say that he is not obliged to walk and has 
the right to mount in every circumstance. That is one narration from Ahmad 
and al-Awza‘i. Ahmad said, “Let him fast three days.” Al-Awza‘i said, “He is 
obliged to pay the expiation of an oath.” The best known position is that he 
is obliged to do that if he is able. If he is unable to do it, then some say that 
he must mount when he is unable to walk and there is nothing against him, 
which is one of two statements of ash-Shafi‘L

Some say that he must - along with that - pay the expiation of his oath, 
which is the position of ath-Thawri, and of Ahmad in one version.

Some say that on the contrary he is due blood [a sacrifice on Hajj], which 
a party of the right-acting first generations said, among them ‘Ata’, Mujahid, 
al-Hasan, al-Layth, and Ahmad in one narration.

Some say that he should give the hire of the mount as sadaqah, and that is 
narrated of al-Awza‘i, and he told that of ‘Ata’, and it is also narrated from 
‘Ata’, “He must give the amount of his expenditure at the House.”

A party of the Companions and others said that mounting does not dis
charge his oath, but he must perform the Hajj again the next year and walk 
the portion that he performed mounted, and he [may] perform mounted 
that which he walked. Some added that he must sacrifice a hady offering, 
and this is the position of Malik in the case where the greater portion [of the 
journey] was while mounted.

Another matter that would also be included in the general meaning of it is 
that whoever owes a debt should not have repayment demanded of him if it 
puts him in serious difficulty, but he should be deferred until easier circum
stances. Allah, exalted is He, says:

* < x . /

“If someone is in difficult circumstances, there should be a deferral until 
things are easier.”43 The majority of the people of knowledge take this posi
tion contrary to that of Shurayh when he said, “The ayah is particularly to 
do with debts arising from usury in the period of ignorance [before Islam]”. 
The majority stand by the general meaning of the expression. The indebted 
person should not be made to pay from that which would cause him harm 
if he was to take it out from his property, such as his clothing, his residence 
which he needs, his servant, etc., nor that which he needs to trade with, for

41 Al-Bukhari (1865), Muslim (1642)

42 At-Tirmidhi (1544) also an-Nasa’i, Abu Dawud and Ibn Majah

43 Surat al-Baqarah: 280 ;
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Claimants and Counter-claimants

J
'bn ‘Abbas $ narrated that the Messenger of Allah $ said, “If people were 
to be given according to what they claim, men would claim people’s 
property and lives, but corroborative testimony is required of a claimant 
and an oath is the right of the one who denies [the claim] ” A good hadith 

Mi al-Bayhaqi1 and others related as above, and a part of which is in the 
tiro M books.

They narrated the basis of this hadith in the two JaAfA books in a hadith of 
IbnJurayj from Ibn Abi Mulaykah from Ibn ‘Abbas that the Prophet # said, 
If people were to be given according to their claims, some people would 

claim men’s lives and their wealth, but the oath is the right of the one against 
whom the claim is made. ”2

They also narrated it in a narration from Nafi‘ ibn ‘Umar al-Jumahi from 
Ibn Abi Mulaykah from Ibn ‘Abbas that the Prophet $ gave the judgement 
to the oath is the right of the one against whom the claim is made.5 

The wording which the Shaykh has chosen is that which Ibn a$-$al5h chose 
before him in the aLAhadith al-kulliyat (Universal Hadith) and he said, “Al- 
Bayhaqinarrated it with a good chain of transmission.”

AUsmaffi narrated it in his $zAfA in a narration of al-Walld ibn Muslim, 
IbnJurayj narrated to us from Ibn Abi Mulaykah from Ibn ‘Abbas that the 

Prophet £ said, ‘If people were to be given according to their claims, men 
would claim the lives of men and their properties, but corroborative testimony 
idemanded of the one who seeks [a claim], and the oath is the right of the 
onefrom whom fa claim] is sought’” J
AshShafi‘1 narrated,4 “Muslim ibn Khalid informed us from Ibn Jurayj 

from Ibn Abi Mulaykah from Ibn ‘Abbas that the Messenger of Allah # said, 
‘Corroborative testimony is demanded of the claimant.’” Ash-Shafi‘1 said, “I

i /U-Bayhaqi in al-kubri (10:252)
J AJ-BukhSri (4550), Muslim (171 
j^JukliW(2514),Muslim (1711)
4 Mtismiiash-Sliafii (2:181)
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think, but I cannot unequivocally affirm, that he said, ‘And the oath is the 
right of the one against whom the claim is made.’”

Muhammad ibn 'Umar ibn Lubabah, the Andalusian faqih, narrated from 
'Uthman ibn Ayyub al-AndalusI - and he described him as being of high merit 
- from Ghazi ibn Qays from Ibn Abi Mulaykah from Ibn ‘Abbas from the 
Prophet # and then he mentioned this hadith, and he said, .butcorrobora
tive testimony is required of the claimant and an oath is the right of the one 
who denies [the claim].” Ghazi ibn Qays al-AndalusI was a great right-acting 
man who listened directly to Malik, Ibn Jurayj and people of their generation. 
Ibn Jurayj is missing from this chain of transmission, and Allah knows best 

Imam Ahmad and Abu ‘Ubayd used the fact that the Prophet # said, “cor
roborative testimony is required of a claimant and an oath is the right of the 
one who denies [the claim],” as a proof and this shows that the wording in 
their view is sound and may be used in proof.

In the same sense there are many hadith. In the two ^ahlh books there is 
that al-Ash cath ibn Qays said, ‘There was a dispute between me and a man 
about a well, and we took the dispute to the Messenger of Allah #. So the 
Messenger of Allah # said, ‘[Produce ] your two witnesses, or [he has the right 
to] his oath [denying your claim]. ’ I said, Tn that case he will swear and he 
will not care [that it is false]. ’ So the Messenger of Allah # said, ‘Whoever 
swears an oath by which he demands property as his right and in which he is 
lying, will meet Allah and He will be angry with him. ’ So Allah revealed the 
confirmation of that, and then he recited this ayah:

I X1 . X X x z

5 Surah Al 'Imran: 77
6 Al-Bukhari (6:25), Muslim (138)
7 Muslim (139)
8 At-Tirmidhi (1341)
9 Ad-Daraqutnl in his Sunan (3:111)

‘Those who sell Allah’scontract and their own oaths for a paltry price...’5.”6 
In the narration of Muslim there is after his saying, “Then let him swear,” that 
he said, ‘There is nothing for you but that” Muslim also narrated it in the 
same sense in a hadith of Wa’il ibn Hujr from the Prophet ®.7

At-Tirmidhi narrated in a hadith of al-'Arzami from 'Amr ibn Shu'ayb from 
his father from his grandfather that the Prophet # said during his khutbah, 
“Corroborative testimony is required of the claimant, and the oath is the right 
of the one against whom the claim is made.”8 He said, “About his chain of 
transmission there is some contention. Al-'Arzami is regarded as weak in hadith 
because of his memorisation.” Ad-Daraqutni narrated in a version of Muslim 
ibn Khalid az-Zanji - in whom is some weakness -from Ibn Jurayj from 'Amr 
ibn Shu'ayb from his father from his grandfather that the Prophet £ said, 
“Corroborative testimony is required of a claimant and an oath is the right of 
the one who denies [the claim] except in the [fifty oaths called] qasdmah."9

Claimants and Counter-claimants
Hadith memorisers narrated it from Ibn Jurayj from ‘Amr as a murraZ 

hadith.
Healsonarrated it in a version of Mujahid from Ibn ‘Umar that the Prophet 

jsaidin his address on the day of the Opening [of Makkah to Islam], “The 
one against whom claim is made has more right to swear an oath unless cor
roborative testimony is established.”10 At-Tabarani narrated it, and according 
(ohimitisfrom 'Abdullah ibn 'Amr ibn al-'A?, but about his chain of trans
mission there is some discussion. Ad-Daraqutnl narrated this same sense in 

many different but weak ways.
Hajjaj arfawwaf narrated from Humayd ibn Hilal that Zayd ibn Thabit said, 

The Messenger of Allah gave thejudgement, ‘Whichever man seeks some
thingfrom another man, then the one from whom he seeks has more right to 
wearanoath [denying the claim].’” Abu ‘Ubayd and al-Bayhaql narrated it 
and his chain of transmission are trustworthy people except for the fact that 
I do not think that Humayd ibn Hilal met Zayd ibn Thabit. Ad-DaraqupiT 

narrated it with the additional words, “Without witnesses. ”*1 
^o-Nasa 1 narrated it in a hadith ofIbn 'Abbas, and he said, “Two disputan ts 

came to the Prophet# and one of them claimed something as his right from 
the other. The Prophet# said to the claimant, ‘Establish your evidence/ So 

he said, ‘Messenger of Allah, I have no evidence/ so he said to the other, 
‘Swear by Allah the One Whom their is no god but He, that he has nothing 

against you or in your possession.’”12 •
Ithasbeen narrated of‘Umar that he wrote to Abu Musa, “Corroborative 

testimony is required of the claimant, and the oath is the right of the one who 
denies. Zayd ibn Thabit passed judgement on that basis against ‘Umar and 
in favour of Ubayy ibn Ka'b and neither of them rejected it.

(^tadahsaid, “The ‘decisive speech’*3 which Dawud M was given was that 
corroborative testimony is required of a claimant and an oath is the right of 
the one who denies [the claim].” • ! •

Ibn al-Mundhir said, “The people of knowledge are unanimously agreed 
that corroborative testimony is required of the claimant and that the one 
against whom the claim is made has the right to swear an oath.” He said, 
Hie meaning of his saying, ‘Corroborative testimony is required of a claim- 
int,’ is that by it he demands what he claims as his right because it [the 
corroborative testimony] is a duty for him on the basis of which he will 
be judged. The meaning of his saying, ‘The one against whom the claim 
is made has the right to swear an oath,’ i.e. by it he will free himself of 
any liability because that is a duty for him on the basis of which he will be 
judged in any case.”' I

10 D»d (4:218-219)
11 Swum oI-Bayhaqt (10:253)
12 An-Nasal in as-Sunan al-kubrd as mentioned in Tui^/at afashrd/. Also narrated by 

Mjmad, Abu Diwiid, and at-Tahawi in MusWcil aZ-dthdr
13 Fql Surah Sad: 20
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The fuqahd'of our colleagues [the Hanbalis] and of ash-Shafi i differ 
to the explanation of the terms the claimant and the one against whom the 
claim is made. .

Some say that the claimant is the one of the two disputants who is allowed 
to remain silent, and the one against whom the claim is made is the one of 
the two who is not allowed to remain silent.

Some say that the claimant is someone who demands a matter which is 
concealed and contrary to the original state of affairs or [contrary to] what 
is openly apparent, and the one against whom the claim is made is the op
posite of that.

On the basis of that they put forward a case: when a kafir couple become 
Muslims before having consummated the marriage and then they disagree, 
and the husband says, “We became Muslims simultaneously and so our mar
riage is still in effect, ” but the wife says, “No, one of us became Muslim before 
the other and so the marriage is annulled. ”

Then if we say that the claimantis the one who is allowed to remain silent, 
then the woman is the claimant [and who thus must provide evidence], and 
so the word that is accepted [if given in oath] is that of the husband, since he i
is the one against whom the claim is made, since he is not allowed to remain j
silent. f '• , •* . ' I

If we say that the claimant is the one who claims a hidden matter, then I
the claimant here is the husband because the two of them coming simulta- I
neously into Islam is contrary to what is obvious [it is almost impossible for I 
them both to have become Muslims at the same time], and so the word [when I
substantiated by an oath] is that of the woman, since the apparent situation I
substantiates her word. 11

As for someone who has been entrusted [with the care of some goods] and I
he claims that they perished, such as someone who has been entrusted with I
a deposit and he claimed the destruction of the matter deposited with him, I
then it is said that he is the claimant since the original position is contrary to I
his claim [i.e. he received the goods in a good state] and he only is without I
need of corroborative testimony because the one who deposited the goods I
trusted him, and that trust necessarily requires the acceptance of his word. I

Some say that the claimant who requires corroborative testimony is [really] I
the claimant who does so in order that he should be given his claim which is 1 
people’s property or their lives, as is mentioned in the hadith. As for someone I 
who is trusted, he does not claim something in order to be given anything. I 
Some say that he is, on the contrary, the one against whom the claim is made, I 
because if he is silent he is not left alone, but he must answer, and that the one I
who lodged the deposit is the claimant, since if he is silent he is left alone. If I
the person who was entrusted claimed that he returned the trust to the one 
who entrusted it to him, then the majority take the position that his statement 1 
is accepted, just as is the claim that it perished. Al-Awza'I said, “His word is 
not accepted because he is a claimant.” Malik, and Ahmad in one narration, 
said, “If it is established with corroborative testimony that he accepted the

'S
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I matterentrusted to him, then his assertion that he returned it is not accepted 
' tithout corroborative testimony.” One of our colleagues elaborated on that 

by saying that making sure of the presence of witnesses when paying rights
I ^jch are established by corroborative testimony is obligatory, and thus that 
' fjaringit undone is to be neglectful and remiss, and by that it is required 

, that one stand as guarantor [for loss or damage incurred ]. Similarly some of 
I them spoke with respect to paying an orphan’s property to him, that there 
I must be corroborative testimony, because Allah, exalted is He, commands 

that one ensures the presence of witnesses for it (see Surat an-Nisa’: 6), and
I soltijidbligatoryi

The people offiqh differ in two ways in this section:
! fitsti that corroborative testimony is always required of the claimant, and

1 that the one against whom the claim is made always has the righ t to take an 
I oath. This is the position of Abu Hanifah, and a party of the people of fiqh 

andhadith scholars such as al-Bukhan agreed with him, and they extended 
that to cover every claim even [fifty] qasdmah [oaths]. They said that only the 

one against whom the claim is made may swear an oath. It was also their view 
thitjudgement may not be passed on the basis of a single witness and an 
oath [sworn by the claimant] since the oath is not the right of the claimant. 
They held the view that the oath should not be presented or offered to the 
claimant since it can only be with respect to the one who rejects [the claim] 
^ainstwhom the claim is made. They sought to prove [their stance] in the 
mitterof^asdmak by that which SacTd ibn cUbayd narrated, “Bushayribn Yasar 
alAnjari narrated to us from Sahl ibn Abl Hathmah that he told him that a 
party of them went to Khaybar where they separated, and then came to find 
thatoneofthem had been killed,” and he mentioned the rest of the hadith. 
In it there is that the Prophet It said, “Do you bring corroborative testimony 
about who it was that killed him?” They said, “We have no corroborative tes- 
tnnony." He said, “Then let them [the accused] swear an oath.” They said, 
IVe are not contented with the oaths of the Jews.” The Prophet disliked
that his blood should go uncompensated, and so he [himself] gave his diyah 
[compensatory payment paid to the relatives] as one hundred camels from 
lhe zakah. Al-Bukhari narrated it, and Muslim narrated it in an abridged form 
but he did not complete it. However, this narration contradicts the narra
tion of Yahya ibn SacId al-An§ari from Bushayr ibn Yasar from Sahl bin Abl 
Hathmah. He mentioned the story of the killing about which he said, “They 
mentioned the killing of'Abdullah ibn Sahl to the Messenger of Allah % and 
so the Messenger of Allah % said, ‘Fifty of you swear an oath against one of 
their men [that he was the murderer], so that he will pay in full.’ ” This is the 
well established and famous narration which is narrated in full in this wording 
in the two books.'4 The imams who are memorisers of hadith mention
that the narration of Yahya ibn Sa'id is more sound than the narration of 
Sa'idibn'Ubayd at-Ta’i, because he was more majestic, more knowledgeable

14 Al-Bukhari (6898), Muslim (1669)
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and had a better memory, and he was one ofthe people ofMadinah, and had 
more knowledge of their hadith than did the people of Kufa.

Imam Ahmad mentioned the divergence of Said ibn ‘Ubayd from Yahya 
ibn Said in this hadith, and he shook his hand [as if to shake off something] 
and said, ‘That is nothing. He narrated it according to what the people of 
Kufa say. ” He said, “Go to the hadith of the people of Madlnah, Yahya ibn 
Said.” An-Nasal said, “We know of no one who follows Said ibn ‘Ubayd in 
his narration from Bushayr ibn Yasar. ” Muslim said in the book at-Tamyiz 
(Discrimination): ’’Said ibn ‘Ubayd did not memorise it in its proper form 

since all ofthe traditions on this matter show that the Prophet g asked them 
for the qasdmah of fifty oaths, and there is not in any of their traditions that the 
Prophet * asked them for corroborative testimony. Sacid left out the qasdmah, 
and the mutual agreement of the traditions which contradict it lead us to pass 
the Judgement that it is wrong, and Yahya ibn Said disagreed with him.”

Ibn Abd al-Barr said concerning the narration of Said ibn ‘Ubayd, “This 
is the narration of the people of Iraq from Bushayr ibn Yasar. The narration 
ofthe people ofMadinah from him is more clearly established, and they are 
more closely related to him, and their transmission is more sound according 
to the people of knowledge. ”

I say that Said ibn ‘Ubayd abridged the story of the qasdmah, which is i
preserved in the hadith [in its full form]. An-Nasal narrated the hadith of j
Amr ibn Shu‘ayb from his father from his grandfather that the Prophet S I
demanded two witnesses from the heir ofthe murdered man about who killed J
him, and that he asked, “Where would I get two witnesses?” He answered, 
‘Then you must swear fifty [oaths] as a qasdmah”15 and he asked, “How can 
I swear an oath about something that I do not know?” So he said, Then you 
must demand of them to swear fifty [oaths] as a qasdmah.” This hadith unites 
the two narrations of Sacid ibn ‘Ubayd and Yahya ibn Sacid, and that both of 
them left out something of the story. Sa‘Id left out mention of the qasdmah 
of the claimants, and Yahya left out mention of [the need for] corroborative 
testimony before the demand for the qasdmah, and Allah knows best.

As for the issue of a single witness along with an oath, those who deny 
judgement on the basis of a single witness and an oath seek to prove it by 
the hadith, “[Produce] your two witnesses, or [he has the right to] his oath 
[denying your claim],” and his saying ft ‘You have the right only to that.” Qadi 
Ismacil al-Maliki spoke concerning this wording and he said, “The only one 
who narrated this was Man§ur from Abu Wa’il, and all the other narrators 
disagree with him saying, ‘He asked him, “Do you have corroborative testimony 
or not?” And corroborative testimony is not restricted to two witnesses alone, 
but it comprises everything that makes the truth clear.’”

Others said it may be interpreted that he meant by his two witnesses 
every two types of evidence which bear witness on behalf of the claimant of 
the authenticity of his claim and by which the truth becomes clear. So that

15 An-Nasa’I (0:12)

Claimants and Counter-claimants
uprises the testimony of two men, the testimony of a man along- with two 
tjmen,and the testimony of one person along with an oath. In the case of 

ffiiAllah, glorious is He, established that oaths of a claimant have the same 
sanding as witnesses.

By his saying in completion of the hadith, “You have the right only to 
I that,"he did not mean a universal negation, but rather a particular negation , 
I ffhich is of that which the claimant wanted, that the decisive word should be 
I bis word lvithout [the need for] corroborative evidence, but he is prohibited 
I andrefused that His saying in the other hadith is similar, “But the oath is 
I therightof the one against whom the claim is made,” by which is meant the 
I plain oath without any supporting evidence, and the beginning of the hadi th 
I show that, which is his saying, “If people were to be given according to what 
I they claim, men would claim people’s property and lives.” That shows that 
I hissaying, “The oath is the right of the one against whom the claim is made, ” 
I only means the oath which, along with lack of evidence, severs any further 
I argumentation. As for the oath that is for the sake of affirming the truth 
' along with the presence of some testimony, then this is another type which 

is confirmed by another sunnah. ' - • Im x»-
As for returning the oath to the claimant, then the well known position of

Ahmad is in accordance with Abu Hanifah that it is not to be returned, and 
Ahmad sought to prove that by the hadith, “But the oath is the righ t of the 

one against whom the claim is made. ”He said in the narration from Abu Talib 
from him, “It is not unlikely that someone will say to him, ‘Swear an oath and 
take it as your right.’” A party of the fuqaha’ of the later Companions chose 
that position and it is the verdict of Malik, ashShafil, and Abu ‘Ubayd, and it 

is narrated of a party of the Companions. A marfu‘ hadith has been narrated 
concerning it which ad-DSraqutnl narrated, but there are some views about 
his chain of transmission. •

Abu ‘Ubayd said, “This is not removing the oath from its proper place, 
because the removal is that one does not judge by the oath for the desired 
purpose. As for if judgement is passed by it for that, and he is contented with 
the oath of his companion [the claimant], then he is the one who passes 
judgement on himself for that, because if he had wished he would have sworn 
an oath and become cleared and the claim against him invalidated.

The second statement on the issue is that preference is given to the stronger 
ofthe two contending parties, and the right to an oath assigned to him. This 
is the madhhab of Malik, and similarly Qadi Abu Yacla mentioned in his ir
regularviews that it is the madhhab of Ahmad. On the basis of this the issues 
we mentioned of judging by qasdmah oaths and by a single witness and an 
oath are accomplished, because when the side of the claimant in the case of 
q(Kdmahis strengthened by weak incomplete evidence then the oath is put on 
his side, and judgement is passed in his favour by it. Similarly, if the claimant 
establishes one witness, then his side is considered strong and he is asked to 
take an oath along with him and judgement is passed in his favour.

The [people of knowledge] have two ways in response to his saying, “Cor-
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roborative testimony is required of the claimant":
First, that this is singled out from this general rule by a proof.
Second, that his saying, “Corroborative testimony is required of the claim 

ant” is not a general ruling because what is meant is the said claimant who 
is someone who has no decisive proof other than the claim, as in his saying 
“If people were to be given according to what they claim, men would claim 
people’s property and lives.” As for the claimant who has a decisive proof 
strengthening his claim, then he is not comprised within this hadith.

The third way is that corroborative testimony is everything that makes clear 
the soundness of the claimant’s claim and testifies to his truthfulness, so that 
weak incomplete evidence along with a qasamah oath is corroborative testi
mony, and a single witness along with an oath is corroborative testimony.

The fourth way which some take is to find fault with the soundness of this 
wording, meaning his saying, “Corroborative testimony is required of the claim
ant. ” They say that what is firmly established is his saying, “An oath is the right 
of the one against whom the claim is made," and his saying, “If people were 
to be given according to what they claim, men would claim people’s property 
and lives,” showing that someone who claims [others’] blood [in retaliation 
for wounds or murder] and property must produce corroborative testimony 
proving what they claim. What is comprised in the general meaning of that 
is that someone who claims that a man killed someone from whom he would 
inherit, and he only has the word of the murdered man before he died, “So 
and so wounded me, ” that it is not sufficient, and that it alone by itself is not 
[even] weak incomplete evidence. This is the position of the main body, as 
opposed to the Malikis, who regard it as weak incomplete evidence along with 
which the heirs must swear the oath [of qasamah] and demand as their right 
the life [of the accused]. • j

Comprised in the general meaning of that also is the case of someone who 
accuses his wife of adultery and imprecates her, because her blood may not be 
spilt merely because of his imprecation against her, and that is the position | 
of the majority as opposed to ash-Shafi ■!, and al-Jawzajani chose his position 
because of the outward meaning of His saying

aU\. 4s
“And the punishment is removed from her if she testifies four times by 

Allah...”*6 The first of them are those who interpret “punishment” as de
tention, and they say that she must be detained until she confirms it or she 
herself imprecates [her husband and declares that he is a liar], and on that 
there are conflicting views.

If a woman claimed that a man coerced her into adultery, then the main 
body take the position that nothing is established against him by her merely 
claiming it. Ashhab of the Malikis said that she receives the value of her dowry

16 Surat an-Nur: 8

I Claimants and Counter-claimants
I jfsheswearsan oath. Others of them said that she receives the value of her 

^without having to swear an oath. All of this is if she is someone of some
I ending and she claims that against someone who is suspect to whom the claim 
' [madeagainst him] fits. However if the one who is the target of that is one of 

1 & people of right action, then there are two differen t narrations from Malik
, concerning her being punished with the hadd punishment for slander.

I Shurayb and Iyas ibn Mucawiyah used to give Judgement concerning 
' disputed property on the simple basis of factual evidence which shows the 

1 tnidifidness of one of the disputants. Shurayh gave the judgemen twith respect 
to kittens that two women claimed, each of whom said, “They are my cat’s

I hltens.”Shurayh said, “Cast this [kitten] towards her [the female cat of one 
I ofthe women]. If she is settled, her milk is copious and she stretches herself 

I out, then it is hers. If she flees and bristles then it is not hers. ” Ibn Qutaybah 
said, “His saying, ‘Stretches herself out/ means if she stretches herself out to

> illow the kitten to suckle, and ‘Bristles’ means that she shakes and bristles her 
l hairs.’’Abu Bakr ash-Shami ofthe Shaffls gave judgements based on similar 

1 reasoning. Ibn cAqil of our colleagues regarded his statement as being the 
rt^htyone.
Ithasbeen narrated of ash-ShaficI and Ahmad that they approved of what al- 

said about theft of property and that they based themselves on that.
Ibn Man$ur narrated of Ahmad, “If the owner of some crops said, ‘Your 

sheep ruined my crops during the night,’ then one has to look at the tracks 
and if his sheep’s tracks are not found in the crops, then the owner of the 
crops must produce corroborative testimony.” Ishaq ibn Rahwayh said the 
same as Ahmad, that it is because he is a claimant. This shows their agree
ment on finding it sufficient that one sees the tracks of the sheep, and that 
corroborative testimony is only required when there are no tracks.

His saying, “The oath is the right of the one against whom the claim is 
made,”shows that everyone against whom a claim is made and who denies it, 
must then make an oath. This is the statement of most of the fuqahci,*. Malik 
said, The oath is only obligatory for someone who denies [the claim against 
him] if there is some kind of social intercourse between the two claimants, 
for fear that fools might degrade leaders by seeking their oaths [by merely 
making a claim whether true or false against them].”

According to him, if someone claims that a man expropriated his wealth or 
stole from him, and the one against whom the claim is made is not [someone 
whois] suspected of that, then the one against whom the claim is made is not 
lequired to make an oath. That is also narrated from al-Qasim ibn Muhammad 
andHumaydibn cAbd ar-Rahnian. Some narrate it as the view of the ‘seven 
juijahd’of Madinah’. If the person [against whom the claim is made] is one of 
the people of virtue and standing, and someone who is not normally pointed 
out in such a connection, then according to Malik the claimant is disciplined 
*ith some punitive measures. M|

His saying, “The oath is the right of the one against whom the claim is 
I made," is also used to prove that the claimant has no right to an oath , but•J
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that he must provide corroborative testimony, and that is the position of the 
majority. - 1 ‘

It is narrated of ‘All that he made a claimant swear an oath along with his 
corroborative testimony that that which his witnesses testified to was the truth. 
Shurayh, Abdullah ibn cUtbah ibn Mascud, Ibn AbiLayla, Suwwar al-eAnbari, 
‘Ubaydullah ibn al-Hasan and Muhammad ibn Abdullah al-An§ari also did 
that, and it is also narrated of an-NakhacI. Ishaq said, “If the judge is in doubt, 
then it is obligatory to do that. ”

Muhanna asked Imam Ahmad about this issue and Ahmad answered, ucAli 
did it.” He asked him, “Is this correct?”He answered, “All did it.” The Qadi 
confirmed this narration from Ahmad, but he interpreted it as referring to the 
claim made against someone who was absent or against a minor, and this is not 
sound because All only made a claimant swear an oath who was present with 
him along with his corroborative witness. These say that this oath is in order to 
strengthen a claim, if i t is weak because of some doubt about the witnesses, as is 
the case with the oath that must be sworn to confirm the testimony of a single 
witness. Some of the earlier generations used to make witnesses swear an oath 
if they felt some doubt about them, for example, Suwwar al-An barf the qadi 
of Basra, and Qadi Abu Yacla among our colleagues [the Hanballs] regarded 
that as permissible particularly in the case of a person appointed to investigate 
[judicial and administrative] injustices as distinct from qadls [in general]. Ibn 
Abbas said concerning a woman called to testify on the subject of suckling 
[which establishes kinship prohibiting certain marriages] that she should be 
required to swear an oath, and Imam Ahmad based himself on that.

The Qur’an shows that witnesses should be required to swear an oath if 
there is doubt about their testimony concerning the subject of bequests made 
on a journey. Allah, exalted is He, says:

II * ' '
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“You who have Iman! when one of you is near to death and makes a will, 
two just men from among you should act as witnesses; or, if you are travelling 
when the misfortune of death occurs, two men who are strangers to you...” 
up to His saying, “...if you are in doubt, they should swear by Allah: ‘We will 
not sell it for any price, even to a near relative, and we will not conceal the 
testimony of Allah.’”17 Acting according to this ayah is not abrogated accord
ing to the main body of the right-acting first generations. Abu Musa and Ibn 
Mascud acted on the basis of it, and ‘All and Ibn ‘Abbas gave fatwa on the

17 Surat al-Ma’idah: 106

I Claimants and Counter-claimants
/ ta$isofit» and it is the madhhab of Shurayh, an-Nakhaci, Ibn Abi Layla, Sufyan, 
1 Ubayd and otbers- They said that the testimony of
I fufiris acceptable with respect to the bequests of Muslims made when travel- 
/ ling,and they are required to swear an oath along with their testimonies. As 
1 t0whether their oath is to complete the testimony so that one does not pass 
I judgement on the basis of their testimony without an oath or whether it is of 
I die category of seeking to strengthen because of some doubt, then this is open 

1 to interpretation. Our people regard it as a pre-condition, and it is the clear 
I outivard meaning of that which is transmitted from Abu Musa and others, 

I Apartyofthe right-acting first generations took the position that requiring 
I an oath along with a single corroborative witness is of the category of seeking 

tostrengthen [the testimomy], so that if the judge takes the view that the single 
corroborative witness is sufficient because he is clearly just and honourable 
and because he is manifestly a truthful person, then it is sufficient to have 

his testimony without the oath of the claimant.
His saying:

JsAII
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"Ifitthen comes to light that the two of them have merited the allegation 

ofwrongdoing, two others who have the most right to do so should take their 
place and swear by Allah: ‘Our testimony is truer than their testimony,rn'8 
shows that if discrepancies in the evidence of the kuffar come to light, then 
the heirs of the deceased are made to swear an oath of their deception and 
lying,and then have the right to that to which they swore an oath. This is the 
position of Mujahid and others of the right-acting first generations.

The meaning of that is that the oath is the right of the strongest of die two 
disputants, and here the claim of the heirs becomes stronger because of the 
discovery of the kuffar witnesses' lying, so that the oath is now offered to the 
claimants, and they swear an oath along with weak incomplete evidence, and 
they have the right to that which they claim, just as the closer relatives swear 
an oath in the case of qasamah along with weak incomplete evidence and thus 
have a right to compensatory payment and the life [of the man accused of 
murder] according to Malik, Ahmad and others.

BmMas^d passed judgement concerning a Muslim man who, on his death
bed, made two Muslim men who were with him his executors and handed the 
wealth he had with him over to them, making some kujQTdr witnesses to his ap- 
pointmentof them as executors. Then the two whom he had appointed arrived 
and gave some of the wealth to the heirs concealing some more of it. Later the 
kujjar[witnesses] arrived and bore witness against them about the wealth they 
hadconcealed,sohe [IbnMas‘ud] called for the two Muslims and made them

18 Surat al-Ma’idah: 107
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swear an oath that he [the deceased] had not given them more than whatth( 
had given [the heirs]. Then he summoned the kuffarand they gave their testj 
mony and swore oaths that their testimony was true. Then he made the heirsoj 
the deceased swear an oath that the testimony of the Jews and Christians [wit. 
nesses] was true, which they did. He passedjudgement against the two executors 
accordingto theoath they [the heirs] hadsworn. That was during the khilafah 
of'Uthman. Ibn Mas'ud interpreted the ayahin that way, and so it was as if he 
compared the executors’ oaths and [of] the witnesses and regarded them as 
cancelling each other, there remaining along with the heirs the testimony of 
the kuffar [the heirs] then swearing an oath along with it and taking their due, 
because their side was rendered more weigh ty by the kuffar’s testimony on their 
behalf, so that he had assigned the righ t to swear an oath to the stronger of the 
two disputants and had passed hisjudgement on that basis.

The juqaha’differ as to whether or not an oath is demanded for all adamic 
(human) rights, as is the position of ashShafiT and is in one narration from 

Ahmad, or whether on oath is only demanded in those cases in which judge
ment leads to an exemplary punishment, as is narrated in one version from 
Ahmad, or whether an oath is only demanded in respect of that which it is 
sound to give generously away, as is the more well-known position of Ahmad, j
or whether the oath is only required for every claim which does not need I 
two witnesses, as is said to be the position of Malik. I

As for the righ ts of Allah & some of the people of knowledge say, “An oath I
is not taken for them in any circumstance,” which is the position of our col- I
leagues and others, and Ahmad stipulated that in the case of zakah. Tawus, I
ath-Thawrl, al-Hasan ibn $alih and others said that. Abu Hanifah, Malik, I
al-Layth and ash-Shafif said that if he is suspect then he is required to swear I
an oath. It is similarly narrated of ash-Shafif with respect to someone who I
marries someone whom it is not permissible for him to marry and then later I
claimed ignorance, that he must be made to swear an oath in support of his I
claim. Ishaq said something similar about divorce proclaimed by someone I
who is drunk, that he must swear an oath that he did not know [what he was I
doing], and that the person who divorces forgetfully [for example, of the fact I
that it is his last divorce, he having divorced his wife twice] should be made to I
swear an oath that he was forgetful. Al-Qasim ibn Muhammad and Salim ibn I
'Abdullah similarly said about a man who said to his wife, “You are divorced,” I
that he must swear an oath that he did not mean by that a threefold divorce, I
and then she is returned to him. 1

At-Tabarani narrated in a version of Abu Harun al-'Abdi that Abu Sa'id I
al-Khudri said, “Some people among the desert Arabs used to bring meat, I
and we had something in ourselves about it, and we mentioned that to the I 
Messenger of Allah M and he said, ‘Endeavour to get their oaths that they I
slaughtered it, then mention the name of Allah and eat.’”*9 Abu Harun is I
extremely weak. ’

19 At-Tabaram in al-Awsaf (2367)

I Claimants and Counter-claimants
fl # - • 1

I t0 whether or not someone who is trusted with the rights of people so
I much so that his word is accepted should be made to swear an oath, there 
I ire three positions of the people of knowledge:
I Fust, that he does not have to swear an oath because he affirmed him by 
I ffushnghim, and there is no need for an oath along with affirmation, and by 
I anal<^ywth the judge or ruler, and this is the position of al-fjfarith al-cfJklI. 
I Second, that he must swear an oath because he is denying something and
I i$therefore comprised under the general meaning of his saying, “The oath 
I is the right of the one who denies [the claim],” and this is the position of 
J Shurayh, Abu Hanifah, ash-Shafi'I, and Malik in one narration, and most of 
I ourcolle^ues.
I Third, because of his previous trustworthiness there is no need for him to 
I sffearan oath unless he is under some suspicion, and that is the textual state- 
I mentofAhmad, and the statement of Malik in a narration.
I Asforwhen some corroborative testimony is established which negates his
I mistworthiness, then the sense of his trustworthiness is diminished.
1 By his saying, “Corroborative testimony is required of a claiman t and an 
I oath is the right of the one who denies [the claim],” is only meant that he 

claims that which he claims of the man for himself and rejects that it belongs 
to the one against whom he makes the claim. For this reason he said at the 
beginning of the hadith, “If people were to be given according to what they 
claim,men would claim people’s property and lives.” As for someone who 
claims something which he is not claiming for himself denying his [the oth
ers] daim, then this is of less weight than the first. The claimant here must 
hare corroborative testimony, but here one is satisfied with corroborative 
testimony which would not be sufficient for someone who claimed for himself 
and rejected [the claim of the other].

Some issues support that:
For example, lost property when someone produces a description of it, 

thenitisunanimously agreed that it is given to him without any corroborative 
testimony. However, some say that it is permissible to give it to him if the over
whelming view is that he is truthful, but it is not obligatory, as is the position 
ofash-Shafi'i and Abu Hanlfah. Some say that it is obligatory to give it to him 
if there is a matching description, as is the position of Malik and Ahmad.

For example, the spoils of battle when someone comes claiming a part of 
itand that it used to belong to him and that the kuffdr wrested it from him, 
and he can produce something which makes clear that it does belong to him, 
then that is sufficient Ahmad was asked about that when someone said to him, 
Does one want corroborative testimony for that?” He answered, “He must 
have some explanation that shows that it is his, and if he knows that, then the 
anur gives it to him.” Al-Khallal narrated with his chain of transmission from 
ar-Rnkayn ibn ar-Rabi' that his father said, “A horse of my brother’s bolted

I and disappeared into ‘Ay11 at-Tamr, and he saw it in Sa'd’s stable, and so he 
I said,‘Itis my horse!’ Sa'd asked, “Do you have corroborative testimony?’ He 
I replied, ‘No, but I will call it and it will neigh.’ He called it and it neighed,
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and so he gave it to him.” This can be interpreted to have been that it 
seized by the enemy and then later recaptured by the Muslims, and it can be 
in terpreted to mean that it was recognised as a stray and put among the stray 
animals, so that then it was like lost property.

Another example is expropriated property when it is known that the rulers 
have been unjust, and someone seeks the return of [the property] from the 
baytal-mdl * Abu ’z-Zinad said, “‘Umaribn Abd al-Aziz used to return unjustly 
taken properties to their owners without categoric corroborative testimony, 
and would be content with very little, and when he recognised and acknowl
edged the truth of the man’s having been wronged he would return it to him 
and would not impose on him [the production of] very exact corroborative 
testimony, since he recognised the previous rulers’ tyrannical treatment of 
people. The Iraqi bayt al-malwas emptied in redressing injustices so much so 
that [property] had to be brought to it from Sham. Our people mention that 

with respect to forcibly expropriated property in the hands of highway robbers 
and thieves, it is sufficient for the claimant to produce a description of the 
property as in the case of lost property. The Qadi mentioned this in his Khilaf 
(Contrary Views), and it is the outward sense of the words of Ahmad.

c 0

Seeing Something Objectionable

A
bu Said al-Khudn said, “I heard the Messenger of Allah & saying, 
‘Whoever of you sees something objectionable then let him change it 
vith his hand, and if he is not able then with his tongue, and. if he is 
notable then with his heart, and that is the weakest imdn. ” Muslim narrated 

H(49)-
Muslim narrated this hadith in the version ofQays ibn Muslim from Tariq 

ibn Shihab from Abu Sacid, and in the version of Ismacil ibn Raja’ from his 
htherfromAbu Sacid, and according to him in the hadith of Tariq he said, 
■The first person to begin with the khufbah before the prayer on the day of the 
7d was Manvan, and a man stood up to him and said, ‘The prayer is before 
thelMH/Hesaid, ‘Ithas been abandoned; what’s the problem?’ Abu SacTd 
said,‘As for this one, he has discharged the obligation upon him,’” and then 
he narrated this hadith.

Its meaning has been narrated in other ways. Muslim narrated the hadith of 
lbnMascud that the Prophet said, “Every prophet whom Allah sent among a 
people before me had faithful disciples (bawahyyun) and companions among 
bispeople who took hold of his sunnah, and modelled themselves on his com
mand. Then after them such successors followed them who would say what 
they do not do and do what they are not told to do, so whoever wages jihad 
on them with his hand is a mu’min, and whoever wages jihad on them with 
his tongue is a mu’min, and whoever wages jihad on them with his heart is a 
tnu’min. There is not after that so much imdn as a grain of mustard.”1

Salim al-Muradl narrated from 'Amr ibn Haram from Jabir ibn Zayd from 
'Umar ibn al-Khatfab that the Prophet said, “There will strike my ummah 
towards the end of time a terrible trial in their sultan, from which there will 
only be saved a man who recognises the din of Allah and wages jihad for it
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with his tongue, his hand and his heart - that is the one who has degrees Of 
precedence - and a man who recognises the din of Allah and affirms it, and 
the former has precedence over him, and a man who recognises the din of 

Allah and is silent over it, but if he sees someone who does good he loves him 
for it, and if he sees someone who does falsehood he hates him for it That 
is the one who will be saved in spite of his slowness.” This is unusual [g/iarib] 
and his chain of transmission is interrupted and not continuous.

Al-Isma'Tli narrated a hadith of Harun al-cAbdi - who is extremely weak 
- from a mawla of 'Umar from 'Umar that the Prophet # said, “This ummah 
will soon perish except for three groups: a man who denies [falsehood, injus
tice and wrongdoing] with his hand, his tongue and his heart. Then if he is 
cowardly with his hand, with his tongue and his heart. If he is cowardly with 
his tongue and his hand, then with his heart.”

He also narrated in the version of al-Awzaci from ‘Umayr ibn Hani’from 
CA1I who heard the Prophet £ saying, “There will be trials after me in which 
the mu ’min will not be able to alter [them] with his hand nor his tongue.”I 
asked, “Messenger of Allah, how will that be?” He answered, “They will reject 
[falsehood, injustice and wrongdoing] with their hearts.” I asked, “Messenger 
of Allah, will that make their Iman decrease in any way?” He answered, “No, I
except as the rain drop reduces the rock. ” This chain of transmission is inter- |

rupted, and at-Tabarani narrated its sense in a hadith ofcUbadah ibn a$-$amit 
from the Prophet £ with a weak chain of transmission.

All of these hadith show that it is obligatory to reject what is wrong as 
much as one is able, and that there is no avoiding doing so with the heart. 
Someone’s whose heart does not reject what is wrong, that shows that iman 
has gone from his heart.

It has been narrated that Abu Juhayfah said, “'All said, ‘The first of your 
jihad in which you will be overcome is the ji/wd with your hands, then the ji/wJ 
with your tongues and then the jihad with your hearts. Someone whose heart 
does not recognise what is right and reject what is wrong will be overturned 
and his uppermost will be made lowermost.’”

Ibn Mas'ud heard a man saying, “Someone who does not command what is 
right and forbid what is wrong has perished.” So Ibn Mas'ud said, “Someone 
whose heart does not recognise right and wrong will perish,”2 indicating that 
the heart’s recognition of right and wrong is obligatory and that no one is 
absolved from it, so that whoever does not recognise it will perish.

2 At-Tabaranl in al-Katnr (8564)

As for rejection by the tongue and the hand, it is only obligatory according 
to one’s capacity. Ibn Mas'ud said, “Soon whoever of you lives will see wrongs 
for which he will not be able to do anything other than Allah knowing of his 
heart that he dislikes them.” There is in the Sunan A bi Daunid from al-'Ursibn 
'Amirah that the Prophet 3? said, “When wrong action is done in the land, then 
someone who is present and disapproves of it is like someone who is absent 
[and does not witness it], but someone who is not present but approves of it

Seeing Something Objectionable
Itesomeone who is present at it.”3 So someone who is present at wrong 

jfflOD and disapproves of it in his heart is just as someone who is not present 
^itsince he is incapable of rejecting it with his tongue and hand [since he 

I is not present]. Someone who is not present at it and is pleased with it is the 
I gme as someone who is present at it and able to reject it but who does not 
J ftject it, because being pleased with wrong actions is one of the ugliest of 
I (hose things which are haram, and he neglects because of that rejecting the 
I iTODg action with his heart and that is an obligation on every single Muslim 
I from which he is never absolved in any state.
I Ibn Abi’d-Dunya narrated a hadith of Abu Hurayrah that the Prophet Mt 
I said, “Someone who is present at an act of disobedience [of Allah and His 
I Messenger] and disapproves of it is as someone who is not present at it. 
I Someone who is not present at it and likes it is as if he were present at it. **4 
I This is like the one before it.
I It is clear from these that rejection [of wrongdoing] wi th the heart is 
1 obligatory on every Muslim and in every state. As for rejection by hand and 

longue itis according to ability, as in the hadith of Abu Bakr a$-$iddlq & that 
the Prophet# said, “Any people among whom acts of disobedience are done, 

and moreover who are able to change [that wrong ac tion] bu t who do no t 
change it, then soon Allah will envelop them with punishment.” Abu Dawud 

narrated it in this wording, and he said, “Shu'bah said about it, ‘Any people 
amongwhom acts of disobedience are done and who are more in number 
than the ones who do it... ”’5 . ,l:

He also narrated the hadith of Jarir, “I heard the Prophet saying, ‘Any 
man who is among a people among whom acts of disobedience are done, and 
which they are able to change but they do not change, then Allah will strike 
them with punishment before they die. ’ ”6 >

Imam Ahmad narrated it and his wording is, “Any people among whom 
acts of disobedience are done and who are mightier and more numerous 
than those who do them and then they do not change it, Allah will encompass 
than all with punishment.”7 i .

He also narrated the hadith of'Adi ibn 'Amirah that he said, “I heard the 
Messenger of Allah $ saying, ‘Allah will not punish the people in general 
because of the actions of the elite until they see wrong done openly in their 
presence and which they are able to reject but which they do not reject. When 
they do that, Allah will punish the elite and the ordinary people.’”8

He and Ibn Majah also narrated the hadith that Abu Sa'Id al-Khudri, “I 
heard the Prophet ^saying, ‘Allah will question the slave on the Day of Rising, 
somuch so that He will say, “What prevented you, when you saw wrong done,

j Abu Dawud (4345)
4 Also narrated by al-Bayhaql (7:266)
5 AbuDawiid (4338)
6 Abu Dawfid (4339)
* Ahmad (4:361)

8 Ahmad (4:192) 
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from rejecting it?” Then Allah will instruct the slave in his argument, and he 
will say, “My Lord, I hoped for You and I separated from people.”’”9

As for that which at-Tirmidhi and Ibn Majah narrated also from a hadith 
of Abu SaTd that the Prophet said in his khutbah, “Do not let awe of people 
prevent [any] man from saying the truth if he knows it.” Abu Sa'id wept and 
said, “We have seen things and we were in awe. ” Imam Ahmad narrated it 
and in his [version] it had the extra words, “because it does not draw one’s 
destined term nearer nor does it make one’s provision further away that 
the truth should be said, or that one should remind [others] of something 
tremendous. ”‘°

Similarly, Imam Ahmad and Ibn Majah narrated a hadith of Abu Sa'id that 
the Prophet said, “Let none of you despise himself.” They asked, “Mes
senger of Allah, how can any of us despise himself?” He answered, “He sees 
the command of Allah on him about which he should say something and 
then he says nothing about it. So Allah will say to him on the Day of Rising, 
‘What preven ted you from saying such-and-such for My sake? ’ and he will say, 

‘Fear of people. ’ Allah will say to him, ‘It was I alone that you should more 
correctly have feared. ’ ”* *

These two hadith are interpreted to mean that the matter that prevented 
the rejection [ofthe wrong] was purely awe rather than the fear which would 
absolve one of the [obligation of] rejecting. ]

Sa ‘Id ibn Jubayr said, “I asked Ibn ‘Abbas, ‘Should I tell the ruler to do right I
and forbid him from doing wrong? ’ He answered, ‘If you are afraid that he will I

kill you, then no.’Then I asked him again and he said something similar to me. /
Then I asked him again and he said something similar to me, and he added, 
‘If you must do it, then [do it] confidentially between you and him.’”

Tawus said, “A man came to Ibn 'Abbas and asked, ‘Should I not stand up 
to this ruler and command him [to do right] and forbid him [from doing 
wrong]?’ He answered, ‘Do not be a trial for him.’ He asked, ‘What do you 
think if he tells me to disobey Allah?’ He answered, ‘That is what you meant, 
so then be a man.’” We have already mentioned the hadith of Ibn Mas'ud in 
which there is, ‘Then later their successors followed after them... so whoever 
wages jihad, on them with his hand is a wiu Wn...” This shows that one must 
wage jihad against rulers with one’s hand, but Imam Ahmad rejected this 
hadith in the version of Abu Dawud. He said, “It contradicts the hadith in 
which the Messenger of Allah ft commanded patient endurance of rulers’ tyr
anny.” However, some responded to that, saying that changing something by 
one’s hand does not necessarily entail fighting, and Ahmad also stated that, in 
aversion narrated from him by Salih, when he said, “Changing things by one’s 
hand is not done with sword and weapons,” so then waging jihad against rulers 
with one’s hand means that by one’s hand one removes the abhorrent things 
that they have done, for example that one pours out their wine or breaks their

9 Ibn Majah (4017) and Ahmad (3:29)
10 At-Tirmidhi (2191), Ibn Majah (4007) and Ahmad (3:5)
11 Ahmad (3:30) and Ibn Majah (4008)

Seeing Something Objectionable
instruments, and the like of those, or that by one’s hand one undoes 

justices they have commanded if one has the ability and capacity to do that, 
^ofthis is permissible, and none of it is of the category of fighting them, 
BOrof rising in insurrection against them the prohibition of which has been 
nansmitted, because this is the thing because of which it is most feared that the

I person commanding [the good] alone migh t be killed.
I As for rising in insurrection against them with the sword, then trials and
I ®il strife are to be feared from this that would lead to shedding Muslims’ 
I blood. Yes, if one fears through proceeding to reject [the wrong action and 
I injusticeof] kings that it would harm one’s family or neighbours, then at that 
I pointone does not have to stand up to them, because it will expose others to 
I hami.Al-Fudayl ibn ‘Iyad and others said that. Along with this, when one fears 
I that they ^vill raise the sword against one, or the lash, or prison, or shackles, or 
I exile, or the seizure of property, or other types of harm, then the obligation to 
I command and forbid them [from doing wrong] is removed, and the imams, 
I among them Malik, Ahmad, Ishaq and others, have stated that.
I Ahmad said, “Do not oppose the ruler, because his sword is unsheathed. ” 

IbnShibrimah said, “Commanding the right and forbidding the wrong are
likejihad: a single person is required to bear patien tly with [figh ting against] 

no people and it is haram for him to flee from them, but it is not obligatory 
to Sght steadfastly against more than that.”

However, if one is fearful of abuse or of hearing evil words [directed against 
one] then the obligation of rejecting [wrongs] is not removed because of that. 
Imam Ahmad stated that If one can bear the harm [inflicted on one] and is 
strongenough for that then it is better [that one command the right and forbid 
the wrong], Ahmad also stated that Someone asked him, “Has it not come 
from the Prophet^ that he said^ ‘The mu’mt'nshould not humiliate himself,’12 
exposing himself to such trials as he has not the strength to bear? ” He answered, 
This is notfrom that” What proves what he said is thatwhich Abu Dawud, Ibn 
Majah and at-Tirmidhi narrated of the hadith of Abu Sa'id that the Prophet AK 
said, The hest jihad is a just word in the presence of a tyrannical ruler.”13

Ibn Majah narrated the same sense in a hadith of Abu Umamah.14 
There is in the Musnad of al-Bazzar with a chain of transmission in which 

there is one person who is unknown, that Abu 'Ubaydah ibn al-Jarrah said, 
1 asked, ‘Messenger of Allah, which of the martyrs are most honoured by 
Allah?’ He answered, ‘A man who stood up to a tyrannical ruler and com
manded him to do right and forbade him to do wrong, and so he [the ruler] 
hhedrim.”’’5 Its meaning has also been narrated in other ways all of which 
have some weakness.

As for the hadith, “The mu’min ought not to humiliate himself,” it only 
shows that if someone knows that he cannot bear the harm and cannot pa-

S tonMajah (4016), at-Tirmidhl (2254), Ahmad (5:405)
15 AbuDawud (4344). at-Tirmidhl (2174), and Ibn Majah (4011) . •
H Ibn Majah (4012) 11

I 15 Musnad d-Bazxdr (5314) I
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tiently endure it, he must not take on commanding [the right], and this, 
true. The speech [above] is only about someone who knows that he hims^ 
is patient. The imams said that, such as Sufyan, Ahmad, al-Fudayl ibn cfy^ 
and others;

There has been narrated from Ahmad that which shows that someone may 
suffice himself with rejecting [wrongs] with his heart. He said in a narration 
from Abu Dawud, “We hope that if someone rejects [wrongs] with his heart 
he is safe, but that if he rejects them with his hand it is better.” This is on the 
interpretation that he fears [for himself and others] as is clearly stated in 
the narrations of more than one. Qadi Abu Yacla told of two narrations from 
Ahmad concerning the obligatory nature of having to reject the wrong actions 
of someone whom one knows will not accept it from one, and he declared 
his statement that it is obligatory to be sound, and that is the position of most 
of the people of knowledge. Someone spoke to one of the right-acting first 
generations about this and he said, “It will be a [valid] excuse for you.” This 
is as Allah informed us that the people who rejected those who transgressed 
the Sabbath spoke to those who asked them:

J -dll Uy 1

. I✓ I
jy-i I

“‘Why do you rebuke a people whom Allah is going to destroy or severely I
punish?’ and answered, ‘So that we have an excuse to present to your Lord, I 
and so that hopefully they will gain toqwd."*16 I

There has also been transmitted that which would show the removal of the I 
need to command [right] and forbid [wrong] when there is going to be nei- I 
ther acceptance nor benefit from it. In the Sunzzns of Abu Dawud, Ibn Majah I
and at-Tirmidhi there is that someone asked Abu Tha'labah al-Khushani, I 
“What do you say about this ayah: > > I

You are only responsible for yourselves,’*7?” and he answered, “By Allah, I 
asked the Messenger of Allah IK about it and he answered, ‘Rather, command 
one another to do right and forbid one another to do wrong, until when you 
see greed obeyed, and erroneous opinions and desires followed, and the world 
preferred [over the akhirah] and the way in which every opinionated person 
is conceited with his own opinion, then you are only responsible for yourself, 
and [you must] leave alone the affairs of the generality of people.’”18

There is in the Sunan of Abu Dawud that 'Abdullah ibn 'Amr said, “Once 
while we were around the Messenger of Allah % he mentioned trial and civil 
strife and said, ‘When you see people’s contracts and covenants confused,

16 Surat al-A'rftf: 164
17 Surat al-Ma’idah: 105
18 Abu Dawud (4341), at-Tirmidhi (30580, Ibn Majah 4014) and others

I Seeing Something Objectionable

I their trusts taken lightly, and they are like this,’ and he intertwined the 
I fingers [of his two hands]. So I stood up and asked, ‘What shall I do at that? 
I Allah make me your ransom!’ He said, ‘Stick to your house, and keep 
I control of your tongue. Take what you recognise [as good] and leave what 
I pureject [as bad]. You must attend to affairs particularly appertaining to

1 rtjuiself, and avoid the affairs of the generality of people. ’ "'9
I Similarly it is narrated of a party of the Companions concerning His saying,
I oMisHe: , > > - '

1 ^1 bi y (SCii 1
I You are only responsible for yourselves. The misguided cannot harm you 
I aslongasyou are guided,”80 that they said, “Its explanation has not yet come. 
I Jis explanation will only be at the end of time.n
I Ibn Mas'ud said, “When hearts and passions become mixed up, and you 
I are confused in sects, and each taste terrible affliction from the others, then 
I Itteachperson at that time command himself; at that time is the interpreta- 
I lion of this ayah”
I Ibn Umar said, “This is for peoples who will come after us. If they 

g»k,itwillnot be accepted from them. ”Jubayr ibn Nufayr said that a group 
of the Companions said, “When you see greed obeyed, and erroneous opin
ions nnd desires followed, and the way in which every opinionated person is 
conceited with his own opinion, then you are only responsible for yourself, 
and The misguided cannot harm you as long as you are guided ”

Makhul said, “Its interpretation has not yet come. When someone who 
admonishes is in awe [of those he admonishes] and those admonished reject 
[admonition], then at that time you are only responsible for yourself, and 
Hie misguided cannot harm you as long as you are guided’.”

When al-Hasan recited this ayah he said, “How trustworthy it is, none more 
tnistworthy! How capacious, none more capacious!”

All of this is interpreted to mean that someone who is incapable of com
manding what is right or fears harm from it, is then absolved of it. The words 
oflbn ‘Umar show that it is not obligatory on someone who knows that it will 
notbe accepted from him, as is narrated in one version from Ahmad. Similarly, 
alAwza'i said, “Command whoever you think will accept it from you.”

Assayings concerning someone who rejects [wrong] with his heart, “and 
thatis the weakest imdn,” shows that commanding what is right and forbidding 
what is wrong are attributes of iman, and shows that someone who is able to 
undertake any of the attributes of imdn and does it, is better than someone 
iho leaves it out because of his incapacity for it. Something that also shows 
that is his saying IK with respect to woman, “As for the shortcoming in her 
din, then it is that she spends days and nights without praying,”®1 indicating 
the days of the menstrual period, along with the fact that she is forbidden

I igAbQDSwM(4342) • U? «
20 Surat al-M^ i^ah; 105
21 Muslim (79)
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to pray at that time, and he regarded that as a shortcoming in her din. 
shows that someone who is able to perform a duty and does it is better th^ 
someone who is incapable of it and leaves it out, even if he is excused because 
of leaving it out, and Allah knows best.

His saying “Whoever of you sees something objectionable,” shows that 
his act of rejecting [wrong] is dependent on actually having seen it. If it was 
concealed and he did not see it, but came to know of it, then what is stated 
of Ahmad in most of the narrations is that he does not intervene to prevent 
it nor does he investigate something about which he has some doubt. There 
is another narration from him that one must uncover what is concealed if he 
becomes certain of it, and even if one heard the sound of haram singing or 
musical instruments and knows the place in which they are, then one must 
object to it, because it is true that there is an objectionable act and one knows 
its location, so it is as if one had seen it. Ahmad stated this, and he said, “If 
one doesn’t know the place where it is taking place, then there is nothing 
against one. ”

As for climbing over walls because one knows that within is a gathering 
for something objectionable, then the imams such as Sufyan ath-Thawn and 
others have objected to that, and it is comprised under spying which is for
bidden. Someone said to Ibn Mascud, “So and so’s beard drips with wine!” 
He said, “Allah has forbidden us to spy. ”

Qadi Abu Yala said in the book al-Ahkdm as-Sultaniyyah (Rules of Govern
ance), “If he has an overwhelmingly strong view that extraordinary pains 
are being taken to keep objectionable actions secret that involve forbidden 
matters [the consequences of] which cannot be corrected, such as adultery 
or murder, then in that case spying and advancing to uncovering [the wrong
doing] and investigating become permissible as precautionary measures 
and for fear of neglecting what cannot [later] be rectified of those types of 
perpetration of matters which are haram. If it is of a lesser rank then it is not 
permissible to spy nor to try and uncover it.

The objectionable matters that it is obligatory to reject are those on which 
there is agreement. As for those about which there are different views, some of 
our colleagues [the Hanballs] say, “It is not necessary to object to it in thecaseof 
someone who does it from his own exertion of his intellect (ijtihad) or following 
and accepting the judgement of someone who has the capacity to exert their 
own intellect to reach ajudgement (mujtohid) in an acceptable manner.”

The Qadi made an exception in al-Ahkam as-Sultaniyyah for that on which 
the difference of opinion is not strong and which would in itself lead to 
something about which there is agreement that it is prohibited, such as usury 
on [gold and silver] cash concerning which there is a weak disagreement is 
which leads to usury involving a deferment of payment about which there is 
agreement that it is haram, and such as temporary marriage (muf ah) which 
is a means leading to adultery. It is mentioned that Abu Ishaq ibn Shaqila 
mentioned that temporary marriage is clearly adultery.

Ibn Batfah said, “A marriage on which a ^adz has ruled is not invalid if he

Seeing Something Objectionable
made his own interpretation (ta’nnl), unless he has given a Judgement to 

i jan [in favour] of a contract of temporary marriage, or someone divorced 
times in one verbal expression and he [the qadi] ruled that he [the 

husband] could take [his wife] back again without an [intervening marriage 
p another] husband, because his ruling is rejected, and the person who does 
jiis to be punished in an exemplary fashion. ”

It is stated of Ahmad that one should object to someone playing chess, 
and the Qadi interpreted that to mean someone who plays it without 
having made an ijtihad or modelled himself on someone else [who is 
worthy of making ijtihad], and on this there are some views. Because what 

is stated from him is that someone who drinks such nabidh ” as there is 
disagreement about will be given a hadd punishment — and establishing 
^punishments is the furthest degree of objecting [to wrongs] — along 

trith that the person is not regarded as a fasiq [someone who has acted
wrongfully and whose testimony is unacceptable] according to him. That 

shows that one must object to everything on which there is disagreement 
[as to whether it is haram] when the disagreement is weak because the 

Sunnah shows that it is haram, but that the person who does that because 
of his following an interpretation is not thereby removed from the ranks 
of those whose testimony is accepted, and Allah knows best. Similarly,

Ahmad stated that one must object to someone who does not perfect his 
prayer and does not straighten his back in the bowing and prostration, 
oen though there is disagreement as to whether or not that is obligatory. 

Know that commanding the right and forbidding the wrong is sometimes 
motivated by hope of its reward, and sometimes by fear of punishment be- 
auseofnot doing it, and sometimes by anger for the sake of Allah because of 
ibevioladon of the matters He has made haram or sacred, and sometimes by 
[the desire to give] sincere good counsel to the Muslims and by [the feeling 
of] mercy for them and hoping for their being saved from those matters that 
exposethem to the anger of Allah and His punishment in the world and in 
the akhirah into which they have cast themselves. Sometimes it is motivated 
by honouring the majesty of Allah and exalting His Greatness and from 
love of Him, and that He is worthy of being obeyed and so not disobeyed, 
of being remembered and so not forgotten, of being thanked and so not 
shown ingratitude (ku/r) and that property and lives should be sacrificed [to 
safeguard] from violating His sacred and forbidden matters. As one of the 
right-acting first generations said, “I would wish that all the people would

Mhh [even if it meant] that my flesh was cut up in strips with scissors.” 
'KMatMafik ibn Tlmar ibn cAbd al-cAziz, may Allah show them both mercy, 
aid to his father, T wish that the cooking pots were boiling with you and me 
for the sake of Allah 3fe.”

Woever notes this station and the one before it will find that every harm

22 Nabidh is a preparation of an infusion dates and sometimes raisins, which if left 
becomes intoxicating. Trans.
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he meets for the sake of Allah, exalted is He, will seem little to him, and he 
will probably make supplication for the one who harms him, as the Prophet^ 
said, when his people struck him and he set to wipe the blood from his face 
saying, “Lord, forgive my people because they do not know.

In any case, one must be gen tie in objecting [to wrongs]. Sufyan ath-Thawu 
said, “Only someone with three qualities may command what is right and 
forbid what is wrong: that he is gentle in his commanding and gentle in his 
forbidding, that he is fair and just in his commanding and fair and just in his 
forbidding, that he has knowledge of what he commands and knowledge of 
what he forbids. ”

Ahmad said, “People need encouraging persuasiveness and gentleness in 
commanding what is right without being too hard or stem except for the case 
of a man who openly does immoral wrong actions, for he is due no respect’' 
He said, “When the companions of Ibn Mascud used to pass by some people 
whom they saw doing something they deplored, then they would say, ‘Gently! 
may Allah show you mercy. Gently! may Allah show you mercy.’”

Ahmad said, “One must command gently and with humility, so that if they 
make him hear what he dislikes then he will not become angry and so wish 
to try and avenge himself.” . <

23 Al-Bukhari (3477) and Muslim (1792)
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A
bu Hurayrah said, “The Messenger of Allah & said, ‘Do not envy 
each other, do not bid against each other,’ do not hate each other, 
io not turn your backs on each other, and let none of you sell against 
the sale of another. Be, O slaves of Allah, brothers. A Muslim is the brother 

of a Muslim, he does not wrong him, fail to assist him, He to him nor despise 
him. Taqwais here,” and he pointed to his breast three times, “It is sufficient 
ewlforaman that he should despise his brother Muslim. All of a Muslim is 
sacred for a Muslim, his life, his property and his honour.” Muslim narrated 
11(2564).. • - > hi \

Muslim narrated this hadith in the version of Abu Sa'id, the mawla of 
Abdullah ibn ‘Amir ibn Kurayz, from Abu Hurayrah. The real name of this 
AbuM is not known, but more than one have narrated from him, and Ibn 
Hibban mentioned him in his Thiqdt (Trustworthy Narrators). Ibn al-Madlnl 
said, “He is unknown.”

Sufyan ath-Thawri narrated this hadith and said about it, “From Sa'id ibn 
Yasar from Abu Hurayrah,” but his attribution to Sa'id ibn Yasar was an error 
because it was really Abu Sa'id, the mawla of Ibn Kurayz, which is what Ahmad 
indad-Daraqutni said. Some of it has been narrated in another fashion.

Al-Tirmidhl narrated it in a version of Abu Salih that Abu Hurayrah said, 
"Messenger of Allah % said, ‘A Muslim is the brother of a Muslim, he does

1 This is when a person bids against another’s bid for the sake of raising the price with 
no intention of buying. Ed.
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not betray him, lie to him or fail to assist him. All of a Muslim is sacred for a 
Muslim, his honour, his property and his life. Taqwd is here. It is sufficient 
evil for a man that he should despise his brother Muslim.”2

At-Tirmidhi (1927)
Abu Dawud (4882)
Al-Bukhari (6064-6), Muslim (2563)
Ahmad (3:491)
Al-Bukhari (2442), Muslim (2559)
Ahmad (2:277)
Al-Bukhari (6076), Muslim (2559)

1 Ibn Majah (3849), Ahmad (1:3)

Abu Dawud narrated from his words, “All of a Muslim...” until the end.s 
They both narrated it in the two $ahth books in the version of al-Acraj from 

Abu Hurayrah that the Prophet said, “Do not envy each other, do not bid 
against each other, do not hate each other, do not turn your backs on each 
other. Be, O slaves of Allah, brothers. ”4

They narrated it in other ways from Abu Hurayrah.
Imam Ahmad narrated in a hadith ofWathilah ibn al-Asqa* that the Prophet 

said, “All of a Muslim is sacred for a Muslim, his life, his honour and his 
property. A Muslim is the brother of a Muslim, he does not wrong him or fail 
to assist him. Taqwd is here, " and he pointed to his heart with his hand, “Itis 
sufficient evil for a man that he should despise his brother Muslim.”5

Abu Dawud only narrated the end of it.
There is in the two $ahih books in a hadith of Ibn eUmar that the Prophet 

#§ said, “A Muslim is the brother of a Muslim. He does not wrong him and 
he does not surrender him."6 Imam Ahmad narrated it, and his wording is, 
“A Muslim is the brother of a Muslim. He does not wrong him, fail to assist 

him or despise him. It is sufficient evil for a man that he should despise his 
brother Muslim. ”7

There is in the two Sahih books from Anas that the Prophet # said, “Do 
not hate each other, do not envy each other, do not turn your backs on each 
other, and be, O slaves of Allah, brothers. ”8

The same sense is narrated from Abu Bakr as-Siddlq as both a marfu hadith 
and as a mawqufstatement9

His saying, “Do not envy each other,” means let none of you envy others. 
Envy is firmly fixed in human nature. It means that the human being dislikes 
being excelled in any merit by anyone of his species.

After this, there are a number of categories of people. Some exert them
selves to remove [from the other] the blessing which they envy by wrong 
conduct in both word and deed. Moreover, some then exert themselves 
to get it for themselves, but some only strive to remove it from the person 
envied without getting it themselves and this is the worst and foulest of the 
two. This is the malicious envy which is blameworthy and forbidden. It was the 
wrong action of Iblls when he maliciously envied Adam when he saw that he 
[Adam] excelled the angels because Allah created him with His hand, made

2
3
4
5
6
7
8
9
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the angles prostrate to him, taught him the names of every thing, and made 
himresidein His proximity. So he continuously strove to get him out of the 
fyiden until he got him out. It is narrated of Ibn 'Umar that Iblls said to 

Aub, There are two things by which the descendants of Adam are destroyed: 
malicious envy - and because of malicious envy I was cursed and turned into 
an accursed shay (an — and fervent desire (hiv$ ,o). Adam was shown all of the 
Garden, and I attained what I needed from him by [his] fervent desire. ” Ibn 

Abi’d-Dunya narrated it.
Allah describes the Jews as having the attribute of envy in many places in 

I His book the Qur’an, such as in His saying, exalted is He:

’ L——1 ~ "

N I * 0 *3*" Jr*
TWany of the People of the Book would love it if they could make you revert 

to being kuffar after you have become mu^minun, showing their innate envy 
now that the truth is clear to them,"1* and His saying:

u >l5i f •
iQrdo they in fact envy other people for the bounty Allah has granted
' tbon?’"

Imam Ahmad and at-Tirmidhi narrated a hadith of az-Zubayr ibn al-cAwwam 
kom the Prophet %, “The illness of the nations who were before you is creep

ing totvards you: malicious envy and hatred. Hatred is the cutting razor; that 
nzorwhich cuts the dzn not that which cuts the hair. By the One in Whose 
band is Muhammad’s self! you will not have imJn until you love each other. 
Shall I not tell you something which if you do it, you will love each other? 
Spread [the greeting of] peace between you.”13

Abu Dawud narrated a hadith of Abu Hurayrah that the Prophet said, 
“Beware of malicious envy, because malicious envy eats up good deeds like 
fire eats up kindling,” or he said, “herbage.”14

Al-Hakim and others narrated the hadith of Abu Hurayrah that the Prophet 
I said, The illness of the nations will happen to my nation.” They asked, 
“Prophet of Allah, what is the illness of the nations?” He answered, **Al-ashir 
and alba|ar'5 and contending and competing with each other for the world,

10 Hwjcan mean fervent desire, eagerness, greed and covetousness. It is inconceivable 
Aalitbaveabad meaning when applied to a prophet, and thus we have chosen “fervent 
IL*_■

n Surat al-Baqarah: 109 
it Surat an-Nisa’: 54 
15 At-Tirmidhi (2510),, Ahmad (1:165)
14 AbaDiwttd (4903) ■
15 Two synonyms meaning “exulting in wealth conceitedly and boastfully without! 

lowing gratitude for it”. Trans.
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and hating and envying each other so much that it leads to exceeding ag 
bounds, and killing without reason.”’6

There is another category of people, who when they envy others, they do 
not act according to their envy nor exceed the bounds in word or deed against 
the one they envy. It has been narrated from al-Hasan that such a person 
does not become guilty of any wrong by that, and it has also been narrated 
as a marftf hadith in many ways which are weak. There are two types in this 
respect:

First, someone who is not able to remove the envy from himself and is 
overcome by it, and then he is not guilty of any wrong because of it.

Second, someone who voluntarily enters into a dialogue with himself about 
that, and returns to it again and again, taking comfort from the hope of the 
removal of his brother’s blessing. This closely resembles having a firm resolve to 
do acts of disobedience. On the punishment for that there are different views 
among the people of knowledge which will probably be mentioned elsewhere, 
insha'Allah, exalted is He. However, it is unlikely that this person will be safe 
from exceeding all bounds in his behaviour towards the person he envies, 
even if only in word, and thus by that become guilty of wrong action.

Another category of person, when envious, does not wish for the removal 
of the blessing from the other, but rather exerts himself to gain the like of 
the other’s merits and wishes to be like him. If these merits or things that the 
other has over and above the envious person are worldly then there is no good 
in that, as when those who wanted the lesser worldly life said:

•• X X

“Oh! If only we had the same as Qarun has been given!”’7 If they are bless
ings and merits of the dm then this is good. The Prophet wished to die as 
a martyr (shahid) in the way of Allah There is in the two $ahth books from 
him that he said, ‘There is to be no envy except for in the case of two: a man 
whom Allah has given wealth, and so he spends it throughout the night and 
throughout the day, and a man whom Allah has given the Qur’an and so he 
stands by it throughout the night and throughout the day,”’8 and this is un- 
envious emulation (ghiblah) which he named envy metaphorically.

Another category, when they find envy in themselves, exert themselves to 
remove it and to show good treatment to the one they envy by doing him 
favours, making supplications for him and broadcasting his merits, and trying 
to remove what envy they find within themselves, so much so that they will 
transform it into love for their brother Muslim to become better than them 
and more meritorious. This is one of the highest ranks of vman, and the 
person who does this is the complete mu 'min who loves for his brother what 
he loves for himself. We have previously spoken about this when we made

16 Al-Hakim (4:168)
17 Surat al-Qa$a$: 79
18 Al-Bukhari (5065, 7569), Muslim (815)
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penury on the hadith, “None of you have imdn until he loves for his 

lather what he loves for himself.”
Manyofthe people of knowledge explain his saying#, “Do not bid against 

pother, "as referring to a transaction called najash in sales, and it is that 
someone who does not want to buy goods increases the [price offered for] 
goods, either intending to benefit the seller by increasing his price [which 
mother bidder will pay], or by intending to cause harm to the purchaser by
increasing the price he has to pay. There is in the two Sahih. books from Ibn 
Umar that the Prophet # forbade this transaction.19

Ibn AbiAwfa said, “The one who performs najashis a treacherous consumer 
of usmy.” Al|Bukhari mentioned it
Ibn'Abd al-Barr said, “They agree unanimously that the one who does it 

has disobeyed Allah & if he knows of the prohibition.”
They differ about the [validity of the] sale [which is contracted through 

najash]. Some say that it is invalid, and it is one narration from Ahmad that a 
party ofhis people choose. Some of them say that if the one bidding the price 
up is the seller himself or someone with whom the seller has agreed that he 
bidtheprice up, then the sale is invalid, because the prohibition here refers 
to the contracting party himself, and that if it is not like that, then the sale is 
not invalid, because it has been done by someone outside the transaction. In 
that manner it has been narrated of ash-ShaficI that he regarded the reason 
thatthe transaction is sound to be the fact that the seller is not the one bidding 
the price up. Most of the fuqaha’take the position that the sale is absolutely 

sound, and that is the position of Abu Hanifah, Malik, ash-Shafici, and Ahmad 
inoneversion narrated from him, except that Malik and Ahmad both affirm 
that the purchaser has the choice [to accept or reject the purchase] if he had 
not known at the time, and if he was tricked beyond the normal to an in de
cent extent [because the price is exorbitant beyond all norms, for example], 
which Malik and some of Ahmad’s companions regarded as one third of the 
price. So if the purchaser chooses then to regard the sale as invalid, he has 
theright to do that, and if he wishes to retain [the goods], then the price is 
reduced by-the [extra] amount he was duped into paying. Some of our col
leagues [Hanbalis] mention that

It may be interpreted that the explanation of the “bidding against each 
other" mentioned in this hadith is more general than that, because the root 
of najashlinguistically is “to draw forth a thing with conspiracy, trickery and 
deception,” and from which the person who practises najash in sales is said, 
tobenajishas the hunter linguistically is also called najish*° because he drives 
the game with trickery and deception towards himself. Then, the meaning is, 

not try to deceive each other, and do not treat each other with conspiracy 
and [using] devices of deception.” What is meant by plotting and trying to

igAVBukhW (2142),Muslim (1516) . »
20 Nojisfc properly a beater who drives hunted animals or birds towards the hunter. 

Trans.
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deceive is to cause harm to a Muslim, either directly, or by getting his 
from him by way of that, which necessarily means making harm reach hi^ 
and enter upon him. Allah & says: ' g h

“But evil plotting envelops only those who do it.”“ There is in the hadith 
of Ibn Mas'ud from the Prophet M “Whoever acts dishonestly towards us is 
not of us, and deception and concealing things in order to deceive are in 
the Fire.”21 22 We have previously mentioned the marfu' hadith of Abu Bakr 
a?-$iddiq, “Accursed is he who harms a Muslim or conspires against him,” 
which at-Tirmidhi transmitted.

21 Surah Fa{ir: 43
22 At-Tabarani in al-Kabir (10234) and Ibn Hibban authenticated it (5559), i.e. de

clared it $ahlh
23 Al-Bukhari (3030), Muslim (1739)

Therefore there is comprised, according to this reckoning, under the for
bidden act of “bidding against each other” every type of transaction involving 
acting dishonestly such as concealing faults by failing to mention them and 
concealing them, or making faulty things appear excellent in the sale, trying 
to deceive someone who is very relaxed and does not know how to bargain. 
Allah describes the kuffar and the munafiqun in His Book as conspiring 
against the Prophets and their followers. How excellent are the words of 
Abu ’l-Atahiyah:

The world is nothing but din I
and the din is only noble qualities of character. /

Conspiracy and deception are in the Fire I
they are both attributes of the people of hypocrisy. I

Conspiracy is only permitted against those whom it is permitted to cause I 
harm, which is those kuffar who are waging war, as the Prophet £ said, “War J 
is deception. ”*3

His saying £, “Do not hate each other, ” forbids Muslims to show hatred to 
each other for any other reason than for the sake of Allah, but rather [hatred 
should be shown] to the passions of the self, because Allah has made the 
Muslims brothers, and brothers love each other and do not hate each other. 
The Prophet B said, “By the One in Whose hand is my self! you will not enter 
the Garden until you have iman, and you will not have iman until you love 
each other. Should I not show you something which, if you do it, then you 
will love each other? Spread the [greeting of] peace among you.” Muslim 
narrated it, and we have mentioned in the preceding a number of hadith on 
the prohibition of mutual hatred and mutual malicious envy.

Allah forbids the mu 'minun those things which cause enmity and hatred 
among them, as He says:

I ’Shaytan wants to stir up enmity and hatred between you by means of wine 
1 2nd gambling, and to debar you from remembrance of Allah and from $aldh. 
I tfillyou riot then give them up?”24
I He has graciously bestowed on His slaves that which causes the affectionate
I union of their hearts, as He says, exalted is He:
/ C/1 qu ^16^31pSClp- xJJ I Ij

i ‘RememberAllah’s blessing to you when you were enemies and He joined
I your hearts together so that you became brothers by His blessing. **as
II '

/ i j u' Jii ji £ Ji;

7t is He who supported you with His help and the mu 'minun, and unified 
theirhearts. Even if you had spent everything on the earth, you could not 

have unified their hearts. But Allah has unified them.”26
Due to this meaning, carrying slander between people is Jj.ardm, since in 

it there is that which will cause enmity and hatred between people, whereas 
fying is permitted by special licence when it can cause reconciliation between 
people, and Allah stimulates our desire for reconciling people, as He says, 
exalted is He:

x x x

x X X XX X

"There is no good in much of their secret talk, except in the case of those 
who enjoin sada^ah, or what is right, or putting things right between people. 
If anyone does that, seeking the pleasure of Allah, We will give him an im
mense reward.”27 And He says:

a "

x a

X XX X -* *

24 Surat akMi’idah: 91
25 Surah Al Imrin: 103
26 Surat al-Anftk 62-63
27 Surat an-Nisa’: 114
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“If two parties of the mu’minun fight, make peace between them,

He says:

“So have taqwa of Allah and put things right between you.”*9
Imam Ahmad, Abu Dawud and at-Tirmidhl narrated a hadith of Abu’d- 

Darda’ that the Prophet & said, “Shall I not inform you of [what is] better 
than the rank of prayer, fasting and jadaqa/i?” They answered, “Yes, of course, 
Messenger of Allah.” He said, “Putting things right between people, because 
the corruption of things between people is the cutting razor.”28 29 30 31

28 Surat al-Hujurat: 9
29 Surat al-Anfal: 1
30 Abu Dawud (4919), at-Tirmidhl (2509) and Ahmad (6:444)
31 Ahmad (6:459)

Imam Ahmad and others narrated the hadith of Asma’ bint Yazid that the 
Prophet £ asked, “Shall I not tell you of the worst of you?” They answered, 
“Yes, of course, Messenger of Allah. ” He said, “Those who repeatedly walk 
around with slander, who divide those who love each other, and who desire 
distress and hardship for those who are free from evil qualities.”3’

As for hatred for the sake of Allah, it is one of the firmest handholds of 
imdn, and it is not comprised under the prohibition. Even if a man perceives 
something wrong in his brother and hates him for it, and at the same time 
the man is excusable for it, then the one who hates him is rewarded even if 
his brother is excusable, as ‘Umar said, “We used to know you when the Mes
senger of Allah % was among us and the revelation descended, and when Allah 
would tell us your news. Certainly, the Messenger of Allah Mr has been taken, 
and revelation has ceased, and we only recognise of you what we experience 
of you. Certainly, whoever of you shows us good we think good of and we love 
him for it. Whoever of you shows us bad we think bad of and we hate him for I
it. Your secrets are between you and your Lord I

Ar-Rabic ibn Khuthaym said, “If you see a man doing good openly, but I
unknown to you he does wrong in secret, and you love him for it [the good] I
then Allah will reward you for your love of the good. If you see a man doing I
wrong openly, but unknown to you he does good in secret, and you hate him I
for the wrong then Allah will reward you for your hatred of the wrong.” I

When the differences of people on the issues of the din increased, and I
their divisions increased, then because of that their mutual hatred and mutual I
abuse increased. All of them apparently showed hate for the sake of Allah; I
while sometimes someone may really be excused [because he is genuine] at I
other times he may not be excused, and may in fact merely be following his 1 
own whims and falling short in investigating enough to have real knowledge I 
of that for which he hates the other person. A great deal of hatred comes 
about because of [a person] differing with someone whom [people] follow, 
[the followers] thinking that he [the one followed] only says the truth. This 
opinion is categorically a mistake. If it is meant that he [is the one who]

I santhetruth in that in which others differ with him, then this opinion may 
/ joiietimes be mistaken and sometimes strike the mark. It may be that the 
I only thing which inclines one to that is simply one’s own whims or a close 
I companion or habit, all of which detract from this hatred being for the sake 
I ofAllah. It is obligatory for the mu'min to be truthful to himself and to guard 
I himself against this, and whatever most resembles it, to the furthest possible 

1 limit, and not to involve himself in it for fear of getting in to that haram hatred 
I which is forbidden.

I Here there is a hidden matter which we ought to clarify, which is that many
I imams ofthe din might say something which is not the strongest judgemen t
I inadomain in which they are legitimate mujtahids and be rewarded for the 

1 9^ with any mistake made concerning it rescinded. But the one who de-
I fends this statement of his does not have his standing in this degree, because 
I he may only defend this statement because of the fact that the person hie 
I follows ^vas the one who said it and if some other imam of din had said it he 
I would not have accepted it nor defended it, nor would he have taken as a 

friend whoever agreed with it nor taken as an enemy whoever disagreed with 
ilDespite this he thinks that he only defends it for the sake of the truth be
cause of the standing of the one he follows, but it is not like that, because the 
one he follows only intended to defend the truth even if he made a mistake 
in bis ijtiAdd As for this follower, he has mixed his defence of what he thinks 
is the truth intending to exalt the one he follows, and to make his words 
the uppermost and that no mistake will be ascribed to him. This is a secret 
machination which detracts from his intention of defending the truth. So 
understand this, because it is a tremendous understanding, and Allah guides 
whom He ^vills to a straight path.

Concerning his saying, “Do not turn your backs on each other,” Abu cUbayd 
said, Turning backs on each other means severing relations and forsaking 
each other and it is derived from when a man turns his back on his companion 
and turns his face away from him, and it is mutually severing relations.”

Muslim narrated the hadith of Anas from the Prophet MS that he said, “Do 
not envy each other, do not hate each other and do not sever relations with 
each other. Be, O slaves ofAllah, brothers as Allah orders you.” He also nar
rated itin the same sense in a hadith of Abu Hurayrah from the Prophet M6-

Thereisin the two Sahih books from Abu Ayyub that the Prophet MS said., 
It is not permitted for a Muslim to forsake his brother for more than three 
(days], the two of them meeting and then this one turning away and this one 
turning away. The best of the two of them is the one who begins with the 
(greehng of] peace .”s*

Abu Diwud narrated ahadith of Abu Kharrash as-Sulaml that the Prophet 
% said, “Whoever forsakes his brother for a year, then it is as if he had spilt 
hisblood.^

32 Al-Bukhari (6077,6237), Muslim (2560)
33 Abu Dawud (4915)
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All of this concerns cutting relations with each other for the sake ofworl^ 
affairs. As for in the case where it is for the sake ofthe din, then it is permitted 
to do so for more than three days. Imam Ahmad stated so, proving it by 
story of the three who were left behind [in the expedition to Tabuk) who^ 
the Prophet % ordered should be shunned because he was afraid that they 
might be hypocrites, and he [Imam Ahmad] permitted the shunning Of 
people of strongly confirmed and serious innovation. Al-Khatfabi mentioned 
that it is permissible for more than three days for a father to shun his child 
or a husband his wife, and other things of a similar nature, to discipline them 
because the Prophet it shunned his wives for a month.

They differ as to whether the act of shunning is terminated by [the greet
ing of] peace. A party say that it is terminated by that, and that is narrated of 
al-Hasan, and Malik in a version of Ibn Wahb, and a party of our colleagues 
[Hanballs]. Abu Dawud narrated in a hadith of Abu Hurayrah that the Prophet 
it said, Tt is not permitted for a mu ’min to shun a mu ’min for more than three 
[days]. If three pass and then he should meet him and greet him with the 

greeting of peace and if the other returns his greeting of peace, then they 
share in the reward. If the other does not return his greeting of peace, then 
he has earned the guilt of wrong action, and the one who [first] greets with 
the greeting of peace has left his shunning behind him. However, this is 
in the case where the other refuses to return the greeting. As for in the case 
where he does return the greeting and when before their shunning of each 
other there had been warm friendship between them to which they do not 
return, then there are some views on that. Ahmad said, in the narration of 

al-Athram, when he was asked about the greeting of peace, “Does it terminate 
the act of shunning?” He answered, “He might greet him and the other might 
turn away from him, and moreover the Prophet # said, ‘The two of them 
meet and this one turns away and this one turns away.’ If he had repeatedly 
tried to speak to him or to shake his hand....” It is similarly narrated of Malik 
that the act of shunning each other is only terminated by their returning to 
their warm friendship.

Someone made a distinction between near relatives and non-relatives, 
saying about non-relatives, “The cessation of the act of shunning is by the 
simple act of greeting, as distinct from relatives.” He only said this because 
of the obligatory nature of joining ties of kinship.

His saying “Let none of you sell upon the sale of his brother,” the pro
hibition against this abundant. There is in the two 5ahih books from Abu 
Hurayrah from the Prophet $ that he said, “Let a muslim not offer for sale 
on top of [another] Muslim’s offering for sale, nor let him propose [mar
riage] on top of his brother’s proposal.” and in a narration of Muslim there 
is, “Let a Muslim not bargain over the bargaining of another Muslim, nor let 
him propose [marriage] on top of his proposal.”35 They both narrated in a

34 Abu Dawud (4914)
35 Al-Bukhari (2140), Muslim (1414)

57o

Brotherhood.
tadithoflbn 'Umar that the Prophet £ said, “Let a man not sell on top of 
^brother’s sale, nor propose [marriage] on top of his brother’s proposal 
imless he grants him permission,” and the wording is Muslim’s.3®

Muslim narrated in a hadith of'Uqbah ibn cAmir that the Prophet said, 
Tbe mu’min is the mumin *s brother, and so it is not permissible for a mu ’min 
(oofferforsaleon top of his brother’s sale, nor to propose [marriage] on top 
of his brother’s proposal, until he desists [from his proposal or sale].”37

This shows that this is a Muslim’s duty to another Muslim, but the kafir is 
notequaltohim in that, for indeed a Muslim is permitted to sell on top of a 
bjfr’ssale, and to propose [marriage J on top of his proposal, and that is the 

position of al-Awzaci and Ahmad, just as the Aa/zrs right of pre-emption over 
the Muslim is not established according to him, but, however, many JuqahG’ 
tale the position that the prohibition is universal with respect to the rights 
of Muslims and kafirun.

They differ as to whether the prohibition is for the purpose of declaring 
itfaramorfor the purpose of declaring it reprehensible. Some of our col
logues say that it is for the purpose of declaring it reprehensible rather than 

for the purpose of declaring it haram, but the sound position on which the 
main body of the people of knowledge agree is that it is for the purpose of 

declaring such behaviour hardm.
They differ as to whether or not selling on top of one’s brother’ sale or 

proposing on top of his proposal are valid [once it has taken place, whether 
outofignorance of the prohibition or for some other reason]. Abu HanJfah, 

ash-Shah'I and most of our own people say that it is valid. Malik said concerning 
marriage, “Ifhehasnot consummated the marriage then they are separated, 
butifhehas consummated the marriage, then they are not separated. ” Abu 

Bakr of our colleagues [the Hanbalis] said concerning sale and marriage, “It 
isinvalid in every circumstance, ” and he narrated that from Ahmad.

The meaning of a “sale on top of one’s brother’s sale” is that someone has 
bought something from him and then one offers one’s goods to the purchaser 
in order for him to buy them and cancel the former purchase. Concerning 
whether that is particularly to do with his offering [his goods] during the 
period when the buyer still has a choice about cancelling the deal or whether 
it is universal, encompassing both the period when the purchaser has that 
choice and after that moment, there is a disagreement among the people of 
knowledge which Imam Ahmad narrated, in the narration of Harb, and he 
inclined to the position that it is general and covers both cases, which is the 
position of a party of our colleagues. Some single out particularly the case if 
it happens in the period in which the purchaser still has a choice, and that 
is the obvious meaning of the words of Ahmad in the narration of Ibn Mash- 
ish, and which is clearly stated by ash-ShafiM. However, the former is more 
obvious because even though the purchaser is not himself able to revoke £the

$ AVBuYhSri (5142) .Muslim (1412) 
Muslim (1414)
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sale] after the expiry of the period in which he has choice, if he desires t0 
return the first goods to their seller he can resort to the means of other ways 
of returning them to him which necessitate causing him harm, even if only 
by pressing insistently on him in the matter, and whatever leads to harm to a 
Muslim is fazram, and Allah knows best.

In his saying#, “Be, O slaves of Allah, brothers,” the Prophet # mentioned 
this as the reason for what he said previously. In that there is an indication 
that if they give up envying each other, deceiving each other, hating each 
other, turning the backs on each other, selling on top of each other’s sales, 
then they would be brothers.

In it there is a categorical command to acquire that by which the Muslims 
will become brothers, and comprised in that is the discharge of the rights 
a Muslim has over another Muslim such as greeting him with the greeting 
of peace, praying for mercy for the one who sneezes [and praises Allah], 
visiting the sick, accompanying the funeral, accepting invitations, beginning 
witli the greeting of peace when meeting people and being true to people 
in their absence.

There is in at-Tirmidhi from Abu Hurayrah that the Prophet # said, “Give 
gifts to each other, because gifts do away with the rage and enmity (wahar) 
of the breast. ”38 Others narrated it with the wording, “Give gifts to each other 
and you will love each other. ”39 ]

38 At-Tirmidhi (2130)
Al-Bukhari in al-Adab al-mufrad. (594) and al-Bayhaqi (6:169)
Al-Bazzar (1937)
Surat al-Anfal: 63
Al-Tabari in Jami al-bay an

There is in the Musnad of al-Bazzar from Anas that the Prophet # said, I 
“Give gifts to each other, because gifts remove rancour. ”4° I

It is narrated of ‘Umar ibn ‘Abd al-‘Aziz as a marfu‘ hadith that he said, I
“Shake hands with each other, because it does away with rancour, and give I

gifts to each other. ”
Al-Hasan said, “Shaking hands causes increase in affection.”
Mujahid said, “It has reached me that when two who love each other see 

each other, and one of them laughs to the other and they shake hands, their 
wrong actions fall off just as the leaves fall from the trees.” Someone said to 
him, ‘This is a very little act.” He said, “You say it is very little but Allah says:

Ail JI aUI J

‘Even if you had spent everything on the earth, you could not have unified 
their hearts. But Allah has unified them. He is Almighty, All-Wise.”’4’4*

His saying ‘The Muslim is the brother of a Muslim, he does not wrong him, 
fail to assist him, lie to him nor despise him,” is derived from His saying Jfe:

39
40

41 *
42

Brotherhood

ill
1 < X X

I The mu’minun are brothers, so make peace between your brothers. ”43 So, 
I gnce the mu’minun are brothers they are commanded to behave in such a way 
I Rith each other as will bring about unification of their hearts and their union, 
I and they are forbidden those things which will bring about the dispersal and 
I disagreement of their hearts, and this is derived from that.
I Also, a part of a brother’s business is to bring what is beneficial to his 
I brother and hold back from him what would harm him. One of the worst 
I bams thatone is required to withhold from one’s brother Muslim is injustice 
I md wrongdoing, and this is not restricted to a Muslim, but on the con trary it 
I is forbidden with respect to every single person. We have previously spoken 
I in lull when we mentioned the hadith qudsi of Abu Dharr, “My slaves, I have 
I forbidden injustice to Myself and have forbidden it between you, so do not 
I wongeach other.”
I Apartofthat [which is forbidden] is a Muslim’s humiliation of his brother, 
I because the mu’min is ordered to help his brother, as he said # “Help your 
1 brother whether he is wrongdoing or wronged. ” He asked, “Messenger of 

Allah, I will help him when he is wronged, but how can I help him if he is 
wrongdoing?”He answered, “Prevent him from doing wrong, because that will 

bt pur helping him.” Al-Bukhan narrated it in the same sense in a hadith of 
Anas.^Muslim narrated it in the same sense in a hadith of Jabir.45

Abu Dawud narrated a hadith of Abu Talhah al-An$ari and Jabir ibn 
'Abdullah that the Prophet# said, “Any Muslim man who humiliates a Muslim 

man in a place wherein his respect is violated and his honour reduced, Allah 
will humiliate him in a place wherein he would love His help. Any man who 
helps a Muslim in a place in which his honour is reduced and his respect 
riolated, then Allah will help him in a place in which he would love His 
help.’*

Imam Ahmad narrated in a hadith of Umamah ibn Sahl from his father 
that the Prophet# said, “If in someone’s presence a mu ’min is humiliated and 
he doesn’t help him even though he is able to help him, Allah will humiliate 
him in front of all people on the Day of Rising.”47

Al-Bazzar narrated a hadith of'Imran ibn Husayn that the Prophet said, 
“Whoever helps his brother in his absence while he is able to help him, Allah 
will help turn in the dunya and the akhirak.”48

Apartofthat is a Muslim lying to his brother. It is not permitted for him to 
talk to him and lie to him, on the contrary he must only tell him what is true.

43 Suratal-Hujurat: to
44 Al-Bukhari (2443-4)
45 Muslim (2584)
46 Abu Dawud (4884)
47 Abmad (3:487)
48 Al-Bazzar (3315)
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There is in the Musnad of Imam Ahmad from an-Nawwas ibn Sam'an that 
the Prophet « said, “It is great treachery that you tell your brother something, 
he believing you while you are lying to him. ”49 50 51 52 53

49 Ahmad (4:183)
50 Surat al-Hujurat: 13
51 Al-Bukhari (2353) and Muslim (2378)
52 At-Tirmidhi (3271), IbnMajah (4219)
53 Surat al-Hajj: 32

A part of that is a Muslim’s despising his brother Muslim, and this arises 
from pride, as the Prophet % said, “Pride is foolish ignorance of the truth and 
looking down on people. ” Muslim narrated it in a hadith of Ibn Mas'ud. Imam 
Ahmad narrated it, and in one of his versions there is, “Pride is being destitute 
of understanding the truth and finding fault with people.” In another version 
it is, “... and having contempt for people.” In one version there is an extra 
portion, “...so he does not think that they are anything. ” Having contempt 
for people is attacking them, looking down on them. Allah & says:

J * st'

' S'
\ t' A '[

You who have m/znl people should not ridicule others who may be better 
than themselves; nor should any women ridicule other women who may be 
better than themselves.” (Surat al-Hujurat: 11) The proud person looks at 
himself as being perfect but sees others as imperfect and so despises and looks 
down on them, and he doesn ’t think that they are worthy of him discharging 
the duties that he owes them, nor that he should accept the truth from any 
of them if they should face him with it.

His saying “Taqwa is here, ” indicating his breast three times, is an in
dication that nobility of character is to Allah by taqwd. So it is possible that 
someone whom people despise because of his weakness and the littleness of 
his portion of this world, has a greater standing with Allah, exalted is He, than 
those who have standing and rank in this world, because people only excel 
each other in taqwa, as Allah, exalted is He, says: > ' $ > »',

4)1 x*
x x - - z

‘The noblest among you in Allah’s sight is the one with the most taqwa.n^The 
Prophet £ was asked, “Who is the noblest of people?” and he answered, The 
one who has the most taqwdof Allah There is in another hadith, “Nobility
is taqwd. ”5* The root of taqwd is in the heart, as Allah, exalted is He, says:

“As for those who honour Allah’s sacred rites, that comes from the taqwdin 
their hearts.”53 We have previously mentioned this same sense in our discus-

I Brotherhood
of hadith qudsi of Abu Dharr on His words, “Even if the first and last 

your human beings and your Jinn were according to the most God- 
heart of any one man among you, that would not increase anything 

ji My kingdom.”
Since the root of taqwdisin the heart then only Allah sees its reality, as he 

fgid, “Allah does not look at your forms or at your property, but He looks 
jtyourhearts and your actions.”54 Thus, many of those who have excellent 

I outerforms, or property or status or leading roles in the world, have hearts 
I fihich are ruins void of taqwd, and it can be that someone has none of that but 
I bis heart is filled with taqwd, and so he is more honourable to Allah, exalted 
I is He, and indeed that more often happens, just as it is narrated in the two 
I ^booksfrom Harithah ibn Wahb that the Prophet # said, “Shall I not tell 
I youabout the people of the Garden? All who are weak whom others regard as 
I Rtak and of no significance, and who, if they were to swear an oath by Allah, 
I He would fulfil it Shall I not tell you about the people of the Fire? All who 
I ire coarse, quarrelling, selfishly accumulating, and arrogantly proud.9,55 
1 There is in the Musnad from Anas that the Prophet said, “As for the

people of the Garden, then [they are] all who are weak whom others regard 
is ireak and of no significance, who are dishevelled, and possess [only] two 
oldwom-outgarments, and who if they were to swear an oath by Allah, He 

nould fulfil it. As for the people of the Fire: all who are coarse, proud, selfishly 
jccumulating, refusing [others], and who have followings. ”56

There is in the two books from Abu Hurayrah that the Prophet
said, The Garden and the Fire argued with each other, and the Fire said, eI 

/are been preferred by [having] the arrogantly proud and the tyrants.9 The 
fyrdensaid, ‘Only the weakest of people and those held to be worthless en ter 
me.’Allah said to the Garden, ‘You are My mercy, and by you I show mercy to 
whomever of My slaves I will.’ He said to the Fire, ‘You are My torment, and 
I tonnent by means of you whomever of My slaves I will.’”57

Imam Ahmad narrated it as a hadith of Abu Sa'Id that the Prophet said, 
“IheGardenand the Fire fell to boasting competitively. The Fire said, ‘Lord, 
Ipnts, the arrogantly proud, kings and nobles enter me.’ The Garden said, 
'Lord, the weak, poor and destitute enter me,’”58 and he mentioned the rest 
of the hadith.

There is in $a/uh al-Bukhari that Sahl ibn Sa'd said, “A man passed by the 
Messenger of Allah ft. So he said to a man who was sitting with him, ‘What 
doyou think of this [man]?’ The man, who was one of the important people, 
said,This [man], by Allah! he is such that if he should propose he should 
be accepted in marriage, and if he intercedes his intercession should be ac
cepted, and if he speaks his words should be heard.” He said, “The Prophet 
i was silent Then another man passed, and the Messenger of Allah 4ft said

54 Muslim (2564) and others

I 56 Ahmad (3:145)
S'] M-BukhW (4850) .Muslim (2846) I ‘
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to him [the man sitting with him], ‘What do you think of this [man]?’ 
answered, ‘Messenger of Allah, this is a man who is one of the poor Muslin^ 
He is such that if he proposes, he should not be married, if he intercedes hjs 
intercession would not be accepted, and if he speaks what he says would not 
be heard. ’ The Messenger of Allah % said, ‘This one is better than the whole 
earth full of the like of this. ’ ”58 59

58 Ahmad (3:13)
59 Al-Bukhari (5091)
60 Surat al-Waqi'ah: 1-3
61 The hadith has bi hash and the explanation has which are two synonymous ways 

of speech. Trans.
62 Muslim (2620)
63 of Ibn Hibban (4559)
64 Muslim (2623)

Muhammad ibn Ka‘b al-Qurazi spoke concerning His words, exalted is

Afdflj AjSlpI 61
X X X X 9 x X 

“When the Great Event occurs, none will deny its occurrence; bringing low, 
raising high. ”6° He said, “It brings low men who in the world were raised high, 
and it raises high men who in the world were brought low."

His saying #§, “It is sufficien t evil for a man that he should despise his brother 
Muslim, ” means that it suffices him6' for evil that he despises his brother 
Muslim, because he only despises his brother Muslim because of arrogantly 
regarding himself as greater than him, and arrogant pride is one of the worst 
qualities of evil. There is in Sahih Muslim from the Prophet # that he said, “No 
one will enter the Garden in whose heart is the weight of a mote of pride.” 

There is also in it from him that he said, “Might is His lower garment and 
pride is His outer garment, so, ‘Whoever vies with Me, I will punish him.’”61 62 63 64 
His vying with Allah for His attributes which are not appropriate for creatures 
is sufficient evil.

There is in the Sahih of Ibn Hibban from Fadalah ibn ‘Ubayd that the 
Prophet ® said, “There are three which are not to be asked about: a man who 
vies with Allah for His lower garment, a man who vies with Allah for His outer 
garment - because His outer garment is His pride, and His lower garment 
is His might - and a man who is in doubt concerning Allah and in despair of 
the mercy of Allah. ”6s

There is in from Abu Hurayrah that the Prophet® said, “Who
ever says, ‘People have perished,’ then he is the most destroyed of them.”®4 
Malik said, “If he says that grieving at what he sees among people, meaning in 
their din, then I do not see any harm in it. If he says it while conceited about 
himself, diminishing the worth of people, then it is a highly disliked matter 
which is forbidden.” Abu Dawud mentioned it in his Sunan.

His saying ®, “All of a Muslim is sacred for a Muslim, his life, his property 
and his honour.” This is one of the matters about which the Prophet ® used 
to deliver in khutbahs in the largest gatherings, because he delivered an ad-

Brotherhood
jjgS concerning it during the Farewell Hajj on the Day of Sacrifice, the Day 

L1f!Aiafah and the second of the Days of Tashnq, and he said, “Your lives 
piterally: bloods], your properties, your honour are sacred to you just as the 

of this day of yours in this month of yours in this land of yours."03 In 
die narration of al-Bukhan and others there is, “Your skins.n
Inaversion there is, “And he said it again repeatedly," and then raised his 

head and said, “O Allah, have I conveyed? O Allah, have I conveyed?"66
Inaversion there is, “Certainly, those of you who are present must convey 

it to those whp^are.absent.”
Inaversion ofal-Bukhari there is, “Because Allah has made your lives, your 

property and your honour sacred to you, except because of their due."
There is in a version, “Your lives, your property and your honour are sacred 

toyou, like this day and this land until the Day of Rising, even to the extent 
thatapush with which a Muslim pushes a Muslim, meaning by it some evil,

Inaversion there is that he said, “The mu'min is sacred to the mufmin just 
as the sanctity of this day. He is forbidden to eat his flesh and backbite him 
when he is absent He is forbidden to violate His honour, and he is forbidden 

to slap his face. He is forbidden to spill his blood. He is forbidden to push 
him with such a push as causes him suffering. ”68

There is in the Sunan of Abu Dawud from some of the Companions that
they used to travel with the Prophet ® and one of the men fell asleep, so an
other went towards a rope he had with him and took it and he [the sleeper 
xifokeand] became afraid. The Prophet ® said, “It is not halal for a Muslim 
lofrighten a Muslim."6®
Ahmad, Abu Dawud and at-Tirmidhi narrated from as-Sa’ib ibn

that the Prophet # said, “Let none of you seize his brother’s staff playfully 
in earnest Whoever seizes his brother’s staff, must return it to him.”7° Abu 
'Utaydsaid, “It means if he takes his goods without meaning to steal them but 
intending to enrage him. So he is playing in his pretending to steal, earnest 
in bis causing discomfort and fear to the other.” .moi cami

Thereisiii the two books from Ibn Mas'ud that the Prophet said, “If 
jouare three, then two should not hold a confidential conversation without the 
third, because that would distress him.” The wording is that of Muslim.71

At-Tabarani narrated the hadith of Ibn 'Abbas that the Prophet said, “Let 
not two hold a confidential conversation excluding a third person because 
that hurts the and Allah abhors causing hurt to a mu'min."79

65 Al-Bukhari (1739,174')’ Muslim (1679) and others
66 This is in Oukhari’s narration from Ibn 'Abbas
67 .Al-Bazzar (1143)
68 AvTabarani ®
69 Abu Dawud (5OO4)
70 AbuDawud (5003), at-Tirmidhi (2160), and Ahmad (4:221)
71 Al-Bukhari (6290), Muslim (2184)
7» Ai-Tabariril in al-Awsa( (2007)
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Imam Ahmad narrated a hadith of Thawban that the Prophet % said, “Do 
not hurt the slaves of Allah, do not upbraid them, do not seek out their 
hidden faults, because if someone seeks out the hidden faults of his brother 
Muslim, Allah will seek out his hidden faults until He even disgraces him in 
his house.

There is in Sahih Muslim from Abu Hurayrah that the Prophet % was asked 
about backbiting and he answered, “[It is] your mentioning your brother 
with that which he dislikes.” He asked, “What do you think if there is in him 
that which I say?” He answered, “If there is in him that which you say then 
that is backbiting. If there is not in him that which you say then you have 
slandered him. ”73 74

73 Ahmad (5:279)
74 Muslim (2579)
75 In the sense of causing harm. Trans.
76 Surat al-Ahzab: 58
77 Al-Bukhari (6011), Muslim (2586)
78 Al-Bukhari (481), Muslim (2585)
79 Abu Dawud (4918)

All of these texts consist of [the fact that] it is not halal to bring hurt to him 
in any way whatsoever whether in word or deed without due right, because 
Allah, exalted is He, says:

LJ Ji; ci£ i£Ji Jj L'jJ.
“And those who abuse75 76 men and women who are mu ’minun, when they

have not merited it, bear the weight of slander and clear wrongdoing.1,76 1
Allah only makes the mu ’minun brothers so that they can show kindness I

and mercy to each other. There is in the two Sahih books from an-Nucman I
ibn Bashir that the Prophet % said, “The likeness of the mu ’minun in their I
mutual affection, sympathy and compassion is like the body which when any I
of its members suffers from a complaint the rest of the body rallies round I
with fever and sleeplessness. ” I j

There is in a version of Muslim, “The mu ’minun are like a single man; if I
his head has a complaint the rest of his body rallies round with fever and I I
sleeplessness. ” I

Also in a version of his, “The Muslims are like a single man; if his eye has ] 
a complaint, then all of him complains. If his head has a complaint then all I I 
of him complains. ”77 I

There is in both of them from Abu Musa that the Prophet % said, “The I J
mu ’min with respect to the [other] mu’min is like a building parts of which I 2
strengthen others. ”78 19

Abu Dawud narrated a hadith of Abu Hurayrah that the Prophet said, I 9 
‘The mu ’min is the mu ’min’s mirror. The mu ’min is the mu ’min’s brother. He I
refrains from causing him to perish, and he guards him from behind [or in 1
his absence].”79 At-Tirmidhi narrated it and his wording is, “Each of you is I

•n

Brotherhood
tier’s mirror. If he sees any harm in him, then he should uncover it

fof^'
^ansaid to fUm ar ibn Abd al-Aziz, “Regard the elder one of the Muslims 
fy[her,and the younger one as a son, and those in between as brothers, 

^^hich of those would you like to behave badly towards? ” A part of what 
^yiibn Mu'adh ar-Razi said was, “Let the portion the mu *min has from you 
^threefold: if you do not benefit him then do not harm him; if you do not 
^use him to rejoice, then do not cause him distress; if you do not praise him 
(ben do not blame him.”

80 ^-Tinnidhi
%
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Easing Someone’s Distress

A
bu Hurayrah 4 narrated that the Prophet # said, “Whoever eases a 
distress of the world for a mu 'min, Allah will ease one of the distresses 
of the Day of Rising for him. Whoever makes it easy for someone in 
difficulty, Allah will make it easy for him in the world and the Next Life. Who

ever conceals [the wrong action of] a Muslim, Allah will conceal his [wrong 
action] in the world and the Next Life. Allah is ready to help the slave as long 
as the slave is ready to help his brother. Whoever travels on a path seeking in 
it knowledge, Allah will smooth for him by it a path to the Garden. If people 
pther in one of the houses of Allah, reciting the Book of Allah, studying it 
together and teaching it to each other, tranquillity will descend upon them, 
mercy will cover them, the angels encircle them, and Allah remembers them 
among those who are with Him. Whoever’s deeds hold him back will not be 
advanced by his lineage.” Muslim narrated it (2699).

Muslim narrated it in the version of al-Acmash from Abu Salih from Abu 
Hurayrah. More than a few of the memorisers of hadith objected to his narra
tion of it, for example Abu’I-Facjl al-Harawi and ad-Daraqufnl, because al-Asba( 
ibn Muhammad narrated it from akVmash who said, “I was told it from Abu 
Salih,” and so it becomes clear that al-Acmash did not hear it directly from Abu
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Salih and he did not mention who narrated it to him from him. At-Tirmidhj 
and others gave more weight to this version. Some ofthe companions of al- 
Acmash added in the text of the hadith, “Whoever forgives a Muslim, then 
Allah will forgive him his slips on the Day of Rising.

The two of them narrated in the two ^ahih books in a hadith of Ibn ‘Umar 
that the Prophet # said, ‘The Muslim is the Muslim’s brother; he does not 
wrong him, nor surrender him. Whoever is ready to help his brother in need, 
then Allah is ready to help him in his need. Whoever relieves the distress of 
a Muslim, then Allah will relieve him of one of his anxieties on the Day of 
Rising. Whoever veils [the fault of] a Muslim, then Allah will veil him on the 
Day of Rising. ”* 2

Abu Dawud (3460), Ibn Majah (2199), and Ahmad (2:152)
Al-Bukhari (2442), Muslim (2580)
At-Tabarani in al-Kalnr (19:350)
Ahmad (4:104)
Al-Bukhari (1284) and Muslim (923)
Muslim (2613) and Abu Dawud (3045)

At-Tabarani narrated in a hadith ofKacb ibn cUJrah that the Prophet^said, 
‘Whoever eases a distress ofthe world for a believer, Allah will ease a distress 
of the Day of Rising for him. Whoever veils for a mu ’min his hidden defects, 

Allah will veil his defects. Whoever delivers a mu 'min from distress, then Allah 
will deliver him from his distress. ”3 *

Imam Ahmad narrated a hadith of Maslamah ibn Mukhallad that the 
Prophet said, “Whoever veils [the fault or wrong action of] a Muslim in the 
world, then Allah will veil him in the world and the akhirah. Whoever rescues 
someone who is in anxiety, then Allah will set him free from one of the anxi
eties of the Day of Rising. Whoever is ready to help his brother in need, then 

Allah is ready to help him in his need.
His saying #, ‘Whoever eases a distress ofthe world for a mu ’min, Allah will 

ease a distress of the Day of Rising for him. ” This refers to the recompense 
[being] in a similar form to the action, and there are many textual sources in 
this same sense, such as in his saying “Allah only shows mercy to those of 
His slaves who are merciful,”5 and his saying, “Allah will torment those who 
torment people in the world.”6

A distress (kurboh) is a tremendously severe thing that pitches the person 
who experiences it into anxiety, and to ease it (naffosd) is to make it lighter 
for him, and it is derived from relaxing and removing a strangling cord as 
if one slackened a strangling cord so that the person could take a breath. 
Deliverance (tafnj) is more tremendous than that, which is that one removes 
the distress so that his anxiety is distress, and his worry and unhappiness 
disappear. So the reward for easing is ease, and the reward for deliverance 
is deliverance, as in the hadith of Ibn ‘Umar, and the two are united in the 
hadith of Ka‘b ibn ‘Ujrah.

At-Tirmidhi narrated a hadith of Abu Sa‘id al-Khudri , “If a mu’min
feeds a mu ’min in hunger, Allah will feed him on the Day of Rising from the

1
2
3
4
5
6
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of the Garden. If a mu'min gives drink to a mu Wn in thirst, Allah will 

him to drink on the Day of Rising from the choicest sealed wine.7 If a 
clothes a mu'min who is naked, Allah will clothe him with the green 

^nents of the Garden.8”9 Imam Ahmad narrated it with some doubt as to 
Reiher it was attributed to the Prophet Some say that the sound position 
isthatitisa mawqufstatement.

Ibn Abi’d-Dunya narrated with his chain of transmission from Ibn Mas‘Od 
(hat he said, “People will be gathered on the Day of Rising more naked 
than they have ever been, hungrier than they have ever been, thirstier than 
die)'have ever been, more exhausted than they have ever been. So whoever 

clothes for the sake ofAllah & Allah will clothe him. Whoever feeds for the 
akeofAllah A Allah will feed him. Whoever gives drink for the sake of Allah 
jlAlhh will give him drink. Whoever pardons for the sake of Allah Allah
rilpardonhim."
MBayhaqi narrated a marfuc hadith of Anas that, “A man of the people 

oflheGarden will be made to overlook the people of the Fire on the Day of 
Rising. One ofthe people ofthe Fire will call out to him, ‘So-and-so, do you

itcogmse me?’ He will answer, “No, by Allah! I do not recognise you. Who 
seyou?’He will answer, ‘I am the one whom you passed by in the abode of 

the world and you asked me to give you a drink of water, and I gave it to you 
todnnk’He will say, ‘Now I recognise you.’ He will say, ‘Intercede for me 

beauxof it with your Lord.’” He said, “So he will ask Allah and he will 
gr, ‘Make me an intercessor for him, ’ and so He will command and bring 

bin out ofthe fire. .
His saying, “One of the distresses of the Day of Rising,” but he did not 

‘...ofthedistresses ofthe world and the dkhirah, ” as he said with respect 
to‘easing’and ‘veiling’. Someone said with respect to that, “Distresses are 
tremendously severe matters, and that does not happen to everyone in the 
wrid, in contrast to difficulties and to the hidden faults and wrongs that need 
reding, because hardly anyone is able to be without that in the world even if 
only experiencing difficulties in some important necessities. ” Some say, “It is 
because worldly anxieties in comparison with the anxieties of the akhirah are 
i§ if nothing. so Allah stores up the recompense for easing [someone else’s] 
anxieties with Him so that He can ease the anxieties of the akhirah with it.” 
Something that shows that is the saying of the Prophet % “Allah will bring 
together die first and the last on one plane, so that the crier can hear them 
ind sight will take them all in. The sun will draw near to them, and people 
will have so much misery and anxiety as they will not be able to bear or sup
port People will say to each other, ‘Do you not see what has come to you? 
Should vou notlook to see who will intercede for you with your Lord?’ ” And

7 *Ibey are given the choicest sealed wine to drink.” Surat al-Mutafiifin: 25
8 They will wear green garments of fine silk and rich brocade.” Surat ad-Dahr or al-

9 Atlinmdhi (2449)
10 Also narrated by Abu Ya£la (3490) 4
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he mentioned the rest of the hadith of intercession. They both (al-Bukha^ 
and Muslim) narrated it in the same sense from Abu Hurayrah."

They also related a hadith of'A’ishah that the Prophet # said, “You will be 
gathered barefoot, naked and uncircumcised.”She said, “Iasked, ‘Men and 
women, looking at each other?’ He answered, ‘The matter is more serious 
than that that should worry them.’”'3

They both narrated a hadith of Ibn ‘Umar that the Prophet # spoke con
cerning His saying: >

“The Day mankind will stand before the Lord of all the worlds,”'3 He said,
“One of them will stand in sweat up to the middle of his ears.”'4

They both narrated the hadith of Abu Hurayrah that the Prophet < said, 
“People will sweat on the Day of Rising so much that their sweat will go into 
the earth to the depth of seventy cubits [a cubit is the distance behveen the 
fingertips and the elbow], and it will bridle them so much that it will reach 
their ears, ” and its wording is from al-Bukhari. The wording of Muslim is, “The 
sweat will go into the earth to the depth of seventy fathoms [a fathom is the 1
distance between both sets of fingertips when the arms are fully extended], I
and it will reach up to people’s mouths,” or “to their ears.”'5 I

Muslim narrated the hadith ofal-Micjdad that the Prophetsaid, “The sun I
will draw near to the slaves so much so that it will be the distance of a mile or I
two miles, and the sun will affect them so much that they will be in sweat to I
the extent of their actions. Some will have it up to their heels, some will have I
it up to the knees, some will have it up to the two flanks, and it will bridle I
some of them completely [reaching up to around the face].”’6

Ibn Mascud said, “The earth, all of it, will be fire on the Day of Rising; and I 
the Garden, behind it you will see its goblets and its nubile maidens. A man I
will sweat so much that his sweat will run into the earth to the extent of a I :
man’s height. Then it will rise until it reaches his nose, and yet the reckoning I :
will not even have begun for him.” He asked, “What is the reason for that, I
Abu 'Abdullah?” He answered, “Because of what people think will be done I 
to them.” I ;

Abu Musa said, “The sun will be over people’s heads on the Day of Rising, 11
and their actions will either shade them or expose them.” 11

There is in the Musnad a 7nar/uc hadith of 'Uqbah ibn 'Amir, “Every man I
is in the shade of his sadaqah until people are separated out”*7 I

His saying #, “Whoever makes it easy for someone in difficulty, Allah will I

Easing Someone s Distress
^eiteasyforhimin the world and the Next Life,” also shows that hardship 

also happen in the Next Life, and Allah describes the Day of Rising as 
l^nga ‘hard day’ and that it will not be easy for the kafirun. So that shows 
toi it iseasy for people other than the hafirun. He says:

L_ JlSsJI , JLp LlT/ilTi
I ItwillbeahardDay for the Ad/Sn3n.**8
I Making things easier for someone who is hard pressed in the world with 
I respect to property and money may be through one of two means: either by 
I allowinghim time [to repay a debt] until things are easier for him, and that 
I is obligator}-, as Allah says, exalted is He: '

I If someone is in difficult circumstances, there should be a deferral until 
I things are easier,”^ and sometimes it may be by forgoing repayment if he 
I isindebt, and if not then by giving him exactly so much as will remove his 
I hardship. Both of these have tremendous merit.
I Thereisin the two Sahih books from Abu Hurayrah that the Prophet said, 
' 'Iberewasacarpenterwhousedtodealwithpeopleallowingthem credit. If he 

sawsomeone [with whom he dealt] in hardship, he would say to his children, 
'Oreriook [his debt] so that perhaps Allah might overlook [our wrong actions 

md shortcomings],’and so Allah overlooked [his wrong actions].”20
There is in the two of them from Hudhayfah and Abu Mas' Cid al-An$arT 

that they both heard the Prophet # saying, “A man died and so it was said 
id him,'For what reason should Allah forgive you?’ He answered, ‘I used to 
uadewith people and I would go easy on those who were moderately affluent 
andmake things lighter on those in difficulty,’ and in a version there is that 
lie said,‘I would grant more time to those in difficulty, and I would accept 
minted coins [without examining their quality],’ or he said, ‘...cash,’ and 
50 he was forgiven.” Muslim narrated it in a hadith of Abu Mascud from the 
Prophet £ and in his hadith there is, “Allah said, ‘We have more right to that 
than he; pass over [his wrong actions]!”21 <*>

He also narrated the hadith of Abu Qatadah that the Prophet # said, 
“Whoever would be pleased that Allah should rescue him from the distresses 
of the Day of Rising, then let him grant some ease to someone in difficulty 
or forego [repayment] from him.”22 <

He also narrated the hadith of Abu’l-Yasar that the Prophet# said, “Whoever 
grants more time to a person in difficulty or foregoes repayment, Allah will 
We him in His shade on a Day on which there is no shade but His.”23

11 Al-Bukhari (3340), Muslim (194)
12 Al-Bukhari (6527), Muslim (2859)

14
!5
16

>7

Surat al-Mutaffifin: 6
Al-Bukhari (6531), Muslim (2862)
Al-Bukhari (6532), Muslim (2863) 
Muslim (2864)
Ahmad (4:147)

18 Surat al-Furqan: 26
19 Surat al-Baqarah: 280
20 Al-Bukhari (2078),Muslim (1562)
21 Muslim (1561)
22 Muslim (1563)
lJ Muslim (3006)
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There is in the Musnadfrom Ibn cUmar that the Prophet * said, “Whoever 
wishes that his supplication should be answered and his distresses removed, 
then let him deliver the person in difficulty [from his distress].

His saying “Whoever conceals [the wrong action of] a Muslim, Allah 
will conceal his [wrong action] in the world and the Next Life.” This is one 
of those matters on which there are many texts in the same sense. Ibn Majah 
narrated the hadith of Ibn cAbbas that the Prophet said, “Whoever conceals 
the vulnerability of his brother Muslim, then Allah will conceal his vulner
ability on the Day of Rising. Whoever exposes the vulnerability of his brother 
Muslim, then Allah will expose his vulnerability to the extent that He will 
bring disgrace upon him in his own house.

Imam Ahmad narrated the hadith of'Uqbah ibn cAmir that he heard the 
Prophet saying, “Whoever veils a mu ’min in the world because of a vulner
ability, then Allah will veil him on the Day of Rising.”24 25 26

24 Ahmad (2:23)
25 Ibn Majah (2546)
26 Ahmad (4:159)
27 Ahmad (4:420), Abu Dawud (4859)
28 At-Tirmidhi (2032)
29 Surat an-Nur: 19

It has been narrated from one of the right-acting first generations that he 
said, “I came upon a people who had no defects and who mentioned people’s 
defects, and so people mentioned their defects. I came upon peoples who had 
defects and who withheld themselves from [mentioning] other’s defects, and 
so their defects were forgotten,” or however it was that he said it.

What testifies to this is the hadith of Abu Barzah that the Prophet# said, “As
sembly of those who profess imdn with their tongues but in whose hearts imdn 
has not yet entered, do not backbite Muslims, and do not seek out their hidden I

faults and vulnerabilities, because whoever seeks out their hidden faults, then J

Allah will seek out his hidden faults. Whoever’s hidden faults Allah seeks out, J 
He will disgrace him in his house. ”27 28 29 Imam Ahmad and Abu Dawud narrated it, 
and at-Tirmidhi narrated it in the same sense in a hadith of Ibn cUmar.*8

Know that there are two types of people:
First, those whose [wrong actions] are veiled and nothing is known of 

their acts of disobedience; if there occurs a lapse or a slip on his part, it is 
not permissible to disclose it nor to violate [the veil concealing it] nor to talk 
about it because that is Aaram backbiting, and it is this about which the texts 
are narrated. Concerning that, Allah, exalted is He, says:

•kIzt »* * f * fu ’ *** i *• z

J 4'c? J M11 o’.
X X Z I Z I X z Z x x ** z

“People who love to see filth being spread about concerning those who have 
imdn will have a painful punishment both in the dunya and the ahhirah."^ 
What is meant here is to spread filth for the mu ’min whose [wrong action] 
is veiled concerning that which he does or is suspected of while he is in fact

Easing Someone ’s Distress
ocentofit, as in the case of the story of the ijk [the slander of ‘A'ishah &]• 

right-acting wazirs said to someone whom he was admonishing, 
^yourself so that the [wrong actions of] disobedient people should be 
^because making public their acts of disobedience is a defect in the 
people ofIslam. The best of matters is to veil defects. If the like of this person

| ^ne to us penitently and full of regret and affirmed that he was due a hadd 
I punishment but did not clarify [what it was] then he would not be asked to 
I drily that, but on the contrary he would be told to return and veil himself, 
I pgx the Prophet £ ordered Maciz and the woman from Ghamid, and Just 
I aAeonewho said, ‘I have done something worthy of the hadd punishmen t 
I soapplyittome,’wasnotasked to clarify what he had done.” If someone like 
I tlushapprehended during his crime, and it has not yet reached the ruler, 
I then one must plead for him so that it does not reach the ruler. With respect 
I tosituationslike this there is narrated a hadith of the Prophet “Forgive the 

J people of good qualities their slips.” Abu Dawud and an-Nasa’I narrated it in 
I atadithof'A’ishah?0
I Second, there is someone who is well-known for acts of disobedience and
I rto does them openly not caring which of them he does or what is said about 
I him fordoing them. This is the openly wicked person, and i t is not backbi ting 
’ [to talk about him] as al-Hasan al-Ba§ri and others stated. There is no harm 

^'investigating the affairs of someone like this in order to apply the hadd 
punishment to him. Some of our colleagues declared that, seeking openly 
toprove it by the saying of the Prophet “Un ays, go to this one's woman, 

and if she confesses, then stone her.”3* For someone like this, one must not 
plod when they are taken, even if it has not reached the ruler, but on the 
wntraiyheisleftso that the hadd punishment can be applied to him and so 
that Ms evil may stop and people like him may exercise restraint. Malik said, 

‘Someone of whom it is not previously known that he hurts or harms people, 
but that it was a slip on his part, then there is no harm in pleading for him 
riongas ithas not reached the ruler. As for someone who is well known for 
urong and corrupt behaviour, then I do not like anyone to plead for him, 
but on the contrary he should be left so that the hadd punishmen t can be 
applied to him.” Ibn al-Mundhir and others narrated it.

Imam Ahmad disapproved of taking deviant people before the ruler in any 
ose, but he only disapproved of it because, in the main, they do not apply 
the Wd punishments in the way they should. For this reason he said, “If you 
tow that he will execute the hadd punishments then send him [to the ruler],” 
then he mentioned that they had beaten a man who had subsequently died., 
mining that killing him was not permissible [Since the hadd punishment in 
hisasewas not a capital one]. . * ■ r

If anyone of the fist type turns penitently [from his wrong action], then it 
stat that he should turn in tawbah [and keep it] between himself and Allah, 
nakedisHe, and conceal his self s [wrong action].

1 jo Abu Dawud (4375),an-Nasa’i in as-Sunan alrKubra
I ji Al-Bukhari (2314), Muslim (1297) and others .
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As for the second type, some say that it is the same, but some say that on tj)e 
contrary it is better for him to go to the ruler and confinn that he himself 
done something requiring the hadd punishment so that it can purify him. 

His saying, “Allah is ready to help the slave as long as the slave is ready f0 
help his brother. “ There is in the hadith of Ibn ‘Umar, “Whoever is ready (0 
help his brother in his need, then Allah is ready to help him in his need.” We 
have seen previously in the explanation of the twenty-fifth and twenty-sixth 
hadith the merit of discharging someone else’s needs and exerting oneself 
to do so. Af-Tabaranl narrated a marfuf hadith of‘Umar, “The best of actions 
is bringing happiness to a mu ’min, [such as] you clothe his nakedness, feed 
him in hunger or discharge his need. ”

Al-Hasan al-Ba$ri sent some people of his company to look after the needs 
of a man, and he said to them, “Go to Thabit al-Bunani and take him with 
you. ” They went to Thabit and he said, “I am in fiikdjretreat.” So they went 
to al-Hasan and told him, and he said, “Say to him, ‘Bleary-eyed! do you not 
know that your walking for the sake of your brother Muslim’s need is better 
for you than Hajj after Hajj?’” They returned to Thabit and he abandoned 
his ftikafand went with them.

Imam Ahmad narrated a hadith from a daughter of Khabbab ibn al-Arat 
that she said, “Khabbab went out on a raid, and the Prophet# came repeat
edly to us to milk a female goat of ours in a large bowl of ours. It would fill 
up so much that it would overflow. When Khabbab came, he milked it and 
its milk returned to the condition it was in.”32

32 Ahmad (6:372) >«• 1 • / n , ■.
33 Narrated by Ibn Sa‘d in his Tabaqat (6:43) and al-Bazzar (2903).

Abu Bakr a§-$iddlq used to milk the sheep and goats of the people of the 
quarter, and then when he was appointed khatifah one of their servant girls 
said, “Now he will not milk them.” Abu Bakr said, “On the contrary, I hope 
that which I have embarked on will not divert me from anything that I used 
to do,” or however it was that he said it.

They only undertook the milking because Arab women did not normally 
do it and they used to disapprove of it, and so when the men were away the 
women needed someone to milk for them. It is narrated that the Prophet ft 
said, “Do not give me to drink from a woman’s milking.”33

cUmar went regularly to some widows and he would draw water for them at 
night. One night Talhah saw him entering a woman’s house, and so Talhah 
went to see her during the day and found her to be an old crippled blind 
woman. He asked her, “What does this man do for you?” She said, “This man, 
since such and such a time has come to me regularly to do things for me, and 
remove things that trouble me.” Talhah said, “May your mother be bereft of 
you, Talhah! You follow up the slips of TJmar.”

Abu Wa’il used to go around the women of the quarter and the very old 
women every day, and buy their necessities for them and do things of use to 
them; ■ . 1. .1.. • «: 1 H , I ii rr »■rn.i > *'

I Easing Someone's Distress
jfujihidsaid, “I accompanied Ibn ‘Umar on a Journey in order to serve 

g j)it he served me. ”
Many right-acting people [yatifiun] have stipulated to their companions on 

jggneysthat Siey [the yalihuri] should serve them.
A man accompanied some people on jihad and stipulated that he should 

seivethem. When any of them wanted to wash his head or his clothing', he 
ffould say, “This is one of my preconditions,” and he would do it. Then he 
died and they stripped him towash him [ghusl]. They saw written on his hand, 

I "Oik of the people of the Garden.” They then looked further and saw that it 
J ns written between the skin and the flesh [beneath].
I There is in the two Sahih books from Anas that he said, “We were with the
I Prophet f on ajourney and some of us were fasting and some were not fast- 
I ing.'Hesaid, “We alighted at place on an extremely hot day. Those who had 
I the greatest shade were those who had large outer garments. Some people 
I protected themselves from the sun with their hands. ” He said, ‘Those fasting 

collapsed. Those who were not fasting arose and pitched tents, and got water 
forthemounts. The Messenger of Allah # said, ‘Those who were not fasting 
havegone off tvith the reward today. ’ ’,34

It is narrated from a man of Aslam that the Prophet was brought food 
on one of his journeys and so all his Companions ate from it. The man from 

Aslannvithheld his hand, and the Messenger of Allah ftr said to him, “What 
I isiffongivith you?”He answered, “I am fasting. ” He asked, “What made you 

do that?" He said, “My two. sons are with me and they saddle [my mount] for 
meandserveme.”So he said, “Then they continue to have more merit than 

JOU.’
There is in the Mardsil of Abu Dawud (Mursal Hadith of Abu Dawud) from 

AbuQilabah that some of the Companions of the Messenger of Allah arrived 
praising one of their people highly. They said, “We have never seen the like of 
swnd-50. Whenever we travelled he was reciting, and whenever we alighted 
hepeiformed jnlak” He asked, “So who looked after his property... ” until he 
mentioned, “...and who gave fodder to his camel or his riding beast?” They 
answered, “We did.” He said, “Then all of you are better than him.”35

His saying ft, “Whoever travels on a path seeking knowledge in it, Allah 
will by it smooth for him a path to the Garden.” This same sense is also nar
rated by Abu’d-Darda’ from the Prophet ftt Travelling on a path and seek
ingknowledgecomprises travelling literally on a path, i.e. walking on one’s 
feel to the assemblies of people of knowledge and it comprises travelling a 
metaphorical paths which will bring one to knowledge, such as memorising 
it, studying it, being involved in discussion of it, overviewing it, writing and 
recording it, coming to understand it, and similarly all the paths of meaning 
by which knowledge is obtained. I

His saying, “Allah will smooth for him a path by it to the Garden,” may

34 Al-Bukhari (2890), Muslim (1119)
35 Abu Dawid in al-Marfisil (306)
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mean that Allah will make easy for him the knowledge which he is seeking, 
travelling on its path because knowledge is a path which leads to the Gard 
This is like in His words, exalted is He:

“We have made the Qur'an easy to remember. But is there any rememberer 
there?”36 One of the right-acting first generations said, “Is there any seeker of 
knowledge to be helped in it?”

It may also mean that Allah makes easy for the seeker of knowledge, if he 
intends the face of Allah by seeking knowledge, that he benefit by it and that 
he act according to its requirements, so that then it becomes the cause of his 
guidance and his entrance into the Garden.

Allah may make other sciences easy for the seeker of knowledge by which 
he gains benefit and which help him to reach the Garden, as is said, “Whoever 
acts according to what he knows, Allah will cause him to inherit knowledge 
which he didn ’t know, ” and as is said, The reward of a good action is a good 
action after it. ” His words, exalted is He, show that:

“He increases in guidance those who are already guided and gives them 
their taqwa. ”37

There may also be comprised in that the facilitation of the sensory path 
to the Garden on the Day of Rising, and that is the $ira( [the bridge over the 
Fire to the Garden] and those terrors preceding and succeeding it, and so he 
facilitates it to the seeker of knowledge so that he might benefit by it, because 
knowledge shows the way to Allah by the nearest paths to Him. Whoever travels 
on its path, and does not deviate and wander from it, reaches Allah and the 
Garden by the nearest and easiest paths, so that the paths which lead to the 
Garden are all made easy for him in the world and the next life. There is no 
path to gnosis [macrifah] of Allah and to the attainment of His good pleasure, 
and to the victorious achievement of His closeness and to His proximity in 
the akhirah but through the useful knowledge with which Allah sent His Mes
sengers, and with which He revealed His Books, because it shows [the way] 
to Him, and by it one is guided in the darknesses of ignorance, ambiguities 
and doubts. For this reason Allah names His Book a ‘light’, because by it one 
is guided in the dark. Allah, exalted is He, says:

o • '-*1 " Au . v v m Z'\z **

X X Z

36 Surat al-Qamar: 17
37 Surah Muhammad: 17
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•A Light has come to you from Allah and a Clear Book. By it, Allah guides 

follow what pleases Him to the ways of Peace. He will bring them 
^0 die darkness to the light by His permission, and guide them to a straigh t 
pub*

He Prophet £ likened the bearers of the knowledge with which he had 
fome to the stars by which one is guided in the dark. There is in the Musnad 
fromAnas that the Prophet^ said, ‘The likeness of the people of knowledge 

in the land is like that of the stars in the sky by which one is guided in the 
darkness on land and on sea. Then when the stars are effaced it is very likely 
that^ides ivill go astray. ”39

As long as knowledge remains on the earth people will be guided. The re
maining of knowledge is the existence of those who bear it. When those who 
bear it and undertake to act by it disappear, then people fall into error, as it
isin the two books from Abdullah ibn cAmr that the Prophet said,

‘Allah does not withdraw knowledge by wresting it from the breasts of men, 
buthewthdraws it by withdrawing the people of knowledge. When there no 

longer remains a single person of knowledge people take ignorant people 
asl&ders, who are asked and so give judgement without knowledge, who go 

astra}’ and lead others astray. ”4°
IheProphet & mentioned a day when knowledge would be removed, so 

someone asked him, “How can knowledge go when we recite the Qur'An and 
teach its recitation to our women and our children?” The Prophet said, 
There is the Tawrah and the Injil with the Jews and the Christians, so what 

good did it do them?” TJbadah ibn a§-$amit was asked about this hadith and 
be said, “If you wish, I will tell you the first knowledge to be removed from 
people:humble submissiveness (khushif).” cUbadah only said this because 
there are two categories of knowledge:

Fust, that whose fruits are in a person’s heart, which is the knowledge of 
Allah, exalted is He, and of His names, attributes and actions which neces- 
orik require that one fear Him, have awe of Him, magnify Him and submit 
to Him, love Him, hope for from Him, supplicate Him, and rely upon Him, 
and so on. This is the useful knowledge. As Ibn Mascud said, “Some people 
recite the Qur’an and it does not pass their throats. However, if it falls upon 
the heart and becomes firmly established there, it benefits.”

.Al-Hasan said, “There are two types of knowledge: knowledge on the tongue, 
and that is the proof of Allah against the son of Adam, and knowledge in the 
heart, and that is useful knowledge.” .

The second category is the knowledge that is on the tongue and it is the 
proof of Allah as is said in the hadith, “The Qur’an is a proof for you or 
against you.” The first knowledge to be removed is useful knowledge, which 
isinward knowledge which mixes with the heart and puts it right. Then there

re

58 Suratal-Ma'idah: 15-16
Abroad (3:157)

40 AtBuihan (1000), Muslim (2673)
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remains spoken knowledge as a proof, but which people treat lightly 
with contempt not acting according to its requirements, neither those wh0 
bear it nor others. Then this knowledge will go with the departure of those 
who bear it, and nothing will remain but the written copies of the Qur'a^ 
and then there will be no one who knows its meanings, its limits, and its rul. 
ings. Then things will continue and at the end of time absolutely nothing 
will remain in the written copies nor in the hearts. After that the Hour will 
come, as he said it, “The Hour will not rise except over the worst of people,’<• 
and he said, ‘The Hour will not arise while there is a single person who says, 
‘Allah, Allah.’”4g

His saying &, “A people do not sit in one of the houses of Allah reciting 
the Book of Allah and studying it together but that tranquillity will descend 
on them, mercy will cover them, the angels encircle them and Allah will 
mention them among those who are with Him.'’This shows that it is highly 
desirable to sit in the mosques reciting the Qur’an and studying it together. 
If it is interpreted to mean learning the Qur’an and teaching it, then there is 
no disagreement as to its being highly desirable. In Sahih, al-Bukhari there is 
from TJthman that the Prophet % said, “The best of you are those who learn I
the Qur’an and teach it. ”43 Abu Abd ar-Rahman as-Sulami said, This is what I
has made me sit in this place, ” because he had taught the Qur’an at the time I 
of TJthman ibn cAffan until he reached [the time of] al-Hajjaj ibn Yusuf. I

If it is interpreted in a more general sense than that, then it comprises I
gathering in mosques for the study of the Qur’an without any qualification. 
The Prophet % used sometimes to order someone to recite Qur’an so that he 
could listen to it, as he ordered Ibn Mas'ud to recite to him. Then he said, “I 
love to hear it from someone other than me. ‘Umar used to order someone
to recite to him and his companions and they would listen. Sometimes he told 
Abu Musa and sometimes he told ‘Uqbah ibn ‘Amir.

Ibn ‘Abbas was asked, “Which action is best?” He answered, “Dhikr of Allah. 
If any people sit in one of the houses of Allah, reciting to each other the Book 
of Allah and studying it together then the angels will shade them with their 
wings, and they will be the guests of Allah as long as they do that until they 
turn to some other talk.” It is also narrated as a marfu' hadith but the mawquj 
statement is more sound.

Yazld ar-Raqashl narrated from Anas that he said, “It used to be that when 
they prayed the morning prayer, they would sit in circles reciting the Qur’an 
and learning the obligations and the sunnahs, and doing dhikr of Allah Jfe.”

‘Atiyyah narrated from Abu Sa‘Id al-Khudri that the Prophet £ said, “If any 
people pray the morning prayer and then sit in the place where they prayed 
reciting the Book of Allah to each other and studying it together, Allah will 
entrust them to angels who will seek forgiveness for them until they plunge into

41 Muslim (2949)
42 Muslim (148) and others
43 Al-Bukhari (5027)
44 Al-Bukhari (4582), and Muslim (800)
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pother talk.” This shows that it is highly desirable to gather after the mom- 

prayer to study the Qur’an, but there is some weakness in cA.fiyyah.
Harb ai-Kirmanl narrated with his chain of transmission from al-A.wzacI 

I dathe was asked about study after the morning prayer and he said, “Hassan 
I fin Apyyah informed me that the first person to introduce it in the mosque 
I ofDamascus was Hisham ibn Isma‘11 al-Makhzumi during the khalifate of 
| 'AbdalMalikibn Marwan, and that the people took hold of it. And there is 
I niih his chain of transmission from Sacid ibn ‘Abd al-'AzTz and Ibrahim ibn 
I Suhpnin that they both used to study the Qur’an after the morning prayer 
I in Beirut while al-Awza‘i was in the mosque and that he didn ’t try to change 
I their behaviour. >• - t '

/ Harb mentioned that he saw the people of Damascus, Homs, Makkah and 
I Bajra gathering for recitation after the morning prayer. All of the people of 
I Shim used to recite the Qur’an togetherwith a single surah and with loud voices, 
I but the people of Makkah and Basra would gather and each would recite ten 
I ifo/while the others were silent [listening], and then another would recite ten 

fffdluntil they had finished. Harb said, “All of that is good and beautiful. ” 
Malik rejected that behaviour of the people of Sham. Zayd ibn cUbayd ad^-

Dimashqisaid, “Malik ibn Anas said to me, ‘It has reached me that you sit in 
circlesredting.’So I told him what our colleagues used to do. Malik said, ‘The 

Emigrants and the An?ar were with us and we didn’t know this.’” He [Zayd] 
gid, “Isaid, ‘This is strange.* He [Malik] said, ‘It is strange that a man recites 
andpeople gather around him,’ and he said, ‘This is not our view.’”

AbuMu§‘abandIshaq ibn Muhammad al-Farawi said, “We heard Malik ibn 
Anassaying, ‘Gathering in the morning after the morning prayer to recite the 
Qur'an isan innovation. The Companions of the Messenger of Allah and the 
people of knowledge after them did not use to do this. When they prayed they 
irould each sit alone by himself and recite [the Qur’an] and remember Allah Jfh 
nith and then later they would go without talking to each other because 
they were occupied with dhikr of Allah. So all of this is newly introduced. ”

Ibn Wahbsaid, “I heard Malik saying, ‘Reciting in the mosque was not a part 
ofthe old practice of people. The first person to introduce that in the mosque 
w'asal-Hajjaj ibn Yusuf.’ Malik said, ‘I disapprove of that recitation in the mosque 
from a written copy [of the Qur’an].’” Abu Bakr an-Naysaburi narrated all of 
Ihisin the book Mcmoqib Malik (he Memorable Qualities of Malik A»).

The majority seek to prove that it is desirable to gather to study the Qur’ an 
allatone time by the hadith which show that it is desirable to gather for dhikr 
(mendon/remembrance of Allah) and the Qur’in is the best dhikr. There is 
in the two $aW books from Abu Hurayrah that the Prophet said, “Allah 
iasangelswbo go around the pathways seeking the people of dhikr, and then 
if they find people remembering Allah they cry, ‘Come to what you needl’ 
Then the angels encircle them with their wings up to the lower sky. Their Lord 

| asks them-though He knows better than them - ”What do My slaves say?’” 
I He said, They reply, ‘They glorify You, magnify You, praise You and declare 
I Vouglorious? He says, ‘Have they seen Me?’ They reply, ‘No! By Allah, they
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haven’t seen You. ’ So He says, ‘How would it be if they saw Me?’ TheyrepL
‘If they saw You, they would worship You more devoutly and glorify and pr^ 
You more deeply, and more often declare Your freedom from defect and frOll) 
any resemblance to anything. ’ He asks, ‘What do they ask Me for?’ They reply 
‘They ask You for the Garden. ’ He asks, ‘Have they seen it?’ They answer, ‘No/ 

By Allah! Lord, they have not seen it’ Allah asks, ‘How would it be if they 
saw it?’ They reply, ‘If they saw it, they would covet it even more, they would 
seek it with greater zeal and would have greater desire for it. ’ He asks, ‘From 
what do they seek refuge?’ They reply, ‘From the Fire.’Allah asks, ‘Have they 
seen it?’ They answer, ‘No, By Allah! Lord, they have not seen it’Allah asks, 
‘How would it be if they saw it?’ They answer, ‘If they had seen it they would 
flee from it strenuously and would have even more fear of it’ Then Allah, 
exalted is He, says, 7 make you witnesses that I have forgiven them.’ One of 
the angels says, ‘So-and-so was among them, and he was not one of them, but 
he had just come for some need. ’ He says, ‘They are the assembly [who are 
such that] the ones who sit with them will not come to grief.’”

There is in $ahlh Muslim from Mu'awiyah that the Messenger of Allah 1 
came out to find a circle of his Companions and he asked, “What makes you 
sit?” They answered, “We sit remembering Allah & and we praise Him because 
He guided us to Islam and gave it to us as a generous gift. ”He said, “By Allah! 
That is the only thing that has made you sit?” They answered, “ByAllah! that 

is the only thing that has made us sic ” He said, “As for me, I did not make you 
swear an oath because of any suspicion of you. Jibril came to me and informed 
me that Allah, exalted is He, is boasting of you to the angels. ”45

48 AVBukhari (5018), Muslim (796)
49 Surat aVA'rif: 56
5Q Al-Hakim (1:122)
51 Al-Bazzar (Kashfoofa)

AJ-Hakim narrated a hadith of Mu'awiyah that he said, Twaswith theProphet 
gone day and he entered themosqueand there were some people sitting. The 
Prophet g asked, ‘What makes you sit?’ and they answered, ‘We prayed the 
obligatory prayer, and then we sat reminding each other of the Book of Allah 
and the Sunnah of His Prophet#. ’ The Messenger of Allah # said, ‘When Allah 
remembers something [among the angels] its remembrance is incomparably 
great ’ ”46 There are numerous other hadith in the same sense.

He # informed us that the recompense for those who sit in the House of 
Allah and study the Book of Allah together consists of four things:

First, the descent of tranquillity [sukinuA] upon them. There is in the two 
^ohth books from al-Bara’ ibn ‘Azib that he said, “A man was reciting Surat 
al-Kahf while there was a horse with him, and a cloud spread over him. It went 
around him and drew nearer, and the horse began to try to flee from it In 
the morning he went to the Prophet # and mentioned it to him, and he said, 
‘That was sokinah which descended because of the Qur’an.’”47

There is also in both of them from Abu Sa'id that while Usayd ibn Hudayr 
was reciting one night in his stockade, his horse became excited. Then he

/ Easing Someone *s Distress
I ^ted snd it became excited again. Then he recited and it also became 
/ tfoW- Usayd said, “I was afraid that it would step on Yajiya, ” — meaning his 
I jon.Hesaid, “So I stood up and went to it, and there was something like a 
I string shade above my head in which there were things like lamps which 
I then gradually ascended in the atmosphere until I no longer could see it.” 
I geoid, “So I went to the Prophet # in the morning and mentioned that to 
I him, and he 1 said, ‘Those were the angels who were listening to you, and 
I jfyou had [continued to] recite, in the morning people would have seen 
I thonand they would not have been concealed from them.’” The wording is 
I Muslim’s in both of them.48
I Ibnal-Mubarak narrated from Yahya ibn Ayyub from cUbaydullah ibn Zahr 
I fiomSa^dibn Mas*ud that the Messenger of Allah # was in an assembly and he 
I nisedhiseyes to the sky, and then he lowered his eyes and then again raised 
| them. The Messenger of Allah was asked about that and he said, “These 

people were remembering Allah, ” — meaning the people in the assembly 
before him - “and the saklnah descended over them, the angels carrying it 

Bie2pavilion. When it drew near to them one man among them began to 
talk of something vain and false, and so it was removed from them. ” This is 
anuwlhadith. , , i t;
Second, the covering of mercy. Allah, exalted is He, says:

I ‘Allah s mercy is close to the good-doers. ”49
Al-Hakim narrated a hadith of Salman that he was among a group who 

wre remembering Allah, exalted is He, and the Messenger of Allah & passed 
ty them and said, “What were you saying? Because I saw mercy descending 
upon you and I wanted to share in it with you. ”5°

Al-Bazzar narrated a hadith of Anas that the Prophet & said, “Allah has com
panies of travelling angels who search out the circles of dhikr, and when they 
comeupon them they surround them. Then they send their scout to heaven 
to the Lord of Might, blessed is He and exalted, saying, ‘Our Lord we have 
come upon some of Your slaves who declare Your blessings to be vast, they 
recite Your Book and they send blessings upon Your Prophet. They ask You 
fortheir akhirahand for their worldly lives.’ He says, blessed is He and exalted, 
‘Corer them with My mercy.’ They say, ‘Our Lord, among them is so-and-so 
the wrongdoer, and he only embraces them as a matter of adoption.’ So He 
says, exalted is He, ‘Cover them with My mercy, (for they are the assembly 
[who are such that] the ones who sit with them will not come to grief) .’”51

Third, the angels encircle them, and this is mentioned in these hadith 
which we have cited. There is in a previously mentioned hadith of Abu Huray-

45 Muslim (2701)
46 Al-Hakim (1:94)
47 Al-Bukhari (5011), Muslim (795)
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rah, ‘They encircle them with their wings up to the lower heaven. ” There is 
a version of Imam Ahmad, “They rise one over another until they reach the 
Throne. ”5’

52 Ahmad (2:358) ■ ; ’ H/
53 Al-Bukhari (7405),Muslim (2675)
54 Surat al-Baqarah: 152
55 Surat al-Ahzab: 41-43

Khalid ibn Ma'dSn said, narrating it as a marfii hadith, “Allah has angels 
in the air who travel between heaven and earth seeking dhikr. When they find 
some people remembering Allah, exalted is He, they say, ‘Gently, may Allah 
give you increase.’ They spread their wings around them until their words 
ascend to the Throne. ” Al-Khallal narrated it in the book as-Sunnah.

Fourth, that Allah mentions them among those who are with Him. There is 
in the two Sahih books from Abu Hurayrah that the Prophet % said, “Allah & 
says, ‘I am in My slave’s opinion of Me. I am with him when he remembers Me. 
So if he remembers Me in himself, I remember him in Myself. If he remembers 
Me in an assembly, I remember him in an assembly better than them.’”5’ 

These are the four qualities of all those who gather for remembrance of 
Allah, exalted is He, as is in Sahih Muslim from Abu Hurayrah and Abu SacId 
that the Prophet X said, “The people of dhikr of Allah have four [matters]: 
the sakvnah. (tranquillity) descends upon them, mercy encompasses them, the 
angels encircle them and the Lord remembers them among those who are 
with Him.” Allah, exalted is He, says: > > - ?

“Remember Me -1 will remember you. ”52 53 54 Allah’s remembering His slave is 
His praising him in the Highest Assembly among the angels and His boasting 
of him to them and His elevating him by the remembrance of Him. Ar-Rabf i
ibn Anas said, “Allah remembers whoever remembers Him, and He gives I
extra to whoever is grateful to Him, and He punishes whoever is ungrateful I 
[kdjir] to Him.” He says Jfe: I

jjji ijXi/s iii si ijiT 3^1$ V j
«• X X ' XX x

x x X X

“You who have imdn! remember Allah much, and glorify Him in the I
morning and the evening. It is He Who calls down blessing on you, as do His I
angels, to bring you out of the darkness into the light”55 His calling down 
blessings is His praising him among the angels and His elevating him
by his remembrance of Him. So said Abu’PAliyyah. Al-Bukhari mentioned 
it in his Sahzfr.

A man said to Abu Umamah, “I saw in my sleep as if the angels were call
ing down blessings on you every time you enter and every time you go out, 
every time you stand and every time you sit down.” Abu Umamah said, “And

I Easing Someone s Distress
I ^y°u wish, t^ie will call down blessings on you.” Then he
I (gated: “You who have imdn! remember Allah much, and glorify Him in the 

I (Doming and the evening. It is He Who calls down blessing on you, as do His 
I jngds-58’Al-Hakim narrated it57 .7
I His saying & “Whoever’s deeds hold him back will not be advanced by his 
| lineage,"means that action is the thing by which the slave attains the degrees 
1 ofthe Mirah, as Allah, exalted is He, says: - >

J 'All have ranks according to what they did. Whoever’s actions hold him 
I back from attaining the highest abodes with Allah, exalted is He, will not be 
I hastened by his lineage to attain those degrees, because Allah arranges the 

1 recompense according to the deeds and not according to lineage. As He says, 
I oaHisHe: , > - - . ; „ > , -
1 Mi bli

[ Then when the Trumpet is blown, that Day there will be no family ties 
between them; they will not be able to question one another. ”39 Allah, exalted 
isHe, orders us to hasten to His forgiveness and His mercy by actions, as He 
sns

X X •• **
“Race each other to forgiveness from your Lord and a Garden as wide as 

the heavens and the earth, prepared for the people who have taqwa: those 
who give in times of both ease and hardship, those who control their rage.. - ”6° 
until the end of the two dyat He says:

Those who are filled with the fear61 of their Lord, those who have tmim in 
the Signs of their Lord, those who do not associate anything with their Lord, 
those who give what they have given, their hearts fearful of their return to

1 56 Surat al-Ahzab: 41-43

I 57 .Xl-Haldm (2 .418)
1 5S Surat al-Ancam: 132
| 59 Surat al-Mu’ minun: 101 
| 60 Surah Al Imran: 133-4

I 61 “Anxious out of awe of their Lord.” Ed. "
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their Lord, such people are truly racing towards good things, and they are 
the first to reach them.”62 '

62 Surat al-Mu mintin: 57-61
63 Surat ash-Shucara’: 214
64 Al-Bukharl (2755), Muslim (206)
65 Al-Bukhari in al-Adab al-mufrad, (897)
66 AJ-Bazzar (2780)

Ibn Mascud said, “Allah gives the command for the and it is laid over 
Jahannam. People pass over in groups according to the measure of their ac
tions. The first of them are like a flash of lightning, then like the passage of 
the wind, then like the flight of birds, then like the passage of animals until 
a man passes over running, and so much so that a man passes over walking, 
and so much so that the last of them passes over thrown on his belly, and so 
he will ask, ‘Lord, why have You held me back?' And He will answer, ‘I did 
not hold you back, but it was only your actions that held you back.’”

There is in the two Sahih books from Abu Hurayrah that he said, “The 
Messenger of Allah it said at the time that: "a ,

‘Warn your near relatives,”63 was revealed, ‘Community of Quraysh, pur
chase yourselves from Allah; I cannot avail you in any way with Allah. Ban! 
cAbd al-Mu t tali b, I cannot avail you in any way with Allah. cAbbas ibn Abd 
al-Muftalib, I cannot avail you in any way with Allah. $afiyyah paternal aunt of 
the Messenger of Allah, I cannot avail you in any way with Allah. FSfimah bint 
Muhammad, ask of me whatever you wish, I cannot avail you in any way with 
Allah. ’ ”64 In a version outside of the two Sahih books there is, “My close friends i
among you are the people of taqwd. Let it not be that people bring actions, I 
and you bring the world carrying it on your necks, saying, ‘Muhammad!’ so 1 
that I say, JI conveyed [the message]!’” I

Ibn Abi’d-Dunya narrated a hadith of Abu Hurayrah that the Prophet it said, I
“My close friends are the people of taqwd on the Day of Rising, even though I

some lineages are closer than others. People will bring deeds and you will I
bring the world carrying it on your necks saying, ‘Muhammad! Muhammad!’ IJ
so that I will say, ‘It is like this, it is like this! ’ and he turned [away from them] 1 fl
from side to side [demonstrating how his response will be to turn away from I 4
them].65 I

Al-Bazzar narrated the hadith of Rifacah ibn Raff that the Prophet # said I j
to TJmar, “Collect your people together for me, ” meaning Quraysh, and so | 
he collected them and said, “My close friends among you are those who have I j|
taqwd, so if you are those then that is that, but if not then look out! Let it not 19
be that people bring their deeds on the Day of Rising and you bring [your] I fl
burdens, and then you are ignored. ”66 Al-Hakim narrated it in an abridged I fl
form and he declared it as $ahify. /

There is in the Musnad from Mucadh ibn Jabal that when the Prophet It I
sent him to the Yemen, he went out [of Madlnah for a distance] with him 1

I Easing Someone s Distress
I ^sellinghim, and then he turned back with his face towards Madinah and 
I jjjd, dosest people to me are those who have taqwa whoever they are 
I Jud wherever they are. ” Af-Tabaranl narrated it and had the extra portion, 
I 'jheje people of my house think that of all people they have the most right 
| njjne.and it is not like that. My closest friends among you are the people of 

whoever they are and wherever they are. ”67
Ifhat testifies to all of that is what is in the two books that cAmr ibn

heard the Prophet H saying, “The family of Abu so-and-so are not my 
joje friends. My friend is only Allah and the right-acting of the mu ’minun,” 
indiating that proximity to him cannot be attained by lineage even that of very 
close family, but that it is only attained by imdn and right action. Whoever is 

more complete in imdn and action, is greater in his closeness to him, whether 
ornothe is a dose relative of his. In this sense someone said:

By your life! man is only according to his din,
so do not abandon taqwd trusting to your lineage. *

Islam raised Salman Faris,
and shirk humbled the wretchedAbu Lahab.
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Good and Bad Actions
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1
’bn ‘Abbas i narrated from the Messenger of Allah S in that which he 
related from his Lord, blessed is He and exalted, “Allah has written the 
good and bad actions, then He explained that. Whoever intends to do a 
good action but does not do it, Allah writes it down with Himself as a com

pletegood action. If he intends to do it and does it, Allah writes it down with 
Himself as ten good actions, up to seven hundred multiples [of it], up to many 
multiples [of it]. If he intends to do a wrong action then does not do it, Allah 
writes it down with Himself as a complete good action. If he intends to do it 
and then does it, Allah writes it down as a single wrong action.” Al-Bukhari 
(m and Muslim (131) narrated it.

The two of them narrated this hadith in the version of al-Ja‘d Abi ‘Uthman, 
“Abu Raja’al-‘Ufaridi narrated to us from Ibn ‘Abbas...,” and in a version of 

Muslim there is some extra at the end of the hadith which is,"... or Allah ef
faces it, and none perishes with Allah but one who [is destined to] perish.”1 

In this sense there are many other hadith. The two of them narrated in the 
two W books in a hadith of Abu Hurayrah that the Prophet # said, “Allah 
says, ‘If My slave intends to do a wrong action, do not write it down against 
him until he does it. Then if he does it, write it down with the like of it. If he 
abandons it for My sake, then write it down for him as a good action. If he 
intends to do a good action but does not do it, then write it down for him as 
a good action. Then if he does it, then write it down as ten the like of it up to

1 Muslim (131) j
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seven-hundred multiples. ” This is the wording of al-Bukhari.2 In a version of 
Muslim there is, “Allah & said, ‘If My slave talks of doing a good action, then 
I write it down for him as a good action as long as he does not do it. Then 
if he does it, I write it down as ten the like of it. If he talks of doing a wrong 
action, then I forgive him it as long as he does not do it. Then if he does it,

2 Al-Bukhari (7501), Muslim (128-130)
3 Muslim (129)
4 Muslim (129)
5 Al-Bukhari (42), Muslim (129)
6 Al-Bukhari (1894), Muslim (1151)
7 Muslim (2687)
8 Ahmad (4:345)

1 write it down as [a single wrong action] the like of it.’”3 The Messenger
of Allah # said, ‘The angels said, ‘Lord! that slave of Yours intends to do a 
wrong action,” - and He sees him more [than do they] - He says, “Watch 
him! Then if he does it, write it down as fa single wrong action] the like of 
it. If he abandons it then write it down as a good action. He only abandons it 
for My sake.”4 The Messenger of Allah said, “If any of you makes good his
Islam, then every good action he does is recorded as ten the like of it up to 
seven-hundred multiples. Every wrong action he does is recorded as [a single 
wrong action] the like of it, until he meets Allah.”5

There is in the two $ahih books from Abu Hurayrah that the Prophet % said, 
‘Every action of the son of Adam is multiplied: the good action by ten the like 
of it up to seven hundred multiples. Allah & said, ‘... except for fasting because 
it is for My sake, and I will recompense it. He gives up his appetite, his food 
and his drink for My sake.’”6 There is in one version after his words, “...up 
to seven hundred multiples...” the extra words, "... up to whatever [amount 
of multiples] Allah wills.”

There is in Sahih Muslim from Abu Dharr that the Prophet % said, “Allah says, 
‘Whoever does a good act, has ten the like of it or I will give more. Whoever 
does a wrong act, his recompense is the like of it or I will forgive it.’”7

In it also there is from Anas that the Prophet said, “Whoever intends to 
do a good action, but does not do it, will have a good action written for him. 
Then if he does it, ten will be written for him. Whoever intends to do a wrong I
action but does not do it will have nothing written against him. If he does it, 
then one wrong action is written against him.”

There is in the Musnad from Khuraym ibn Fatik that the Prophet £ said, 
“Whoever intends to do a good action but does not do it, and Allah knows ! 
that his heart had clung to it and was eager to do it, then it is written as a 
good action for him. Whoever intends to do a wrong action then it is not writ
ten against him. Whoever does it then it is written for him as a single wrong 
action and it is not multiplied against him. Whoever does a good action it will 
be ten the like of it for him. Whoever spends some expenditure in the way 
of Allah, then it will become seven hundred multiples of it for him.”8 In this 
same sense there are many other hadith.

Good and Bad Actions
fliese texts contain the recording of good and wrong actions, in tending 

I todogood and wrong actions, and these are four types:
I The first type, doing good actions so that the good action is multiplied to
| (tn the like of it up to seven hundred multiples and up to many multiples.

Theinultiplicatiori of good actions with ten the like of them is a must for each
I jingle good action, which is shown by His saying, exalted is He:

I CJI jJLp aJJj * Li-
X1 ' *’* X - *■***

1 ‘Those who produce a good action will receive ten like it. ”9
Asfor multiplication in excess of ten for whoever Allah wills to multiply it,

1 dutisshown by His saying, exalted is He:

Hie metaphor of those who spend their wealth in the Way of Allah is 
that of a grain which produces seven ears; in every ear there are a hundred 
grains. Allah gives such multiplied increase to whomever He wills. Allah is 
All-Encompassing, All-Knowing.”10 This ayah shows that expenditure in the

< is multiplied seven hundred times.
In Sahih Muslim there is that Abu Mas'ud said, “A man came with a female 

camel with a halter and he said, ‘Messenger of Allah, this is in the way of 
Allah.’He said, ‘Because of it you will have seven hundred she-camels on the

There is in the Musnad, with a chain of transmission about which there are 
some views, from Abu 'Ubaydah ibn al-Jarrah that the Prophet said, “Who
ever spends excess expenditure in the way of Allah, then it is [rewarded] by 
seven hundred [multiples]. Whoever spends upon himself and his family, or 
vials a sick person or removes something bothersome then a good action is 
(rewarded] by ten the like of it.”**

Abu Dawud narrated a hadith of Sahl ibn Mu'adh from his father that 
the Prophet <6 said, “The prayer, fasting and dhikr [remembrance of Allah] 
are muluplied over expenditure in the way of Allah with seven hundred 
mduples."'5

Ibn Abi Hatim narrated*4 with his chain of transmission from al-Hasan 
from Imran ibn al-Husayn that the Prophet M said, “Whoever sends some 
of his expenditure in the way of Allah and remains residing in his house, he

9 Surat al-An'am: 160
to Surat al-Baqarah: 261
11 Muslim (1892)
12 Ahmad (1:195)
13 Abu Dawud (2498)
14 As mentioned in the ta/Sroflbn Kathir (1:325), Ibn Majah also narrated it (2771)
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has for each dirham seven hundred dirhams. Whoever goes himself on an 
expedition in the way of Allah, will have for every dirham [he spends] seven 
hundred tliousand dirhams.”He then recited this ayah'.

“Allah gives such multiplied increase to whoever He wills.”’5
Ibn Hibban narrated in his Salfth the hadith of Tsa ibn al-Musayyab from 

Nafic that Ibn 'Umar said, “When this ayah was revealed, ‘The metaphor of 
those who spend their wealth in the Way of Allah is that of a grain which 
produces seven ears... ’16 the Messenger of Allah said, ‘Lord, give increase 
to my ummah!’ and so Allah, exalted is He, revealed: '

AipLii lLL>- LiJj a!) I (JjJ I 13 a*

‘Is there anyone who will make Allah a generous loan so that He can mul
tiply it for him many times over?”’7 and so he said, ‘Lord, give increase to my 
ummah!’ and Allah, exalted is He, revealed:

‘The steadfast will be paid their wages in full without any reckoning.’'8”'9 
Imam Ahmad narrated the hadith of ‘All ibn Zayd ibnjud'an from Abu 

'Uthman an-Nahdl from Abu Hurayrah that the Prophet% said, “Allah will 
multiply a good action [to] a thousand thousand good actions.” Then Abu 
Hurayrah recited: , I

LJaP lj>-l J J- dt jly j
x x x ✓ ✓

“And if there is a good deed Allah will multiply it and pay out an immense I 
reward direct from Him. ”2° Then he said, “If Allah says an ‘immense reward’, I
who is able to estimate His measure?” It has also been narrated from Abu I
Hurayrah as a statement.21 I

At-Tirmidhi narrated a jnar/u' hadith of Ibn 'Umar, “Whoever enters the |
market place and says:

? Jx! I! H I I

jT J* >6 < •*?.
x 0 z

‘There is no god but Allah alone without partner to Him. His is the kingdom 
and His is the praise. He gives life and He gives death, and He is the living

15 Surat al-Baqarah: 261
16 Surat al-Baqarah: 261
17 Surat al-Baqarah: 245

Surat az-Zum ar: 10 
Ibn Hibban (4648) 
Surat an-Nisa’: 40 
Ahmad (2:296) ’

18 

>9 
20
21
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does not die. In His hand is the good, and He is able to do all things,’ 

j^Allah will write one thousand thousand good actions for him, and efface 
(his record] one thousand thousand wrong actions, and raise him up 

one thousand thousand degrees.”1*
Here is a hadith of TamTm ad-Dan, “Whoever says ten times:

Ui (z 9 xui vi j 1

Xai lfjjj
I 7 witness that there is no god but Allah alone with no partner to Him,
I One God, Absolute Oneness, Everlasting Sustainer of all, Who did not take 

I a female companion nor a child, and no one is comparable to Him,’ then 
J Allah will record for him forty thousand thousand good actions. There is
I ®^KKne^^^phiGhains of transmission. ' W’ b
I Af-TabaranI narrated with a weak chain of transmission from Ibn cUmar in 

iwttfif hadith, “Whoeversays, ‘Subfrana’lldh — Glory be to Allah/ Allah will 
record for him one hundred and twenty-four thousand good actions. ”a4 

Hissayingin the hadith of Abu Hurayrah, .. except for the fast, because i t is 
forMe,andIwillrecompense it,” shows that only Allah knows the measure of the 
muldplicationofthereward forfasting becauseitis the best type of patience. 
The steadfast will be paid their wages in full without any reckoning. ”*5 This 
samesensehas been narrated from a party of the right-acting first generations 
among them Ka'b and others. We have previously mentioned in commentary 
on the hadith, “Apart of the excellence of a man’s Islam is his leaving alone 
whatdoes not concern him,” that the multiplication of good actions in excess 
often multiples is according to the excellence of [the person’s] Islam, as has 
beenstated openly and clearly in the hadith of Abu Hurayrah and others, and 
it is according to the perfection of sincerity, and according to the merit of that 
action itself, and in accordance to the need for it. We have mentioned in the 
hadith of Ibn ‘Umar that His saying, “Those who produce a good action will 
receive ten like it,”26 was revealed about the desert Arabs, and that His saying, 
“Andif^ieteisagooddeedAllahwill multiply it and pay out an immense reward 
direct from Him,”27 was revealed about the Muhajirun.

The second type is wrong actions for which a wrong action is recorded like
for like without multiplication, as He says, exalted is He:

SA'S ^3

22 At-Tinnidhi (3428)
23 At-Tirmidhl (3473)
24M-Tabarani in al-Kottr (13597)
25 Surat az-Zumar: 10
26 Surat al-An‘am: 160
27 Surat an-Nisa: 40
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“But those who produce a bad action will only be repaid with its equivalent 
and they will not be wronged. ”a8

His saying, “A single wrong action will be recorded for him,” indicates 
that it is not multiplied which is stated clearly in another hadith. However 
the wrong action is sometimes magnified greatly because of the nobility of a 
time or a place, as He says, exalted is He:

Jii y ijJ I5i Jii Sxp Ji 
' x x x •* x x Xx x x

J I* i *
Iyj p^3l jjjll Iju

‘There have been twelve months with Allah in the Book of Allah, from the 
day He first created the heavens and earth. Four of them are haram. That is 
the True Deen. So do not wrong one another during them.”39 ‘All ibn Abi 
Talhah said that Ibn ‘Abbas said about this ayah, “So do not wrong one another 
during them, ” he said, “...during all of them [all of the months] and then He 
singled out from that the four months and made them haram and magnified 
their sanctity, making a wrong action in them much more serious as well as 
[multiplying] right action and making the reward more tremendous.”

Qatadah said concerning this ayah, “Know that wronging through injustice 
during the sacred months is a more serious wrong action and burden than 1 
it is in others, even if unjust wrongdoing in any case is not good. However, I 
Allah, exalted is He, magnifies anything of His affair He wishes, exalted is I 
He our Lord. ” I

It is narrated in two rnarfuf hadith that wrong action is multiplied in I 
Ramadan, but their chains of transmission are not sound. I

Allah, exalted is He, says: I]

c? jtf t/y ch II
‘The Hajj takes place during certain well-known months. If anyone under- 1j

takes the obligation of Hajj in them, there must be no sexual intercourse, no 11
wrongdoing, nor any quarrelling during Hajj.”3° Ibn cUmar said, “Wrongdo- 11
ing is what is perpetrated from the acts of the disobedience of Allah whether I ’
hunting or otherwise.” It is also narrated from him that he said, “Wrongdoing I1
is to perpetrate acts of disobedience of Allah in the Haram.” IJ

He, exalted is He, says: . ; x II
(ji 5.& x (A y, J

* * * ' II
‘Those who desire to profane it with wrongdoing, We will let them taste a

painful punishment ”3‘ |

28

«9
3.9
31

Surat al-An'am: 160
Surat at-Tawbah: 36
Surat al-Baqarah: 197
Surat al-Hajj: 25

I iboityofthe Companions used to be wary of residing in the IJfaram for fear 
I ofdoingtvrongactions in it, among them Ibn cAbbas and ‘Abdullah ibn ‘Amr 
I jbnal'Aj.and similarly cUmar ibn ‘Abd al-‘AzIz. ‘Abdullah ibn ‘Amr ibn al-‘A$ 
I uedtosay,“Awrongactioninitismuchmoreserious.,’Itisnarrated that ‘Umar 
I jinal-Khattabusedtosay, *That I should make seventy wrong actions, mean-
I jngoutside Makkah - ”is preferrable to me than making one wrong action in 
| jfettah."Mujahid said, “Wrong actions are multiplied in Makkah just as good 
I xwnsare multiplied.” IbnJurayjsaid, “It has reached me that a wrong action in 
I JlaHahis [recorded] as one hundred wrong actions, and that the good action 
I jjamilartothat"
I Ishaq ibn Man§ur said, “I asked Ahmad, ‘Is there anything in the hadith 
I data wrong action is recorded as more than one?’ He answered, *No, we have 
I only heard about that in Makkah because of the exalted nature of the land, 
I Iren if a man jn cAdn Abyan [a place in the Yemen] desires..* Isbciq ibn 
I Xihmyh said the same as Ahmad. His saying, “Even if a man in ‘Adn Abyan 
I desnes...”is a saying of Ibn Mas‘ud, and we will men tion it in what follows, 
I insbi’AUih, exalted is He.

I Amongaction can bemultiplied because of the nobility of the one who does 
itand the strength of his gnosis of Allah and his nearness to Him, because the 
ooe^odisobeystherulerrighton hiscarpetisaworsecriminal than someone 
tho disobeys him at a great distance. For this reason Allah threatens His elect 

dateswith multiplication of the recompense for disobedience—even if He had 
protected them from doing them— in order to make clear to them His overflow
ingbounty to them by His protecting them from that, as He says, exalted is He:

ciu? 131 1
X *** • X x

IfWe had not made you firm, you would have leaned towards them a little. 
Then We would have let you taste a double punishment in life and a double 
punishment in death.”32

He says, exalted is He:

y J**j

“Wives of the Prophet! if any of you commits an obvious act of indecency 
she will receive double the punishment. That is an easy matter for Allah. But

Ji Surat al-Isra’: 74"75
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those of you who are obedient to Allah and His Messenger and act rightly will 
be given their reward twice over”33 All ibn al-Husayn used to interpret about 
the Family of the Prophet # from Ban! Hashim [that they would receive] the 
like of that because of their close relationship to the Prophet X.

The third type is to intend good actions, so that then a complete good 
action is recorded even if one did not do it, as is in the hadith of Ibn ‘Abbas 
and others, and in the hadith of Abu Hurayrah which Muslim narrated as we 
have seen previously, “If My slave discusses doing a good action, then I write 
it for him as a good action. ” The apparent meaning is that what is meant by 
‘discussing’ is to discuss it [inwardly] with oneself, and that is intention. There 

is in the hadith ofKhuraym ibn Fatik, “Whoever intends to do a good action 
but does not do it, and Allah knows that his heart was attached to it and was 
eager to do it, then it is written as a good action for him. ” This shows that 
what is meant by ‘intention’ is a persevering resolve accompanied by eager 
desire to do the action, and not merely the occurrence of the thought which 
is then undone without resolve or perseverance.

Abu’d-Darda’ said, “Whoever goes to bed intending to pray at night, and 
then his eyes overcome him [in sleep] until he wakes up, then what he in
tended is written for him.” It has been narrated from him as a marfu‘ hadith, 
and Ibn Majah narrated it as a marfu‘ hadith.34 Ad-Daraqutni said, “What is 
[correctly] recorded is that it is a mawquf statement,” and he narrated the 
same sense in a hadith of A’ishah from the Prophet H.

It is narrated of Sa‘Id ibn al-Musayyab that he said, “Whoever intends a 
prayer or a fast or Hajj or ‘Umrah or an expedition [in the way of Allah], but 
then something interposes between him and that, then Allah, exalted is He, 
will make him attain what he intended. ”

Abu ‘Imran aljuni said, ‘The angel will be called, ‘Record so-and-so as 
such-and-such,’ and he will say, ‘Lord, he didn’t do it!’ And He will say, ‘He 
intended it’”

Zayd ibn Aslam said, “A man used to go around the people of knowledge 
saying, ‘Who will show me an action that I will unceasingly do for the sake 
of Allah? Because I do not like an hour of the night or the day to pass me by 
without doing something for the sake of Allah, exalted is He.’ So someone 
said to him, ‘You have found what you desire: do good actions as long as 
you are able, and when you cease or give them up, then intend to do them, 
because the one who intends to do good actions is just the same as the one 
who does them.’”

Whoever couples word and exertion of energy with his intention, then the 
reward is more certain, and he will reach to do the action, as Abu Kabshah 
narrated from the Prophet % that he said, “The world is for four types: a slave 
whom Allah has provided with property and knowledge and in that he has 
taqwd of his Lord, and by it he unites his ties of kinship, and he knows the due 
that Allah is owed in it This is the best of ranks. Then there is a slave whom

33 Surat al-Aljzab: 30-31
34 Ibn Majah (1344)
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.^provided with knowledge, but He has not provided him with prop- 
\btrtheless, he is true in his intention, saying, Tf only I had property, 

^juvuld have done the deeds of so-and-so,’ and so it is according to his 
^non, mnd the reward of these two is equal. Then there is a slave whom 

provides with property but He does not provide him with knowledge 
^ifoundertakes to use his property without knowledge, and does not have
^of his Lord in it, nor does he unite ties of kinship with it, nor does he 

Ktognise the due of Allah in it, and this is one of the foulest of stations. Then 
ihfftisaslave whom Allah does not provide with property or knowledge, and 
leap,'If only I had property, I would definitely use it the way that so-and-so 
its[ibeman who has property but no knowledge] ’ and so they are equal in 
iktfaiminalburden.”Imam Ahmad and at-Tirmidhi narrated it, and this is

ibtInter's wording, and also Ibn Majah narrated it.35
Maying, The two of them are equal in reward,” has been interpreted 

Boon equality in the original reward for the action rather than for the 
multiplication of rewards, because the multiplication of rewards is particularly 

faMKone who actually does the action rather than merely intending it but 
sotdoingit, because if they were to be equal in every respect, there would 

bt,recorded ten good actions for the person who intended a good action but 
did not do it, which contradicts all of the texts. What also shows that is His 
rads, exalted is He:

Allah has given those who do jihad, with their wealth and themselves a 
Inlier rank than those who stay behind. Allah has promised the Best to both, 
butAllah has preferred those who do jihad over those who stay behind by an 
immense reward: high ranks conferred by Him.”36 Ibn cAbbas and others said, 
The ones who stay behind over whom the miydhidun have a higher rank are 
the ones who stay behind because of reasonable excuse, and the ones who 

behind over whom the mujahidun have many degrees of rank are the 
who stay behind without reasonable excuse .”37

The fourth type is to have an intention to do wrong actions but without 
»mgon the intention. There is in the hadith of Ibnc Abbas that it is recorded 
fa the person as a complete good action. Similarly, in the hadith of Abu 
Hmyrah, Anas and others there is that it is recorded as a good action. In the 
falithof Abu Hurayrah he said, “He only gave it up for My sake,” meaning 
^tause of Me ."This shows that what is meant is someone who is able to do 
’intact of disobedience which he intends but who gives it up for the sake of 

exalted is He. There is no doubt that this is written down for him as a

55 At-Tirnudhi (2325),Ibn Majah (4228) and Ahmad (4:230)
Suratan-Nisa: 95-96 .
At-Tirmidhi (3032)
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good action because his giving up the act of disobedience with this purpose 
is a right action. » •'* ; i

As for someone who intends an act of disobedience and then gives it up 
for fear of people or as an act of showing off to them, then some say that he 
is punished forgiving it up with this intention, because giving priority to fear 
of people over the fear of Allah is liaram. Similarly, the intention of showing 
off to people is haram, so if it is coupled with giving up the act of disobedience 
for the sake of it [showing off], then he is punished for this [type of] giving 
up. Abu Nucaym narrated with a weak chain of transmission from Ibn Abbas 
that he said, “O wrongdoer! do not feel secure from the harm of His punish
ment! That which follows the wrong action is greater than the wrong action 
itself when you have done it,” and he mentioned some things, and he said, 
“Your fear of the wind when it moves the curtain over your door and you are 
involved in doing wrong while your heart does not palpitate from the gaze of 
Allah towards you is worse than the wrong action itself when you do it. ”38

Al-Fudayl ibn Tyacl said, “They used to say, ‘Giving up an action for the sake 
of people is showing off, but doing an action for their sake is shirk [ascription 
of a partner to Allah ].*”

As for if someone exerts himself to attain something by means of that which 
would make it possible and then later the Decree interposes itself between him 
and it, then a body [of people of knowledge] mentioned that he will then be 
punished for that because of the saying of the Prophet # “Allah passes over 
for my ummah that which they consider doing within themselves as long as 
they do not talk about it or act.”39 Whoever exerts himself and endeavours 
to achieve some act of disobedience and then is incapable of it, has acted. 
Similarly, there is the saying of the Prophet # “If two Muslims meet with their 
swords, then both the killer and the man who is killed are in the Fire.” They 
asked, ‘This [is understandable about the killer] but what about the man who 
has been killed?” He answered, “He was eager to kill his fellow.”40

His saying, “As long as they do not talk about it or act,” shows that if the 
person who intends an act of disobedience talks about it verbally then he is 
punished for his intention at that time, because he acted out an act of diso
bedience with his limbs, i.e. by saying it with his tongue. What demonstrates 
that is the hadith in which [a man] says, “If only I had wealth then I would 
have done with it that which so-and-so did,” referring to someone who diso
beyed Allah with his property, and so he said, ‘They are both equal in their 
criminal burden.”

Some later scholars said, “He is not punished for talking about thatwhich 
he intends to do as long as the act of disobedience which he intends is not 
itself a forbidden verbal expression such as sexual slander, backbiting and 
lying. As for that which is connected to actions with the limbs, then there is 
no guilt simply by talking about what one wants to do.” This is sought to be

38 Abu Nu'aym in al-Hilyah (1:324)
39 Al-Bukhari (2528) and Muslim (127)
40 Al-Bukhari (31) and Muslim (2888)

I ttd by the foregoing hadith of Abu Hurayrah, Tf My slave talks of doing 
I iiongaction, then I forgive him as long as he does not do it.” However, 
I Mis meant by the hadith here is considering the action, uniting the sense 
I ofthisMth his saying, “As long as he does not talk about it or act on it.” The 
I tadith of Abu Kabshah shows that clearly, because the words of someone 
I onhis tongue, “If only I had property I would use it for acts of disobedience 

I does so-and-so,” is not itself doing the acts of disobedience intended, but 
I piherhe was only informing us about what he meant to do of those things 
I connected to spending property on acts of disobedience, even though he had 
I absolutely no property. Also, talking about that is hardm, so how could it be 
I pardoned, absolved and unpunished?

I As for if his intention is irndone and his resolve is interrupted without any 
I reason on his part, then as to whether or not he is punished for what disobe- 
I dience he intended, there are two divisions:
I First, there is the case where the in ten tion to commi t an act of disobedien ce 
I is only a passing thought to which the person gives no reality, and he does not 

resolveon it in his heart, but rather he dislikes it and flees from it, then this 
person is pardoned and absolved. This is like the ugly whisperings about which 
ibe Prophet £ was asked and he answered, “That is the Clarity of imdn. ” 

When His saying, exalted is He, was revealed:

'Lt. -dll I JI g |

“Whether you divulge what is in yourselves or keep it hidden, Allah will 
still call you to account for it. He forgives whoever He wills and He punishes 
whoever He wills,”4' that was difficult for the Muslims and they thought that 
these passing thoughts are included in it, and so the ayah following it was 
revealed, in which is His saying: j> 0 ,

to- ^13 143
“Our Lord, do not place on us a load we have not the strength to 

bear'.’4* That made clear that whatever one has not the strength to bear one 
isnot taken to task for it, nor is it imposed on one as a task and responsibil- 
itf.Ibn‘Abbas and others called that ‘abrogation’, and they meant that this 
ajah removes the illusions that occurred to people because of the first ayah, 
and it explains that what is meant by the first ay ahis the resolves in which one 
perseveres. It was the like of this [usage] which the right-acting first genera- 

I tons called abrogation.
| The second division are those persistent resolves which occur to people 
I and which continue and to which the person gives room, and these too are 
I of two types:
I 41 Suratal-Baqarah: 284
I 42 Suratal-Baqarah: 286
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First, an act which is in itself an independent act of the heart, such as doubt 
concerning the Oneness [of Allah], of prophethood or of the rising [from 
the dead], etc., and other such types of kufrand hypocrisy, or believing in the 
denial of that. For all of this the slave is punished, and by that he becomes a 
kafir or a hypocrite. It has been narrated of Ibn 'Abbas that he interpreted 
His saying, exalted is He, “Whether you divulge what is in yourselves or keep 
it hidden, Allah will still call you to account for it. He forgives whoever He 
wills and He punishes whoever He wills, ”43 44 as referring to the like of this. It is 
narrated that he also interpreted it to mean concealing testimony (shahadah) 
because of His saying, exalted is He: t , a

43 Surat al-Baqarah: 284
44 Surat al-Baqarah: 283
45 Surat al-Baqarah: 235

“If someone does conceal it, his heart commits a crime. ’,44
Attached to this category are all other acts of disobedience connected to 

the heart such as love for that which Allah hates and hatred of what Allah 
loves, arrogant pride, conceit, envy and an evil opinion of a Muslim without 
anything that requires that, although it is narrated of Sufyan that he said 
concerning evil opinion that if word and deed do not result from it, then it is 

pardoned. It is similarly narrated of al-Hasan that he said [the same] about 
envy, and probably this statement of theirs is to be interpreted as referring 
to that which a person experiences and is unable to repel, but he dislikes it 
and attempts to thrust it away from himself, so that he does not rush in [to 
wrong action] unless it is that with which he is at rest and in which he finds 
ease, and he repeatedly thinks about it and talks about it openly.

The second type is that which is not one of the actions of the heart, but is 
rather one of the actions ofthe limbs, such as adultery, theft, taking intoxicants 
[literally drinking wine], murder, slander of a sexual nature, and the like when 
the slave perseveres in willing that and is resolved to do it, even though no 
trace of it ever appears in the outward. Concerning his being taken to task for 
this there are two well-known statements from the people of knowledge: 

First, that he is taken to task for it. Ibn al-Mubarak said, “I asked Sufyan 
ath-Thawri, ‘Is the slave taken to task for his desire?’ He answered, ‘If it is a 
firm resolve, then he is taken to task.’” Many of the fuqaha’, hadith narrators 
and scholars of kaldm from among our companions and others considered 
this statement to outweigh [other statements], and they sought to prove that 
by the like of His saying Jfe:

“Know that Allah knows what is in your selves, so beware of Him!”45 and 
by His saying:

Good and Bad Actions

rvill take you to task for the intention your 
and by the likes of the saying of the Prophet Mi, “

S I MBI MB *|| MM

hearts have 
Guilt (ithm) is 

^tn'hich becomes agitated in your breast and which you would hate for 
^jp|e to discover." They interpreted his saying “Allah passes over for 
ffliunmah that which they discuss with themselves as long as they do not 
ul about it or act on it,” to refer to passing thoughts and things that occur 
tothemind. They said, ‘That which the slave gives room, and he resolves 
inhis heart to do it, then he is punished for it in the dunya by worries and 

meties.”That is narrated of'A’ishah both as a marfif hadith and a mawquf 
aitment, and on the soundness of that there are some views.
Somesay that on the contrary the slave is taken to accoun t for it on the Day 

ofkising, and that Allah will make him pause to ponder it and then He will 
pinion him and will not punish him for it, so that his punishment will in fact 
be that he is taken to account for it, and this is narrated of Ibn ‘Abbas and 

ar-Rabr ibn Anas, and it is the chosen position of Ibn Jarir, and he sought an 
ngumentin its favour in the hadith of Ibn ‘Umar concerning intimate and 

confidential conversation,48 but in that there is not a general ruling, and it 
ihooccurs with respect to wrong actions which are veiled [from people ’s eyes] 

in the world and not with respect to the whisperings in the breasts.
The second statement is that one is certainly not taken to task simply for 

jnintention. That is ascribed to a clear statement of ash-Shafi'I and it is the 
vedictofIbn Hamid of our colleagues [the Hanballs] acting according to 
the general principles. Al-cAwfi narrated from Ibn 'Abbas that which would 
show the same as this statement.

Concerning it there is a third statement, which is that no one is taken to 
task for desiring to do an act of disobedience unless he has a strong desire 
to do that in the Haram, as as-Suddi narrated from Murrah that 'Abdullah 
ibn Mas'ud said, “No slave who is eager to do a wrong action but did not 
io it will have it written against him. But if he resolves to kill a person at 
the House and he is at 'Adn Abyan [in the Yemen], Allah will make him 
lasle a painful punishment,” and 'Abdullah recited, “Those who desire to 
profane it [the House] with wrongdoing, We will let them taste a painful 
punishment”49 Imam Ahmad and others narrated it. Shu'bah and Sufyan 
narrated it from as-Suddi, but Shu'bah narrated it as a marftf hadith and 
Sufyan narrated it as a mawquf statement, and the correct position is that of 
Sufyan that it is a mawquf statement.

A«i-I)ahhaksaid, “Aman may resolve to do a wrong action in Makkah while 
he is in another land, and yet it will be written against him, even though he

46 literally, “for what your hearts have earned. Ed.
41 Surat al-Baqarah: 225
48 Al-Bukhari (4685), Muslim (2768)

49 Surat al-Hajj: 25
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does not do it.” We have previously seen from Ahmad and Ishaq what would 
prove the like of this statement, and similarly Qadi Abu Ya la narrated it of 
Ahmad. Ahmad narrated in the narration of al-Marwaz! this hadith of Ibn 
Mas(ud, then Ahmad said, “He says, ‘Those who desire to profane it [the 
House] with wrongdoing.’” Ahmad said, “Even if a man in cAdn Abyan desired 
to kill a man in the Haram, this is the saying of Allah, glorious is He, ‘We will 
let them taste a painful punishment.’ This was what Ibn MasTid said A>.”

One of them referred this back to what has previously been mentioned of 
the acts of disobedience which are connected to the hearts, and he said, “It is 
obligatory to respect and have awe of the Haram in the heart, and it is neces
sary that there be a punishment for abandoning this,” but this is not sound, 
because the sanctity ofthe Haram is not greater than the sanctity of what He 
has made haram, glorious is He, and resolving to disobey Allah is a resolve to 
violate His sacred things. However, if he were to resolve on that deliberately to 
violate the sanctity ofthe Haram considering its sanctity of little importance, 
then this is as if he had resolved to do an act of disobedience with the inten
tion that he regards the sanctity ofthe Creator & as of little significance or 

consequence, and so he becomes a kafir by that. He is only absolved of kufr 
if his desire in the act of disobedience was simply to satisfy his appetite and 
the goals of his self, unmindful of intending to oppose Allah or of regarding 

awe of Him and His gaze upon one of little or no consequence. Whenever 
action is coupled with intention then he is punished for that whether or not 
the action is delayed or advanced. Whoever does something that is haram one 
time, and then resolves to do it again whenever he is able to do so, is someone 
who persists in disobedience and is punished for this intention even if he does 
not return to his deed until after many years. That was how Ibn al-Mubarak 
and others explained persistence in acts of disobedience.

In any case, disobedience is only recorded as a single act the like of it without 
multiplication so that the punishment is for the act of disobedience without 
the desire to disobey being conjoined with it, since if the desire was conjoined 
to the act of disobedience then the person would be punished for the act of 
disobedience with two punishments. It cannot be said [by way of objection 
that], ‘This requires a similar treatment for good actions, because if he acts 
after desiring to do [the good act], he will be rewarded for the good act but 
not for the desire to do it,” because we say that this [objection] is rejected, 
since whoever does a good action will have ten the like of it recorded for him 
and it is possible that some of these multiple rewards are a reward for the 
desire to do the good action, and Allah knows best.

His saying in the hadith of Ibn ‘Abbas in the narration of Muslim, “Or 
Allah will efface it,” means that either the wrong action is recorded against 
its perpetrator as a single wrong action, or Allah will efface it by whatever 
means He wills, such as [the slave’s] turning in tawbah, seeking forgiveness, 
and doing right actions. We have previously spoken about those things which 
efface wrong actions in commentary on the hadith [,8J of Abu Dharr, “Have 
taqwa of Allah wherever you are, and follow up a wrong action with a good 
action which will efface it.” i

Good and Bad Actions
paying after that, “And none perishes with Allah but one who [is to] 

’means “after this tremendous overflowing favour ofAllah, and vast 
ftfcyfomHim of the multiplication of good actions and passing over of 
Hung actions, then none perishes with Allah but one who [is to] perish and 
fa throws himself by his own hands to destruction, who advances boldly to
^xTongactions and desires not to do good actions and turns away from them 
jiaitnion. For this reason Ibn Mascud said, “Woe to whoever*s single [wrong 
xtion] overcomes his tens [of multiples of good actions]. ” Al-Kalbi narrated 
fromAbu Salih from Ibn ‘Abbas as a marftf hadith, “He perishes whose single 
[irong action] overcomes his ten [multiplications of his good action].** 
ImamAfimad, Abu Dawud, an-Nasa’i and at-Tirmidhl narrated in a hadith 

(/‘Abdullah ibn cAmr that he said, ‘The Messenger of Allah said, ‘There

xttwpractices which if a Muslim enumerates them he will enter the Garden 
ind they are easy but those who do them are few: glorify Allah after every 

pfflt ten dmes, praise Him ten times, and magnify Him [with AUdhu. akbar 
-JIM is greater] ten times.” He said, ‘These are one hundred and fifty 

00 (he tongue and one thousand five hundred in the scales. Then when you 
go to bed, glorify Him, magnify Him and praise Him one hundred times, 
md that is one hundred times on the tongue and one thousand times in the 

sale. Who of you can do in one day and night two thousand five hundred 
wongacdons?”50
There is in the Musnad from Abu’d-Darda’ that the Prophet said, “Let 

none of you give up doing for the sake of Allah one thousand good actions 
siien he rises in the morning saying: a

doty be to Allah and in His praise,’ one hundred times, because it is one 
thousand good actions and because he will not do, insha’AHah exalted is He, 
the like of that of wrong actions in his daytime, and what he will do of good

itfrom that will be ample. 51

S1^&),AbflDSWQd (5°6o)’at-TirmidhI (3410), Ahmad (2:502)
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Optional Acts and Wilayah

A
bu Hurayrah 4 said, Tie Messenger of Allah $ said, ‘Allah, exalted 
is He, said, “Whoever shows enmity to a close friend of Mine, then I 
tedare war on him. My slave does not draw closer to Me with anything 
I more beloved to Me than that which I have made obligatory upon him. My 

I imtinues to draw closer with optional extra acts undl I love him. When 
I Hove him, I am his hearing with which he hears, his sight with which he sees, 
I iihand with which he grasps and his foot with which he walks. If he asks Me 
I W definitely give him, and if he seeks refuge with Me I will definitely give 
I breftge.’’"’Al-Bukhari narrated it (6502).
I .Whan alone narrated this hadith apart from all the rest of the authors 
I oilho books, He narrated it from Muhammad ibn ‘Uthman ibn Karamah as, 
I Wdibn Makhlad narrated to us, ‘Sulayman ibn Bilal narrated to us, “Shank 

J fc ‘Abdullah ibn Abi Namir narrated to me from fA(a’ from Abu Hurayrah 
I ta the Prophet and so he mentioned the full hadith at length, and 

I it added at the end of it, “I [Allah exalted is He] have never hesitated over 
I lining I do as I hesitate over [taking] the soul of a muinin who dislikes 
I U, and I dislike to do ill to him. ”

Itis one of the unusual (ghafib) of the Sahih and Ibn Karamah is unique in 
uniting it, and it is not in the Musnad of Ahmad even though Ahmad and 
otespohe about Khalid ibn Makhlad al-Qafwani. They said, “He has things 

are repudiated.” As to the cAfa’ in his chain of transmission, some said 
it is Ibn Abi Rabah, and some said he is Ibn Yasar and he occurs in some 
topics of the ascribed as such.

nt111
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This hadith is narrated in other ways none of which are free from criticism. 
'Abd al-Wahid ibn Maymun Abu Hamzah the mawldof'Urwah ibn az-Zubayr 
narrated it from 'Urwah from 'A’ishah that the Prophet # said, “Whoever hurts 
a friend of Mine has reckoned that it is lawful to wage war on Me. My slave 
does not draw closer to Me with [anything] like the discharge of obligatory 
duties. My slaves draws near to Me with extra optional acts until I love him. 
Then when I love him, I become his eye with which he sees, his hand with 
which he grasps, his foot with which he walks, his heart with which he reasons, 
and his tongue with which he talks. If he supplicates Me, I will answer him. 
If he asks Me, I will give him. I have never hesitated about anything which I 
do as I hesitate over his death. That is because he dislikes death, and I dislike 
to do ill to him. ” Ibn Abi’d-Dunya and others narrated it, and Imam Ahmad 
narrated it in the same sense. 1 T

1 Ibn Abi’d-Dunya in al-Awliya’ (45) and Ahmad ( 6:256)
2 At-Tabaram in al-Kalnr (7880)

Ibn 'Adi mentioned that this 'Abd al-Wahid alone narrated it from TJrwah, 
and al-Bukhari said about this Abd al-Wahid, “His hadith are rejected.” 
However, af-Tabaranl narrated it: Harun ibn Kamil narrated to us, “Sa'Id 
ibn Abi Maryam narrated to us, ‘Ibrahim ibn Suwayd al-Madani narrated to 
us, “Abu Hazrah Ya'qub ibn Mujahid narrated to me, “Urwah informed me 
from 'A’ishah from the Prophet #,””” and he mentioned the hadith. This 
chain of transmission is fine and all of its men are trustworthy and hadith I
are narrated from them in the Sahih apart from at-Tabarani’s own shaykh, 1
because at present I lack knowledge of his condition. Perhaps the narrator 
said, “Abu Hamzah narrated to us,” meaning Abd al-Wahid ibn Maymun, 
and the listener was made to imagine that he said “Abu Hazrah” and then 
he gave his full name from his own [understanding] based on this illusion, 
and Allah knows best.

At-Tabarani and others narrated in a version of'Uthman ibn Abi’l-'Atikah 
from 'All ibn Yazld from al-Qasim from Abu Umamah that the Prophet $ said, 
“Allah Jfe says, ‘Whoever despises a friend of Mine has come out onto the field 
of war against Me. Son of Adam, you will never grasp what there is with Me 
except by discharging what I have made obligatory upon you. My slave does 
not cease drawing nearer to Me by optional extra acts until I love him, and 
so then I become his heart with which he reasons, his tongue with which he 
speaks and his sight with which he sees. If he supplicates Me I answer him. If 
he asks Me, I give him. If he seeks My help, I help him. The most beloved of 
My slave’s acts of worship is sincerity [or sincere good counsel].’”2 'Uthman 
and 'All ibn Yazld are both weak. Abu Hatim ar-Razi said about this hadith, 
“It is utterly rejected.”

It has been narrated in a hadith of 'Al! from the Prophet with a weak 
chain of transmission, which al-Isma'ili narrated in the Musnad 'All. It has 
been narrated in a hadith of Ibn 'Abbas with a weak chain of transmission, 
which at-Tabarani narrated, and in which is some extra material. We have also

I H Optional Acts and Wilayah
it in another way from Ibn Abbas and i t also is weak.

^baianiand Others narrated it in a hadith of al-Hasan ibn Ya}iy£ ab 
jjyshanifrom $adaqah ibn 'Abdullah ad-Dimashql from Hisham al-KinilnT 
Ijoi Anas from the Prophet# from Jibril that his Lord, exalted is He, said, 
Ubocwr despises a friend of Mine has stepped out on to the field of war 

I rtinstMe. I have not hesitated over anything which I do as I hesi tate over 
[ iJingMymu’minslave’s soul. He dislikes death and I dislike to do him ill, but 
I jweisno escaping it for him. Some of My mu’minun slaves want [to enter J 
J idoorofworship and I restrain him from it [so that] conceit does not enter 
I grtohimforthativill corrupt him. My slave does not draw nearer to Mfe with 
I [ajthing] like that which I have made obligatory upon him. My slave does 
I not cease to do extra optional acts for My sake until I love him. Whomever 
I [love, hvill be for him, hearing, sight, hand and helper. He supplicates Me 
I axil answer him. He asks Me and I give him. He is sincere to Me and I am 
I sicere toivards him. Of My slaves there are those whom only freedom from 
I need will make their Iman thrive and whom if I made them needy that would 
I (omiptthem. Of My slaves there are those whom only need will make their 
I & thrive and if I expanded [their provision] for them that would corrupt 

ibeni. Of My slaves there are those whom only good health will make their 
^thrive and whom if I made them sick that would corrupt them. Of My 

there are those whom only sickness will make their imdn thrive and whom 
ill made them in good health that would corrupt them. I manage My slaves 
bf My knowledge of what is in their hearts. I am All-Knowing, All-Aware. 
AlKhushaniand§adaqah are both weak, and Hisham is unknown. Ibn Ma'Tn 
ms asked about this Hisham, “Who is he?” He answered, “No one,” meaning 
lhatheisnotto be reckoned with. Al-Bazzar narrated some of the hadith by 
nyofjadaqah from 'Abd al-Karlm aljazan from Anas.

A(-Tabaranl narrated a hadith of al-Awza'I from 'Abdah ibn Abi Lubabah, 
“Zirribn Hubaysh narrated to me, ‘I heard Hudhayfah saying, “The Mes
senger of Allah said, ‘Allah, exalted is He, revealed to me, “Brother of the 
Messengers and Brother of the Warners! warn your people that they should 
notenter any of My houses while there is someone whom they have wronged 
-because I curse him as long as he stands before Me praying until he repairs 
flat injustice with those people — so I become his hearing with which he 
hears, his sight with which he sees, and he will be one of My close and dear 
fads, and He will be My neighbour along with the prophets, the 
[thecompletely truthful ones] and the shuhada [the witnesses who give their 
fa for the truth] in the Garden.”4 This chain of transmission is fine and it 
is extremely unusual (ghanb).

I Letus return to the explanation of the hadith of Abu Hurayrah which al- 
I Bukhari mentioned, about which it is said that it is the noblest hadith narrated 
I in mention of the Awliyd ’.

J Mentioned in Konz af'ummdl (15:43600)
4 AbuNu'aym in al-Hilyah (6:116)
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His saying Jfe, “Whoever shows enmity to a close friend of Mine then I declare 
war on him, ” meaning, “I inform him that I am waging war on him since he is 
waging war on Me by showing hostility to My close friends. ” For this reason it is 
narrated in the hadith of ‘A’ishah, “He has regarded it permissible towagewar 
on Me,’’and in the hadith of Abu Umamah and others, “He has stepped onto 
the field of war against Me. ” Ibn Majah narrated with a weak chain of transmis
sion from Mu‘adh ibn Jabal that he heard the Prophet saying, “A little riyd’ 
[showing off in one’s deeds] is associating partners [with Allah]. Whoever shows 
enmity to a close friend of Allah has stepped out onto the field of battle against 
Allah. Allah, exalted is He, loves the hidden, God-fearing, amply dutifully obedi
ent and good-natured people who if they are absent are not missed, and if they 
are present are not called and not recognised. [Their hearts] are the lamps of 
guidance, and they leave every wrongdoing assembly. ”5

It is obligatory to befriend the awliya ’of Allah and forbidden to show enmity 
to them, just as it is obligatory to show enmity to His enemies and forbidden 
to befriend them. Allah, exalted is He, says:

‘You who have imanl do not take My enemy and your enemy as friends,”6 
and He says: a-*

M
X . X* , , tf x « < /xx

X

‘Your friend is only Allah and His Messenger and those who have Iman: those 
who establish $alah and pay zakdh, and bow. As for those who make Allah their 
friend, and His Messenger and those who have Iman’, it is the party of Allah 
who are victorious!”7 He describes His beloved ones whom He loves and who 
love Him as being humble to the mu ’minun, fierce to the kafirun. Imam Ahmad 
narrated in the book az-Zuhd (Doing Without) with his chain of transmission 
from Wahb ibn Munabbih that he said, “Allah, exalted is He, said to Musa 

when he spoke to him, ‘Know that whoever despises a friend of Mine, or 
causes him fear, has stepped out onto the field of battle against Me, and has 
taken the initiative against Me, has exposed himself and called Me against 
him, and I am the fastest to help My awliyd’. Does the one who wages war on 
Me think that he can stand up to Me? Or does the one who strives with Me to 
overcome Me think that he can incapacitate Me? Or does the one who steps 
out onto the field of battle against Me think that he can outrun Me or escape 
Me? How could that be when I am angry against them in the dunya and the 
akhirah? So I will not entrust their help to other than Me.’”

5 Ibn Majah (3989)
6 Surat al-Mumtahanah: 1
7 Surat al-Ma’idah: 55-56

I Optional Acts and Wilayah

1 tf that al! acts of disobedience are a form of waging war on Allah
I Hjasan said, “Son of Adam, have you the energy to wage war on Allah?
I .^whoever disobeys Allah wages war on Him. ” However, the uglier the 
| ^action, the more serious is the war waged against Allah, and so for this 
I ^jnAllah, exalted is He, named those who consume usury and highway 
I ‘those who wage war on Allah, exalted is He, and His Messenger’ 
I ^useofthe tremendous nature of the injustice they perpetrate on His 
I and because of their exerting themselves to cause corruption in His 
I lyKt-Itissimilarwith hostility towards His au/Zzya’ because He, exalted is He, 

undertakes to help His close friends, and He loves them and aids them, so 
I dflHfhoevershows hostility and enmity to them has thus shown hostility and 
I ffliniytoAllah and wages war on Him. There is in the hadith of the Prophet 
J I that he said, “[Beware of] Allah! Allah! respecting my Companions. Do 
I ootuke them as a target. Whoever hurts them hurts me. Whoever hurts me 
I hurts Allah. Whoever hurts Allah, then it is likely that He will soon take him 
I uBJi'At-Tirmidhl8 and others narrated it.
I ConcemingHis saying, “My slave does not draw close to Me with anything 
I more beloved to Me than that which I have made obligatory upon him. My 

^continues to draw closer with optional extra acts until I love him,”; when 
Hementioned that enmity to His close friends is waging war on Him, then 
ft mentioned after that the description of His close friends enmity towards 
ibomisAardmand friendship towards whom is obligatory. He mentioned that 
nidi which one may draw closer to Him. The root meaning of close friendship 
Itilipi] is nearness, and the root meaning of enmity and hostility [‘adau/aZt] is 
remoteness. The near ones to Allah are the ones who draw closer to him with 
to which brings them nearer. His enemies are the ones whom He drives far 
from Him because their actions necessarily require that they be driven away 
and made remote from Him. He divides His close friends who are brought 
near into two categories:

First, those who draw near to Him by discharge of the obligatory acts, and 
ibii comprises the doing of what is a duty and the abandonment of those 
tags wluch are haram, because all of those are a part of the obligations of 
Mtawhich He has made obligatory on His slaves.

Second, those who draw closer to Him after the obligations by extra op
iota acts. Thus it is dear that there is no path which leads to drawing closer 

, loMlah, exalted is He, and to His close friendship and His love other than 
| lie obedience to Him which He, on the tongue of His Messenger, has laid 
I tan as the road. Whoever claims to be a close friend of Allah, and claims His 
1 mess and His love without this path, then it is clear that he is a liar in his 
| tamjustas the people who associate partners with Allah used to attempt to 
| taw doser to Allah by worshipping those they worshipped apart from Him, 
I a Bh quotes them as saying:

8 At-Tirmidhi (3862)
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“We only worship them so that they may bring us nearer to Allah. ”9 Similarly

9 Surat az-Zumar: 3
10 Surat al-Ma’idah: 18
11“ And you will be classed into three: the Companions of the Right: what of the Com

panions of the Right? the Companions of the Left: what of the Companions of the Left? 
and the Forerunners, the Forerunners.” Surat al-Waqicah 7-12

12 Surat al-cAlaq: 19
13 Muslim (482)
14 Al-Bukhari (405)
15 At-Tirmidhi (2863)
16 Al-Bukhari (893) and Muslim (1829)

He narrates that the lews and the Christians say: » 2 J ;

X X

“We are Allah’s children and His loved ones,”10 along with their persist
ence in denying His messengers and doing those things which He forbids and 
abandoning those things He has made obligatory.

For that reason He mentions in this hadith that the close friends of Allah 
have two degrees:

First, those who draw nearer to Him by discharging their obligations. This 
is the degree of the moderate Companions of the Right11 12 13 14 15 16. Discharge of the 
obligations is the best of actions as cUmar ibn al-Khatfab said “The best of 
actions is the discharge of that which Allah makes obligatory and to refrain 
from that which He has forbidden, and a true intention for that which is with 
Allah Jfc.” ‘Umar ibn Abd al-cAziz said in a khufbah, “The best act of worship 
is to discharge the obligations and avoid what is forbidden. That is because 
Allah Jfe only made these obligations obligatory upon His slaves in order to 
draw them closer to Him, and to make His good pleasure and His mercy sure 
for them. ”

The greatest of the physical obligations which bring one closer to Him is 
the prayer, as He, exalted is He, says: . .

* t-ix ' ‘r

“Prostrate and draw near. The Prophet % said, “The nearest the slave is 
to his Lord is while he is prostrating. ”’3 He said, “When any of you prays he is 
only holding intimate conversation with his Lord,” or, “his Lord is between 
him and the qiblah.”1* He said, “Allah sets up His face towards the face of His 
slave in his prayer as long as he does not turn away. ”15

One of the obligations which draws one closer to Allah, exalted is He, is the 
shepherd’s justice towards his flock whether his flock is general such as that 
of the judge or ruler, or specific such as the justice which individual people 
show to their families and children, as he said 38, “Each of you is a shepherd 
and each of you is responsible for his flock.”16

There is in Sahih Muslim from Abdullah ibn Amr that the Prophet ft said, 
‘Those who are just are, with Allah, on minbars of fight on the right of the 
All-Merciful - and each of His hands is a right hand - those who are just in

I Optional A cis and Wilayah

I ijdrnileand their judgement, and to their families and those for whom 
I ^are responsible.”*7 . ? . b
I Here is in at-Tirmidhi from Abu SacId that the Prophet ftr said, “The most 
I jefored of the slaves to Allah on the Day of Rising and the closest of them to 

ffin in the assembly will be a just ruler [imam].8
I Hie second degree is the degree of the Forerunners who are brought 
I fltar. They are the ones who draw nearer to Allah after the obligations by 
I jtmingwith extra optional acts of obedience, and by restraining themselves^ 
I iy their scrupulousness and caution, from fine and subtle matters which are 
I (fisapproved. That necessarily merits the love of Allah for the slave, as He says, 
I ‘My slaw continues to draw closer with optional extra acts until I love him.” 
I Ifhoever Allah loves, He provides him with love of Him, obedience to Him 
I and occupation with His remembrance and His service, and that requires his 
I nearness to Him, and a high rank in His presence, and a state of blessedness 
I and bvour with Him, as Allah, exalted is He, says:

I 4)1 1^1 J^jJI I4

If any of you renounce your rffn, Allah will bring forward a people whom 
Heloves and who love Him, humble to the mu rminun, fierce to the kafiruTi, 
vhodojiAadin the Way of Allah and do not fear the blame of any censurer. 
That is the unbounded favour of Allah which He gives to whoever He wills. 
Allah is Boundless, All-Knowing.”19 In this ayah there is an indication that 
Whoever turns away from Our love, and turns his back on Our proximity, 
then We do not care, and We will exchange in his place someone who is more 
worthy of this gift than him and who has more right to it,” so whoever turns 
from Allah will find that he has nothing in exchange for Allah, but that Allah 
has substitutes for him.

•• **

1 have no occupation other than Him, I have no other occupation 
no blame averts my heart from His love.

What shall 1 do if hope withdraws and fails?
For me there is a substitute, but for Him I have no substitute.

In some traditions, Allah Jfe says, “Son of Adam, seek Me and you will find 
Me, and if you find Me, you find everything. If 1 pass you by, everything has 
passed you by, and 1 am more beloved to you than everything.”

Dhu’n-Nun used to repeat these verses a great deal at night:
17 Muslim (1827) / WNfl
18 At-Tirmidhi (1329)
19 Surat al-Ma’idah: 54

622 623



JAMI* AL-'ULUM WA’L-HIKAM

Seek for yourselves
the like of what I have found.

I have found for myself repose.
In His love there is no distress.

If I am far away, He draws me near,
or if I draw nearer to Him He draws near.

Whomever Allah passes him by, even though he should achieve all of the 
Garden, will have been deceived, so how then will it be if he only obtains a 
despicable small paltry portion of an abode the entire sum of which is not 
worth the wing of a gnat:

Whoever fails to see You for a day,
Then all of his days are lost.

Wherever I am in the lands,
Then it is to Your face I turn.

Then He mentions the descriptions of the ones whom Allah loves and who 
love Him, and He says, “humble to the mu’minun,” meaning that they treat 
the mu 'minun with humility and gentleness and lowering the wing, “fierce to 
the kdfirun,” meaning that they treat the Aa/Srun with might and are severe 
towards them, and are tough on them. Since they love Allah, they love His 
awliya ’who love Him and they treat them with love, pity and mercy, and they 
hate His enemies who show hostility to Him, and they treat them with severity 
and toughness, as Allah, exalted is He, says: $ > , \

jUWI Ji illil
“... fierce to the Ad/irun, merciful to one another,”20 because a part of the 

completion of love is to struggle against the Beloved’s enemies. Also JiAddin 
the way of Allah is a [means of] inviting, by means of the sword and with bite, 
those who turn away in aversion from Allah, to return to Him, after having 
invited them with proof and argument. The one who loves Allah loves to 
draw all people to His door, but whoever does not respond to the invitation 
performed softly and gently needs an invitation performed with severity and 
toughness, “Your Lord is amazed at a people who are led to the Garden in 
chains.”” z > z *

23 Surat al-Ma’idah: 54
24 Surat al-Ma’idah: 54
25 At-Tirmidhi (3490)
26 Part of a longer hadith narrated by at-Tirmidhi

0
“And [who] do not fear the blame of any censurer.”22 The lover has no 

worry other than that which pleases his Beloved and is pleased with whom 
He is pleased and displeased with whom He is displeased. Someone who fears 
blame because of his love for the one he loves is not sincere in his love:

Optional Acts and Wilayah

Love has stopped me where You are and so I am 
unable to retreat from it nor advance.

I find blame sweet because of love of You,
Loving Your remembrance, so let those who censure do so.

His saying:
X * &

That is the unbounded favour of Allah which He gives to whomever He 
wills,’’5 means the rank of those whom He loves and who love Him, with their 
aforementioned descriptions:

“Allah is Boundless, All-Knowing”23 24: Boundless in giving, All-Knowin 
those who deserve favour and so He gives it to him, and of those who do 
deserve it and so He refuses it to them.

Itisnarrated that Dawud used to say: ‘ \\ 1

z " x x x * •

x S

“0 Allah make me one of Your beloved ones, because if You love a slave 
You forgive his wrong action even though it is great, and You accept his action 
even ifit is little.” i;

Dawud3Sused to say in his supplication: .< *

pb Ji 4X5

“0 Allah, I ask You for Your love and the love of those who love You and 
love of the action which will make me attain Your love. O Allah make Your 
love more beloved to me than my self, my family and cold water.”25

The Prophet$ said, “My Lord came to me Jfe,” - meaning in sleep - "and 
said to me,‘Muhammad! Say: t«?;

^7*- ^7^ Cr elS- eUlLl

J of 
not

“0 Allah, I ask You for Your love and the love of those who love You and 
the action which will make me attain Your love.’” ”26

One of his supplications was £8:

20 Surat al-Fath: 29
21 Al-Bukhari (3010)
22 Surat al-Ma’idah: 54 (3285) and Ahmad (5:243)
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O Allah, provide me with Your love and the love of those whose love will 
benefit me with You. O Allah, that which You have provided me of that which 
I love, then make it a strength for me in that which You love. 0 Allah, that 
which you have removed of what I love, then make it a free space for me for 
that which You love.”87

It has been narrated from him As that he used to supplicate: 
*’■* 'a ' +

-• ** x X X X X ** X X

X XX

“O Allah, make Your love the most beloved of things to me, and Your fear 
the most fearful of things to me, and sever for me the needs of the dunya by 
longing for meeting You, and when You give delight to the eyes of the people 
of the world in their dunya, then give my eye delight in Your worship.”28

The people of this degree among those who are brought near have no 
worry except for what will bring them closer to the One Who loves them and 
Whom they love. One of the right-acting first generations said, “Action from 
fear may be altered by hope, but laxness never enters into action from love.” 
There is also the words of one of them, “When idle people are fed up of their 
false pursuits, Your lovers will never grow weary of intimate discourse with 
You and Your remembrance.”

Farqad as-Sabakhi said, “I read in a book, ‘Whoever loves Allah, has nothing 
more important to him than His love. Whoever loves the world, has nothing 
more important to him than self-love. The lover of Allah, exalted is He, is an 
amir who is given authority to command over the amirs. His group is the first 
group on the Day of Rising and his assembly will be the closest assembly there. 
Love is the ultimate limit of nearness and of struggle. Lovers will never grow 
weary from their long struggle for the sake of Allah & They love Him and they 
love His remembrance and they make Him [and His remembrance] beloved 
to His creatures. They walk among people with sincere good counsel, and 
fear for them their actions on the Day when disgraceful matters are revealed. 
Those are the close friends of Allah and His beloved ones, and His chosen 
people. Those are the people who have no rest without meeting Him.”

Fath al-Maw$ili said, ‘The lover does not experience any pleasure in the

27 At-Tirmidhi (3491)
28 Abu Nu'aym in al-Hilyah (8:282)

Optional Acts and Wil ayah

along with the love of Allah Jfe, and he does not neglect the remem- 
floor of .Allah for the blink of an eye.” 1 ■ H ‘
jfalummad ibn an-Nadr al-Hari thi said, “A lover of Allah is hardly able to 

gflntf the nearness to Allah, exalted is He, and he is not able to turn away 
jam that’

One tf them said, The heart of the lover of Allah flies, he has much re- 
juestace [of Allah] which is the cause of His good pleasure, by every way 
ptflble 10 him of whatever means, and optional extra actions, labouring and 
cwng.longing and longing.” 1 ■/ mt

Ok tf them recited:

Be to your Lord a lover to serve Him, 
Lovers are servants to their beloveds.

1
■I Iff • Ir Treated:

lhe lover has nothing other than the desire for his beloved,
The lover is submissive in every state. ’ wattas

Ok tf the greatest of the optional acts with which one can draw nearer to 
to exalted is He, is to recite the Qur’an a great deal, and to listen to it with 
demon, consideration and understanding. Khabbab ibn al-Arat said to a 
mm, Draw doser to Allah as much as you are able. And know that you canno t 
tardoser to Him with anything more beloved to Him than His speech.”

There is in at-Tirmidhi from Abu Umamah a marfu1 hadith, “Slaves cannot 
tar doser to Allah with anything equal to that which comes from Him,”29 
noEsog the Qur’an. There is nothing sweeter to lovers than the speech of 
idr Bdored, and it is the delight of their hearts, and the ultimate limit of 
itatheyseeL 'Uthman said, “If your hearts were to be purified, you would 
ombe satiated with the speech of your Lord.” Ibn Mas‘ud said, “Whoever 
te the Qur’an, loves Allah and His Messenger.”

Oneofthe gnostics asked a murid, “Have you memorised the Qur’an?” He 
answered, ‘No.’ He said, “Alas, I seek help from Allah! A murid who does not 
moDarise the Qur’an! Then how does he experience joy? With what will he sing 
■lKKtvoice? With what can he hold intimate discourse with his Lord Jfe.”

One of them used to recite the Qur’an a great deal, and then he became 
too occupied with something else. One day he saw in his sleep someone 
fflDgtohim: *

Ifyoudaimtolove Me,
Then why are you churlish towards My Book?

Have you not considered what is in it,
tfMv subtle reproofr

An example of that is to do a great deal of dhikr of Allah, with tongue and 
heart in accordance. There is in the Musnad of al-Bazzar from Mu'adh that he

29 Atlirandln (2911)
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said, “I said, ‘Messenger of Allah, inform me of the best action and the one 
which is closest to Allah, exalted is He.’ He answered, ‘That you should die 
while your tongue is moist with dhikr of Allah, exalted is He.’”30

30 Al-Bazzar (3059)
31 Al-Bukhari (7505) and Muslim (2675)
32 Ibn Majah (3792) and Ahmad (2:540)
33 Surat al-Baqarah: 152
34 Al-Bukhari (2992) and Muslim (2704)
35 Surah Yunus: 62
36 Abu Dawud (3527)
37 Ahmad (5:343)

There is in the $ahlh hadith that the Prophet % said, “Allah says, ‘I am in 
My slave’s opinion of Me. And I am with him when he remembers Me. If he 
remembers Me in himself, I remember him in Myself. If he remembers Me 
in a gathering, then I remember him in a gathering better than them.”’3* In 
another hadith, “I am with My slave as long as he remembers Me and his lips 
move with Me. ”32 He says Jfe: , ,

“Remember Me — I will remember you. ”33
When the Prophet * heard those who were raising their voices with uAlldhu 

akbar— Allah is greater” and 11 Id ildha illa'llah — There is no god but Allah” 
while they were with him on a journey, he said to them, “You are not calling 
on one who is deaf nor one who is absent. You are calling on One Who is 
all-hearing and near, and He is with you.” In another narration, “and He is 
closer to you than the necks of your mounts.”34

[Another example] of that is love for the awliya' of Allah and for His be
loved ones for His sake, and hostility for His enemies for His sake. There is 
in the Sunan of Abu Dawud from ‘Umar that the Prophet said, “Among 
the slaves of Allah there are some people who are not prophets nor are they 
martyrs (shuhada’), whom the prophets and the shuhada’ envy because of 
their place with Allah Jfe. ” They asked, “Messenger of Allah, who are they?” He 
answered, “They are people who love each other in the spirit of Allah [said 
to mean the Qur’an] without any kinship between them nor property which 
they exchange. By Allah! Their faces are light, and they are upon minbars of 
light, and they do not fear when people fear, nor do they feel sorrow when 
people sorrow.” Then he recited this ayah.

“Yes, the friends of Allah will feel no fear and will know no sorrow.”35 36 The 
like of it is narrated in a hadith of Abu Malik al-Ash‘ari from the Prophet S 
and in his hadith there is, “The prophets envy them because of their closeness 
and their sitting with Allah Jfe.”37

There is in the Musnad from ‘Amr ibn al-Jamuh that the Prophet S said,

I Optional A cis and Wilayah

I The slave will not experience unequivocal imdn until he loves for the sake 
of Allah and hates for the sake of Allah. When he loves for the sake of Allah 
and hates for the sake of Allah, then he proves worthy of close friendship 
with Allah. ‘My close friends from My slaves, and My beloved ones from My 
creatures are the ones who are remembered by My remembrance, and I am 
remembered by their remembrance? ”3®

AhMurta’ish was asked, “By what is love attained?” He answered, “By making 
dose friends of the close friends of Allah, and making enemies of His enemies. 
Its root is being in harmonious accord. ”

There is in az-Zuhd of Imam Abmad that ‘Ata’ ibn Yasar said, “Musa 8^1 
said, ‘My Lord, who are Your people whom You will shelter in the shade of 
four Throne?’ He said, ‘They are the ones whose hands are free [from all 
wrong], whose hearts are pure, the ones who love each other for the sake of 
My majesty, the ones who when I am remembered they are remembered along 
with Me, and who when they are remembered I am remembered by their re
membrance, the ones who do the ’fiilly in difficult circumstances, and 
who turn to My remembrance as eagles turn towards their nests, and who are 
as devotedly attached to My love as the infant is devotedly attached to people, 
and who become angry when the matters I have made Aarawzare considered 

just as the leopard becomes angry when it is enraged. ’ ”
As for His saying, “When I love him, I am his hearing with which he hears, 

his sight with which he sees, his hand with which he grasps and his foot with 
which he walks,” and in some versions, “and his heart with which he reasons, 
and his tongue with which he talks,” what is meant by these Words is that who- 
ever exerts himself to draw closer to Allah by [performance of] the obligatory 
acts and moreover with optional extra acts, then He will draw him closer to 
Him, and make him ascend from the degree of imdn to the degree of zAsan 
so that he will come to worship Allah in presence and in vigilant watchfulness 
as if he sees Him, and so that his heart will fill with gnosis of Allah, exalted is 
He, His love, His greatness, fear of Him, awe of Him, magnification of Him, 
intimacy with Him, and longing for Him until this gnosis which is in his heart 
becomes the act of witnessing Him with inner sight as it has been said:

Dwelling in the heart, He fills it, . <
I do not forget Him so as to remember Him.

He is absent from my hearing and my sight,
But the dark inner core of the heart sees Him.

Al-Fudayl ibn ‘Iyad said, “Allah says, ‘He lies who claims to love Me and 
who sleeps in heedlessness of Me. Does not every lover love to be alone with 
his beloved? Here am I overseeing My lovers and they have represented Me 
before their eyes and address Me in [the station of] witnessing, and they 
speak to Me in [My] presence. Tomorrow, I will give their eyes rest and joy 
in My gardens.’”

38 Ahmad (3:430)
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said, “I said, ‘Messenger of Allah, inform me of the best action and the one 
which is closest to Allah, exalted is He.’ He answered, ‘That you should die 
while your tongue is moist with dhikr of Allah, exalted is He.’”30

30 Al-Bazzar (3059)
31 Al-Bukhari (7505) and Muslim (2675)
32 Ibn Majah (3792) and Ahmad (2:540)
33 Surat al-Baqarah: 152
34 Al-Bukhari (2992) and Muslim (2704)
35 Surah Yunus: 62
36 Abu Dawud (3527)
37 Ahmad (5:343)

There is in the $ahih hadith that the Prophet # said, “Allah says, ‘I am in 
My slave’s opinion of Me. And I am with him when he remembers Me. If he 
remembers Me in himself, I remember him in Myself. If he remembers Me 
in a gathering, then I remember him in a gathering better than them.’”3' In 
another hadith, “I am with My slave as long as he remembers Me and his lips 
move with Me.”32 He says Jfe: > > > >

“Remember Me — I will remember you.”33
When the Prophet # heard those who were raising their voices with “AUaJiu 

akbar- Allah is greater” and ula ilaha iUa'Uah - There is no god but Allah” 
while they were with him on a journey, he said to them, “You are not calling 
on one who is deaf nor one who is absent. You are calling on One Who is 
all-hearing and near, and He is with you.” In another narration, “and He is 
closer to you than the necks of your mounts.”34

[Another example] of that is love for the ow&ya’of Allah and for His be
loved ones for His sake, and hostility for His enemies for His sake. There is 
in the Sunan of Abu Dawud from cUmar that the Prophet said, “Among 
the slaves ofAllah there are some people who are not prophets nor are they 
martyrs (sAwAddfl), whom the prophets and the shuhadd'envy because of 
their place with Allah Jfe. ” They asked, “Messenger of Allah, who are they?” He 
answered, ‘They are people who love each other in the spirit of Allah [said 
to mean the Qur’an] without any kinship between them nor property which 
they exchange. By Allah! Their faces are light, and they are upon minbars of 
light, and they do not fear when people fear, nor do they feel sorrow when 
people sorrow.” Then he recited this ayah:

‘Yes, the friends of Allah will feel no fear and will know no sorrow. ”35 36 The 
like of it is narrated in a hadith of Abu Malik al-Asfrari from the Prophet ft 
and in his hadith there is, ‘The prophets envy them because of their closeness 
and their sitting with Allah ”37

There is in the Musnad from 'Amr ibn aljamub that the Prophet ft said,

I Optional A cts and Wi 1 aya h

I Tie slave will not experience unequivocal iman until he loves for the sake 
I ofAllah and hates for the sake of Allah. When he loves for the sake of Allah 
I and hates for the sake of Allah, then he proves worthy of close friendship 
I with Allah. ‘My close friends from My slaves, and My beloved ones from My 
I creatures are the ones who are remembered by My remembrance, and I am 
I remembered by their remembrance.’”3®
I Al-Murta’ish was asked, “By what is love attained? ” He answered, “By making* 
I closefriends ofthe dose friends ofAllah, and making enemies ofHis enemies. 
I Its root is being in harmonious accord.”
I There is in az-Zuhd of Imam Ahmad that cA(a’ ibn Yasar said, “Musa EKQi 
I said, ‘My Lord, who are Your people whom You will shelter in the shade of 
I four Throne?’ He said, ‘They are the ones whose hands are free [from all 
I wrong], whose hearts are pure, the ones who love each other for the sake of 
I Mymajesty, the ones who when I am remembered they are remembered along 
I with Me, and who when they are remembered I am remembered by their re- 
I membrance, the ones who do the wudu ’fully in difficult circumstances, and 
I who turn to My remembrance as eagles turn towards their nests, and who are 
I as devotedly attached to My love aS the infant is devotedly attached to people, 
I and who become angry when the matters I have made Aaram are considered

Wai,just as the leopard becomes angry when it is enraged. i.
I As for His saying, “When I love him, I am his hearing with which he hears,

his sight with which he sees, his hand with which he grasps and his foot with 
which he walks,” and in some versions, “and his heart with which he reasons, 
andhis tongue with which he talks,” what is meant by these words is that who
ever exerts himself to draw closer to Allah by [performance of] the obligatory 
acts and moreover with optional extra acts, then He will draw him closer to 
Him, and make him ascend from the degree of fmdn to the degree of ihsan 
so that he will come to worship Allah in presence and in vigilant watchfulness 
asifhe sees Him, and so that his heart will fill with gnosis of Allah, exalted is 
He, His love, His greatness, fear of Him, awe of Him, magnification of Him, 
intimacy with Him, and longing for Him Until this gnosis which is in his heart 
becomes the act of witnessing Him with inner sight as it has been said:

Dwelling in the heart, He fills it, ........
I do not forget Him so as to remember Him.

He is absent from my hearing and my sight,
But the dark inner core of the heart sees Him.

Al-Fudayl ibn cIyad said, “Allah says, ‘He lies who claims to love Me and 
who sleeps in heedlessness of Me. Does not every lover love to be alone with 
his beloved? Here am I overseeing My lovers and they have represented Me 
before their eyes and address Me in [the station of] witnessing, and they 
speak to Me in [My] presence. Tomorrow, I will give their eyes rest andj’oy 
in My gardens.’”

38 Ahmad (3:430)
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This matter that is in the hearts of the lovers who have been drawn near 
continues to grow stronger until it fills their hearts, so that nothing other than 
it remains in their hearts, and so that their limbs can only be put in motion 
in accordance with what is in their hearts. Whoever’s condition is like this, 
then people say about him, “Nothing remains in his heart but Allah,” mean
ing His gnosis, His love and His remembrance. In this sense there is the well 
known Isra’ill tradition, “Allah says, ‘My heaven does not encompass me nor 
My earth, but the heart of My mu 'min slave encompasses me.’” Some of the 
gnostics said, “Beware of Him! because He is jealous and dislikes to see other 
than Him in His slave’s heart.” One of them said in this same sense:

People have no place in my heart;
Love of You has increased in it until it is full.

Another said:

My heart has been created according to the measure of their love, 
so there is no space in it for love of any other than them.

The Prophet indicated this sense in his khufbah when he came to Madinah, 
saying, “Love Allah with all ofyour hearts,”as Ibn Ishaq mentioned in his strah.® 
When the heart is full of the greatness of Allah, exalted is He, that erases eve
rything other than Him from the heart, and nothing of his self and its desires 
remainsfor the slave norany will except for that which his Master desires of him. 
Then at that point, the slave only talks in remembrance of Him, and onlymoves 
by His command. If he speaks, he speaks by Allah, and if he hears, he hears by 
Allah. If he looks he looks by Allah, and if he grasps he grasps by Allah. This is 
what is meant by His saying, “I am his hearing with which he hears, his sight with 
which he sees, his hand with which he grasps and his foot with which he walks.” 
Anyone who indicates anything other than this is only indicating the deviation 
of suggesting that the Divine comes to reside in a human, or [claiming] union 
[with die Divine], and Allah and His Messenger are both quit of him.

From this, some of the right-acting first generations, such as Sulayman at- 
Taymi used to say that they did not know how to disobey Allah.39 40 One of the 
women of the right-acting first generations gave counsel to her children saying, 
“Become accustomed to the love of Allah and obedience to Him, because

39 As transmitted in the Maghazi of Ibn Hisham.
40 i.e. they were not familiar with it and were awkward at doing it Ed.

the people of taqwd cling to obedience and their limbs are lonely without it 
Then if the accursed one proposes an act of disobedience to them, the act of 
disobedience passes them by, shrinking [from them] while they reject it”

In this same sense is the saying of ‘All, “We used to consider that ‘Umar’s 
sA/zy^anwas too in awe ofhim to tell him to do wrong actions.” We have previously 
indicated that this is one of the special secrets of tawhid, because the meaning 
of Id ildha ilia 'Udh- There is no god but Allah - is that no one other than Him is 
taken as a god out of love, hope, fear or obedience. So when the heart realises

Optional Acts and Wil ayah

complete tawM then love for anything other than what Allah loves does not 
remain in it, nor dislike for anything other than what Allah dislikes. Whoever 
is like that, then his limbs are only motivated to action in obedience to Allah. 
Wrong actions only arise from love ofwhat Allah dislikes, or dislike ofwhat Allah 
loves. That arises from giving one’s own desires preference over love and fear of 
Allah, which is a defect in the perfection of the obligatory tawhid, so that because 
ofthat the slave becomes remiss in respect of some duties, or he does some mat- 
ters which are haram. But as for the one whose heart realises the tawhid ofAllah, 
then the only concern he has is for the sake of Allah and for what pleases Him. 
Ithasbeen narrated in a hadith, “Whoever rises in the morning and his
concern is other than Allah, then he is not of Allah. ”4* Imam Ahmad narrated 
itinamawyu/statementof Ubayy ibn Ka‘b that he said, “Whoever rises in the 
morning and the greater portion of his concern is other than Allah, then he is 
notofAllah.”One of the gnostics said, “Whoever tells you that His close friend 
hassome concern for other than Him, do not believe him.” .1 ,

Dawud af-Ta’i used to call out at night: “Care for You has freed me from 
other cares, and joined me in brotherhood to vigilance. My longing to look 
alYou is the surest of my delights, and has interposed between me and my 
appetites, and so I am to be found in Your prison, O Generous One.”

In this same sense one of them said: . ■ • jucjf anjl

They said: “He busied himself away from us and chose a substitute 
for us, and that is the act of the traitor in whose heart there is no 

love.”
How could I occupy my heart away from love of you, 

without your remembrance, O you who are all of my 
occupation? ' ; J'

His saying, “If he asks Me I will definitely give him, and if he seeks refuge 
with Me I will definitely give him refuge,” and in another narration, “if he 
supplicates Me I will answer him and if he asks Me I will give him,” means 
that this beloved who has been brought near has a special station with Allah 
which requires that if he asks Allah for anything, He will give him it, and if 
he seeks refuge with Him from anything, He will give him refuge from it, 
and if he supplicates Him, He will answer him so that he becomes one whose 
supplication is answered because of his nobility with his Lord Jfe. Many of the 
right-acting first generations were known for their supplication being accepted. 
There is in the that ar-Rubayyi‘ bint an-Nadr broke a slavegirl’s tooth,
and so they offered them compensation but they refused. They asked them 
forpardon, but they refused, and then the Messenger of Allah « passed judge
ment that there should be retaliation. Anas ibn an-Nadr said, “Will the tooth 
ofar-Rubayyi‘ be broken? By the One Who sent you with the truth! her tooth 
will not be broken!” Then the people became contented and they accepted

41 Al-Hakim (4:320)

42 Al-Bukhari (6894), Muslim (1675)
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compensation. The Messenger of Allah Us said, “Certainly there are among 
the slaves of Allah those who if they swear by Allah He will fulfil it.”42

43 Al-Hakim (3:292) and at-Tirmidhi from a different path (3854)
44 Ibn Abi’d-Dunya in Mujab ad-da'wah (22)
45 Yata'arrada translated here as “proposition” can mean to “appear in front of or 

“address oneself to”, but in al-Bukhari it is narrated that he used to “feel” or “pinch” the 
slave-girls. Trans.

46 Al-Bukhari (755)
47 Muslim (1610)

There is in $ahzh of al-Hakim from Anas that the Prophet 1 said, “How 
many a weak person there is, who is regarded as weak, possessing two old 
worn-out garments, who if he were to adjure Allah, He would fulfil it. One 
of them is al-Bara’ ibn Malik,” and that al-Bara’ met a party of the mushnkun, 
and the Muslims said to him, “Adjure your Lord.” So he said, “I adjure You 
my Lord, you must direct their shoulders towards us,” and he directed their 
shoulders towards them. Then another time they met, and they said, “Adjure 
your Lord,” and he said, “I adjure You, my Lord, to direct their shoulders 
towards us, and to unite me with Your Prophet and so they turned their 
shoulders towards them and al-Bara’ was killed.43

Ibn Abi d-Dunya narrated with his chain of transmission that an-Nucman 
ibn Qawqal said on the day of Uhud, “O Allah, I adjure You that I should be 
killed and so enter the Garden.” He was killed, and so the Prophet S said, 
“An-Nucman adjured Allah and He fulfilled it.”44

Abu Nu'aym narrated with his chain of transmission from Sacd that Abdullah 
ibnjahsh said on the day of Uhud, “Lord! when I meet the enemy tomorrow, let 
me meet a man whose power is great, whose enmity is severe, whom I will fight 
for Your sake and who will fight me. Then let him take me and cut off my nose 
and ears, so that when I meet You on the morrow, You will say, ‘Abdullahi who 
cut offyour nose and ears? ’ and I will say, ‘For Your sake and for the sake ofYour 
Messenger. ’ And You will say, ‘You have told the truth. ’ ” Sa‘d said, “I saw him at 
the end of the day, and his nose and ears were hanging on a thread.”

Sacd ibn Abi Waqqa? was someone whose supplications were answered, and 
a man told a lie about him, so he said, “O Allah, if he is lying, then blind his 
sight, lengthen his life-span and expose him to trials.” That all happened to 
the man, and he used to proposition45 slave girls in the streets and would say, 
“An old man who has been tried; the supplication of Sa‘d afflicted to me.”4®

He supplicated against a man whom he heard abusing All, and he had not 
left his place before a camel which had been startled came and trampled him 
with its fore and hind-legs until it had killed him.

A woman quarrelled with Sa(id ibn Zayd about some of his land and claimed 
that he had taken some of her land from her. He said, “O Allah, if she is lying 
then blind her sight and kill her upon her land.” She became blind, and then 
one night while she was walking on her land she fell in a well and died.47

APAla’ ibn al-Hadrami was once in a military detachment and they became 
thirsty. He made the prayer and said:

Optional Acts and Wilayah

c/j
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*0Allah, 0 All-Knowing, O All-Forbearing, O Exalted, O Vast, we are Your 
slaves and in Your way we are fighting Your enemy. So give us some rain from 
which we can both drink and perform wudu’, and do not give anyone other 
than us a portion of it” They travelled on a little and found a stream of rain- 
ntergushing forth, and so they drank from it and filled up their waterskins. 
Then they travelled on, but one of his companions returned to the place of 
lie river and could see nothing, and it was as if there had never been water 
in that place.4®

Someone complained to Anas ibn Malik about the extreme dryness of some 
ofhislandatBa$ra, so he performed wudu ’, went out into the open and prayed 
tiro Mis. Then he supplicated and the rain came and soaked his land, but 
the rain did not go outside his land except for a very little.49

The reed dwellings of Ba$ra were burnt during the time of Abu. Musa, al- 
Ash’an and in the middle of them there remained one unbumt. Abu Musa 
aid to the owner of the dwelling, “What is it with your dwelling that it was not 
burnt?* He said, “I swore an oath by my Lord that He would not bum it.” Abu 
Mudsaid, "I heard the Messenger of Allah % saying, ‘Among my community 
there are men whose heads are dusty and whose clothes are dirty, who if they 
litre to swear an oath by Allah He would fulfil it. ’ ”5°

Abu Muslim al-Khawlani was very well known for his supplications being 
answered. A gazelle would pass him and children would say to him, “Ask Allah 
to hold this gazelle for us,” and so he would ask Allah, and He would hold 
the gazelle until they could take it with their hands.

He supplicated against a woman who had ruined the bond between him 
and his wife that her sight would depart, and her sight departed on the spot. 
She came to him begging him by Allah and petitioning him, and so he felt 
compassion for her and asked Allah, and He returned her sight, and his wife 
also returned to the original state she had with him.

Aman told a lie about Mutarrif ibn Abdullah ash-Shikhkhir and Mutarrif 
saidtohim, “Ifyou are lying may Allah hasten your death,” and the man died 
on the spot

One of the Khawarij men used to come to the assembly of al-Hasan al-Ba$ri 
so as to surprise them and he would annoy them. When his annoyance was 
too much, al-Hasan said, “O Allah, You know the annoyance he causes us, so 
suffice us against him with whatever You wish,” and the man fell in a swoon 
on the spot, and he was carried dead on a stretcher to his family.

$ilah ibn Ashyam was in a military detachment and his mule went off with

48 Abu Nu'aym in al-Hilyah (1.7-8)
49 Ibn Sa‘d in (7;21)
50 Ibn Abi’d-Dunya in al-Awliya’ (42)
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his baggage. The rest of the people travelled on, and he stood to pray. He 
said, “O Allah, I adjure You to return my mule to me with its baggage!”and 
it came and stood before him.

Once he was in open desert country devoid of any life, and he became 
hungry, so he asked Allah to feed him. Then he heard the sound of a thump 
falling behind him, and suddenly there was a garment or a piece of cloth in 
which was a receptacle of woven palm leaves full of fresh dates. So he ate from 
it The garment remained in the possession of his wife Mu'adhah al-Adawiyyah 
who was one of the right-acting women.

Muhammad ibn al-Munkadir was on a military expedition, and one of his 
companions said to him, “I have an appetite for moist cheese.”Ibn al-Munkadir 
said, “Ask Allah for food and He will feed you, because He is the All-Powerful. ” 
The people supplicated, and they had not travelled very far before they saw a 
basket of palm leaves, and there was a moist cheese! One of the people said, 
“If only there had been some honey! ” So Ibn al-Munkadir said, ‘The One Who 
has fed you here with cheese, is able to feed you honey, so ask Him to feed 
you. ” So they supplicated, and they had not gone very far before they found 
a receptacle of honey on the path, and they dismounted and ate.

It was well known that Habib aPAjami Abu Muhammad’s supplications 
were answered. He supplicated on behalf of a bald-headed slave,5’ and he 
began to weep and then wipe his tears on the slave’s head. The slave had not 
stood up before his head had blackened with hair, and he had become one 
of the people with the most beautiful hair.

He was brought a crippled man in a stretcher and he made a supplication 
for him, and the man stood up on his two legs and, carrying his stretcher on 
his neck, returned to his family.

During a famine he bought a great deal of food [on credit] and gave it away 
as sadaqah to the bereft Then he stitched a purse and put it under his mattress. 
He supplicated Allah. The owners of the food came seeking payment for it, 
and he pulled out that purse, and it was full of dirhams. He weighed them out 
and they were exactly the amount due to them, and so he paid them.

A man used to make fun of him a great deal, and Habib supplicated against 
him and he became leprous. Once he was with Malik ibn Dinar and a man 
came and was very tough on Malik because of some dirhams which Malik had 
divided up. When it had gone on too long, Habib raised his hands towards 
the sky and said, “O Allah, this one has occupied us away from Your dhihr, so 
give us rest from him however You wish,” and the man fell dead on his face.

Some people went out on an expedition in the way of Allah, and one of 
them had a donkey which died, and his companions travelled on. He stood and I
performed zmdu’and prayed, saying, “O Allah, I have come out as a mujahid 
in Your way and seeking Your good pleasure. I bear witness that You give life 
to the dead, and that You raise up those who are in the graves, so give life to 
my donkey.” Then he went to his donkey and struck it and the donkey stood I 

J Optional Acts and Wilayah

I upshakingitsears. He mounted it and caught up with his companions. Then 
I |#rhe sold that donkey in Kufa.

I A small party wen tout in the way of Allah, and then were struck by tremen- 
I jouscold which almost caused them to perish. They supplicated Allah jfe. By 
I the side of them there was a great tree, and suddenly it burst into flame and 
I (heydried their clothing, warmed themselves at it until the sun rose and they 
[ departed and the tree returned to its original state.
I Abu Qilabah went on Hajj while fasting. He went ahead of his companions

I onahotsummer day and was overcome by extreme thirst; He said, “O Allah, 
I Kou are able to drive away my thirst without my breaking my fast, ” and a cloud 
I ame and shaded him, and it rained on him until his clothes were moist, and 
I his thirst left him. He dismounted and constructed a basin52 and filled it up. 
I His companions reached him and drank from it, but none of that rain had 
I struck them.
I There are very many [stories] like this which would take a great deal of 
I time to detail. Most of those whose supplications were answered among the 
I right-acting first generations would be patient in afflictions and would choose 
I reward for it and would not supplicate for deliverance from it for themselves. 
I It has been narrated that Sa‘d ibn Abi Waqqa? used to supplicate for people 
I because of their recognition that his supplication was answered, so someone 

said to him, “If only you would supplicate Allah for [the return of] your 
eyesight,’ because it was marred, but he said, ‘The decree of Allah is more 
beloved to me than my sight” .fi/ .-.t •*

One of them was tried with the affliction of elephantiasis, a species of lep
rosy, and someone said to him, “It has reached me that you know the Greatest 
Name of Allah. If only you were to ask Him to remove this [affliction] that 
you have!” He said, “Nephew, He is the One Who has tried me, and I dislike 
disputing with Him.” v

Someone said to Ibrahim at-Taymi - when he was in al-Hajjaj’s prison — “If 
onlyyouwouldsupplicate Allah, exalted is He!” and he answered, “I dislike 
supplicating him to deliver me from that for which I have a reward. ” Similarly, 
Said ibnJubayr was patient during the harm that al-Hajjaj caused him until 
he killed him, and he was One of those whose supplication was accepted. He 
had a cock which rose at night to crow for the prayer. One night it did not 
crowatits time and Sa‘id did not stand up for prayer and that was distressing 
forhim. He asked, “What is wrong with it? May Allah remove its voice! ” and 
the cock never crowed again after that. So his mother said to him, “Son, do 
not supplicate against anything after this. ”

A man was mentioned to Rabi'ah who had a station with Allah, and yet 
who would feed himself from what he found of those things people cast away 
on rubbish heaps. A man said, “What harm would it do this man if he asked 
Allah to enrich him from doing this?” Rabfah said, “The close friends of Allah, 
when He decrees something for them are not discontented with it.”

51 Ghuldm could be a “boy” or a “slave”. Ed.
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52 Or “dug a pool”. Ed.
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Haywah ibn Shurayh used to live an extremely constricted lifestyle. Someone 
said to him, “If only you would ask Allah to be expansive towards you,” and 
so he took a pebble from the ground and said, “O Allah make it into gold,” 
and it turned into unminted gold in his palm, and he said, ‘There is no good 
in the world, only in the akhirah. ” Then he said, “He knows best what is of 
benefit for His slaves.”

It is often the case that the mu 'min whose prayer is ordinarily answered will 
ask for something but Allah knows that it is better for him to have something 
other than it, and so He may not answer his prayer, and He will give him in 
exchange that which is better for him either in the world or in the next world. 
We have previously seen in the marfit hadith of Anas, “Allah says, ‘There are 
some of My slaves who seek to enter by a door of worship and I prevent them 
from that so that conceit doesn’t enter them.’”53 54

53 Abu Nu'aym in al-Hilyah (8:318-9)
54 At-Tabarani in al-Awsaf (7548)
55 Surah Al‘Imran: 185
56 Abu Nu'aym in al-Hilyah (5:365)

At-Tabarani narrated the hadith of Salim ibn Abl’IJa'd from Thawban that 
the Prophet # said, “Among my community there are such that if he came to 
any of you and asked him for a dinar he would not give it to him, and if he 
asked him for a dirham he would not give it to him, and if he asked him for 
fulus [a small copper or nickel coin] he would not give it to him, but who if 
he asked Allah for the Garden He would give it to him, possessing two old 
worn-out garments, to whom no attention is paid [by people], who if he were 
to swear an oath by Allah, He would fulfil it. Others narrated it from Salim 
as a murazZhadith and added, “and if he were to ask Allah for anything of the 
world, Allah would not give it to him, out of honour for him.”

His saying, “I [Allah exalted is He] have never hesitated over anything I 
do as I hesitate over [taking] the soul of a mu’min who dislikes death, and I 
dislike to do ill to him,” means that Allah, exalted is He, has decreed death 
for His slaves, as He, exalted is He, says:

“Every self will taste death.”55 Death is the separation of the ruh from the 
body, and that does not happen without tremendous pain, the most tremen
dous pain that will happen to the slave in the world. 'Umar said to Ka'b, “Tell 
me about death.” He said, “Amir al-Mu’minin, it is like a tree with many thorns 
in the inside of the son of Adam, so there is not a vein or joint of him except 
a strong-armed man is occupied with it and pulls it out,” and 'Umar wept.56

When the moment of death came to 'Amr ibn al-'A§, his son asked him to 
describe death and he said, “By Allah! it is as if my side were in a wooden chest, 
and as if I were breathing through the eye of a needle, and as if a branch of 
thorns were being pulled from my feet to my head.”

Someone asked a man on the point of death, “How do you experience 
yourself?” and he said, “I experience myself being seized by brute force and

I Optional Acts and Wilayah
I aisasif large daggers were striking alternately in my belly, and as if my belly 
I uttt a roasting hot oven blazing furiously. ”

I Someone said to another, “How do you experience your self?” and he 
I answered, “I experience my self as if the heavens were piled on top of the 
I earth on top of me, and I experience my self 57 as if it were exiting through 
| the eye of a needle. * • -

I When death is so severe, and Allah, exalted is He, has decreed it for all 
ofHis slaves and there is no escaping it for them, and yet He, exalted is He,

I dislikes to harm and do ill to the mw 'min, then that is called ‘hesitation ’ with 
respect to the mu Wn. As for the prophets, peace be upon them, they are not 
taken back before they are given the choice. re

Al-Hasan said, “Since the prophets dislike death, Allah made it seem light 
to them because of the meeting with Allah and with everything which they 
love of gifts and marks of honour so much so that the self of anyone of them 
is taken out from between his sides while he loves it because of how it is rep
resented to him.” . « -

‘A’ishah said, “I do not envy anyone for whom death is made easy after that 
which I saw of the severity of the death of the Messenger of Allah ”5® She
said, There was a vessel of water with him, and he would put his hand into 
the vessel and then wipe his face with water, saying:

'0 Allah, aid me in the intoxications [due to the agony] of death;’ and then 
he began to say, ‘/a ildha illa'Udh-There is no god but Allah, certainly death 
hasintoxications.’”Itis narrated in a mursal hadith that he used to say: 
J > gi < >1% ^1; Ut Jfci psi
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"0 Allah, You take the ruh from in between the tendons and the bones and
the fingers. 0 Allah, aid me in death and make it light for me.”59

Some of the right-acting first generations used to prefer to be thrown into 
a state of distress at death, as 'Umar ibn 'Abd al-'Aziz said, “I do not want 
the intoxicauons of death to be made easy for me; it is the last thing which 
expiates [the wrong actions] for the mu’min.” An-Nakha'i said, “They used to 
prefer to be thrown into a state of distress at death.”

Some of them used to fear that if death was made severe for them they 
would be tried [in imdn], but if Allah wishes to make death easy for His slave, 
He will do so. There is in the that the Prophet % said, “When death 
attends the mu’min, he will be given the good news of the pleasure of Allah

57 Possibly na/as “breath” rather than nu/s “self”. Trans.
58 At-Tirmidhi (979) s .
59 Ibn Abi’d-Dunya in Dhikr al-mawt
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and His honouring him, so that nothing will be more beloved to him than 
that which is before him and he will love to meet Allah, and Allah will love 
to meet him. ”6°

Ibn Mascud said, “When the angel of death seizes the mu 'min's ruh he says 
to him, ‘Your Lord sends you the greeting of peace.’”

Muhammad ibn Ka'b said, “The angel of death says to him, ‘Peace be upon 
you, close friend of Allah. Allah sends you the greeting of peace.’” Then he 
recited:

“Those the angels take in a virtuous state. They say, ‘Peace be upon 
you!’”6*

Zayd ibn Aslam said, ‘The angels come to the mu 'min when he is dying and 
say to him, ‘Do not fear that to which you are going’ — so Allah will drive away 
his fear - ‘and do not grieve over the world and its people, and rejoice in the 
Garden,’ and so he will die while the good news has come to him.”

Al-Bazzar narrated in a hadith of 'Abdullah ibn 'Amr that the Prophet £ 
said, “Allah is more hesitant over the death of His slave than any of you are 
over the valuables among his property, so much so that He takes him in death 
while he is on his bed. ”60 61 62 63

60 Al-Bukhari (6507) I
61 Surat an-Nahl: yg I \
62 Al-Bazzar (Kashfai) I \

63 Ibn Abi’d-Dunya in al-Awliya’and at-Tabaraniin al-Kahir (13425) J \

Zayd ibn Aslam said, The Messenger of Allah % said, ‘Allah has slaves who 
are people from whom harm is averted in the dunyaand the dkhirah.'” 

Thabit al-Bunanf said, “Allah has slaves whom He tenaciously keeps away 
from being killed and from pain. He lengthens their life-spans, makes their 
provision excellent, and causes them to die on their beds and He marks them 
with the mark of the shuhada'."

Ibn Abi’d-Dunya and ap-Tabarani narrated as a marfif hadith in a number of 
weak ways, and in some of its wordings there is, “Allah has among His people 
those whom He specially cares for Himself, for whom He refuses any trials, 
whom He makes live in health and well-being, and whom He causes to die in 
well-being, and whom He enters into the Garden in well-being.”6’

Ibn Mas'ud and others said, “Sudden death is a lightening for the mu 'min.” 
Abu Thalabah al-Khushanl used to say, “I hope that Allah does not choke 
me, as I see you being choked upon death." One night he was in his home 
and they heard him cry out, “O 'Abd ar-Rahman!" and ‘Abd ar-Rahman had 
been killed while with the Messenger of Allah He went to the place of 1 
prayer he had in his house and prayed, and his spirit was taken while he was I 
in prostration. * ' *-»'i . ' . » caj II

A large number of the right-acting first generations died in prayer while I 
they were in prostration. One of them used to say to his companions, “I will J
not die the way that you die, but rather I will be called and I will answer.” /

I Optional Acts and Wilayah
One day he was sitting with his companions and he said, MAt Your service! 
md then he fell on his face dead.

One of them was sitting with his companions and they heard a voice saying', 
*0 so-and-so, respond! Because, by Allah! this is your last hour in the world. ” 
He sprang up and said, This is the summoner to death,” and he took leave 
of his companions, greeted them with the greeting of peace, and went off in 
the direction of the voice saying, “Peace be upon the messengers, and praise 
belongs to Allah the Lord of the worlds,” and then his voice was interrupted. 
They followed his footsteps and found him dead.

One of them was sitting writing in a copy of the Qur’an, and he put down 
the pen from his hand and said, “If your death is like this, then by Allah/ it 
is a pleasant death,” and then he fell over dead. Another was sitting writing 
hadith, and he put the pen down from his hand, raised his hands to suppli
cate Allah and died.
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Mistakes, Forgetfulness and Coercion

I
bn ‘Abbas 4 narrated that the Messenger of Allah # said, “Allah has passed 
over, for my sake, my ummah’s mistakes and forgetfulness and that which 
they are forced to do.” A good hadith which Ibn Majah, al-Bayhaqi and 
others narrated.

Ibn Majah narrated this hadith by way of al-Awza‘I from ‘Ata’ from Ibn 
‘Abbas from the Prophet #.* Ibn Hibban narrated it, in his Sahih* and ad- 
Daraqufni,3 and both of them had it from al-Awza‘i from ‘Ata’ from ‘Ubayd 
ibn ‘Umayr from Ibn ‘Abbas from the Prophet #.

This is apparently a sahih chain of transmission, all of whose narrators are 
deduced as proofs in the two Sahih books. Al-Hakim also narrated it and he 
said, It is sound according to the stipulations of both of them [al-Bukhari 
and Muslim].”4 That is how he said it, but it has a defect, and Imam Ahmad 
rejected it strenuously saying, “Nothing is related about it but that it is from 
al-Hasan from the Prophet # as a mursalhadith.” Someone said to Ahmad, 
Walid ibn Muslim narrates the like of it from Malik from Nafi‘ from Ibn 

‘Umar,”and he rejected that also.
The hadith of al-Awza‘i and Malik were narrated to Abu Hatim ar-Razi, and 

someone said to him, “Al-Walid also narrated the like of it from Ibn Lahfah 
from Musa ibn Wardan from ‘Uqbah ibn ‘Amir from the Prophet S, ” and Abu 
Hatim said, These hadith are rejected, as if they were fabricated.” He said, 
'AMwza‘1 did not hear this hadith from ‘Ata’, but he only heard it from a man 
whom he did not name, whom I suspect was ‘Abdullah ibn ‘Amir or Isma‘il 
ibn Muslim.” He said, “This hadith is not jaisA, and his chain of transmission 
is not firmly established. ”

I say that it is narrated from al-Awza‘I from ‘Ata’ from ‘Ubayd ibn ‘Umayr

1 Ibn Majah (2045)
2 Ibn Hibban (7219)
3 Ad-Daraqutni (4:170-1)
4 Al-Hakim (2:198)
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as a murraZ hadith without mention of Ibn 'Abbas, and Yahya ibn Salim nar
rated that Ibn Jurayj said, “'A(a’ said, ‘It has reached me that the Messenger 
of Allah as said, “Allah has passed over for my ummah mistakes and forgetful
ness and that which they are forced to do. ” AlJawzajanI narrated it5 and this 
mursal hadith is more probable.

5 Ibn Abi Shaybah in the Afujannqf (4:172)
6 At-Tabarani in al-Kalnr (11:133)
7 Ibn'Adi in aZ-AdmiZ (5:282) ’’
8 A second edition has al-A'ma “the blind”. Trans.
9 At-Tabarani in al-Kalnr (2:97)

It is also narrated in another manner from Ibn 'Abbas as a marfu' hadith 
which Muslim ibn Khalid az-Zanji narrated from Sa'id al-'Alaf that Ibn ‘Abbas 
said that the Prophet said, ‘Three things have been passed over for my 
ummah: mistakes, forgetfulness and that which they are forced to do.” Al- 

Jawzajanl narrated it.6 Sa'id al-'Alaf is Sa'id ibn Abi $alih about whom Ahmad 
said, “He was a Makkan.” Someone asked him, “How was he?” He answered, 
“I don’t know, but I don*t know of anyone who narrated from him other than 
Muslim ibn Khalid.” Ahmad said, ‘This is not a wat/w' hadith, but it is only 
some words narrated of Ibn 'Abbas.” That is narrated from him by Muhanna 
and they regard Muslim ibn Khalid as weak.

It is narrated in a third fashion in a version of Baqiyyah ibn al-Walid from 
'Ali al-Hamdani from Abu Jamrah from Ibn 'Abbas as a marftf hadith which 
Harb narrated, but the narration of Baqiyyah from his unknown shaykhsdoes 
not amount to anything. i<.

It has been narrated in a fourth fashion which Ibn 'Adi7 narrated by way of 
'Abd ar-Rahim ibn Zayd al-'Amml8 from his father from Sa'id ibn Jubayr from 
Ibn 'Abbas from the Prophet % but this 'Abd ar-Rahim is weak.

It has been narrated from the Prophet £ in other ways, and we have seen 
previously that al-Walid ibn Muslim narrated it from Malik from Nafi' from 
Ibn 'Umar as a marfu1 hadith, which al-Hakim considered sound but unusual 

, but which according to those proficient hadith memorisers is falsely 
ascribed to Malik, just as Imam Ahmad and Abu Hatim rejected it. They both 
used to say about al-Walid, “He makes a lot of mistakes.” Abu 'Ubayd al-Ajurri 
narrated that Abu Dawud said, “Al-Walid ibn Muslim narrated ten hadith 
from Malik all of which have no basis, of which four are from Nafi'.” I say that 
obviously this hadith is one of them, and Allah knows best.

Al-JawzajanI narrated it in aversion of Yazid ibn Rabi'ah, “I heard al-Ash'ath 
narrating from Thawban that the Prophet 3S said, ‘Allah has passed over for 
my ummah three things: mistakes, forgetfulness and what they are coerced 
into doing.’” Yazid ibn Rabi'ah is extremely weak.9

Ibn Abi Hatim narrated in a version from Abu Bakr al-Hudhall from Shahr 
ibn Hawshab from Umm ad-Darda’ that the Prophet % said, “Allah has passed 
over for my ummah three things: mistakes, forgetfulness and coercion.” Abu 
Bakr said, “I mentioned that to al-Hasan and he said, ‘Yes, of course. Do you 
not recite some Qur’an about that?

4 x ** ax

I J l^ij; y Gti
I “OurLord, do not take us to task if we forget or make a mistake!f,lof n The 
I Judith of Abu Bakr al-Hudhall are abandoned. »

Ibn Majah narrated it, but with him it is from Shahr from Abu Dharr al-
1 Ghifari that the Prophet said, “Allah has passed over my ummah’s mistakes 

and their forgetfulness and that which they are forced to do,” and he didn ’t 
mention the words of al-Hasan?1

As for the mursal hadith from al-Hasan, Hisham ibn Hassan narrated it 
from him, but Man$ur and 'Awf narrated it from al-Hasan as his own words 
and he did not ascribe it as a hadith [to the Prophet &].,aJacfar ibn Jisr ibn 
Farqad narrated it from his father from al-Hasan from Abu Bakrah as a marfuc 
hadith13 but Jafar and his father are both weak.

Muhammad ibn Na$r al-MarwazI said, ‘This hadith has no chain of trans
mission which can be used as a proof.” Al-Bayhaqi narrated that.

There is in Salfih Muslim from Sa'id ibn Jubayr that Ibn 'Abbas said, “When 
His words, exalted is He, were revealed, ‘Our Lord, do not take us to task if 
re forget or make a mistake!”4 Allah said, ‘I have done so.’”15 ;

There is from Al-'Ala’ from his father from Abu Hurayrah that when it 
was revealed, He said, “Yes,”*6 but neither of them declared openly that it is 
a maifuc hadith.

Ad-Daraqu(ni narrated in a narration of Ibn Jurayj from 'Ata’ from Abu 
Hurayrah that the Prophet # said, “Allah has passed over for my ummah that 
which their selves meditated [but they did not act upon] and that which they 
were coerced into doing, unless they speak by it and act by it,”17 but this word- 
ingisunusual (gharib). An-Nasa’I narrated it but did not mention coercion.18 
Similarly, Ibn ‘Uyaynah narrated it from Mis'ar from Qatadah from Zurarah 
ibn Awfa from Abu Hurayrah from the Prophet * and he added, “And what 
they were coerced into doing,” which Ibn Majah narrated.19 This extra wording 
of Ibn ‘Uyaynah is rejected and no one followed him in it, and the hadith is 
narrated in the version of Qatadah in the two SaTiz/i books and in the sunan 
and musnad books without icto ’’

10 Surat al-Baqarah: 286
u Ibn Majah (2043)
12 ‘Abd ar-Razzaq (6:410), Ibn Abi Shaybah (5:49), Sa'id ibn Man§ur in his Sunan

0’45) , ,
13 Ibn‘Adi in al-Kdmil (2:573), Abu Nu'aym in Tankh Ajbahan (1 *.90-91)
14 Surat al-Baqarah: 286
15 Muslim (126),at-Tirmidhi (2992), Ibn Hibban in his Sahih (5046)
16 Muslim (125)
17 Ad-Daraqutni in his Sunan (4:171)
18 An-Nasa’i in al-Kubra (6:156)
19 Ibn Majah (2044)

» Mukhin (6919), Muslim (,7,6). Abu DHwttd (3574), Ibn Majah (23 ! 4)
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Let us return to commentary on the marfif hadith of Ibn ‘Abbas. His saying, 
“Allah has passed over for my sake my ummah’s mistakes and forgetfulness...” 
amounts to, “Allah has removed, for my sake, from my ummah, mistakes, 
and has abandoned [the reckoning of] that from them,” because tajaw&ut' 
is not transitive88.

In his saying, “mistakes and forgetfulness and that which they are forced 
to do”; as for mistakes and forgetfulness, the Qur’an clearly says that they will 
be passed over [without reckoning]. Allah, exalted is He, says, “Our Lord, do 
not take us to task if we forget or make a mistake!”83 And:

J* z 2

“You are not to blame for any honest mistake you make but only for what 
your hearts premeditate.”84

There is in the two $ahih books that ‘Amr ibn al-‘A§ heard the Prophet i 
saying, “When the judge judges and exerts his intellect to reach a judgement 
and is correct, then he has two rewards. But when he judges and exerts his in
tellect to reach a judgement and is mistaken then he has a single reward.”85

Al-Hasan said, “If it had not been for what Allah mentioned of the affair of 
these two men - meaning Dawud and Sulayman -1 would have thought that 
judges were already destroyed, because He praised this one [Sulayman] for his 
knowledge and He excused this one [Dawud] for his independent exertion 
of the intellect to reach a judgement.” He referred to His saying:

“And Dawud and Sulayman when they gave judgement about the field, 
when the people’s sheep strayed into it at night”86

As for coercion, the Qur’an is also clear that it is passed over. He, exalted 
is He, says: f s

‘Those who reject Allah after having had Iman - except for someone 
forced to do it whose heart remains at rest in its iman,”2’1 and He, exalted is

XX X ** X X

21 “passed over”. Trans.
22 It is not transitive, i.e. it does not take ‘mistakes’ and ‘forgetfulness’ as objects. Trans.
23 Surat al-Baqarah: 286
24 Surat al-Ahzab: 5
25 Al-Bukhari (6919), Muslim (1716), Abu Dawud (3574), Ibn Majah (2314)
26 Surat al-Anbiya’: 78
27 Surat an-Nahl: 106

Mwtoto, Forgetfulness and Coercion
The mu’minun should not take kdfirun as friends rather than ?n?z ’znmizn. 

wone who does that has nothing to do with Allah at all — unless it is because 
you are afraid of them.”*8

We will discuss this hadith in two sections: first on the ruling concerning 
mistakes and forgetfulness, and second the ruling concerning coercion.

first section: concerning mistakes and forgetfulness
Mistakes: that is that someone intends something by his action, but his 

action achieves something other than what he intended, for example, if 
someone intends to kill a Azz/irbut ends up killing a Muslim.

Forgetfulness is that someone remembers something but forgets to do it. 
Both are pardoned in the sense that there is no wrong action [counted against 
him] in it, however removing wrong action does not conflict with [the fact 
that] a ruling may ensue out of his forgetfulness.

For example, when someone forgets unzdu’and performs the prayer think
ing that he is in wudu’, then there is nothing against him for that. Later if it 
becomes dear to him that he had prayed while not in wutfu he must repeat 
the, prayer;

If he forgets to mention the name of Allah at [the beginning of] the wudu’ 
-andwe [Hanballs] say that it is obligatory — then must he repeat the ztrndw ? 
There are two narrations on that from Imam Ahmad. • i lartK

Similarly, on forgetting to mention the name of Allah when slaughtering an 
animal for meat there are also two narrations, but most of the fuqahd ’ agree 
that the meat is to be eaten. t

Ifsomeone misses a prayer from forgetfulness and then remembers, then 
be must perform the [in that he prays the same number of ratfahs as he 
missed in the same manner as the prayer he missed], as he said £8, “Someone 
who sleeps through the prayer or forgets it and later remembers it, then let 
him pray it when he remembers it, and there is no expiation other than that,” 
and then he recited: | d

5 I X
‘And establish $alah to remember Me.”29 30
Ifsomeone prays a prayer while carrying dirt [such as] is not overlooked 

[because it is greater than the allowable amount such as an amount greater 
than the size of a dirham] and he then comes to know of it after his prayer or 
during it and he removes it, then does he repeat his prayer or not? On that 
there are two positions, both of which are narrated of Ahmad. It is narrated of 
the Prophet S that he removed his sandals during his prayer and completed 
it,saying, “Jibril informed me that there was some dirt on them,” and he did 
not repeat his prayer.31 . - ■

28 Surah Al ‘Imran: 28
29 Surah Ta Ha: 13
jo Al-Bukhari (59) and Muslim (684)
31 Abu Dawud (650) and Ahmad (3:20)
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If he talked during the prayer forgetting that he was praying then there 
two well known statements on the invalidity of that prayer, both ofwhich are 
narrated of Ahmad. The madhhab of ash-ShaficI is that it does not invalidate 
his prayer.

If someone eats during his fast out of forgetfulness, then most say that it 
does not invalidate his fast, acting according to his saying “Someone who 
eats or drinks out of forgetfulness, then let him complete his fast, because 
it is only that Allah fed him and gave him to drink.”32 Malik said, “He must 
repeat the fast, since he is in the same position as someone who left out a 
prayer forgetfully.” The majority say that he had the intention to fast, but he 
only did one of the acts which are forbidden during fasting out of forgetful
ness, and so he is pardoned.

32 Al-Bukhari (1933) and Muslim (1155)

If someone had sexual intercourse forgetfully [while fasting], then is the 
ruling the same as the ruling on the person who eats forgetfully or not? There 
are two positions on that, the first ofwhich - and it is the well known position 
of Abmad - is that his fast is invalidated by that and that he must fast another 
day in place of it. As to his having to make expiation [of freeing a slave, or 
fasting two consecutive months, or feeding sixty poor people] there are two 
narrations from him. The second position is that his fast is not invalidated by 
that, just as is the case if he had eaten, and that is the madhhab of ash-Shaffi, 
and it is said to have been narrated of Ahmad. Similarly, there is a difference 
about someone who has sexual intercourse while in ihram [for Hajj] forget
fully as to whether or not his rites are invalidated.

If someone swore an oath that he would not do something, and then did 
so, forgetting his oath, or mistakenly thinking that it was something other 
than that about which he had sworn the oath that he would not do it, then 
has he broken his oath or not? There are three positions all of which are 
related from Ahmad: I■

First, he has not violated his oath in any case, even if the oath is for divorce j
or freeing a slave. Al-Khalal rejected this narration from Ahmad and said, “It | 
was a slip by the transmitter of the statemen t. ” This is the position of ashnShafi% I
in one of his two positions, and of Ishaq, Abu Thawr, Ibn Abi Shaybah, and j 
it has been narrated from CA0’. Ishaq said, “He is required to take an oath I 
that he had forgotten the oath he had made. ” I

Second, he has violated his oath in every case, and that is the position of a I
group of the right-acting first generations and Malik. I

Third, a distinction is made between the cases where his oath was to pro- I
nounce divorce or set free a slave, and other cases. This is the well known j
position of Ahmad, and the position of Abu cUbayd, and al-Awzaci spoke simi- I
larly about the case of divorce. He said, ‘The hadith which has been narrated I
about mistakes and forgetfulness only applies as long as he continues to be I
forgetful, and so continues in his marriage to his wife in which case there is I
no wrong action against him. But then when he remembers he must separate I

I Mistakes, Forgetfulness and Coercion
I from his wife, because his forgetfulness has ceased.” Ibrahim al-Harbl cited 
I that there was consensus among the Followers that the divorce of the forget- 
I fij person takes place.
| If someone killed a mu’min mistakenly, then he must make expiation and 
I pay compensation since that is the clear text of the Book, and it is similar if 
I bedestroyed someone else’s property by mistake thinking that it was his own 
I property.
I The dominant majority say that it is similar with someone in ihrdm killing 
J huntedgame by mistake or out of forgetfulness of his ihrdm, that he must pay 
I the compensation for that. Some of them say that he has no compensatory 
I pajment to make unless he deliberately intended to kill it, and they do that 
I holding to the dear outward meaning of His saying Jfe:

1 ‘If one of you kills any deliberately, the reprisal for it is a livestock animal 
I equivalent to what he killed.”33 It is narrated of Abmad, but the majority re- 
| ponded to the ayah by saying that based on his having killed it deliberately 
I there is both compensatory payment to be paid and vengeance [expected] of 
I Wi, exalted is He, both of which are dependent on intentionality. If it was 
I not deliberate, then there is no vengeance, but then there remains compensa- 
I (07payment which is firmly established by another proof.
1 What is most obvious - and Allah knows best — is that the forgetful person 
I and someone who has made a mistake, are pardoned in the sense that the guilt 
I ofawrongacdon is removed from them, since guilt is conditional on purposes 
I andintentions, and the person who has forgotten and the one who has made 
I amistake did not intend anything and so there is no guilt for them. But as for 
| the lifting of the rulings from them, that is not what is meant by these texts, 
I and their either being confirmed or denied needs another proof.

I second section: on the judgement on someone who has been coerced
This is of two types:
first, someone who has absolutely no choice and no power to prevent it, 

such as someone who is carried against his will and made to enter a place 
which he swore an oath that he would not enter. Or someone who is forcibly 
carried and then used to strike someone else until that other person dies, 
and the person has no power to prevent it. Or a woman who is laid down and 
raped without having the power to prevent it, then there is complete agree
ment that all of these above cases bear no guilt, and there is no consequent 
violation of an oath sworn according to the dominant majority of the people 
ofknowledge. It has been narrated of some of the right-acting first generations 
-such as an-Nakhaci - that they disagreed, and the like of that occurs in the 
savings of some of ash-ShaficI’s and Ahmad’s companions, but their sound 
position is that in no case have they violated their oath.
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If he talked during the prayer forgetting that he was praying then there are 
two well known statements on the invalidity of that prayer, both of which are 
narrated of Ahmad. The madhhab of ash-Shafi'i is that it does not invalidate 
his prayer.

If someone eats during his fast out of forgetfulness, then most say that it 
does not invalidate his fast, acting according to his saying Sr, “Someone who 
eats or drinks out of forgetfulness, then let him complete his fast, because 
it is only that Allah fed him and gave him to drink.”32 Malik said, “He must 
repeat the fast, since he is in the same position as someone who left out a 
prayer forgetfully. ” The majority say that he had the intention to fast, but he 
only did one of the acts which are forbidden during fasting out of forgetful
ness, and so he is pardoned.

32 Al-Bukhari (1933) and Muslim (1155)

If someone had sexual intercourse forgetfully [while fasting], then is the 
ruling the same as the ruling on the person who eats forgetfully or not? There 
are two positions on that, the first of which — and it is the well known position 
of Aljmad — is that his fast is invalidated by that and that he must fast another 
day in place of it. As to his having to make expiation [of freeing a slave, or 
fasting two consecutive months, or feeding sixty poor people] there are two 
narrations from him. The second position is that his fast is not invalidated by 
that, just as is the case if he had eaten, and that is the madhhab of ash-Shafici, 
and it is said to have been narrated of Ahmad. Similarly, there is a difference 
about someone who has sexual intercourse while in ihrdm [for Hajj] forget
fully as to whether or not his rites are invalidated.

If someone swore an oath that he would not do something, and then did 
so, forgetting his oath, or mistakenly thinking that it was something other 
than that about which he had sworn the oath that he would not do it, then 
has he broken his oath or not? There are three positions all of which are 
related from Ahmad:

First, he has not violated his oath in any case, even if the oath is for divorce |
or freeing a slave. Al-Khalal rejected this narration from Ahmad and said, “It 
was a slip by the transmitter of the statement.” This is the position of ash-Shafi'i, 
in one of his two positions, and of Ishaq, Abu Thawr, Ibn Abi Shaybah, and 
it has been narrated from 'Ata’. Ishaq said, “He is required to take an oath 
that he had forgotten the oath he had made.”

Second, he has violated his oath in every case, and that is the position of a 
group of the right-acting first generations and Malik.

Third, a distinction is made between the cases where his oath was to pro
nounce divorce or set free a slave, and other cases. This is the well known 
position of Ahmad, and the position of Abu 'Ubayd, and al-Awza'i spoke simi
larly about the case of divorce. He said, “The hadith which has been narrated 
about mistakes and forgetfulness only applies as long as he continues to be 
forgetful, and so continues in his marriage to his wife in which case there is 
no wrong action against him. But then when he remembers he must separate

| Mistakes, Forgetfulness and Coercion
| fom his wife, because his forgetfulness has ceased.” Ibrahim al-Harbl cited 
I that there was consensus among the Followers that the divorce of the forge t- 
I folpenon takes place. •/».. Mb

I If someone killed a mu 'min mistakenly, then he must make expiation and 
I pay compensation since that is the clear text of the Book, and it is similar if 
I he destroyed someone else’s property by mistake thinking that it was his own 
| property.
I The dominant majority say that it is similar with someone in ihram killing
I hunted game by mistake or out of forgetfulness of his ihrdm, that he must pay 
I the compensation for that Some of them say that he has no compensatory 
I payment to make unless he deliberately intended to kill it, and they do that 
I holding to the clear outward meaning of His saying Jfe:

I ^1 J5 u ^3
' If one of you kills any deliberately, the reprisal for it is a livestock animal 

equivalent to what he killed. ”33 It is narrated of Ahmad, but the majority re
sponded to the ayah by saying that based on his having killed it deliberately 
there is both compensatory payment to be paid and vengeance [expected] of 

Allah, exalted is He, both of which are dependent on intentionality. If it was 
not deliberate, then there is no vengeance, but then there remains compensa- 
toiypayment which is firmly established by another proof. *:' ’* • *

What is most obvious - and Allah knows best — is that the forgetful person 
and someone who has made a mistake, are pardoned in the sense that the guilt 
ofa wrong action is removed from them, since guilt is conditional on purposes 
and intentions, and the person who has forgotten and the one who has made 
amistake did not intend anything and so there is no guilt for them. But as for 
the lifting of the rulings from them, that is not what is meant by these texts, 
and their either being confirmed or denied needs another proof.

second section: on the judgement on someone who has been coerced
This is of two types:
First, someone who has absolutely no choice and no power to prevent it, 

such as someone who is carried against his will and made to enter a place 
which he swore ail oath that he would not enter. Or someone who is forcibly 
carried and then used to strike someone else until that other person dies, 
and the person has no power to preventit. Or a woman who is laid down and 
raped without having the power to prevent it, then there is complete agree
ment that all of these above cases bear no guilt, and there is no consequent 
violation of an oath sworn according to the dominant majority of the people 

I ofknowledge. It has been narrated of some of the right-acting first generations 
J -suchasan-Nakha'i - that they disagreed, and the like of that occurs in the 
I sayings of some of ash-ShafiTs and Ahmad’s companions, but their sound 
I position is that in no case have they violated their oath.
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It is narrated of aI-AwzacI concerning a woman who swore an oath on some 
matter, and her husband forced her to violate it against her will that he is the 
one who owes her expiation, and there is a similar narration from Ahmad, 
concerning if the husband had intercourse with his wife against her will when 
she was fasting or in ihram that he is the one who owes her expiation. What 
is his well known position is that by that her fast and Hajj are invalidated [so 
she must make up the lost fast but not expiation].

The second type is in the case of someone who is coerced by being struck 
or by other means to do something. This action of his is connected to his 
personal responsibility since it was possible for him not to do it and he has a 
choice as to whether to do the action, however, his aim is not the action itself, 
but rather to repel the harm that he is suffering. So he has a choice from 
one point of view, but he has no choice from another point of view. For this 
reason people differ as to whether or not he is responsible.

The people of knowledge agree that if he is thus coerced to kill a guiltless 
person, he is not permitted to kill him, because he would only kill him by his 
own choice in order to ransom himself from being killed. This is the consensus 
of those people of knowledge who are to be reckoned with. There were in the 
time of Imam Ahmad those who differed but who are not to be reckoned with. 
If he kills someone under these circumstances, then the dominant majority 
consider that both of them share in the obligatory retaliation, the one who 
compelled him as well as the one thus compelled because of the fact that they 
both had a share in the murder. That is the position of Malik, ash-ShafiT in the 
well known position ofhis, and Ahmad. Some say thatitis only obligatory on the I
one who compelled the other, because the one who was forced becomes as if he 
were merely an instrument, and this is the verdict of Abu Hanifah and one of I
two positions attributed to ash-Shafici. It has been narrated of Zufar as the first, I
and it has also been narrated of him that it [retaliation] is demanded against I
the one coerced [to kill] since he was the immediate cause and he is not like an I
instrument, because he is guilty [of murder] by unanimous agreement [of the I
people of knowledge]. Abu Yusuf said, “There is no retaliation against either I 
of them.” One of our colleagues deduced an explanation for us that does not I
require the killing of a group of people for one man ,34 ;

34 This last sentence caused both the translator and the editor much trouble.

Bl

Even more so if he had been coerced by beating and the like to destroy the 
protected property of someone else, is that permitted to him? On this there are 
two points of view among our colleagues. If we say that is permitted to him, then 
the owner holds him liable for that, he will go for redress for that for which he 
made him liable to the one who coerced. If we say that is not permitted to him, 
then the liability must be upon both of them together just as in the case with 
retaliation. Some said that it is only upon the person who was coerced, but that 
is weak.

If someone is coerced into drinking wine or something else of those actions 
which are forbidden, then concerning its becoming permissible because of

I AfwForgetfulness and Coercion

I bis being coerced there are two statements: ' , «•< '

I first, that it becomes permissible to him, the proof for which is sought 
I from His saying, exalted is He: .. - j .rftCrjh

I z ** <

I fr’-J jj** J-s Jr* jp
I Do not force your slavegirls to prostitute themselves if they desire to be
I virtuous women out of your desire for the goods of the dunya. If anyone 
I forces them, then after they have been forced, Allah is Ever-Forgiving, Most 
I Merciful. 35 7^^ was revealed about Abdullah ibn Ubayy ibn Salul, who 
I bad two female slaves whom he forced into prostitution against their will. 
I This deduction is that of the dominant majority such as ash-Shaficf, Abu 
I Hanifah, and is the well known position of Ahmad, and something similar is 
I narrated of al-Hasan, Makhul, Masruq and from cUmar ibn al-Khattab which 

indicates it ; t ?
The people who took this position differed about a man who was coerced 

into adulterous sexual intercourse. Some said that his being coerced is an 
authentic [excuse] and that he has no guilt, and that is the position of ash- 
Shan'i, and of our colleague Ibn Aqll. Some said that his being coerced is 
notan authentic [excuse], and that he is both guilty and due the hadd pun
ishment, which is the position of Abu Hanifah, is stated textually by Ahmad, 
and is also narrated of al-Hasan. « . . • dr*1

The second position is that dissimulation is only [valid] in the case of 
words, but that there can be ho dissimulation in deeds and one may not be 
coerced into deeds. That is narrated of Ibn Abbas, Abu’l-Aliyyah, Abu’sh- 
Sha'tha’, ar-Rabf ibn Anas, ad-Dahbak, it is one narration of Ahmad, and it 
is also narrated of SahnUn. | ?

On the basis of this, then if he drinkswine or steals something under duress, 
he is punished with the hadd punishment. ' ■

On the basis of the first, if he drinks wine under duress and later divorces 
hiswife or sets a slave free, then is the ruling on him the same as the ruling 
on someone who voluntarily drinks or not? Or on the contrary are his state
ment of divorce and his declaration of freeing the slave merely words of no 
consequence? Concerning that, our companions have two routes which they 
follow.lt has been narrated of al-Hasan concerning someone to whom it is 
sad, “Prostrate to the idol! If you don’t we will kill you,” that he said, “If the 
idol is towards the tpblah, then let him prostate, and let him make his inten- 

I don that it is for the sake of Allah. If it is not towards the qiblah, then let him 
I not do that even if they kill him.” Ibn al-Habib al-Maliki said, “This is a good 
I verdict” Ibn Atiyyah said, “What prevents him from making his intention 
I that it is for the sake of Allah even if it is not towards the qiblah, when there

35 Surat an-Nur. 33
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is in the Book of Allah: iin i ■ ;f,j >7

X • • X

4)1 p 11# 14»
‘So wherever you turn, the Face of Allah is there,’3*5 arid while in the Shariah 

it is permitted for the traveller to do optional extra roAfaAr while not facing 
in the direction of the qiblah?"

As for coercion into saying tilings, the people of knowledge are absolutely 
agreed that it is an authentic [excuse], and that someone who has been co
erced into saying something which is not permitted, with a compulsion which 
is to be reckoned with, may ransom himself with it and there is no guilt on 
him, and the saying of Allah, exalted is He, indicates that, “except for someone 
forced to do it whose heart remains at rest in its imdn. nyi The Prophet % said 
to ‘Ammar, “If they return then you return!”38 The idolaters had tortured 
him until he agreed with them on that kufr which they demanded of him, 
and so he did that.

As for that which is narrated of the Prophet % that he counselled a party 
of his Companions, “Do not associate partners with Allah, even if you are cut 
up and burnt,”39 what is meant here is association of partners in the heart, as 
He says, exalted is He:

* * * ' ,
“But if they try to make you associate something with Me about which you 

have no knowledge, do not obey them.”40 And He says, exalted is He:

“But as for those whose breasts become dilated with ku/r, anger from Allah 
will come down on them.”4’

In all other words in which coercion could be imagined, if someone is 
unlawfully coerced to say some words, then no judgement can be based on 
them and they are vain and useless words because the words of the person 
coerced issued from him while he was not pleased with them, and therefore 
he is pardoned [and the words have no effect], and he is not taken to task 
for them, neither in the judgement of the world nor in the judgement of

36 Surat al-Baqarah: 114
37 Surat an-Nahl: 106
38 The mushrikun had continued to torture him until he said words of abuse against the

Prophet & and said good things about their gods. When the Messenger of Allah % came, 
he said, ‘what is beyond you?’ He said, ‘Evil, Messenger of Allah; I was not released until 
1 abused you and mentioned good things about their gods.’ He % said, ‘How do you find 
your heart?’ He said, ‘Content with imdn.' He £ said, ‘if they return, you return (i.e. repeat 
what you did).’ (Ibn Sa'd in his (3:249)). Ed.

39 Al-Bukhari in al-Adab al-mufrad (18) and Ibn Majah (4034)
40 Surah Luqman: 15
41 Surat an-Nahl: 105

I Mistakes, Forgetfulness and Coercion
I aifiirah. In this the one who is forgetful and the one who is ignorant are 

I distinguished. All contracts are the same in this respect such as sales and 
I marriage, or cancellations such as khut,* divorce and granting of freedom 
I toaslave.and similarly oaths and vows. This is the position of the dominant 
I mqority of the people of knowledge, and it is the verdict of Malik, ash-ShaHci, 
I mdAlimad.
1 Abu Hanifah made a distinction between those things which according to
I ft new can be cancelled and for which choice is clearly established such as 
I insalesand the like, and he said that they are not binding if there is coercion, 
I and between those things that are not like that, such as marriage, divorce, 
I being a slave and oaths which he regarded as being binding even if there 
I nas coercion.
I If someone swore an oath that he would not do something and then he 
I did it under duress, then according to the position of Abu Hanifah he has 
I breached his oath, but according to the position of the dominant majority, 
I there are two positions on that:
| first, he has not breached his oath, just as he would not have breached his 
’ oath if he was made to do that action under duress and was unable to preven t i t, 

aswehaveseen previously, and this is the position of the majority of them. 
Second, he has breached it here, since he did it by his own choice as opposed 

to the case where he was physically carried and was unable to prevent the deed, 
and that is one narration from Ahmad and one position of ash-Shafici, and of 
biscolleagues-al-Qaffal - there are those who make a distinction between 
waring an oath to divorce and free a slave and other things, as we have said 
concerning the person who is forgetful, and some of our colleagues narrated 
(bat as a viewpoint (uiq/Aan Zand) to us. •

Ifsomeone was coerced without right to pay something, and so sold his 
propertyin order to hand over its value, then is the purchase from him sound 
or not? Concerning that there are two narrations from Ahmad [both that it is 
sound and that it is unsound]. There is also a third narration from him that 
ifhe sold it for the value which it should realistically achieve, then it has been 
bought from him [and the deal is valid], but that if he sold it for less than 
that, then it has not been bought from him [because the deal is not valid]. 
Whenever the person under duress is contented with that to which he was 
coercedbecause of a subsequent desire which occurred after the coercion, and 
the coercion still exists, then whatever contractual matters and other things 
[such as oaths, and cancellations] issue from him are valid, with this intention.
Thisis the well known position of our companions, but there is also another

1 point of view, which is that it is not valid, but this is unlikely.
| As for coercion with a right, then it does not prevent the binding nature 
1 of that which is the purpose of the coercion. If someone with whom war is 
I btingwaged is coerced into Islam, and he accepts Islam, then his Islam is valid.
I Marly, if a judge forces someone to sell his property to settle his debts, or 
I 42 Biuf is a type of divorce in which the wife is granted the power to divorce the hus-I Woran agreed compensation. Trans. ■
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someone who has made a vow to abstain from in tercourse with his wife is forced 
to divorce her after the normal period in which abstinence is permitted and 
after his refusal to return [to intercourse]. If someone swears an oath not to 
repay a debt and the Judge forces him to repay it, then he has breached his 
oath because he did something on which he really swore an oath in such a 
manner that he has no excuse. Our colleagues mention it with a difference 
of opinion in the case where he refused to repay a debt, but a judge paid it 
[from the man’s property], then he has not breached his oath, because the 
action which he swore not to do did not issue from him.
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Be in the World as if a Stranger
Tbn Vmar £ said, “The Messenger of Allah took hold of my shoulder 
I andsaid, ‘Be in the world as if you were a stranger or someone traversing 
la way’. "And Ibn 'Umarifc used to say, “When you en ter upon the evening, 
donotawait the morning, and when you get up in the morning, do not await 
the evening, and take from your health for your sickness, and from your life 
foryour death.” Al-Bukhari (6416) narrated it. • u-w

Al-Bukhari narrated this hadith from 'All ibn al-Madini as, “Muhammad 
ibn ‘Abd ar-Rahman at-Tafawi narrated to us, ‘Al-A'mash narrated to us, 
‘Mujahidnarrated to us from Ibn 'Umar,...”’” and then he mentioned [the 
(ext]. More than one of the hadith memorisers have spoken about the wording 
‘Mujahid narrated to us,” and they said, “It is not firmly established,” and they 
rejected it of‘Ali ibn al-Madini and said, “Al-A'mash did not hear this hadith 
from Mujahid, and he heard it only from Layth ibn Abi Sulaym from him 
[Mujahid]Al-'Uqayli and others mentioned that. At-Tirmidhi narrated it in a 
hadith of Layth from Mujahid, and in it he added, “And count yourself among 
(he people of the grave,” and he added in the words of Ibn 'Umar, “Because 
youdonotknow,'Abdullah, what your name will be tomorrow.”1 Ibn Majah 
narrated it and he did not mention the saying of Ibn 'Umar. Imam Ahmad 
andan-Nasa’i narrated in ahadith of al-Awza'i from 'Abdah ibn Abi Lubabah 
from Ibn‘Umar that he said, “The Prophet % took hold of a part of my body 
and said,‘Worship Allah as if you see Him, and be in the world as if you are 
asttanger or someone traversing away.’”2 'Abdah ibn Abi Lubabah reached 
Mmar but people differ as to whether he heard anything from him.

1 XvTirmidhi (2333)
2 Ahmad (2:132)
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This hadith is a basic source on [the need to have J little wishful thinking 
about the world and that the Wn ought not to take the world as his home
land and residence or become at rest in it, and on the contrary he should 
be in it as if he were on the point of departure preparing his equipment for 
the journey, 's '- . . . ;

There is absolute agreement on that in the counsels of the prophets and 
their followers. He, exalted is He, quotes the mu'min among the people of 
Fircawn as saying:

j!P' JU > aU $1 f
•• XX x XX x I

“My people! the life of the dunya is only fleeting enjoyment. It is the akhirah 
which is the abode of permanence. ”3

3 Surah Ghafir: 39
4 Ma ti wa li’d-dunya may also mean “I have nothing to do with dunya and dunya has 

nothing to do with me.” Trans.
5 Ahmad (1:391) and at-Tirmidhi (2377)
6 Masih “messiah”: Sayyiduna ‘Isa as. The word may be from masaha “he wiped" i.e. 

anointed, meaning the “anointed one” or from sa/uz “he went or journeyed through the 
land.” Trans.

7 Ahmad mentioned it in ax-ZuAd (93)

The Prophet £ used to say, “What have I to do with the dunya}4 My likeness 
and the likeness of the world are like a rider who rests in the shade of a tree 
and then departs and leaves it. ”5

One of the counsels ofthe Masih6 to his disciples was that he said to 
them, “Cross it and do not inhabit it. ” It is narrated from him that he said, 
“Who is there who would build a house on the waves of the sea? That is the 

world for you; so do not take it as a settled dwelling. ”7
A man went to see Abu Dharr and began to look around his house. He 

asked, “Abu Dharr, where are your household effects?”He answered, “We have 
a house which we are facing to.” He said, “You can’t avoid having household 
effects as long as you are here.” He answered, “The Owner of the dwelling 
won’t leave us in it.” ■

They went to visit one of the right-acting people, and began to look around 1
his house. They said to him, “We think your house is that of a man planning 
to travel.” He said, “Am I planning to travel? No, I am being banished.” I

CA1I ibn Abi Talib 4^ used to say, “The world is travelling away and the dkhirah 
is travelling towards us, and each of them has children, so be children of the I 
dkhirah and do not be children of the world, because today is action without | 
reckoning and tomorrow is reckoning without action.”

One of the wise people said, “I am amazed at someone from whom the 
world is retreating and to whom the dkhirah is advancing who is busy with that 
which is leaving and turns away from that which is approaching.”

cUmar ibn cAbd al-cAziz said in his khutbah, “The world is not the abode 
for you to settle in. Allah has decreed annihilation for it, and has decreed for

I m the World ds if a Stranger
I jBpeople departure from it How many a strong inhabitant shortly falls to 
I [tiin, nnd how many a resident who is envied shortly departs. So make good 
I departure - may Allah show you mercy - with the best of what you have 
I present of transport; and take travelling provision and ‘the best travelling 
I provision is ta^wd’8." '/ .
I Since the world is not the residence or the homeland of the mu 'min, then 
I (he state of the mu’min in it should be one of two: either he should be as if 
I hewere a stranger resident in a foreign country whose concern is to gather 
I provision for the journey back to his homeland, or he should be as if he were 
/ atravellerwho is not resident at all, but who — nigh t and day — is travelling to 
I ibeland where he resides. So the Prophet it counselled Ibn cUmar that he 
I should be in the world in one of these two states.
I First, that the mu 'min should make himself as if he were a stranger in the 
I world who imagines himself to be resident but in a foreign country, and so 
I his heart is unattached to the foreign country but on the contrary his heart 
I attaches itself to his homeland to which he is returning-, and sb he is only 
I resident in the world to finish the repair of his equipment for the return to 
I his homeland. Al-Fudayl ibn Tyad said, “The mu 'min in the world worries and 

grieves, and his concern is the repair of his equipmen t. ”
Someone who is like this while in the world, has no other concern except 

togather the provisions which will benefit him on his return to his homeland, 
and so he does not compete with the people of the country, among whom 
he is a stranger, in their might, and he is not impatient due to being humble 
among. Al-Hasan said, “The mu 'min in the world is like a stranger: he is not 
impatient about being humble in it and he does not compete for its precious 
things. He has a business, and people have another business.”

When Adam was created he was made to reside with his wife in the Garden, 
and then both of them were made to descend from it but they were promised 
that they would return to it along with their right acting descendants. There
fore the mu’min is always yearning for his original homeland, and “Love of 
one’shomeland is a part of imdn.” It is as someone said: ’

How many a house man has with which the youth is acquainted,whilst
Ms eternal longing is for the .very fir st house. ~ - i. ’

One of our shaykhs [Ibn al-Qayyim] said:
Come along to the Gardens of Eden because they areyour first dwell

ings and in them is the encampment. * ~
However, we are prisoners of the enemy, so do you thinkthat we will

return to our homelands and be safe? I H'
They believe that when the stranger is removed far away and his 

homelands are remote, then he is impatiently eager.
I Wat exile is more than our exile in which enemies have come to
I rule among us?

8 See Surat al-Baqarah: 196
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as-Salimi used to say in his supplication, “O Allah show mercy in the 
world to my estrangement, and show mercy in the grave to my loneliness, and 
show mercy to my standing tomorrow before You.”

Al-Hasan said, “It has reached me that the Messenger of Allah % said to his 
Companions, ‘The likeness of me and the likeness of you and the likeness of 
the world is like a people who travelled through a dusty waterless desert until, 
when they didn ’t know whether the distance they had travelled was greater 
than what remained, they had used up their provisions, their mounts were 
fatigued, and they remained in the midst of the desert without provision or 
mounts certain of destruction. Then while they are like that, a man came to 
them in a set of garments with his head dripping with water. They said, “This 
one is only recen tly come from the fresh cultivated lands, and he has only come 
to you from somewhere close.” When he reached them he asked, “Howare 
you?” They answered, “As you see. ” He asked, “What do you think, if I were to 
guide you to refreshing water and green meadows, what would you do?” They 
answered, “We would not disobey you in any way.” He said, “[Give me] your 
contracts and covenants by Allah,” and so they gave their binding contracts 
and covenants by Allah that they would not disobey him in any way.’He said, 
‘So he brought them to water and green meadows, and then he remained 
among them as long as Allah willed. Then he said, “Travellers!” They asked, 
“Where are you going? ” He answered, “To water that is unlike your water, and 
to meadows that are not like your meadows. ” So the chief part of them said 
- and they were the majority of them, “By Allah! we did not find this until we 
thought that we would never find it. What could we do with a life better than 
this?” A party said - and they were the minority, “Have you not given this man 
your contracts and covenants [sworn] by Allah that you will not disobey him 
in anything, and he has been true to you in the first thing he said to you? 
By Allah! he will be true to you in the last [thing he said].” So he went off 
with those who followed him, and the rest of them stayed behind. An enemy 
learnt of them, and they found themselves either in captivity or killed.’” Ibn !
Abi’d-Dunya. narrated it, and Imam Ahmad narrated it9 in a hadith of‘All ibn 
Zayd ibn Jadcan from Yusuf ibn Mihran from Ibn ‘Abbas from the Prophet * 
in the same sense but abridged.

This simile matches the state of the Prophet % with his ummah, because 
he came to them while the Arabs then were the most abject of people, and 
the smallest in number of them, with the worst lifestyle in the world and the 
poorest states with respect to the akhirah. He called them to travel the path to 
success and showed them the proofs of his truthfulness, as the truthfulness of 
the one who came to the people in the desert was clear - their water having 
gone, and their mounts having perished - by their seeing him in garments, 
on foot, with water dripping from his head, and then he showed them where 
the water and fertile meadows were. So they deduced from his outward form 
and his state the truthfulness of what he said and followed him, and he prom
ised those who followed him the opening [to Islam] of the lands of Persia

9 Ahmad (1:267)

I Be in the World as if a Stranger
I jndBpntium, and that they would take their two treasures, but he warned 
I iheinnotto be dazzled and deceived by that, and against stopping at that. 

I jje told them to content themselves with a basic provision from this world, 
I ind to be serious and to strive in seeking the akhirah and in preparation for 
I it They found that everything he promised them is true. When the world 
I & opened up to them - as he promised them — most people became busy 
I wth collecting it and treasuring it, aspiring competitively for it. They were 
I pleased to reside in it, and enjoyed its appetites. They gave up preparing for 
I the ak/iirahin preparation for which he had told them to be serious and to 
I strive hard. A few people accepted his advice to be serious and to seek the 
I akhirah and prepare for it. This small party was successful and caught up with 
I their Prophet in the akhirah because they travelled his path in the world and 
I accepted his advice and obeyed his command. Most people con tin ued in th e 
I intoxication of the world competing to have more of it. That occupied and 
I distracted them from the akhirah until death surprised them suddenly in this 
' delusion, and they perished and were either killed or imprisoned.

How excellent is the saying of Yahya ibn Mucadh ar-JRazi, “The world is 
sty/w's wine: whoever becomes drunk only comes to his senses [finding 

himself] among the army of the dead, regretting with the losers. ”
The second state: that the mu’min regards his state in the world as if he 

were a traveller and not a resident at all, but that he is journeying on pass
im the stages of the journey until his journey reaches its destination: death. 
Someone who has this state in the world, only wants to obtain provisions for 
thejourney, does not seek to increase the goods of the world. For this reason 
the Prophet £ counselled a group of the Companions that what they took 
from the world should be like a traveller’s provision.

Someone said to Muhammad ibn Wasic, “How are you?” He answered, 
IVhatdoyou think of a man who every day travels another stage on his 
journey to the akhirah?”

Al-Hasan said, “You are only a collection of days. Every time a day passes, 
part of you has passed.” He said, “Son of Adam, you are only between two 
mounts which hurry you: the day hurries you to the night and the night to 
the day, until they surrender you to the akhirah. So who is in greater peril 
than you, son of Adam?” He said, “Death is knit to your brows and the world 
is folded up behind you.”

Dawud at-Ta’i said, “Night and day are only stages in which people alight, 
stage by stage until they reach the end of their journey. If you can send before 
you in each stage some provision for what is coming, then do so, because the 
cessation of the journey is soon, and the matter is hastier than that. So take 
provision for your journey, and do what you have to do of your affair, for it 

I is as if the affair comes upon you suddenly.”
One of the right-acting first generations wrote to one of his brothers, 

I “Brother, you are made to imagine that you are resident, but on the contrary 
I you are exerting yourself in travel, and you are being driven without flagging.

Death is facing you, and the world is folded up behind you. What has passed
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of your life will not return to you until the Day of Profit and Loss returns to 
you.”

Your path in the world is that of a traveller and every traveller must 
have provision.

Man must carry equipment particularly if he fears the attack of a 
conqueror.
A wise man said, “How can anyone rejoice in the world when his day ruins 

his month, and his month ruins his year and his year ruins his life? How can 
anyone rejoice whose term of life is leading him to his end, whose life is lead
ing him to his death?”

Al-Fucjayl ibn Tyad said to a man, “How long have you lived?” He answered, 
“Sixty years. ” He said, “So for sixty years you have been travelling to your 
Lord and you are on the verge of reaching [Him].” The man exclaimed, 
“We belong to Allah and to Him we are returning!” Al-Fudayl said, “Do you 
know the explanation of it [what you just said]? You are-saying, ‘I belong to 
Allah as a slave and to Him am returning. ’ Whoever knows that he belongs 
to Allah as a slave and that to Him he is returning, then let him know that 
he is [to be] apprehended. Whoever knows that he is [to be] apprehended I 
then let him know that he is [to be] questioned. Whoever knows that he is [to I
be] questioned, then let him prepare an answer for the question. ” The man I
asked, “What is the means to fulfill that end?” He answered, “It is simple.”He I
asked, “What is it? ” He said, “Act excellently well in what remains and you will I
be forgiven for what has gone before, for, if you act badly in what remains, I
you will be taken to task for what has gone before and what remains."About I
this one of them said: I

A man has travelled for sixty years to a pool of water, which is certainly 
close to his watering place (wird).'°

A wise man said, “Someone for whom nights and days are mounts, 
then they travel with him even if he does not travel.” In this same sense 
someone said:

These days are only stages by which a direct summoner urges to 
death.

And the most astonishing thing — if you consider - is that they are 
stages which are being folded while the traveller is seated.

Another said:

O mercy on my self! because of a day which leads it to the army of the 
dead and a night that drives it away.

Al-Hasan said, “Night and day swiftly continue to decrease lifespans and to 
bring the moment of death nearer. How unbelievable! but, they both have 
accompanied Nuh, 'Ad, Thamud and many generations between them; it

V I

/ Be in the World as if a Stranger
I nanspired that they came to their Lord, and were shown their actions, while 
I night and day become fresh and renewed, unwearied by that which they have 
I pissed by, prepared to give those who remain the like of that which they did.
I to thosS who have passed. ”
I AMwzJ'I wrote to a brother of his, ‘You are surrounded on every side, so 
I know that you are being driven every day and night, so beware of Allah and 
I standing in His presence, and [make sure] that the last of your time should 
l be for His sake. And peace [be upon you].” - • . ■ »r/-

/ IVe travel to the end of our lifespans at every moment and our days 
1 are folded up, and they are stages
I I have never seen the like of death, really, as if it were when wishes
I outline it, it is false.

How ugly is laxness in youth, so how about it when grey hairs cover 
the head?

Travel from the world with a provision of taqwa, for your life is some 
dap, and they are very few.

As forIbn Umar’s advice 4k it derives from this hadith which he narrated, 
and it comprises the extreme restriction of one’s expectations, that when 
someone enters the evening he does not anticipate the morning, and when 
he enters the morning he does not anticipate the evening, but rather on 
the contrary he thinks that his expected term will come to him before that. 
More than one of the people of knowledge have explained in this fashion 
the meaning of zuhd-doing-wi th out the world. Al-MarwadhI said, “I asked 
Abu‘Abdullah - meaning Ahmad - ‘What is this doing without the world?’ 
He answered, ‘Restricting wishful thinking: it is someone who says when he 
rises in the morning, T will not see the evening.’”” He said, “Sufyan said 
something similar.” Someone asked Abu 'Abdullah, “What can we find to 
help in restricting wishful thinking?” He answered, “We do not know. It is 
only a divine grace.” • -ff

Al-Hasan said, “Three people of knowledge gathered and said to one of 
their number, ‘What do you wish for?’ He answered, ‘There has never been a 
month in which I did not think I would die.’” He said, “His two companions 
sad,Thisis indeed awish.’ Two of them said to the other, ‘What is your wish?’ 
He answered, ‘There has never been a week in which I did not think I would 
fie."1 He said, “His two companions said, ‘This is indeed a wish.* They said to 
the other, ‘What is your wish?’ He answered, ‘What wish has one whose self 
isin the hands of another?’”

i o The poem may mean that man travels throughout his life to a watering place which 
was already close to him when he set off. Trans.

Dawud at-Ta’i said, “I asked 'Atwan ibn 'Umar at-Tamiml, ‘What is the [way 
I of] restricting wishful thinking?’ He answered, ‘It is that which is between the 
I coming and going of the breath.’ He told al-Fudayl ibn 'Iyad about that and 

he wept and said, ‘He says that he breathes fearing that he will die before his
I breath ceases. ‘Ativan was vigilant about death.’ ”
1 One of the right-acting first generations said, “I have never slept and said
I to myself that I would wake up from it.”
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Habib Abu Muhammad used everyday to direct people, as does the person 
who is on the point of death, about the washing of his body and the like. He 
used to weep every morning and evening. His wife was asked about his weeping 
and she said, “He fears — by Allah! — that when he has reached the eveninghe 
will not reach the morning, and when he reaches the morning he fears that 
he will not reach the evening. ”

When Muhammad ibn Wasic in tended to sleep he used to say to his family, 7 
entrustyou in farewell to Allah, because maybe itmightprove to be myfatefrom 
which I do not arise, ’’and this was his custom when he intended to sleep.

Bakr al-Muzani said, “If any of you are able to not pass a night without his 
last testament written by his head, let him do so, because one does not know 
whether one will pass the night among the people ofthe world and wake up 
in the morning with the people of the akhirah.”

When someone said to Uways, “How is time with you?”he would say, “How 
is time with someone who when he comes into the evening thinks that he 
will not see the morning, and who when he arises in the morning thinks that I 
he will not see the evening and that he will be given the news of the Garden I
or the Fire?” I

Awn ibn Abdullah said, ‘Whoever counts the morrow as a part of his I 
lifespan has not given death the true position that it has. How many a person I
who faces a new day does not complete it. How many a person who hopes for I
the morning never reaches it. If you were really to see the decreed period of I 
life and how it goes, you would hate wishful thinking and its deception.”He I
used to say, “One of the most useful days to the mu ’min in this world is that I
one in which he does not think that he will reach the end of it.” I

A woman of Makkah who was entirely devoted to worship of Allah used to I
say in the evening, “O self! this night is your night, and you will have no other I
night.” In the morning she would say, “O self! this day is your day, and you I 
will no other day,” and she would strive hard. I

Bakr al-Muzani used to say, “If you want your prayer to be any use, then say, I
‘It is very probable that I will not pray any more prayers.” This derives from I 
that which is narrated of the Prophet % that he said, “Pray the prayer of one I 
who is taking leave [of the world].”11 • I

li Ahmad (5:412) and Ibn Majah (4171) ■

Ma'ruf al-Karkhl said the iqdmoh for the prayer and then said to a man, “Step I
forward and lead us in prayer.” The man said, “If I lead you in this prayer, I
I will not lead you in any other prayer.” Macruf said, “Do you say to yourself I 
that you will pray other prayers? We seek refuge from long drawn-out wishful I
thinking because it prevents good action.” I

One of them knocked on the door of a brother of his and asked after him.
Someone said to him, “He is not in the house.” He asked, “When will he 
return?” A servant woman in the house said to him, “Someone whose person 
is in another’s hand, then who knows when he will return?” Among the verses 
of Abu’l-Atahiyah there are:

I i do not know, even if I hoped a whole lifetime, that maybe when I
I wake up in the morning, I will not see the evening.
I Do you not see that in the morning of every day your life is shorter
I than it was yesterday?

I This second verse he derived from that which is narrated from Abu ’d-Darda ’ 
I md al-Hasan that both of them said, “Son of Adam, you have continued in 
I the destruction of your life-span since you fell from your mother’s womb. ” 
I One of the right-acting first generations recited:
/ We certainly rejoice in the days which we have whiled away, and every day
I which has passed brings us closer to the ends of our lives.
I Act diligently for your own sake before death because profi t and loss are
I only in action.
I Hissaying, “And take from your health for your sickness, and from your life
I foryourdeath, "means gain from righ t actions while you are h eal thy before ill 

health interposes between you and them [right actions], and during your life 
beforedeathinterposesbetweenyouand them. There is in a narration, “Because, 
dareofAllah,you do not know whatyour name will be tomorrow, ” meaning that 
maybe tomorrow you will be among the dead instead ofamong the living.

The same sense of this counsel is narrated of the Prophet in other ways, 
lhereisin al-Bukharifrom Ibn Abbas that the Prophet said, “There are

wo blessings of which many people are cheated: health and free time.”18 
There is in the &zAi#of al-Hakim from Ibn Abbas that the Messenger of 

Allah 1 said to a man while admonishing him, ‘Take advantage of five before 
five: your youth before your senility, your health before your ill health, your 

ilth before your poverty, your free time before your becoming occupied, 
and your life before your death.”13

Ghunaym ibn Qays said, “We used to admonish each other in the beginning 
of Islam: ‘Son of Adam, act in your free time before you become occupied, in 
pur youth for your old age, in your health for your ill health, in your worldly 
kfe for your other-worldly life, and in your life for your death.’”

There ism ^ahihMuslimfrom Abu Hurayrah from the Prophets, “Hasten to 
tatonsbefore six things: the rising of the sun from its place of setting, or the 
smoke,ortheDaj)Sl,or the beast, or the particular circumstances of any of you 
[death) or the business of the general mass of people (the Day of Rising) .”*4 

There is in al-Tirmidhi from him that the Prophet said, “Hasten to do ac- 
tobefore seven things: do you wait for anything but poverty which causes 
you to forget, or wealth which causes excessive behaviour, or sickness which 

I corrupts you, or old age which makes you weak in judgement, or being dis
patched by death, or the Dajjal - and he is the most evil of all awaited things!

I -or the Hour, and the Hour is more calamitous and more bitter.”15

12 Al-Bukhari (6412)
13 Al-Hakim (4:306)
14 Muslim (1947)
>5 At-Tirmidhi (2306)
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What this means is that all these things impede action and some of them pre- 
occupy people away from it, either in the particular circumstances of the person, 
such as in his poverty and wealth, his sickness, old age and death, or some of 
them are universal, such as the rising of the Hour, the emergence of the Dajjal, 
and similarly the unsettling trials, as is narrated in another hadith, “Hasten to 
do actions before trials which will be like pieces of a dark [moonless] night ”'6 

After some of these universal matters action is of no use, as He says, exalted 
is He: , '

16 Muslim (118) and at-Tirmidhi (2195); the hadith continues, “...a man will be a 
believer in the morning and a kafir in the evening and believer in the evening and a kafir 
in the morning. He will sell his din for some goods of the world.” Ed.

17 Surat al-An'am: 158
18 Surat al-An'am: 158 ’ ■ • • .
19 Al-Bukhari (6521), Muslim under imdn (157)
20 Muslim (158)
21 Muslim (2703) ■ ; ‘
22 Muslim (2759) . . t f j
23 Ahmad (4:240), at-Tirmidhi (3536), an-Nasa’i in as-Sunan al-Kubra and Ibn Majah

(4°7°)

' i/i^i [3^94;

x z 
“On the day that one of your Lord’s Signs does come, no Iman which a 

self professes will be of any use to it if it did not have imdn before and earn 
good in its imdn.”16 17 18 19 j

There is in the two $ahih books from Abu Hurayrah that the Prophet 1 |
said, ‘The Hour will not arise until the sun rises from its place of setting. i
Then when it rises and people see it; all of them will believe. But that is when 1
‘no imdn which a self professes will be of any use to it if it did not have imdn 1
before and earn good in its imdn.’,8”‘9 ]

There is in $ahih Muslim from him that the Prophet £ said, There are three I
things which when they emerge ‘no imdn which a self professes will be of any 1

use to it if it did not have imdn before and earn good in its ftndn the rising of 
the sun from its place of setting, the Dajjal and the beast of the earth.”20

There is also in it from him that the Prophet said, “Someone who turns in 
tawbah before the sun rises from its place of setting, then Allah turns to him.”21

There is from Abu Musa that the Prophet £ said, “Allah stretches out His 
hand at night for the wrongdoer of the day to turn in tawbah, and He stretches 
out His hand at day for the wrongdoer of the night to turn in tawbah, until 
the sun rises from its place of setting.”22

Imam Ahmad, an-Nasa’i, at-Tirmidhi, and Ibn Majah narrated a hadith of 
Safwan ibnc Assal that the Prophet said, “Allah opened a door in the direc
tion of the west, whose width is seventy years, for turning in tawbah, that will 
not be closed until the sun rises from it.”23

at

/ m the World as if a Stranger
I There is in the Musnad from cAbd ar-RabmSn ibn cAwf and cAbdullah 
I fin‘Amr and Muawiyah that the Prophet & said, “Turning in tawbah will 
I continue to be acceptable until the sun rises from its place of setting. Then 
I ntenitrises, every heart will be sealed with what is in it and people will have 
I 'S sufficien t action. ”*■*
I It is narrated that A’ishah said, “When the first of the signs emerge, the
I pens [which record actions] will be cast away, the recording [angels] will be 
I stopped, and bodies will testify to their actions. ” Ibn Jarir ap-Tabari narrated 
I it’JandKathir ibn Murrah, Yazid ibn Shurayh and others of the right-acting 
I first generations said the same: when the sun rises from its place of setting, 
I hearts ivill be sealed along with that which is in them, and the recording 
I [angels] and actions will be lifted up, and the angels will be told not to record 
| actions. Sufyan ath-Thawn said, “When the sun rises from its place of setting, 
1 theangels will fold up their scrolls and put down their pens.n

It is obligatory for the mu’min to hasten to do right actions before he 
cannot do them, and something interposes between him and them, whether 
sickness or death or he is overtaken by some of these signs along with which 

do action is accepted. Abu Hazim said, ‘The merchandise of the akhirah is 
in little demand, and it is soon likely to become in much demand, so that 
neither a little nor much of it may be attained. ” When something interposes 
between a person and action, then only grief and regret over it remain to 
him, and he wishes to return to the state in which he could act, but wishing 
does not do him any good. ’ 1 chub n f jahi

He, exalted is He, says: ‘ J 11
I z >
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Turn to your Lord and submit to Him before punishment comes upon 
you, for then you cannot be helped. Follow the best that has been sent down 
toyou from your Lord before the punishment comes upon you suddenly when 
you are not expecting if, lest anyone should say, ‘Alas for me for neglecting 
what Allah was due, and being one of the scoffers!’ or lest they should say, 
‘If only Allah had guided me, I would have had taqwa,’ or lest he should say, 
when he sees the punishment, ‘If only I could have another chance so that I 
could be a good-doer!’”26

24 Aljmad (1:192)
25 hjamf al-bayan (14246) . w
26 Surat az-Zumar: 54-58
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He, exalted is He, says:
^*1 Ojll ^jo-l *-L>- bj^.

pi f^Ly j*, Ijsti 5* sX
X

“When death comes to one of them, he says, ‘My Lord, send me back 
again, so that perhaps I may act rightly regarding the things I failed to do!’ 
No indeed! It is just words he utters. Before them there is an interspace until 
the Day they are raised up.”27

27 Surat al-Mu’minun: 99-100
28 Surat al-Munafiqun: 10-11
29 At-Tirmidhl (2403)

He says Jfe:

& Ji i o> a?
* • e»x l x x

'ilJr-ji Jj CS^-Ql J" <_</
X XX

“Give from what We have provided for you before death comes to one of 
you and he says, ‘My Lord, if only you would give me a little more time so 
that I can give sadaqah and be one of the sdlihun\ ’ Allah will not give anyone 
more time, once their time has come.”28 29

There is in at-Tirmidhi from Abu Hurayrah a maifiT hadith, “Every dying 
person regrets.” They asked, “What is his regret?” He answered, “If he was a 
good-doer then he regrets that he didn’t do more. If he was an evildoer then 
he regrets that he hadn’t sought the favour [of Allah].”*9

Since the matter is like this then it is specifically demanded of the mu ’min 
that he must take advantage of whatever remains of his life. For this reason, 
someone said, “What remains of the mu’min’s life is priceless.” Sacid ibn 
Jubayr said, “Every day the mu ’min lives is booty. ” Bakr al-Muzani said, “Every 
day which Allah makes emerge into the world says, ‘Son of Adam, gain me 
since you probably have no other day after me. Every night cries out, ‘Son of 
Adam, gain me since you probably have no other night after me.’” One of 
them [al-Bukhari] said:

Gain in your free time the merit of bowing [in prayer] because maybe
your death will be sudden. * ' CTv.p

How many a healthy person without illness you have seen whose robust 
soul left unexpectedly.

Muhammad al-Warraq said:

Your yesterday has passed as a just witness and it is followed by a new I
day. I

If yesterday you did something wrong then couple it with a good deed I
and you will be praiseworthy. I

Be ft the World as if a Stranger 

if you make your day pleasing its benefit will return to you,
^^day which has passed will never return.

po not postpone the doing of good actions by a day to tomorrow
. e tomorrow will arrive, while you are missing.

iflayD
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Desire
bu Muhammad ‘Abdullah ibn ‘Amr ibn aI-‘A§ said, ‘The Messenger 
of Allah i said, ‘None ofyou believes until his desire follows that which 
'have brought.’” The Shaykh said A, “A good rfA hadith which we 

bare narrated in the book al-Hujjah with a $ahih chain of transmission.# 
He means by the author of the Kitab al-hujjah the Shaykh Abu’l-Fath Na$r 

ibn Ibrahim al-Maqdisi the faqih who abstained [from the world] and who 
resided in Damascus. This book of his is the AM al-hujjah (ala tank [suluk 
lanijj aMajjah and comprises mention of the principles of the A oh the 
foundations laid by the people of hadith and the Sunnah.

Hafiz Abu Nu‘aym narrated this hadith in the book al-AMun in the be
ginning of which he stipulated that it must comprise sound (rfA) and fine 
traditions of those about which the hadith scholars are unanimous on the 
acceptability of their transmitters. The imams narrated it in their mtwd 
collections. Moreover, he narrated it from af-Tabarani: “Abu Zayd ‘Abd ar- 
Rahman ibn Hatim al-Muradi narrated to us, ‘Nu‘aym ibn HammSd narrated 
tous, “‘Abd al-Wahhab ath-Thaqafi narrated to us from Hisham ibn Hassan 

from Muhammad ibn Sirin from ‘Uqbah ibn Aws from ‘Abdullah ibn ‘Amr 
that he said, ‘The Messenger of Allah I said, “None of you believes until his 
desire follows that with which I have come without deviating from it.”” - ”1 Hafiz 
Abu Bakr ibn ‘A$im al-A$bahani narrated2 from Ibn Warah from Nu‘aym ibn 
Hammad, “‘Abd al-Wahhab ath-Thaqafi narrated to us, ‘One of our shaykhs 
-Hisham or someone else - narrated to us from Ibn Sirin,... ’” and then he 
mentioned it, but he does not have, “without deviating from it.” Hafi? Abu 
Jfusaal-Madini said, ‘There is disagreement about this hadith from Nu‘aym, 
and it is said in it, ‘One of our shaykhs narrated to us, Hisham or someone 
tlsenarratedtous.’”

1 Al-Baghawi narrated it in Shark as-Sunnah (104) with this chain using the path of 
Wann ibn HammSd.I •

2 In the book as-Sunnzj/i (15)
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Regarding this hadith as sound is extremely remote for a number of reasons 
of which there is that it is a hadith which only Nu'aym ibn Hammad al-Marwazi 
narrated, and although a group of imams regard this Nu'aym as trustworthy 
and al-Bukhari narrated from him, because the imams of hadith used to havea 
good opinion of him because of his sturdiness in terms ofthe Sunnah, and his 
stringency in refu ting the people of erroneous and devian t views; but they used 
to ascribe to him that he used to err, and there were some ambivalences in some 
of his hadith. So when they too often stumbled over his disallowed [transmis
sions] they decided that he is weak. Haft? Salih ibn Muhammad narrated that 
Ibn MaTn was asked about him and he said, “He is not anything, but he is a man 
of the Sunnah. ” Salih said, “He used to narrate from memory, and he has many 
disallowed matters on which he is not supported.” Abu Dawud said, “Nu‘aym 
has around twen ty hadith from the Prophet# which have no source. ”An-Nasa ’I 
said, “Weak,” and one time he said, “He is not reliable,”and another time he 
said, “His irregularities in many narrations against the [unanimously accepted 
narrations of] well-known imams have increased and so he has become someone 
who is not used in a proof. ”Abu Zurcah ad-Dimashqf said, “He connects hadith 
back [to the Prophet#] which people normally transmit as mawyu/statements,” 
meaning that he transmits mawqufstatements as marfif hadith. Abu cUrubah 
al-Harrani said, “His issue is murky.” Abu Sa'id ibn Yunus said, “He narrates 
hadith which are contradictory to the [narrations of] trustworthy people.” 
Others ascribed to him that he used to fabricate hadith. And where were the 
[other] companionsof'Abdal-Wahhabath-Thaqafi, the companions ofHisham 
ibn Hassan and the companions of Ibn Sirin with respect to this hadith so that 
Nu‘aym uniquely transmitted it? I

Another example is that people differ about Nu'aym’s chain of transmis
sion, so it is narrated from him from ath-Thaqafi from Hisham, while it is nar
rated from him from ath-Thaqafi: “One of our shaykhs, Hisham or someone 
else, narrated to us.” According to this [second] narration then, ath-Thaqafi’s 
shaykh is not specifically known. It is [also] narrated from him from ath- 
Thaqafi: “One of our shaykhs narrated to us, ‘Hisham or someone else narrat
ed to us.” So then according to this narration it was ath-Thaqafi who narrated 
it from an unknown shaykh, and his shaykh narrated it from an unspecified 
shaykh, so that the unknowns in this chain of transmission increase.

Another example is that in his chain of transmission there is ‘Uqbah ibn 
Aws as-Sadusi al-Ba§ri, who is also said to be Ya'qub ibn Aws. Abu Dawud, an- 
Nasa’i, and Ibn Majah narrate from him a hadith from ‘Abdullah ibn ‘Amr and 
it is also said from ‘Abdullah ibn ‘Umar, about which there is some inconsist
ency concerning his chain of transmission. Al-’Ijli, Ibn Sa‘d and Ibn Hibban 
regarded him as trustworthy. Ibn Khuzaymah said, “Ibn Sirin, with his high 
renown, narrated from him, but Ibn ‘Abd al-Barr said, “He is unknown.”

Al-Ghalabi said in his Tdiikh, “They claim that he did not listen to ‘Abdullah 
ibn ‘Amr but that he only said, “Abdullah ibn ‘Amr said,...’ and so accord
ing to this then his narration from ‘Abdullah ibn ‘Amr has a break in it, and 
Allah knows best.”

| As for the meaning of the hadith it is that a person cannot be a mu ^in, 
ltiiose necessary is completeun til his love follows those commands and

I prohibitions, etc., with which the Messenger of Allah came, so that he loves 
shathe commanded and dislikes what he prohibited.

| The Qur’an states this in more than one place. He says, exal ted is He:

I * 1 --ar
I Iz

‘No.byyour Lord, they are not mu ’minun until they make you theirJudge in
(hedisputes that break out between them, and then find no resistance within 
themselves to what you decide and submit themselves completely.”3

Unsays, exalted is He:

Z Z X X
Wn Allah and His Messenger have decided something it is not for any 

ffu’m/iman or woman to have a choice about it.”4
He, glorious is He, reproaches those who dislike what Allah loves, or love 

what Allah dislikes, when He says:

That is because they hate what Allah has sent down, so He has made their 
actions come to nothing.”5 And He says, exalted is He:

||| in jUjj ® 1WC Jus
That is because they followed what angers Allah and hated what is pleasing 

to Him. So He made their actions come to nothing.”6
It is obligatory for every mu’min to love what Allah loves with a love which 

necessitates that he will do that of it which is obligatory upon him, and then 
if his love increases so much so that he will do that of it which He recom
mends then that will be additional; and that he dislike what Allah, exalted, is 
He, dislikes with a dislike that necessitates that he will restrain himself from 
what is haram for him, and if his dislike increases so much so that he restrains 
himself from that which He dislikes [but has not forbidden] in order to be 
totally safe, then that is additional. It is firmly established in the two $ahth 
boohs that he said, “None of you have iman until I am more beloved to him 
than his self, his children, his family and all of mankind.” So the mu fmin will

3 Surat an-Nisa’: 65
4 Surat al-Ahzab: 36
5 Surah Muhammad: 9
S Surah Muhammad: 28 
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not be a mu ’min until he gives preference to love of the Messenger over the 
love of all people, and the love of the Messenger is a necessary consequence 
of love of that message with which he was sent.

Authentic love necessarily requires following and being in agreement with 
love of beloved matters and dislike of disliked matters. He says &

x •• x * x xx x
' X f x

,/l 4l J tjk Uip
“Say: ‘Ifyour fathers or your sons or your brothers or your wives or your tribe, 

or any wealth you have acquired, or any business you fear may slump, or any 
house which pleases you, are dearer to you than Allah and His Messenger and 
doing jihad in His Way, then wait until Allah brings about His command. ”7

7 Surat at-Tawbah: 24
8 Surah Al ‘Imran: 31
9 Af-Tabari in Jami al-bayan (6845-6)

He says, exalted is He:

“Say, ‘If you love Allah, then follow me and Allah will love you and forgive 
you for your wrong actions. ”8 9 Al-Hasan said, “The Companions of the Prophet 
St said, ‘Messenger of Allah, we love our Lord with great love,’ and Allah de
sired to make a sign of His love and so He revealed this ayah.”*

There is in the two Sahih books from the Prophet that he said, “[There 
are] three [things] which whoever has them will experience the sweetness of 
fmdn: that Allah and His Messenger are more beloved to him than anything 
else, that he loves a man only loving him for the sake of Allah, and that he 
dislikes to return to kufr after Allah had rescued him from it as much as he 
dislikes to be thrown in the fire.”

Whoever loves Allah and His Messenger with a love which is sincerely from 
his heart, that necessarily requires that he will love from his heart that which 
Allah and His Messenger love, and dislike what Allah and His Messenger 
dislike, that he will be pleased with that with which Allah and His Messenger 
are pleased, and displeased with that with which Allah and His Messenger are 
displeased, and that he will act with his limbs according to the requirements 
of this love and this hatred. If he does anything with his limbs that contradicts 
that, and he perpetrates some of that which Allah and His Messenger dislike, 
or leaves out some of that which Allah and His Messenger love despite its 
being considered obligatory and his having the power and ability to do it, 
then that shows a shortcoming in that obligatory love, and he must turn in

^thfrom that and return to completing and perfecting the love which is 

ubligatoiy [upon him]. 1I ’ I <» • -> <*** I
XM KYqub an-Nahrujuri said, “Everyone who claims to love Allah but 

joes not agree with Allah in His command, then his claim is false. Every lover 
fbodoesnot fear Allah is deceived.” u 1 ‘ 1

fthyaibn Mu'adh said, “He is not truthful, who claims to love Allah but 
doesnotguard His limits.” ; ■ :

ftnvaym was asked about love and he said, “Being in harmonious accord 
ineveiystatej” and then he recited: ■ . ' *’•'4 iftMffcrW

IfYou were to say to me, “Die!”I would die hearing and obeying 
and I would say to the [angel] who invites to death, “Welcome, 

welcome.”
One of the earlier generations said:
You disobey God and you claim to love Him;

This, by my life! as a rule is foul.
Ifyour love were true, you would obey Him;

Indeed, the lover is obedient to the One he loves.

AU acts.of disobedience arise from giving preference to what the self loves 
overwhatAIlah and His Messenger love, and Allah describes idolaters as fol
lowing their desire in many places in His Book. He says, exalted is He:

Tf they do not respond to you then know that they are merely following 
their whims and desires. And who could be further astray than someone who 
follows his whims and desires without any guidance from Allah?”10

Innovations are similar: they only arise from preferring whims and desires11 
over the Shadah, and for this reason the people who do that are called “The 
People of Whims and Desires.” - • . eAajJmi 5

It is similar with acts of disobedience: they only occur because of giving 
precedence to whims and desires over the love of Allah and love of what He 
loves.

It is similar with the love of individuals: what is obligatory is that it should 
follow that which the Messenger M came with, and so it is obligatory for the 
mu’mintolove Allah and to love those whom Allah loves: the angels, Messen- 
ras,Prophets, fiddiqun, shuhada’, and right-acting people generally. For this 
reason, one of the signs of experiencing the sweetness of Iman is that someone 
loves a man only loving him for the sake of Allah. It is forbidden to take as 

I Wends the enemies of Allah and those, in general, whom Allah dislikes. We 
have seen that already in other places. By means of this, the entire din will 
become for the sake of Allah. “Whoever loves for the sake of Allah, and hates

10 Surat al-Qa§a§: 50
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for the sake of Allah, and gives for the sake of Allah, and refuses [to give] for 
the sake of Allah has completed and perfected Iman.” Whoever loves, hates, 
gives and withholds because of the whims, desires and loves of his self, then 
that is a shortcoming in his obligatory imdn, and he must turn in tawbah from 
that and return to following that with which the Messenger % came, which 
is to give preference to the love of Allah and His Messenger and to that in 
which is the good pleasure of Allah and His Messenger preferring it over all 
loves and desires of the self.

Wuhaybibn al-Wardsaid, “It has reached us—andAllah knows best-thatMusa 
said, ‘Lord, advise me! ’ He said, 7 advise you about Myself, ’ and He said it 

three times until He said the last time, ‘I advise you about Myself that whenever 
a matter occurs to you, you must prefer My love over everything else. Whoever 
does not do that, I will not purify him and I will not show him mercy. ” j

The well known meaning in usage of hawa when used without qualification 1
is that it is to incline to something other than the truth, as in His saying M: I

s I
“and do not follow your own desires (hawd), letting them misguide you I 

from the Way of Allah, ”** and He says: I |

coiii 4 JpcP S fl
*" ' ’ I

“But as for him who feared the Station of his Lord and forbade the lower I I 
self its inclinations, the Garden will be his refuge. ”*3 I

Hawa’is also used unqualifiedly in the sense of love and inclination, so that I J
it also comprises inclination towards the truth and other things. It may also be I
used in the sense of love of the truth in particular and obedience to it. $afivan I
ibn ‘Assal was asked, “Did you hear the Prophet fl mentioning hawd?” and he I
answered, “A desert Arab asked him about a man who loves (yuhibbti) a people I 1
but who has not yet reached them, and he said, ‘A man is with whomever he I
loves (ahabba) When His saying was revealed Jfe: I fl

u* 4 O' (/r) I
XX X X z

“You may refrain from any of them you will and keep close to you any of J 
them you will,”*5 then cA’ishah said to the Prophet fl “I only think that your I I
Lord hastens to do that which you love (hawak) .”11 12 13 14 15 16 ‘Umar said in the story of 1

11 Ahum’ whose singular is hawa’ “whims and desires is sometimes translated as love 
or desire. Trans.

12 Surah Sad: 26
13 Surat an-Nazi'at: 40-41
14 At-Tabararii in al-Kalnr (7359) .*
15 Surat al-Ahzab: 51
16 Al-Bukhari (4788) and Muslim (1464)

I counsel taken with respect to the prisoners of Badr, “The Messenger of 
gloved (bawd) what Abu Bakr said, but he did not love what I said. ”i7 This 

hjjith isone which demonstrates the usage of hawdin the sense ofpraisewor- 
[hyiove, arid the like of that occurs a great deal in the Isra fIliyyat18 traditions. 
|[jlhesayings of the shaykhs of the people (the Sufis) and their indications 

in their poetry and prose there is a great deal of this usage. Something that 
jothe sense of the hadith in that is the saying of one of them:

Your love which is in my heart
has made me listen and obey.

You have taken my heart and the hidden aspect of my eye,
K>u have robbed me of sleep and slumber.

Soleave my heart and take my sleep,
but He said, “No, on the contrary, both of them together. ”

17 Muslim (11763), Ahmad (1:31) and Ibn Hibban (4793)
18 Ism’ihjjdtare traditions narrated by Jews and Christians who became Muslims drawing 

on their existing knowledge of their revealed books and their own traditions. Trans.
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as a marfif hadith. He also narrated it in a hadith ofThabit from Anas as a 
marftf hadith, but Abu Hatim said, “It is disallowed.”

It is also narrated in a hadith of Abu Dharr which Imam Ahmad narrated 
in a version of Shahr ibn Hawshab from Ma dikarih from Abu Dharr from 
the Prophet & narrating from his Lord & and then he mentioned it in the 
same sense.2 Some of them narrated it from Shahr from Abd ar-Rahman ibn 
Ghanm from Abu Dharr, and some said, “From Shahr from Umm ad-Darda’ 
from Abu’d-Darda’ from the Prophet but this statement is not sound.

It is narrated in a hadith of Ibn Abbas which af-Tabarani3 narrated in a 
version of Qays ibn ar-Rabic from Habib ibn Abl Thabit from Sacid ibnJubayr 
from Ibn ‘Abbas from the Prophet

Some of it is narrated in other ways. Muslim narrated it in his Sahih in a 
hadith of al-Ma ’rur ibn Suwayd from Abu Dharr that the Prophetgsaid, “Allah, 
exalted is He, says, ‘Whoever approaches Me by a span, I will approach him 
by a cubit, and whoever approaches Me by a cubit I will approach him by a 
fathom. Whoever comes to Me walking, I will come to him in haste. Whoever 
meets Me with nearly the equal of the earth [full] of wrong actions without 
associating anything with Me, then I will meet him with nearly the equal of 
it in forgiveness.’”4 I

Imam Ahmad narrated in a version of Akhshan as-SadusI that he said, “I I 
went to see Anas, and he said, ‘I heard the Messenger of Allah # saying, “By I

the One in Whose hand is my self, even if you were to do so many wrong ac- I
tions that your wrong actions filled that which is between heaven and earth, J |
and then later you sought forgiveness of Allah He would forgive you.’””5

The hadith of Anas with which we began comprises in it that by these three 
means forgiveness is obtained: . • '• •zfuafr-

First, supplication accompanied by hope, because we are commanded to 
supplicate and we are promised an answer, as He says, exalted is He, “Your 
Lord says: ? ' 1 ■ g bo Hwt

J&J
‘Call on Me and I will answer you.”6
There is in the four Sunan books from an-Nucman ibn Bashir that the 

Prophet S said, “Supplication is the [act of] worship,” and then he recited 
this dya/i [above] 7

In another hadith which avTabarani narrated as a marfu1 hadith, “Whoever 
has been given [the ability to make] supplication, has been given the answer, 
because Allah, exalted is He, says, ‘Call on Me and I will answer you.’”8

2 Ahmad (5:172)
3 At-Tabaranl in al-Katnr (12346), al-Aws&t and a$-$aghir
4 Muslim (2678)
5 Ahmad (3:238)
6 Surah Ghafir: 60
7 Abu Dawud (1479), at-Tirmidhl (3247) and (3372), Ibn Majah (3828) and also 

an-Nasa’I
8 AvTabarani in a$-$aghir (1022)

Forgiveness
In another hadith, “Allah would not open the door of supplication for a 

^and then dose the door of response. ”9
However, supplication is a means that requires an answer when there is 

I (omplete fulfilment of its conditions and the absence of those thing’s which 
I negate it, and the response may be delayed because of the absence of some 
I rfits conditions or because of the presence of some of those things which 
I preventit We have previously mentioned some of its conditions, those things 
I which prevent it being answered, and some of its courtesies in commen tary 
I on the tenth hadith.

I One of the most important Of its conditions is the presence of the heart,
I tod the hope for the response from Allah, exalted is He, as at-Tirmidhl nar- 
I rated in the hadith of Abu Hurayrah that the Prophet said, “Supplicate 
I Allah while you are certain of a response, because Allah does not accept a 
I application &oin a forgetful distracted heart.
I There is in the Musnad from ‘Abdullah ibn cAmr that the Prophet said,
I These hearts are receptacles and some of them are more retentive than 
I others, so when you ask Allah, then ask Him while certain of a response, 
I because Allah does not answer a slave’s supplication from the external part 

ofa neglectful heart”" '
For this reason, it is forbidden for the slave to say in his supplication, “*O 

Allah, forgive me if You wish,’ but he must resolve on the matter, because no 
onean/co^rcerAllah.”,ie
Itis forbidden to try and hasten [the answer], or to give up supplication 

because the answer is thought to be slow, and that is one of the matters that 
prevent the response, so much so that the slave must not sever his hope in an 
annver to his supplication even if the period of time is very long, because He 
Sieves those who incessantly press upon Him with supplication. It is narrated 
in traditions that when the slave supplicates his Lord and he loves Him, He 
says, Jibril, do not hasten to expedite My slave’s need, because I love to hear 
his voice." He says, exalted is He:

“Call on Him fearfully and eagerly. Allah’s mercy is close to the good
doers.”1 J As long as the slave continues incessantly to press on Him in suppli
cation hoping for an answer without interrupting his hope, then he is close 
to an answer. Whoever continually knocks on the door, then it is likely that 
it will soon be opened for him. There is in the $ahih al-Hakim from Anas as a 
nunjuc hadith, “Do not be incapable of supplication because no one perishes 
viilh supplication.”14

9 Ibn‘Adi in al-Kamil (2:735)
10 At-Tirmidhl (3479)
n Aljmad (2:177) ,
12 This sense has been narrated by al-Bukhan (6339), and Muslim (2679)
15 Surat al-A‘raf: 56
14 Al-Hakim (i--493'4)
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One of the most important things for the slave to ask his Lord for is th, 
forgiveness of his wrong actions or for what necessarily requires that sue! 
as rescue from the Fire and entrance into the Garden. The Prophet % said, 
“About it we continually murmur,”’5 meaning “about asking for the Garden 
and salvation from the Fire. ” Abu Muslim al-Khawlani said, “If a supplication 
ever occurred to me and then I remembered the Fire, I transformed it into 
seeking refuge from the Fire. ”

A part of Allah’s mercy to His slave is that His slave supplicates Him about 
some worldly necessity so that He may avert it from him but give him in ex
change something which is better for him, either averting some evil from him 
by that, or storing it up for him in the akhirah, or because of that forgiving 
him for some wrong action, as is narrated in-the Musnad and at-Tirmidhlin a 
hadith of Jabir that the Prophet # said, “Everyone who supplicates a prayer, 
Allah gives him what he asks for or keeps some evil the equivalent of it away 
from him as long as he does not supplicate for something wrong or for sever
ing ties of kinship. ”15 16 17 18

15 Part of a longer hadith narrated by Ibn Majah (910) and mentioned under the 
commentary of hadith 29.

16 Ahmad (3:360) and at-Tirmidhi (3381)
17 Ahmad (3:18) and al-Hakim (1:493)
18 At-Tirmidhi (3573) ■ •

There is in the Musnadand the $ahih of al-Hakim from Abu Sacid that the
Prophet # said, “Every Muslim who supplicates with a prayer in which there is 
nothing wrong or nothing about severing ties of kinship, then Allah will give 
him one of three: either He will hasten for him what he has asked for, or He 
will store it up for him in the akhirah, or He will remove some equivalent evil 
from him. ” They said, ‘Then we will do more. ” He said, “Allah is more.”’7

Af-Tabarani narrated it and in his version there is, “Or He will forgive him 
by it some wrong action which he previously did,” instead of his saying, “Or 
He will remove from him an equivalent evil.”

At-Tirmidhi also narrated in a hadith of‘Ubadah which is a marfuc hadith 
something like the hadith of Abu SaTd.’8

In any case, incessantly pressing on Him with supplication for forgiveness 
along with hoping from Allah, exalted is He, necessitates forgiveness, and 
Allah, exalted is He, says, “I am in My slave’s opinion of Me, so let him hold 
whatever opinion of Me he wishes,” and in another version, “So only hold a 
good opinion of Allah.”

It is narrated in a hadith of Sa'id ibn Jubayr from Ibn 'Umar as a marfu 
hadith, “Allah, exalted is He, will bring the mu’min on the Day of Rising and 
draw him near so that He will place him within His veil away from all creation, 
and He will say to him, ‘read [your record]’ and he will make him recognise 
his wrong actions one by one, ‘Do you recognise? Do you recognise?’ And he 
will say, ‘Yes! Yes!’ Then the slave will turn right and left, and Allah, exalted 
is He, will say to him, ‘There is no harm against you, O My slave, you are in 
My veil from all of My creation, and there is no one today between Me and

I Forgiveness
I tfho will see your wrong actions other than Me. Go! I have forgiven you
I btauseofone single jot*9 out of everything which you brought me.9 He will 
I gr,‘What is it, Lord?’ He will say, ‘You used not to hope for pardon from 

I other than Me. ”*° t . E * * ’ »•
I One of the greatest causes of forgiveness is that when the slave does a 
I nong action he does not hope for forgiveness from anyone other than his 
I lord, and he knows that no one forgives wrong actions or takes people to 
I Hskforthem other than Him. We have previously mentioned that in com- 
I mentaiyon the hadith of Abu Dharr, “O My slaves, I have prohibited injustice
I loMyself...’*1

I His saying, “As long as you call on Me and hope in Me, I will forgive you
I whatever comes from you [of wrong actions] and I do not care,” means no
I matterwhat the number of your wrong and bad actions, that will not become
I too great for Me, and I will not regard it as too much. There is in the Sahih
I that the Prophet gj said, “If any of you supplicates then let him magnify the
I desire, because for Allah, nothing j is too great ””

Even if the wrong actions of the slave are enormous, the pardon of Allah 
aodHis forgiveness are greater and more enormous than them, and they are 
tiny in comparison with the pardon of Allah and His forgiveness.

There is in the ^ahih of al-Hakim from Jabir that a man came to the Prophet 
isapng, “Oh, the wrong action! Oh, the wrong action!” twice or thrice, and 
so the Prophet * said to him, “Say: 11I1

0 Allah Your forgiveness is vaster than my wrong actions, and Your mercy 
ismorehopeful to me than my own actions.” So he said it, and then he said 
tohim, “Again!”and so he said it again, and then he said to him, “Again!” 
and he said it again, and he said to him, “Stand up, because Allah has forgiven 
you.’’5 In this respect one of them (Abu Nuwas) said: :

0 great wrongdoer! the pardon of Allah 
is greater than your wrong action.

The most enormous thing, with respect to 
the pardon of Allah, is tiny.

Another (Abu Nuw&s also) said:

Lord! if my wrong actions are great in number,
1 certainly know that Your pardon is greater. 

If only the good-doer hopes for You,

19 Half:literally “letter”.
20 At-Tabarani as mentioned in MajW ax-zawd’td (7:37)
21 Hadith no. 24
22 Muslim (2679), Ahmad (2:457) and Al-Bukhari in a2-Adab al^nufrad (607)
23 AlHSkim (1:543-4)
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Then who does the wrongdoer hope for and supplicate to? 
I have no other means to You except for hope,

and the beauty of Your pardoning, and then moreover, 
that I am a Muslim. • tw o/

The second cause of forgiveness is seeking forgiveness (istighfar) even if the 
wrong actions are enormous and have reached in number to the ‘ananin the 
sky, which are the clouds, but some say is that part of it [the sky] where the 
sight ends. In the other version it is, “Even if you were to do so many wrong 
actions that your wrong actions were to amount to that which is between the 
heaven and the earth, and then later you sought forgiveness of Allah, He 
would forgive you.” Istighfaris seeking forgiveness, and forgiveness is being 
protected against the evil of wrong actions as well as their being veiled.

There is a great deal of mention of seeking forgiveness in the Qur’an. 
Sometimes it is commanded, as in His saying, exalted is He:

, * t, 6 •

jjip'411

“And ask Allah’s forgiveness. Allah is Ever-Forgiving, Most Merciful. ”*<And 
His saying:

Z

“Ask your Lord for forgiveness and then make tawbah to Him.”* 25 
Sometimes the people who do it are praised:

Sdrat al-Baqarah: igg
Surah Hud: 3
Surah Al 'Imran: 17
Surat adh-Dhariyat: 18
Surah Al 'Imran: 135

X 

a a
lz *

11z

z X 
X

I X 

X

“And those who seek forgiveness before dawn.”26 And His saying:

>•*.**'*> I'

• ' . . ’ • X ' ' I - ‘ X

“And they would seek forgiveness before the dawn.”27 And His saying:

' ’ " ’ ' 'A

X

“Those who, when they act indecently or wrong themselves, remember
Allah and ask forgiveness for their bad actions - and who can forgive bad 

actions except Allah?”28

24
25
26
27
28

| ■ Forgiveness
I sometimes Allah mentions that He forgives whoever seeks His forgiveness,
I ^l&a^ exalted is He: | ■ |I|MHH|

1 ’Anpne who does evil or wrongs himself and then asks Allah *s forgiven ess
I fill find Allah Ever-Forgiving, Most Merciful.

I Mention of istighftris very often coupled with men tion of turning in tawbah, 
I joihatthen istighftris an expression denoting seeking forgiveness with the 
I Di!jue,and tawbah is an expression denoting desisting from wrong actions 
I >i[b both heart and limbs.
J Sometimes seeking forgiveness is mentioned alone arid forgiveness is 
I mentioned as a consequence of it, as is mentioned in this hadith and those 
i Me itj in which case it has been said that what is meant by it is seeking forgive- 
f lies coupled with turning in tawbah, and some say that all of the texts which 
1 mention seeking forgiveness alone and without qualification are all qualified 
I bywhat is mentioned in Surah Al 7mran3° that is not persisting, because in it 
I Mhhpromises forgiveness to whoever seeks forgiveness for his wrong actions 
I anddoes not persist in the deed, so that all of the unqualified texts concerning 

seeldngforgiveness are interpreted to include this qualification. The plain 
ejing, “0Allah forgive me,” is a request for forgiveness and a supplication 
forit,so that the ruling concerning it is the same as the ruling concerning all 
other supplications: if Allah wills He will answer it and forgive the supplicant, 
particularlyifitcomesfrom a heart broken by the wrong action or if it accords 
nilh one of the times when an answer is expected such as before the dawn or 
afterthe [obligatory] prayers.

It is narrated that Luqman ssi said to his son, “Son, make your tongue ac
customed to, ‘0 Allah forgive me,’ because Allah has times in which He does 
notrefuse someone who asks.” ■ ' M

Al-Hasan said, “Seek forgiveness a great deal in your homes, over your meal 
tables, in your pathways, in your markets, in your gatherings and wherever 
you are, because you do not know when forgiveness will descend.”

Ibn Abi’d-Dunya narrated in the book Husn az-%.ann (Good Opinion) the 
ifflff hadith of Abu Hurayrah, “While a man was lying on his back, he looked 
al die sky and at the stars and said: w . j

i « n I g I 0
T know that you have a Creator Lord; O Allah forgive me,’ and Allah 

forgave him.”31

29 Surat an-Nisa: 110
50 The verse mentioned is ayah 135 mentioned just earlier. The whole ayah is, “Those 

«ho,when they act indecently or wrong themselves, remember Allah and ask forgiveness 
for lheir bad actions (and who can forgive bad actions except Allah?) and do not knowingly 
perast in what they were doing.” Ed.

31 Ibn Abi’d-Dunya in Hush az-zann (107)
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Muwarriq said, “A man used to do bad actions. He went out to the cou 
tryside, collected some soil and lay down on it on his back and said:.

J >13; 

•• X X x •’X

‘Lord, forgive me my wrong actions. ’ So He said, ‘This one recognises that 
he has a Lord Who forgives and Who punishes,’ and so He forgave him.” 

MughTth ibn Sumayy said, “There was a rotten man, but one day he came 
to remember and he said: -„ 6, t

‘O Allah, Your forgiveness! O Allah, Your forgiveness! O Allah, Your for
giveness!’ Then he died, and he was forgiven.”

Something that bears witness to this is that which is in the two $ahih books 
from Abu Hurayrah from the Prophet $ that, “A slave did a wrong action 
and said: • , * , ■ , ,4

LjcJiCj z 9 99

32 Al-Bukhari (7507) and Muslim (2758)
33' Abu Dawud (1514) and at-Tirmidhl (3559)
34 Ahmad (2:165)
35 Also narrated by al-Bayhaql in Shu'ab al-iman as mentioned in as-SuyOtf’s al-Jami 

al-katnr

‘Lord, I have done a wrong action, so forgive me. ’ Allah, exalted is He, 
said, ‘My slave knows that he has a Lord Who forgives wrong action and Who 
takes to task for it; I forgive My slave. ’ Then he continued for as long as Allah 
willed and did another wrong action,” and he mentioned the like of the 
former twice. In a version of Muslim there is that He said on the third occa
sion, “I forgive My slave, so let him do whatever he wishes, ”3* meaning that as 
long as he continues in this state, every time he does a wrong action he asks 
forgiveness. The apparent outward meaning is that what is meant is seeking 
forgiveness accompanied by not persisting, and for this reason there is in the 
hadith of Abu Bakr a$-$iddlq that the Prophet % said, “He is not persistent 
who seeks forgiveness, even if he returns [to his wrong action] in one day 1 
seventy times.” Abu Dawud and at-Tirmidhi narrated it.32 33

As for seeking forgiveness with the tongue while persisting in one’s heart in 
the wrong action, it is a plain supplication which if Allah wills He will respond 
to and if He wills He will reject.

Persistence may be one of the matters which prevent a response. There is 
in the Musnad a mar/u' hadith of 'Abdullah ibn 'Amr, “Woe to the ones who 
persist in what they do knowingly.”34

Ibn Abi’d-Dunya narrated a mar/ii' hadith of Ibn 'Abbas, “Someone who 
turns in tawbah from wrong action is like someone who has no wrong action, 
but the one who seeks forgiveness for his wrong action while continuing to 
do it is like someone who makes a joke of his Lord.”35 Ascribing it as a marfii 
hadith is rejected, and it is more likely to be a mawquf statement.

1 Forgiveness
I upabbik said, “There are three who will not receive a response...” 
I jud he mentioned among them, “A man who continues to fornicate with a 
I jiMnan, and who whenever he has satisfied his appetite says, ‘Lord, forgive 
I for what I did with so-and-so [the woman]. ’ So the Lord says, ‘Remove 

nxiiselffrom her and I will forgive you. As long as you continue with her, I 
nillnotforgiveyou.’And a man who has property belonging to some people 
niiom he regards as his family, and who says, ‘Lord, forgive me for what I 

hare consumed of so-and-so’s property,’ but He says, exalted is He, ‘Return 
[heir property to them, and I will forgive you. As for if you do not return it to 

ihem, then I will not forgive you. j ” 
lie saying:

J means, I seek His forgiveness, ” and it is like the saying: a a,

/
I ‘0 Allah forgive me.” The complete seeking of forgiveness which neces- 
I antes forgiveness is that which is coupled with not persisting in the act, as 
I Mpraises the people who do that and promises them forgiveness. One 
I of the gnostics said, “Someone whose seeking forgiveness does not result in 
[ (Directinghis tawbah, is lying in his seeking forgiveness. ” One of them used 

tosay, This seeking forgiveness of ours requires many acts of seeking forgive
ness. hi that ^^ect one of them says: ■ * ■ • * <

I seek forgiveness of Allah from [saying] I seek forgiveness of Allah, 
with a verbal utterance which issues [from me] whose meaning I 

contradict
How could I hope for answers to supplication while

I have with wrong action prevented its flow from Allah.
So the best form of seeking forgiveness is that which is coupled with aban

doningpersistence [in wrong action] , which at that point becomes a pure 
turning in tawhah. If someone says with their tongue, “I seek forgiveness of 
Allah," while not desisting [from the wrong] with the heart, then he is some
one who is seeking forgiveness from Allah, as he says, “O Allah forgive me,” 
winch is good and the answer for which is hoped. As for someone who says, 
‘[That is] the turning in tawbah of the liars,” what he means is that it is not a 
Igemdne] turning in tawbah, as some people believe, and this is true, because 
turning in tawbah cannot coincide with persistence [in the wrong action'].

If someone says, T seek forgiveness of Allah and I turn in tawbah to Him,” 
then he may be in one of two states:

First, that he persists in disobedience in his heart, and this one is a liar in 
his saying, “And 1 turn in tawbah to Him,” because he is not turning in tawbah, 
and it is not permissible for him to say about himself that he is turning in 
tawWiwhen he is not

I Second, that be desists from the act of disobedience with his heart, and 
people differ concerning the permissibility of his saying, “And I turn in tawbah

ilili
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to Him.” A party of the right-acting first generations disapprove of it, and 
that is the position of the companions of Abu fjanifah as af-Tahawi quoted 
them. Ar-Rabi‘ ibn Khuthaym said, “His saying, ‘And I turn in tawbah to Him,’ 
is a lie and a wrong action, but rather he should say, ‘O Allah turn to me,’ 
or he should say, ‘O Allah, I seek Your forgiveness, so turn to me. This has 
been interpreted to refer to someone who has not in his heart desisted, and 
it is more appropriate for his state. Muhammad ibn Suqah used to say in his 
seeking forgiveness:

L4 >1 i jjJI r^’1
“I seek forgiveness of Allah the Tremendous the One Whom there is no 

god but He, the Living, the Eternally Self-Subsistent, and I ask Him fora 
pure tawbah. ”

It has been narrated of Hudhayfah that he said, “It is enough of a lie for 
a man to say, 7 seek forgiveness of Allah, ’ and then to repeat [the wrong 
action ]. ” Mu(arrif heard a man saying, “I seek forgiveness of Allah and I turn 
in tawbah to Him,” and he became enraged at him and said, “It is very likely 
that you will not do it. ”

The outward meaning of this is that it is only disliked to say, “And I turn in 
tawbah to Him, ” because pure turning in tawbah is that one never returns to 
the wrong action, so that when someone returns to it he is a liar in his saying, 
“And I turn in tawbah to Him. ”

Similarly, Muhammad ibn Ka‘b al-Qura^I was asked about someone who 
makes a solemn covenant with Allah that he will never return to wrong action, 
and he said, “Who does a more serious wrong action than him? He swears by 
Allah that His decree for him will not be carried out.”Abu’l-Faraj ibn aljawzi 
regarded this statement of his as the weightiest, and the like of that is narrated 
of Sufyan ibn cUyaynah. ' z • /

The dominant majority of the people of knowledge regard it as permissible 
for the one turning in tawbah to say, “I turn in tawbah to Allah,” and that the 
slave should make a solemn covenant with his Lord not to return to the act of 
disobedience, because the strong resolve to do that is obligatory upon him, and 
thus he is informing about thatwhich he has resolved to do at that moment For 
this reason he said, “He is not persistent who seeks forgiveness, even if he returns 
[to the wrong action] in one day seventy times.” He said about someone who 
repeatedly returns to the wrong action [and repeatedly seeks forgiveness], “1 
have forgiven My slave, so let him do what he wishes.” There is in the hadith on 
the expiation for an assembly: _ ' , 1

“I seek Your forgiveness, O Allah and I turn to You in tawba/1."56 The Prophet 
# cut the hand of a thief and then said to him, “Seek forgiveness of Allah and 
turn in tawbah to Him.” So he said:

At-Tirmidhi (3433) and others

■ <
7$eek forgiveness of Allah and I turn in tawbah to Him,” and so he said, 

‘OAllah, turn to him.” Abu Dawud narrated it.37
Agroup of the right-acting first generations regarded it as recommended 

10 add something extra to, “T seek forgiveness of Allah and I turn in tawbah 
io Him." It is narrated of ‘Umar that he heard a man saying, “I seek for

mless of Allah and I turn in tawbah to Him,” and he said to him, “Little 
fool!‘Say,

*L>- }lj A—uULc y Aj^jj

'...with the turning in tawbah of someone who does not possess for himself 
the capacity to do harm or to benefit, to cause death nor life, nor to raise to

Uh from the dead.’”
AIAwzfi was asked about seeking forgiveness, as to whether one says:

' •• •*-*! >* <

1 seek forgiveness of Allah the One Whom there is no god but He, the
Iiing the Eternally Self-subsistent and I turn in tawbah to Him,” and he said, 
Ihisisgood, but let him say: 3

J >45
‘Lord, forgive me,’ until he completes the seeking of forgiveness.”
The best types of seeking forgiveness are that the slave should begin with 

praise of his Lord, and then couple that with acknowledgement of his wrong 
action and then ask Allah for forgiveness, as is in the hadith of Shaddad ibn 
Aw from the Prophet# that he said, “The chief supplication of seeking for- 
jireness is that the slave says:

* +

| tij 24 >5-

‘0 Allah, You are my Lord. There is no god but You. You have created, me, 
anil am Your slave and hold to Your covenant and promise as much as I can. 
1 seek refuge in You from the mischief of what I have done. I acknowledge 
W favour to me, and I acknowledge my wrong action, so pardon me, for 
none pardons wrong actions but You.’” Al-Bukhari narrated it.5®

J7 AbuDSwud (4380), also narrated by an-Nasa’i and Ibn Majah 
j8 Al-Bukhari (6306)
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There is in the two Sahih books from 'Abdullah ibn ‘Amr that Abu Bakr 
a$-$iddlq said, “Messenger ofAllah, teach me a supplication with which I 
can supplicate in my yalah,” so he said:

X X X X -* ** X ** •• X ’

“O Allah, I have wronged myself greatly, and no one forgives wrong actions 
but You, so forgive me with a forgiveness from You, and showme mercy. Truly, 
You are the All-Forgiving, the Most Merciful.”39

39 Al-Bukhari (034), Muslim (2705) and others
40 Abu Dawud (1517) and at-Tirmidhi (3577)
41 ‘Amal atyawm wa'l-laylah. (461)
42 ‘Awuzl alyawm wa’l-laylah (454)
43 AbuDawud (1516), at-Tirmidhl (3434),an-Nasa’i in ‘Ama/aZ-)aivmwa7-fa)ilah(458)

and Ibn Majah (3814)

One of the types of seeking forgiveness is that the slave says:

“I seek forgiveness of Allah the One Whom there is no god but He, the 
Living the Eternally Self-subsistent and I turn in tawbah to Him,” and it has 
been narrated of the Prophet # that whoever says this is forgiven even if he 
had fled from encountering the enemy. Abu Dawud and at-Tirmidhi nar
rated it*°

There is in the book al-Yawm wa’l-laylah by an-Nasa’i from Khabbab ibn 
al-Aratt that he said, “I said, ‘Messenger of Allah, how should we ask forgive
ness?9 He said, ‘Say:

It

S;i eil < J;
“O Allah, forgive us, have mercy on us and turn to us. You are the Ever- 

Turning [in forgiveness], the Most Merciful.”’”4* There is in it from Abu 
Hurayrah that he said, “I have never seen anyone who more often said, ‘I 
seek forgiveness of Allah and I turn in tawbah to Him,’ than the Messenger 
ofAllah

There is in the four Sunan from Ibn cUmar that he said, “We used to count 
the Messenger of Allah in one assembly saying a hundred times:

X * X

‘Lord, forgive me and turn to me. You are the Ever-Turning the All- 
Forgiving.’”43 39 40 41 42 43 *

Forgiveness
Nereis in Sahih al-Bukhan from Abu Hurayrah from the Prophet £8 that 

liesaid, "By Allah! I certainly seek forgiveness of Allah and turn in tawbah to 
Him in a day more than seventy times; 9944
Ihereisin $aluh Muslim from al-Agharr al-Muzanl that the Prophet & said, 

•jfyheartbecomes covered,45 and certainly I seek forgiveness ofAllah in one 
ibyonehundred times.”4®

There is in the Musnad horn Hudhayfah that he said, “I said, ‘Messenger 
of Allah, I am sharp-tongued and most of that [happens] against my family.9 

So he said, ‘Where are you in respect to seeking forgiveness? I certainly seek 
forgiveness ofAllah in a day and a night one hundred times.9 9947

There is in the Sunan of Abu Dawud from Ibn cAbbas that the Prophet 
Usaid, “Whoever asks forgiveness of Allah a great deal, Allah will give him
delirerance from every worry, and a way out of every tight spot, and provide 

forhim 6pm where he does not expect9948
Abu Hurayrah said, “Certainly, I seek forgiveness ofAllah and turn in tawbah 

to Him every day one thousand times, and that is according to the measure 
of my compensatory paymen t (diyah).99

'A'ishah said, “Fragrant good fortune49 to anyone who finds in the record 
ofhis actions many acts of seeking forgiveness.” 7 o

■Abu l-Minhal said, “A slave will have no neighbour more beloved to him 
in bis grave than many acts of seeking forgiveness.99

In sum, the remedy for wrong actions is seeking forgiveness, and we have 
narrated a waffi hadith of Abu Dharr, “Every illness has a remedy, and the 
remedy for wrong actions is seeking forgiveness.9950

Qatadah said, “This Qur’an shows you your illness and your remedy. As 
for your illness, it is wrong actions. As for your remedy it is seeking forgive
ness.” One of them said, “The support of wrongdoers is weeping and seeking 
forgiveness. Someone who is worried about his wrong actions will do more 
arts of seeking forgiveness for them.”

Riyah al-Qaysi said, “I have forty or so wrong actions, for each one of which
I have sought forgiveness ofAllah one hundred thousand times.”

One of them took himself to account for all the time since his puberty, and 
he found that his slips did not exceed thirty-six in number, and so he asked 
forgiveness of Allah one hundred thousand times for each slip, and prayed 
a thousand rajahs for each one in each rak'ah of which he recited the entire 
Qur’an. He said, “Along with that I am not secure against the punishment of

44 AVBukhlri (6307)
45 The heart becoming “covered” is the phrase the Prophet * used to refer to involuntary 

byre in the remembrance of Allah which although not a wrong action by any standard, 
the Prophet considered a wrong action for himself and so he sought forgiveness. Ed.

46 Muslim (2702) r ' * jjjs

47 Ahmad (5:396-7)
48 Abu Dawud (1518)
49 Tuba “fragrant good fortune” means “blessed is he”. It derives from the root {dba “it 

tias fragrant or good”. Trans.

50 Al-Hakim (4:242) but as a mawquf statement of Abu Dharr.
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my Lord that He will take me to task for them, and I am in great danger over 
the acceptance of the act of turning in tawbah.”

Whoever’s worry over his wrong actions increases, he often clings to some
one whose wrong actions are few and asks them to ask for forgiveness for 
him, ‘Umar used to seek the act of seeking forgiveness [on his behalf] from 
children and say, ‘You have done no wrong action.” Abu Hurayrah used to 
say to the children of the schools, “Say, ‘O Allah, forgive Abu Hurayrah, 
because he believed in their supplication.

Bakr al-Muzani said, “Even if a man were to go around people’s doors as the 
bereft do, saying, ‘Ask for forgiveness for me, ’ it would be right to do so. " 

Someone whose wrong and evil actions are so numerous as to be uncount
able, then let him seek forgiveness of Allah for that which Allah knows, because 
Allah knows everything and counts it, as He says, exalted is He:

^1 XU-i lX* lx 1^4 iii
“On the Day Allah raises up all of them together, He will inform them of 

what they did. Allah has recorded it while they have forgotten it. ”5‘ There is 
in the hadith ofShaddad ibn Aws from the Prophet
s * ' * S'

31 Ji I LL >££5, p^ U > p^ L ft'

“I ask You for the good which You know, and I seek refuge with You from 
the evil which You know. I seek forgiveness from You for what You know. Surely 
You are the Knower of unseen matters.”51 52 In this respect one of them said:

51 Surat al-Mujadilah: 6
52 At-Tirmidhi (3407) and Ahmad (1:125)

I seek forgiveness of Allah for that which Allah knows;
the grievous one is the one whom Allah does not show mercy.

How forbearing is Allah towards those who are not vigilant towards 
Him!

everyone is a wrongdoer, but Allah is forbearing.
So seek forgiveness of Allah for whatever wrong actions there are; 

fragrant good fortune for whoever desists from that which Allah 
dislikes.

Fragrant good fortune to someone whose inner being is good; 
fragrant good fortune to someone who refrains from what Allah 

forbids.

As for the third cause of forgiveness it is tawhzd, and it is the greatest cause. 
Whoever hasn’t got it will not have forgiveness, and whoever has it has the 
greatest means of forgiveness. He says, exalted is He:

'Allah does no t forgive anything being associated with Him but He forgives 
^lever He wills for anything other than that.”53 Whoever, along with his 
U^comeswith almost the whole earth — and that is its volume or approxi- 
^elyitsvolume-of wrong actions, Allah will meet him with its equivalent 
forgiveness, but this is according to the will of Allah If He wills, He will 
jjgnt him and if He wills, He will take him to task for his wrong actions, but 

ilitniiis ultimate destiny is that he will not be in the Fire eternally, but on the 
djotniy will be brought out of it and made to enter the Garden.
One of them said, “The person who has tawfyid will not be cast into the 

fut is are (he kuffar, and he will not meet in it that which the kuffar meet, 
md he will not remain in it as the kuffdr remain. Then if the slave’s tawktdis 
complete and his sincerity of intention is for the sake of Allah in it, and he 

his undertaken all of its conditions with his heart, tongue and limbs, or with
Ab heart and his tongue at death, then that necessarily requires the forgive

ness of all of whatever have passed of his wrong actions, and the prevention 
flis entering the Fire at all. I

Whoevers heart realises the word of tawhid, then it will drive everything 
other than Allah which is loved, honoured, glorified, held in awe, feared,

hoped and relied upon out of it, and at that point all his wrong- actions will 
lie burned up even if they were like the foam of the sea, and most probably 

mH be transformed into good actions as we have seen previously about the 
tnnsfonnation of bad actions into good actions. This tawhld is the greatest 
irir.such that if even a small speck of it were placed on a mountain of wrong 
and bad actions it would transform them into good actions, as there is in the 
Mood and elsewhere from Umm Hani’ that the Prophet said, ula ilaha 
ttb-There is no god but Allah — will not leave a wrong action, and no 
action precedes it ”54

There is in the Musnad from Shaddad ibn Aws and ‘Ubadah ibn a§-$amit 
that the Prophet S said to his Companions, “Lift your hands and say, la, ilaha 
ttb-There is no god but Allah,” and we raised our hands for a while. 
Then the Messenger of Allah % lowered his hand and said, “Praise belongs 
toNlah.0 Allah, You sent me with this phrase and ordered me with it, and. 
promised me the Garden for it, and truly, You do not break Your promise.” 
Then he said, “Rejoice, because Allah has forgiven you.”55

.\sh-Shibli said, “Whoever depends on the world, it will burn him with its 
hit, and he will become ashes which the winds disperse. Whoever depends 
withe akhirah, it will bum him with its light and he will become red gold by 
Mhichpeoplebenefit "Whoever depends on Allah then the light of tawhid will 
hum him and he will become a priceless jewel.”

53 Surat an-Nisa: 48
54 Ibn Majah (3797) with these words and Ahmad (6:425) with different wording
55 Ahmad (4:124) ’« J|
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When the fire of love becomes attached to the heart it will bum everything 
out of it other than the Lord & and so at that point the heart will become pure 
of others [than Allah], and become a fitting throne for tawhid, “My heaven 
does not encompass Me, nor My earth. However, the heart of the mu’min 
slave encompasses Me. ”s6

Longing for them has obstructed me with my vain talk 
O my burning in love! O my burning!

Love has cast me into the depths of an ocean, 
So take, by Allah! the hand of a drowning man.

Love of you has taken up residence with me in my innermost heart; 
it has undone every firm covenant of mine.

This is the last of what the Shaykh [an-Nawawi] mentioned of the hadith 
in this book. We, by the help of Allah and by His will, mention in comple
tion of the fifty hadith those which are comprehensive in containing types of 

knowledge, wisdom and courtesies, which we promised at the beginning of 
the book, and it is Allah Who grants success in achieving correctness.

56 Ahmad in Kitab az-zuhd from Wahb ibn Munabbih as a saying of Ezekiel, The heav
ens and the earth are too weak to encompass Me, and the heart of My soft calm believing 
slave encompasses Me.”

gl bIHi ®
Inheritance

I Tbn ‘Abbas t said, “The Messenger of Allah £ said, ‘Make the obligatory 
I I shares of inheritance reach their people, and whatever the obligatory 
I Mshares leave is for the nearest male man.'” Al-Bukhari (673 2) and Muslim 
I (1615) narrated it t
I Thisis the hadith that some of the commentators on these forty hadith clai m
I theShaykh 4, left out, because it comprises rulings on inheritance and is com- 
I prehensivein thatrespect. This hadith they both (al-Bukhari and Muslim) nar

ratedin the version ofWuhayband Rawh ibn al-Qasim from Ibn Tawus from his 
faher from Ibn ‘Abbas. Muslim narrated it in the version ofMa’marand Yahya 
ibcAyyubalso from Ibn Tawus.Ath-Thawii, Ibn ‘Uyaynah, Ibnjurayj and others 
omateditfrom Ibn Tawus from his father as a mursalhadith without mentioning 
Ibn ‘Abbas,and an-Nasa’i regarded it as weightier that it is a murazZhadi th.
lie people of knowledge differ as to the meaning of his saying, “Make the 

obligatory shares of inheritance reach their people”.
Aparty said that what is meant by obligatory shares (Jara'id) is those obliga- 

m measured shares in the Book of Allah, exalted is He, meaning, “Give die 
obligatory measured shares to those for whom Allah specified them, and then 
what remains after these obligatory shares, the nearest men deserve them.” 
The word awla means the nearest, as is said, “This yah this,” i.e. it is near to it. 
The nearest man is the nearest of the paternal male relatives and he deserves 
die remainder because of that relationship. A group of the imams explain it 
in this sense, of them Imam Ahmad and Ishaq ibn Rahwayh, and Ishaq ibn 
Mansur transmitted it from both of them. On this basis, if there are a daugh
ter, a aster, a paternal uncle, or the son of a paternal uncle, or the son of a 
brother, then the paternal male relative ought to take the remainder after 
the half due to the daughter, and this is the verdict of Ibn cAbbas who used 
to hold firmly to this hadith while admitting that everybody else disagreed 
*ithitThe Zahiriyvah1 also took this position. ‘ r ***^kdMl

1 Those following the Lahiri madhhab whose most famous members were its founder 
a?-^ahiri and the Andalusian Ibn Hazm, and whose method was characterised by

Opting a literatlist (whin) approach to texts. Trans.
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Ishaq said, “If along with the daughter and the sister there are paternal 
male relatives, then the male relative has more right, and if there is no one 
else along with the two of them [the sister and daughter], then the sister 
has the remainder.” It is quoted of Ibn Mas'ud that he said, “The daughter 
is the [equivalent of the] nearest paternal male relatives for someone who has 
no such male relative,” but some rejected this and said that it is not soundly 
ascribed to Ibn Mas'ud.

Ibn az-Zubayr and Masruq used to give the same verdict as Ibn 'Abbas, but 
then later they retracted it.

The majority of the people of knowledge took the position that a sister 
along with a daughter is ‘ayabah [treated in the same way as the male paternal 
relatives], she [the sister] has whatever is left over, of whom there are ‘Umar, 
'All, 'A’ishah, Zayd, Ibn Mas'ud, and Mu'adh ibn Jabal, and the rest of the 
people of knowledge follow them in that.

'Abd ar-Razzaq narrated,2 “IbnJurayj informed us, ‘Iasked Ibn Tawusabout 
a daughter and a sister, and he said, “My father used to mention something 
about it from Ibn 'Abbas from a man from the Prophet Mi but Tawus was not 
pleased with that man. ” He said, “My father used to have doubts about it and 
would not say anything about it, even though he was asked about it. Appar
ently, and Allah knows best, what Tawus meant was this hadith, because Ibn 
'Abbas had no clear text from the Prophet % concerning the inheritances of 

a sister and a daughter, and he only held to the like of the general implica
tions of this hadith.

As for what Tawus mentioned that Ibn 'Abbas narrated it from a man and 
that he was not satisfied with that man; then most of the narrations of Ibn 
'Abbas were from the Companions, and all of the Companions are accept
able witnesses with whom Allah is pleased and He praised them, therefore 
no regard is due Tawus’ not being satisfied.

There is in Sahih al-Bukhdfi from Abu’l-Qays al-Awdi that Hudhayl ibn 
Shurahbil said, “A man came to Abu Musa and asked him about a daugh
ter and a daughter of a son, and about a sister from the [same] father and 
mother, and he said, ‘The daughter has a half, and the sister has whatever is 
left over. Go to Ibn Mas'ud and he will corroborate me in that.’ They went to 
Ibn Mas'ud and mentioned that to him, and he said, ‘I would certainly have 
gone astray in that case [if I corroborated it] and I would not be of those who 
are guided. I will pass judgement on that by the judgement of the Messenger 
of Allah Mi: the daughter has a half, and the daughter of the son has a sixth 
thus completing two-thirds. Whatever is left over is for the sister.’” He said, 
“So we went to Abu Musa and told him of what Ibn Mas'ud had said, and he 
said, ‘Do not ask me as long as this scholar is among you.’”3

There is also in it from al-A'mash from Ibrahim that al-Aswad ibn Yazid 
said, “Mu'adh ibn Jabal passed judgement among us during the time of the 
Messenger of Allah that there is a half for the daughter and a half for the

2 'Abd ar-Razzaq (19038)
3 Al-Bukhari (6736) . 1 ' y '

then later al-A'mash stopped mentioning that it was at the time of the 
ugjenger of Allah # and would not mention it.4 Abu Dawud narrated it by 

pother route from al-Aswad in which he added, “And the Prophet of Allah 
fjasat that time alive. ”5
Ibn'Abbas sought to prove his position by the saying of Allah

j'-1' : j il; 1 j" ;r a ' t .jl ij; l'1^ 4; Jjj atU 1 iJMsd’i Zu 1 js
‘Sap'Allah gives you a fatwa, about people who die without direct heirs: If 

aman dies childless but has a sister she receives half of what he leaves. ”c And 
heusedtosay, “Do you know more or Allah?n meaning that “Allah did not 

gift her [the sister] a half except when there were no children, whereas you 
wish to give her a half when there are children, i.e. a daughter.^

The correct position is that of cUmar and the majority, and there is no 
indication in this ayah ofthe opposite of that because what is meant by His 

sajing, “she receives half of What he leaves, ” is obligatorily [in the form of 
and that is predicated on the complete absence of children. For this 

ia»n He says after if

Ifthereare two sisters they receive two-thirds of what he leaves, ”7 meaning 
obligatorily, whereas the single sister only takes a half if there are no children, 

male or female. Similarly, two sisters or more may only receive two-thirds if 
ibere are no children, male or female. If there is a childj and if it is a male, 

then he has unqualified precedence over brethren, male or female. If there is 
nomale child, but on the contrary a female, then the remaining amount after 
the obligatory shares [due to her] is due the brother along- with his sister by 
unanimous agreement Since the sister is not displaced by her brother, then 
towcouldshe be displaced by someone who is a more remote relative from 
among the father’s male relatives such as the uncle [the father’s brother] 
indhis [the uncle’s] son? If'the more remote paternal male relatives cannot 
foplace her, then it is certain that she has precedence over him because it 
isprolubited for him to share with her, so what is understood from the ayah 
isthatthe child prevents the sister from having a half obligatorily, arid this is 
troe, and it is not understood that the sister is displaced entirely by a daughter, 
and she does not take what is left over from her inheritance, which is shown 
bfHissaying, exalted is He: , u |

A? B dl

4 Al-Bukhari (6741)
5 Abu Dawud (2893) 4
6 Suratan-Nisa: 176. In this chapter we have amended the Bewley translation in some 

pbtes to become more literal since otherwise it becomes more difficult to follow the rea

soning of the author. Trans.
7 Suratan-Nisa’: 176 '<■/
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“and he is her heir if she dies childless.”8 The ummah agree unanimously 
that a female child does not prevent a brother from inheriting from his sister 
what has been left after the share of the daughter or daughters, but that the 
presence of a female child only preven ts the brother obtaining all of his sister’s 
inheritance. So just as a child, if it is male, prevents the brother inheriting, 
and if it is female, does not prevent him obtaining what is left over after her 
inheritance although she will prevent his obtaining the entire inheritance; 
similarly the child, if male, prevents the sister from inheriting anything at 
all, but if the child is female, she prevents the sister being given a half as her 
obligatory share, but does not prevent her taking whatever is left over after 
her obligatory share, and Allah knows best.

8 Surat an-Nisi’: 176
9 Muslim (1615)

As for his saying, “And whatever the obligatory shares leave is for the near
est male man,” it has been said about it that what is meant is the more distant 
paternal male relatives in particular, such as the sons of brothers (nephews), 
paternal uncles and their sons, as opposed to near paternal male relatives, 
the argument for which is that the remains after the obligatory shares are 
shared by male and female if the father's relatives are near relatives, such as 
children or siblings, by unanimous agreement. Similarly, the sister along with 
a daughter because of the text which shows that.

Also, these forms are singled out from it, by unanimous agreement, and 
similarly singled out from it is the freed female slave who is a mawldh because 
of a favour by unanimous agreement, and so there is singled out from it the 
form of the sister along with a daughter textually.

Another party said that what is meant by his saying, “Make the obligatory 
shares of inheritance reach their people,” is that it refers to that which the 
owners of the obligatory shares are due in general, whether they take them 
as obligatory shares or by the right paternal relatives being extended to them, 
and that what is meant by, “and whatever the obligatory shares leave is for the 
nearest male man,” refers to paternal relatives who have no obligatory share in 
any case. What shows that is the fact that the hadith is narrated with another 
wording which is, “Apportion the wealth among the people who have obliga
tory shares according to the Book of Allah,”9 which comprises every person 
who is one of the people who receive obligatory shares in any way whatsoever. 
According to this, that which the sister takes along with her brother, or the 
son of her paternal uncle if he renders her [the position of a male] paternal 
relative then it is comprised in this category because she is one of the people 
of the obligatory shares in general, and similarly there is that which the sister 
takes along with the daughter.

Another group said that what is meant by the people of the obligatory shares 
in his saying, “Make the obligatory shares of inheritance reach their people," 
is the sum of those whom Allah names in His Book as the people of inherit
ance both those who receive obligatory shares and the paternal relatives, all

jtbem, because everything which the heirs take is an obligation which Allah 
hg made obligatory for them, whether it is a measured portion or not, as He 
m dier mentioning the inheritance of parents and children:

-dll jx ^2^
These are obligatory shares from Allah,”10 and there are among them 

both those who receive obligatory shares and male relatives of the father. 
And as He says, “Men receive a share of what their parents and relatives leave 
and women receive a share of what their parents and relatives leave, a fixed 
share,no matter whether it is a little or a lot,” (Surat an-Nisa’: 7) and this 
comprises relatives of the father and those with fixed shares. And similarly 
Assaying, “Apportion the property among the people who have obligatory 
shsres according to the Book of Allah,” comprises its division among those 
nith fixed shares and relatives of the father according to what is in the Book 

of Allah. Then if it is divided according to that and there is something still 
left over from it, then the nearest male heirs are singled out for the surplus, 

fimilady, if there is not to be found in the Book of Allah a clear statement of 
its division among those whom Allah names of the heirs, then the property 

is,it that point for the nearest male man among them.
Thishadith states the manner in which the aforementioned inheritances 

should be divided according to the Book of Allah among their people, and it 
explains how to divide up what is surplus of the property after this division of 
that which is not clearly stated in the Qur’an concerning the states of those 

heirsand their portions. It also explains how to assign a share to the rest of the 
paternal relatives who are no t clearly named in the Qur’an. When this hadith 
ujoined together with the of the Qur’an, all of that gives a structured
understanding of the division of inheritances among all of those who receive 
fixed shares and those paternal relatives.

We will mention the ruling on the inheritance of children and parents as 
Allah mentions it in the beginning of Surat an-Nisa’, and the ruling on the 
inheritances of siblings from the same parents or from the same father, as 
Allhh mentions it in the end of the aforementioned Surah.

As for children, Allah, exalted is He, has said:

x x \ x •• X

ft

X
>

*Mhh instructs you regarding your children: A male receives the same as 
lheshare of two females.”" This is the ruling in the case where there are both 
males and females, that there is for the male of them the like of the portion 
of two females. That includes children and grandchildren by unanimous 
agreement of the people of knowledge. Therefore, when there are children, 
brothers and sisters, they divide the inheritance in this way according to the

10 Stoat an-Nisi’: 11 
n Stoat an-Nisi’: 11

694 695



InheritanceJAMI* AL-‘ULUM WA’L-HIKAM

majority. If there is a daughter or two from the father and there is a grandson 
along with his sister, then the two of them divide the remainder in thirds 
because of their being comprised in this general rule. This is the verdict of 
the majority of the people of knowledge, among them cUmar, CA1I, Zayd, and 
Ibn cAbbas, and most of the people of knowledge and the four Imams took 
this position.

Ibn Mas'ud took the position that all of the remainder after the father’s 
daughters took the two-thirds in full is for the grandson, and he does not trans
form his sister as if she became one of the ca$abah (paternal relatives). That is 
the verdict of cAlqamah, Abu Thawr and the people of the Zahir! school, and 
according to them the son does not transform his sister’s standing into being 
one of the 'a$abah (paternal relatives), unless there is alreadyan obligatory 
share for her if she were single and without a brother. Similarly, they said 
concerning the case where there is a daughter and grandchildren through a 
son, both male and female, that the remainder is for all of the grandchildren 
and there is for the male of them the like of the portion of two females.

Ibn Mas'ud said concerning the [case of the] daughter along with the son’s 
daughters and the son’s sons, that the daughter takes a half, and the remainder 
is taken by the son’s children such that for the male there is the like of the 
portion of two females unless the apportioning results in the granddaughters 
receiving more than a sixth because the sixth is their fixed share, and the rest 
is for the grandsons, and that is the verdict of Abu Thawr. As for the dominant 
majority, they say that the remaining half is for the children of the son and 
that for the male there is the like of the portion of two females in accordance 
with the general sense of the ayah. According to them even if the male child 
is of a lower order [than those who receive fixed shares] he transforms those 
of his degree into 'ayabah, whether the female has a fixed share without him 
or not, but he does not transform those females of a higher order than him 
except on condition that she would not have a fixed share without him, and 
he does not transform into heirs those of a lower order, in any case.

Then He, exalted is He, says:

Jjdl $ U t? <jp' jfjb

“If there are more than two daughters they receive two-thirds of what he 
leaves. If she is one on her own she receives a half.”*2 This is the judgement 
concerning when there are female children and no males, that the single 
daughter receives the half, and for more than two they receive two-thirds. That 
comprises the father’s daughters and his son’s daughters if there are none 
[of the father’s daughters]. If there are both [daughters and granddaughters 
through the son] then if the daughters have taken fully two-thirds, then there 
is nothing for the granddaughters through the son if they are without broth
ers. If the daughters have not taken the two-thirds in full but on the contrary

12 Surat an-Nisa : 11

& father's children amount to one single daughter along with whom there 
gt theson’s daughters, then the daughter takes a half and the son’s daugh- 
Kis0ke one sixth thus completing the two-thirds so that the fixed share for 
^tersdoes not exceed two-thirds [of the estate]. This is how the Prophet 
Igarejudgementin the hadith of Ibn Mascud which we mentioned before, 
gidit is the position of the general population of the people of knowledge 
apaitfrom what is narrated of Ibn Mas'ud and Salman ibn Rabl'ah that there 
isnothingfor the son’s daughters, and Abu Musa renounced his position and 
ittumed to that of Ibn Mascud when his position on that reached him.

Itwnsonfy the judgement on the inheritance of two daughters which proved 
complicated for the people of knowledge, because by consensus the two of 
item take two-thirds as Ibn al-Mundhir and others quoted. It is said that what 

is quoted concerning it from Ibn Abbas that the two of them have a half is 
not a sound ascription, and the Qur’an indicates the contrary when He says, 

‘Ifsheisone on her own she receives a half.”’3 So how can more than one 
bemade to inherit a half? The hadith of Ibn Mascud concerning the daugh

ter's inheritance of a half and the son’s daughter’s inheritance of a sixth in 
completion of the sum of two-thirds shows with all the more reason that two 

daughters must inherit two-thirds. Imam Ahmad, Abu Dawud and at-Tirmidhi 
narrated a hadith of Jabir that the Prophet made the two daughters ofSacd
hur-Rabf inherit two-thirds.'4 However, the understanding of that is difficult 

from the Qur’an because of His saying, “If there are more than two daugh ters 
thef receive two-thirds of what he leaves, n‘s and for this reason people became 

confused about this, and many people said things which are unlikely.
Some said that the judgement on the inheritance of two daughters can 

be deduced from the inheritance of two sisters, because He, exalted is He, 
M fi a '

Tfthere are two sisters they receive two-thirds of what he leaves,”16 and that 
the iuling of the inheritance of more than two sisters can be inferred from 
the Riling on the inheritance of more than two [daugh ters].

Somesaid that a daughter [who inherits] along with her brother has a third 
because of the text of the Qur’an, so for her to have a third along with her 
aster is more fitting. Some of them took another course, which is that Allah, 
exalted is He, mentions the ruling on the inheritance of a mix of male and 
female children, and He mentions the ruling on the inheritance of females 
if there are only females with no males, but He does not mention the ruling 
if there are males and no females. He made it that the ruling for where there 
are both males and females is that the male has the like of the portion of two 
females so that if along with a son there are two or more daughters then he

Surat an-Nisa: 11
14 Abu Davud (2891), at-Tirmidhi (2093) and Ahmad (3:352)
15 Surat an-Nisa-. ll
16 Stirat an-Nisa’-. 176
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has the like of the portion of two of them, but that if there is only one daugh

ter along with him, then he has two-thirds and she has one third, and Allah 

unqualifiedly names that which the male takes as the portion of two females 

but the two-thirds is not the portion of two females in the case where they 

are gathered together with males, because the portion the two of them have 

then is a half, so therefore, it remains certain that two-thirds is their portion 

in the case where they are alone [without males].

There remains then a third category about which the Qur’an has not made 

an explicit statement, which is the ruling on the case where there are only 

male children. This is something that is possible to see as comprised under 

the hadith of Ibn 'Abbas: “and whatever the obligatory shares leave is for the 

nearest male man,” because this category remains and its judgement is not 

stated in the Qur’an. So the property belongs to the nearest male relatives 

to the child, and the matter is thus, because if there were to be a son and a 

son’s son together, then the wealth would all belong to the son, and if there 

were a son’s son, and a son’s son’s son then the wealth would all belong to 

the son’s son according to the requirement of the hadith of Ibn 'Abbas, and 

Allah knows best.

Then He mentions, exalted is He, the ruling on the inheritance due to

parents, and He says:

“Each of his parents receives a sixth of what he leaves if he has a child.”*7 

This is the ruling on the inheritance due parents if the child [of theirs] who 

has died had a child, whether the child is male or female, and whether he is

the direct offspring or the grandchild. This is like a consensus of the people 

of knowledge, but one of them quoted a disagreement from Mujahid. Thus 

when the deceased has a child or a grandchild through the son, and he [the 

deceased] has two parents, then each of his parents receives a sixth as a fixed 

obligatory share. Then if the child is a male, the remainder after the two-sixths 

of the parents is his, and most probably this is comprised under his saying 

“Make the obligatory shares of inheritance reach their people, and whatever 

the obligatory shares leave is for the nearest male man.”

The nearest of a man’s ['ojataAJ relatives is the son, and if the child is 

female and there are two or more, then they have two-thirds, and there is 

nothing left over of the property. If there is only one daughter then she has 

a half and there is one sixth left over and the father [of the deceased] takes

it because of his being a male relative, and acting according to his saying 9, 
“Make the obligatory shares of inheritance reach their people, and whatever 

the obligatory shares leave is for the nearest male man,” for he is the nearest 

male man if there is no son, since he is closer than the brother and his son,

and the paternal uncle and his son. 

Then He says, exalted is He:

17 Surat an-Nisa’: 11

I Inheritance

I $ 2£ 4(3 jb
I Khe is childless and his heirs are his parents his mother receives a third, ”,H 
I meaning that if the deceased has no children but has both parents inherit- 
I ingfromhim, then his mother receives a third. It is understood from it that 
I tberemainder after the third is the father’s, since He affirmed that he leaves 
I Anything to his parents and He singled out the mother to receive a third 

of the inheritance, so then it is known that the remainder is for the father. 
Hedidnotsay, Then the father receives... ” - for example - “that which the 
mother receives,” so that it would not be imagined that their division of the 

| property is by their being considered ['ayaAaA] relatives as with children and 
ablings when there are both males and females among them.

Ibn'Abbas used to hold firmly to this ayah when he delivered a verdict on 
the two cases known as the two 'Umari cases, which are: a [surviving] husband 
and two parents; and a [surviving] wife and two parents, because 'Umar gave 
the judgement that [in both cases] the husband and the wife take their fixed 
shareofthe property and that whatever is left after their fixed shares in both 
cases then the mother receives a third and the remainder is for the father, 
and the dominant majority of the ummah followed his ruling on that.

Ibn‘Abbas said, “On the contrary, the mother receives a full third [not 
a third of what the surviving spouse leaves], holding to His saying, Tf he is 
childless and his heirs are his parents his mother receives a third.”19

It has been said in answer to this that Allah only gave the mother a third 
on two conditions: first, that her deceased child had no child; second, that 
lhedeceased child is inherited by his parents, i.e. only the two parents inherit 
from him, so that in the case of someone whose parents are not the only ones 
to inherit from him, then the mother is not due a third, even though the 
deceased has no child.

Itis also said—and this is better — that His saying, "... and his heirs are his 
parents [then] his mother receives a third..i.e. of that which both parents 
inherit; and He does not say, “...his mother receives a third of what he leaves,” 
in the same way as He says about the sixth, meaning that if the deceased has 
nochildren and the parents have some inheritance from his estate, then the 
mother receives a third of that inheritance which is exclusively for the two 
parents, and the remainder is for the father. And it is because of this subtle 
point, and Allah knows best, that where Allah men tions the fixed shares which 
have definite measures for their people, He says about them “of what he leaves” 
or something indicating that such as His saying, “after any bequest he makes 
or any debts,” in order to make clear that the right of a person with a fixed 
share is to take that specified fixed share from all of the property [left over] 
after the payment of bequests and debts, and where He mentions the inherit
ance of the ['ayataA] male relatives or that which males and females divide

■8 Surat an-Nisa’: 11 • ■ **
>9 Suratan-Nisa’: 11 t
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up because of their being regarded as [(a^abah] relatives of the male, such 
as children and siblings, then He does not qualify it with anything of that in 
order to make clear that the property which is apportioned because of being 
a relative of a male is not all of the property, but on the contrary, sometimes 
it may be all of the property, and sometimes it may be what is left over after 
the fixed obligatory shares. Here, when He mentions the inheritance of two 
parents from their child who is himself without child, and in which case their 
division of the inheritance is not purely by fixed shares, as is the case of their 
inheritance when there is a child [of the deceased], nor is it purely by being 
[ca$abah\ relatives of the male because of which both the male and female 
are regarded as ['ayata/i] relatives and in which case he takes twice as much 
as the female takes, but on the contrary the mother takes what she takes as a 
fixed share, and the father takes what he takes as an [ca$abah] relative. He says, 
“and [when] his heirs are his parents his mother receives a third,” meaning 
that of the measure which the parents are due of the inheritance the mother 
takes a third of it as a fixed share and the remainder the father takes because 
of being a relative of the male. This is a part of what Allah granted [me] by 
an opening, and I do not know of anyone who previously conceived it, and 
praise belongs to Allah.

Then He says, exalted is He:

X «• < * > ** < < X Z

“If he has brothers or sisters his mother receives a sixth, after any bequest 
he makes or any debts,”20 meaning that the mother receives a sixth along with 
the brothers and sisters from all of that which is left as inheritance which the 
heirs divide up, and He does not mention here the inheritance of the father 
along with the mother. There is no doubt that when there are a mother, broth
ers and sisters with no father with them, then the mother receives a sixth, and 
the rest is for the brothers and sisters. Two brothers or more preclude her 
receiving a share, according to the dominant majority.

As for when there is a father along with the mother and the brothers and 
sisters, most say that the father precludes the brothers and sisters and that 
they do not inherit. It is narrated from Ibn 'Abbas that they inherit the sixth 
which they precluded the mother from receiving as a [fixed] obligatory share 
just as the mother’s child inherits along with the mother as a [fixed] obliga
tory share.

It has been said that this is based on his saying, ‘The kalalah21 is particu
larly whoever has no children,” but it is not a condition for the person with 
no direct heirs that he lack a father, so the brothers and sisters inherit along 
with the father as obligatory [fixed] shares.

Some of the later people of knowledge said that if there are brothers 
and sisters who are precluded by a father, then they do not preclude the

20 Surat an-Nisa’: 11
21 See Qur’an Surat an-Nisa’: 12 “...no direct heirs”. < •

mother in any way. On the contrary, in that event she receives a third. Imam 
^’[•‘Abbas ibn Taymiyyah regarded that as the weightiest view and it is 
dedvedfrom the general sense of the statement of ‘Umar and others of the 
(ghHcting first generations, “Whoever does not inherit, does not preclude 
[someone else from inheriting].” Ahmad and al-Khiraqi said the like of it. 
However, most of the people of knowledge interpret that to refer to whoever 
hasno right to inherit at all, such as a Aq/irand a slave, and not those who do 
not inherit because of being precluded by someone who is a closer relative 
Ilian them, and Allah knows best.

Something that testifies to the truth of the statement that when the broth
er and sisters are precluded they do not then preclude the mother [from 
inheriting] is that Allah, exalted is He, says, “If he has brothers or sisters his 
mother receives a sixth,”22 and He does not mention the father. It shows 
thatis the judgement when the mother alone is alive with the brothers and 
sisters, so that all of the remainder after the sixth is for them, but this is weak, 
loise the brothers and sisters could be from [the same] mother, but there 
might be nothing for them other than the third, and Allah, exalted is He, 
how best

Know that Allah, exalted is He, mentions the ruling on the parents’ in- 
htritance, but He does not mention the grandfather and grandmother. As 
for the grandmother, Abu Bakr a$-$iddiq and 'Umar ibn al-Khattab said ufe 
There is nothing in the Book of Allah for her,” and some of the people of 
knowledge quote that there is a consensus on that, and that her fixed share 
ij only established by the Sunnah. Some said, ‘The sixth is a grant which the 
Messenger of Allah assigned to her and it is not an obligatory share.” Thus 
itisnarrated of Ibn Mas'ud and Sa'id ibn al-Musayyab. •• r

Itisnarrated of Ibn 'Abbas, in ways in which there is some weakness, that she 
isofthe same status as the mother and in the case where there is no mother 
she inherits the mother’s inheritance, so that sometimes she inherits a third 
and other times a sixth, but this is exceptional, and it is not sound to attach 
the grandmother to the grandfather because the [paternal] grandfather is 
a part of the paternal male relatives [ca$a£aA] who establishes his due by the 
medium of another paternal relative while the grandmother is someone who 
possesses an obligatory share and who establishes her due by the medium of 
someone [else] possessing a fixed share and so is weak [due to being lower 
down in the order]. It has been said that she has no fixed share at all, but 
that the sixth is a grant which the Prophet * assigned to her. For this reason 
a party of those who have the view that it is returned to those who have fixed 
sbaressaid that it is not returned to the grandmother because of the weakness 
of her obligatory share, and it is one narration from Ahmad.

As for the grandfather, the people of knowledge agree that he stands in 
the place of the father in the conditions already mentioned before, and so 
he inherits - when there is a child - a sixth as an obligatory share, and in the

22 Surat an-Nisa’: 11

700 701



JAMI AL-'ULUM WA L-HIKAM Inheritance
case where there is no child he inherits by being an [eajaM] relative. If there 
is something left over in the case of female children he also takes that as ; 
male [cafabah] relative according to his saying, “and whatever the obligatory 
shares leave is for the nearest male man.”

However, they differ in the case where a mother and a grandmother both 
exist along with either the husband or wife. It is narrated of a party of the 
Companions that the mother has one third of what remains, just as in the 
case where there is a father along with her as we have seen previously. That 
is narrated of ‘Umar and Ibn Mas'ud as some of them narrated it Some of 
them said that it is only narrated of ‘Umar and Ibn Mas'ud concerning the 
case where there is a husband, a mother and a grandfather that the mother 
takes a third of what remains.

It is narrated of Ibn Mas'fld in another narration, that the remaining half 
is shared between the grandfather and the mother in two halves. As for the 
case of the wife, mother and grandfather, it is narrated of Ibn Mascud in a 
singular irregular transmission that the mother has a third of what remains. 
What is soundly transmitted from him, as the position of the dominant ma

jority, is that she has a complete third. This resembles the division that Ibn 
Sirin made concerning the mother with the father where there is a husband 
along with them, that then the mother receives a third of what remains, but 
if there is a wife along with both of them, then the mother receives a third 
[ofthe total not the remainder].

The majority of the people of knowledge take the position that the mother 
unqualifiedly has a third along with the grandfather, and that is the verdict 
of ‘All, Zayd and Ibn ‘Abbas. The difference between the cases where there 
is a mother along with a father and with a grandfather is that she along with 
the father is comprised under one name, and in terms of nearness to the 
deceased they are equal, so that the male of them takes the like of the por
tion of two females twice, as with the children and brothers and sisters. As for 
the mother along with the grandfather, then one name does not encompass 
them, and the grandfather is a more distant relative than the father, so that 
it is not necessary to regard him as equal to him in that.

As for where there is a grandfather along with brothers and sisters, then if 
they are from [the same] mother, he precludes them, since they only inherit 
from the person with no direct heirs fkaldlah), and the kaZaZa/i is someone 
who has no children or parents, except for [according to] an exceptional 
transmission from Ibn ‘Abbas.23

As for the case where they are from the same father or from both parents, 
then the people of knowledge, both earlier and later, differ about the ruling 
on their inheritance. Some of them unqualifiedly preclude the brothers and 
sisters because of the grandfather, just as they preclude them because of the 
father, and this is the verdict of a$-$iddiq, Mu'adh, Ibn ‘Abbas and others. They

23 The kalalalv most of the Companions agreed on its definition as a person who upon 
his death leaves neither parents nor children with only Ibn 'Abbas disagreeing and saying 
that the kalalah is someone who has no children but who may have parents. Trans.

I slittopr()ve that by the fact that the grandfather is a father in the Book of 
I so he comes under the category of the father in the inheritance,
I child of a child is a child and so comes under the category of the
I diiidfen in the case where there are no children, by unanimous agreement, 
I ^because brothers and sisters only inherit in the case of the person with 
| ^direct heirs so the grandfather precludes them like the brothers and sis- 
' ICI$from the father, and [also] because the grandfather is stronger [in his 

ligM than the brothers and sisters because of his combining both the righ t 
pifixed share and the right of being an [ca#z&zA] relative from one point 

ofiieiv, so he is like the father, and in that case that he is comprised under 
jie general meaning of his saying, “and whatever the obligatory shares leave 
jforthenearest male man.” . - » I

I fane of them make the brothers and sisters and grandfather share, which 
I it (lie position of many of the Companions. Most of the fuqaha’ after them 
I a lengthy disagreement abouthow to share out the inheritance between 
I Some of the right-acting first generations used to hesitate over the 
I rolingon them and would not give an answer concerning them, because of 
' lie ambiguity of their case and the difficulty of resolving it. If it were not for 

karof being too lengthy we would expand on this case, but unfortunately 
ihtwould lead to prolixity. ■>, 1
Asfor the ruling on the inheritance of brothers and sisters from both par- 

alsorfrom the father, Allah, exalted is He, mentions it in the end of Surat
in His words, exalted is He: . ; > 1

Ji
They will ask you for a fatwa. Say: ‘Allah gives you a fatwa about people 

ibo die without direct heirs (kaZaZah): If a man dies childless but has a sister 
it receives half of what he leaves.”24 KaZaZah [a person with no direct heirs] 
is derived from the encompassment (takaZZul) of lineage and its encompass- 
ment of the deceased, and that necessarily requires the absolute negation of 
iscripfion of relationship from both directions, ascendants and descendants. 
His staring textually, exalted is He, that there are no children (descendants') 
tans attention with stronger reason to the fact that there are no ascendants, 
because the ascription of a child to his parent is more obvious than his ascrip- 

I bon to his child, so that the mention of the lack of a child draws attention to 
I ike lack of a parent with greater reason. Abu Bakr a$-S>iddiq said, uKaldlah is 
I someone who has no child nor parent,”25 and the dominant majority of the 
I Companions and the people of knowledge after them followed him in that. 
I That has been narrated as a maifuf hadith among the mursal hadith of Abu 
I Salamahibn ‘Abd ar-Rahman from the Prophet % which Abu Dawud narrated 
I 24 Surat an-Nisa’: 176
I 25 Ibn Abi Shaybah (11:415-416) and ‘Abd ar-Razzaq (19190)
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in al-Mardstl’6 Al-Hakim narrated it in a version from Abu Salamah from Aba 
Hurayrah as a marftf hadith, and he declared it to be $ahih, but connecting 
it back by mentioning Abu Hurayrah is weak.*7

His saying, “If a man dies childless but has a sister, she receives half of what 
he leaves, ” means that if the deceased does not have any children neither 
males nor females, then at that point the sister has a half of what he leaves as 
an obligatory [fixed] share. What is implicit in this is that if he has children 
then the sister does not get a half as a fixed share, and that moreover if the 
child is male, then he has more right to all of the property because of what 
we established concerning the inheritance of male children if they are alone 
[without other heirs], because they are the nearest of the [la$abah] relatives, 
and they preclude brothers [of the deceased] from inheriting so how could 
they not preclude sisters from inheriting, because He says, exalted is He: 

c&M J. Jjiii »LL5 fe ;>l

• x x x x x x x

“If there are brothers and sisters the males receive the share of two 
females. ”s8 This comprises within it the case where there are those possessing 
obligatory shares such as daughters and others. So if the males of the siblings 
along with the sisters are entitled to the surplus, then if they are alone [with
out sisters] they are similarly entitled to it with greater reason. If the child is 
female, then the sister does not here have a half as an obligatory share, but 
she has the remainder because of her being an [‘afoboA] relative according 
to the dominant majority of the people of knowledge, and we have previously 
mentioned that and the disagreement about it.

If there was a son who does not take all of the property and a sister, for 
example, a son a half of whom is free29 then according to the ones who make 
him inherit half of the inheritance, and that is the madhhab of Imam Ahmad 
and other people of knowledge, is it said that the son here precludes a half 
of the sister’s fixed share, so that in his presence she inherits a quarter as a 
fixed share, or is it said that he becomes like a daughter, so that the sister 
along with him becomes like the paternal relative [who takes the remainder] 
as she does along with the sister,30 but he precludes her receiving a half of 
her share as a paternal relative, and so along with his existence she takes the 
remaining half by being a paternal relative? This is a possible interpretation, 
and on this case our colleagues have two reasonings.

His saying, exalted is He:

at

26 Abd DSwUd ai-Marasi! (371)
27 Al-Hakim (4:336)
28 Surat an-Nisa’: 176
29 The other half of whom is enslaved. Ed.
30 A mistake, and what is meant is the daughter. Trans.

Inheritance

he is her heir if she dies childless,”3* means that the brother alone 
Merits the property of his sister if she does not have any male or female chil- 
falfshehasason, then he has more right than the brother without any 

(gnpHation, because he is the nearest male relative. If the child is a daugh ter, 
hen the remainder after her fixed share belongs to the brother because he 

gibe nearest male man,” but he does not inherit her entire property in this 
axis he would if she did nbt have children.
Haying:

X
Inhere are two sisters they receive two-thirds of what he leaves,**3* means 

iht the fixed shares of two females [sisters] are two-thirds, just as the fixed 
im of one is a half. All of this is the ruling where there are only brothers 

trlonfy] sisters.
the ruling where there are both of them, He says, exalted is He, uIf

iktf no brothers and sisters the males receive the share of two females,** 
M comprises the case where they alone exist. As for in the case when there 

fmeonewith a fixed share, such as children or someone else, for example 
me of the tiYo spouses or the mother or half-siblings through the mother^ 

ieo what is left over after their fixed shares is for the brothers and sisters to 
ksharedamong them with the male receiving the share of two females. 
Itisdearfrom whatwe have mentioned that the existence of a child only

precludes the inheritance of obligatory [fixed] shares of sisters from both par- 
eaisorthefather, but it does not prevent their inheriting as paternal relatives 
dong with their sisters, by unanimous agreement, nor their being regarded 
a due a share because of their paternal relationship when they alone exist 
iloogwithdaughters [of the deceased], according to the dominant majority, 
lie condition of being without direct heirs is a pre-condition of establishing 
the fixed shares of the sisters, but not in establishing their inheritance, just 
sit is not a precondition for the inheritance of the males among them, by 
uunimous agreement This is contrary to children of the mother, because 
negation of the condition of being without direct heirs [i.e. if direct heirs 
rail] precludes their fixed shares, and so if their fixed shares are precluded, 
taieir inheritances are precluded because they have no position as pater- 
nlrelatives in any case, because they establish their right through a woman, 
vtaeas asters through both parents or a father establish their right by a male 
wtiiev inherit because of their being paternal relatives in the existence of 
toaster,by unanimous agreement, and in the case where they are alone 
taisviilhthe daughters according to the dominant majority.

Since it is the case that the child [of the deceased] precludes the obliga
tory [fixed] share of the offspring of the same parents [of the deceased i.e. 
tiiedeceased’s siblings] or the offspring from the father [of the deceased] 
<outtheir inheriting in principle without obligatory [fixed] shares, then it

Ji Suratan-Nisa’: 17b 
p Surat an-Nisa’: 176 j
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has been said that Allah, exalted is He, only singled out the non-existence 
a child in His saying, “childless” and does not mention the lack of parents Or 
the father because the grandfather is comprised within it [the term “father”], 
and the grandfather does not at all preclude the inheritance of brothers and 
rather they share with him in the inheritance sometimes by fixed shares and 
sometimes in another way. This - according to the position of those who say 
that the grandfather does not preclude the brothers [inheriting] - and they 
are the dominant majority - is obvious. This is all in the case of there being 
offspring of both parents only or [only offspring] of the father. If they are all 
collectively present, then, the [‘asafah] paternal relatives who are children of 
both parents preclude all of the father’s children without any disagreement, 
even [i.e. without disagreement] with regards the sister from both parents 
existing along with a daughter, according to those who regard her as a paternal 
relative who because of her preclude a brother from both parents.

There is in the Musnad, at-Tirmidhiand Ibn Majah that ‘All said, ‘The Mes
senger of Allah # passedjudgement that the individuals of the children of the 
mother inherit apart from the children of the fellow-wives, the man inherits 
from his brother by his father and his mother but not from his brother from 
his father [and his mother’s fellow-wife].”33

‘Amr ibn Shu'ayb said, ‘The Messenger of Allah % passed judgement that I
the brother from the father and mother [of the deceased] has the most right ]
to the inheritance of the person who dies without children or parents, then 
after him a brother from the father. ” This is also one of those things comprised 
under his saying “whatever remains is for the nearest male man.”

The reality of that is that everything which is shown by the Qur'an even if it 
is by [its] indication, is not part of what the fixed shares leave over, but on the 
contrary it is part of making the obligatory [fixed] shares mentioned in Qur’an 
reach their people, such as making children, male and female, inherit the 
surplus after the fixed shares, for the male twice the share of the female, and 
making siblings, the malesand females of them, inherit similarly. Thatshowsby 
indication that the males of them take the remainder when they are alone, with 
greater reason. It also show indication that the sister takes the remainder, where 
she is with a daughter, just as she would take it along with her brother, and that 
someone who is a more remote relative, such as the brother’s son, the paternal 
uncle or his son, is not given precedence over her, because if her brother does 
not preclude her inheriting, how can someone who is a more remote relative 
preclude her inheriting? All of this falls under the domain of making the fixed 
shares reach their people and under the domain of the division of the property 
between the people who are due fixed shares according to the Book of Allah.

As for someone who is not by name mentioned among the [ca§abah] pater
nal relatives in the Qur’an, such as the brother’s son, the paternal uncle and 
his son, who is only comprised under the general implications of the likes of 
His saying, exalted is He:

33 At-Tirmidhi (2095), Ibn Majah (2715) and Ahmad (1:79)
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d relations are closer to one another in the Book of Allah, ”34 and

I tfehave appointed heirs for everything that paren ts and relatives leave,”35 
I this needs this hadith, I mean the hadith of Ibn ‘Abbas, for working 
I outtheir inheritances. Thus if no other heir for the property is found other 
I dunthem, then they are alone and amongs them the nearest relative is given 
I priority and then the next nearest, because he is the nearest male man. And 
f ifthereexist those who have obligatory [fixed] shares, such as one of the 
I spouses, the mother or the mother's child, or daughters by themselves, or 
I sstets by themselves, who do not consume all of the property, then all ofthe 
I maunder is for the nearest man out of all of these. For this reason, even if 
’ lliese were siblings^ males and females, then the men would be singled out 

i/M from the females, as opposed to tlie case where there are children and 
frothers, because they share in the remainder or in all of the property both 

lieir males and their females according to the explicit text ofthe Qur'an. The 
bdith only shows the inheritance of the paternal relatives whose males are 

' angled out apart from their females, and they are those apart from children 
ud brethren. This is the judgement concerning the paternal relatives who 
^mentioned in the Book of Allah and in the hadith of Ibn ‘Abbas.
As for those who have obligatory [fixed] shares, we have mentioned their 

inheritances, and none of them remain except for the two spouses and the 
brothers through the mother. As for the two spouses, then they inherit because 
rfihe marriage contract. Because the intimacy, affection, mutual help and 
mutual support between them is like that which is between close relations 
then their inheritance is made like the inheritance of close relations, and the 
maleofthem is given twice of that which the female receives, because of the 
ray that the male is distinguished over the female because of additionally 
benefitting [the family] through expenditure and assistance.36

As for the mother’s children, they are not of the father’s tribe, nor of his 
Molk,butinasense they are of his maternal relations (maArams or ma/idrim), 
so Allah has given as a fixed share for one of them a sixth and as a group they

J4 StataVAnfil: 75
55 Stotan-Nisa’: 33
$ The distinction of males over females mentioned here is due to the fact that when 

dy family requires help and assistance in relation to some form of expense, it is males 
tAo are expected to come forward and spend, similarly the Shait ah has placed a greater 
Wen of expense on men’s shoulders compared to women such as the expense of main
lining wives and children and supporting the extended family when they are in need. So 
Rebalance is in the feet that although men appear to inherit more, they have also been 

greater financial obligations whereas women inherit relatively less but equally have 

fewer financial obligations. Ed.



JAMI* AL-‘ULUM WA’L-HIKAM

inherit a third as a gift [that maintains ties], and He makes their males and 
females equal since their male does not have more than their female in life 
in terms of mutual support and assistance, as there is between the people of 
a tribe or among close kinsfolk, and so He made them equal in the gift For 
this reason, bequests to non-relatives are not legislated at more than one 
third, and indeed on the contrary, a third is a great deal for them, since they 
are more remote in terms of relationship than the mother’s children, and 
so one ought not to give them more than that which is given to the mother’s 
children, but on the contrary one should reduce it.

One of them sought to show by his saying, “whatever remains is for the 
nearest male man ” that there is no inheritance for maternal relations because 
he did not appoint the right of inheritance for someone not mentioned in 
the Qur’an except for the nearest male relatives, and this ruling is particularly 
for paternal relations and not for maternal relations because whoever makes 
maternal relations inherit, makes both males and females inherit.

Those who regard maternal relations as inheriting, answer by saying that the 
hadith shows the inheritance of the paternal relations but it does not negate 
that others inherit, and the inheritance of maternal relations is shown by other 

proofs in addition to that which the hadith of Ibn ‘Abbas shows.
As for his saying, “is for the nearest male man, ” despite the fact that man 

can only be male, then the authentic answer to that is that “man” is some
times used unqualifiedly and what is meant is “person ”, such as in his saying, 
“Whoever finds his property with a man who has gone bankrupt...”and in 
this there is no difference if one finds it with a man or a woman. So qualifying 
it with “male” removes this possibility and makes it clear that it is for males 
and not females which is what is intended. It is similar with “son ”, since it can 
be used unqualifiedly meaning something more general than the male such 
as in his saying, “the son of the way (the traveller) The qualification son of 
labun is used as a term in zakah for a male [three-year old camel]. As-Suhayli 
has some discussion on this hadith in which there is an unnatural approach, 
a vague use of language making it bear meanings which it does not plainly 
bear, which is futile, and a group of those whom we reached refuted him, 
and Allah knows best.

S1A 1

Breastfeeding and Kinship

1 .^Bukhari (2645) and Muslim (1447) . H11
| M-Tinnidhi (1146)
J ...asopposed to the prohibition specific to the case when the man takes a woman as 

^additional wife. This becomes clear when the second category is explained. Ed.
4 Amans nearest ascendant would be his father. Ed
5 Remote ascendants are the brothers and sisters of one’s parents. Ed. •, h

’ishah £ narrated that the Prophet & said, “Breastfeeding makes 
haram that which birth makes haram. ” Al-Bukhari (2646) and Muslim 
1444) narrated it .

flieynarrated this hadith in the two Sahih books in a version of ‘Amrah from 
l'is/uh. Muslim also narrated in a version of‘Urwah from ‘A’ishah that the 

Prophet £ said, “Whatever is haram from kinship is haram from breastfeeding. ” 
1hq both narrated it also in a version of ‘Urwah from A’ishah as her own 

iwds, and they both narrated it in a hadith of Ibn Abbas from the Prophet 
fAt-Tinnidhinarrated it in a hadith of‘All from the Prophet &.a

The people of knowledge are unanimous that one must act by this hadith in 
general, and that breastfeeding makes haram that which kinship makes haram, 
Diet us mention all of the things that are made haram by kinship so that we 
an then know what becomes haram from breastfeeding. We say:

Both birth and kinship affect prohibition in marriage and that has two 
categories:

First. an eternal prohibition [even when] alone [as the man’s only wife],3 
nd it is of two types:

Fust, that which becomes hardmjust through kinship so that man’s ascend
ants are haram for him no matter how high in [direct] ascendancy and. his 
descendants no matter how low in direct [descendancy]; the descendants 
ofh'is nearest ascendants4 even if remote in descendancy, and the descend- 
mts of his remote ascendants5 but not their descendants.6 So his ascendants 
comprise his mothers and grandmothers, even if remote, from the direction 
ofhisfather and his mother. Among his descendants are his daughters and 
ins children’s daughters how ever remote. Among his nearest ascendants’
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descendants are his sisters through both of his parents or from one of them, 
their daughters, his brothers’ daughters and their own children no matter 
how low in descendancy. Included in the descendants of his remote ascend
ants are paternal and maternal aunts, and his parents’ paternal and maternal 
aunts no matter how high in ascendancy. There only remain halal for a man 
from among his close relatives the descendants of his remote ascendants who 
are his paternal and maternal uncles’ and aunts’ daughters.

Second, those who are prohibited through kinship along with another 
reason, which is his being an in-law. It is forbidden for a man [to marry] the 
[widowed or divorced] wives of his father and grandfather; the [widowed or 
divorced] wives of his sons and grandsons; the mothers of his own wives; and 
the daughters of wives with whom he has consummated marriage. So it is 
forbidden for a man to marry his wife’s mother and grandmothers through 
the father or mother no matter how remote the ascendancy, and similarly it 
is forbidden him to marry his wife’s daughters, who are his step-daughters, 
and their daughters no matter how remote the descendancy, and similarly 
the daughters of his wife’s sons, who are [thus] daughters of his step-sons, 
which ash-Shafici and Ahmad stated textually, and about which no disagree
ment is known.

It is forbidden for him to marry his father’s wife7 or a grandfather’s wife8 
even if remote in ascendancy, and his son’s wife and [grandson’s wife] even j 
if remote in descendancy. The inclusion of the above in the prohibition by j 
kinship is obvious because their being prohibited is by way of the kinship of 
the man along with the fact that they are in-laws.

As for his wives’ mothers and daughters, their prohibition along with their 
being in-laws is because of the relationship of the wife. Therefore, the pro
hibition does not go out by that from being by kinship along with its being 
joined to the reason of being an in-law, because the prohibition by reason of 
just kinship and kinship joined with being an in-law is common to both men 
and women, so that it is prohibited to a woman to marry her ascendants no 
matter how remote [their ascendancy] and her descendants no matter how 
remote [their descendancy], and the descendants of her nearest ascendants, 
no matter how remote their descendancy, of her brethren and the children 
of her brethren no matter how remote their descendancy, and the descend
ants of her distant ascendants who are her paternal and maternal uncles and 
aunts even if higher in ascendancy, but this [prohibition] does not apply to 
their sons [her cousins], and all of this is purely by reason of kinship.

As for kinship joined with in-lawship, then it is prohibited to her to marry 
her husband’s father or grandfather and so on, or to marry his son or grandson 
and so on, and that [prohibition] applies merely by the contracting of the 
marriage. It is prohibited to her to marry her daughter’s or granddaughter’s

6 Their descendants would be one’s first cousins. Ed.
7 Meaning his stepmother since his own mother is covered under the first category. 

Ed.
8 This is the step grandmother. Ed.
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jyfldandsoon [just] because of the contracting of the marriage, and 

^mother’s or grandmother’s husband and so on, but however with the 
^tion of the consummation of the marriage.9
^second category: is an eternal prohibition of uniting [in marriage cer- 

1 ^ categories] as opposed to marrying them individually. This prohibition 
I jjon^on men since it is impossible for women to be permitted to marry two 
I hisbindt Any two women between whom there is such kinship that would 
I rfbitthem together [in marriage] i.e. where it is the case that if one of 
I than had been a man it would not have been permissible to him to marry 
f pother, so then it is prohibited to Join two such women within a marriage 
/ union [to the same man]. AshSha'bi said, The Companions of Muhammad 
I jusedtosay, ‘Aman must not unite in marriage two women such that if one 
f dihem were a man it would not be allowed for him to marry the other. ’ ” This 
I sin the case where the prohibition is because of kinship, and it was in that 
f t^that Sufyan ath-Thawri and most of the people of knowledge explained 
I ilfitis for some other reason than that of kinship, for example that a man 
I mute in marriage the [divorced or widowed] wife of a man and his daughter 
I through another wifej then it is permitted according to most people, but some 
I ftheright-acting first generations disliked it.

lhen once what is prohibited through kinship is known, then whatever 
iprohibited because of it, the equivalent of that is prohibited because of 
mxding. Thus it is prohibited for a man to marry his mothers through 
ttosdeedingeven ifhigher [in ascendancy i.e. and grandmothers, etc.], and 

bii daughters [andgranddaughters] through [his wife’s] breastfeeding, and 
toasters in breastfeeding, the daughters of his sisters in breastfeeding, and 
topatemal and maternal aunts due to breastfeeding, no matter how remote 
[in ascendancy], but not their [the aunts’] daughters.
Ikmeaiung of this is that when a woman breastfeeds an infant in the [le- 

pty] acceptable manner and within the period that counts, then she becomes 
imother of his according to the text of the Book of Allah, and so she becomes 
prohibited to him [in marriage] and her mother and grandmothers, no matter 
hwranote, whether her mothers or grandmothers are from kinship or them- 
sthes through breastfeeding. AU of her daughters become his sisters through 
breastfeeding and thus are prohibited to him according to the clear text of the 
Qur’an, and all the rest of the [details of] prohibition due to breastfeeding are 
understood from the Sunnah, just as it is understood from the Sunnah that it 
nnotonty prohibited to join two sisters in marriage, but also a woman and and 
ber paternal aunt, and similarly a woman and her maternal aunt. Thus, since 
dieduldrenofthewomanwho did the breastfeeding,whether through kinship 
orbreastfeeding, are brethren of the child who has been breastfed, then the 

I daightersof hisbrethren are also prohibited to him. The Prophet % refuse d to 
many the daughter of Hamzah and the daughter of Abu Salamah, giving the

I that their fathers were brothers of his through breastfeeding.10
I 9 ...and not merely by the contracting of it as in the earlier cases. Ed.

w Al-Bukhari (2645,5101) ad Muslim (1447)

710 7ii

4



ij Surat an-NisJ’: 23

JAMI* AL-‘ULUM WA'L-HIKAM

Similarly, the sisters of the woman who breastfed him are prohibited to 
him because they are his maternal aunts, and the prohibition spreads to the 
husband of the woman who breastfed him so that he becomes a father of the 
child, and all his children whether through the woman who breastfed or other 
women, and whether through descent or through breastfeeding, become 
brethren to the child who has been breastfed, and his [the father’s] brothers 
become the child’s paternal uncles. This is the verdict of the dominant major 
ity of the people of knowledge of the right-acting first generations, and the 
four imams after them agreed unanimously about it. What shows that from 
the Sunnah is that which is transmitted from A’ishah thatAflah, the brother 
of Abu Qucays, asked permission [to see] her after the veil" was revealed. 
A’ishah said, “I said, ‘By Allah! I will not give him permission until he seeks 

permission from the Messenger of Allah x, because it was not Abu Qucays 
who breastfed me, but his wife who breastfed me. ’’’She said, “When the Mes
senger of Allah % came in, I mentioned that to him, and he said, ‘Give him 
permission, because he is your paternal uncle, may your hand be covered in 
dust! ”’ia Abu Qucays was the husband of the woman who breastfed A’ishah. 
They narrated it in the two Sahih books in the same sense.

Ibn Abbas was asked about a man who had two female slaves one of whom 
had breastfed a girl and the other of whom had breastfed a boy, whether it is 
permissible of the boy to marry the girl, and he answered, “No. The semen 
[which made the two women generate milk] is one. ”

Even if the milk with which she breastfeeds the infant had gathered without 
intercourse with a man because she is an unmarried woman whose milk has 
gathered, or she is a virgin or someone past menopause, then most of the 
people of knowledge take the position that breastfeeding from her renders 
the prohibition, and the woman who breastfeeds becomes a mother of the 
infant. Ibn al-Mundhir quotes that as a consensus of those from whom one may 
memorise of the people of knowledge, and it is the verdict of Abu Hanifah, 
Malik, ash-ShaficI, Ishaq and others.

Imam Ahmad took the position in the well known position which is transmit
ted textually from him that the prohibition does not spread [to the husband 
and his kin] in any case unless he [the husband] is a sexually vigorous male 
who makes the milk of his breastfeeding flow. It is quoted of ash-Shafi i that 
he made a similar verdict.

If his relationship with respect to the owner of the milk were interrupted, 
such as the child of adultery, then does the prohibition extend to the adulterer 
the owner of the milk? This depends upon whether the daughter of adultery is 
prohibited to the adulterer. The position of Abu Hanifah, Ahmad and Malik 
in a narration from him is that she is forbidden to him, as opposed to the 
position of ash-ShaficI. Imam Ahmad went very far in strenuously rejecting 
whoever disagreed on that. Then according to their verdict, does the prohi-

11 Meaning the command for women to cover themselves in front of men who are 
strangers. Ed

12 Al-Bukhari (2646) and Muslim (1444)
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extend to the adulterer the owner of the milk so that he is the father 

Schild which is breastfeeding or not? On that there are two statements 

^led from our companions, and Ibn Hamid chose that the prohibition 
not extend to him, and Abu Bakr and the Qadi Abu Yacla chose that

^prohibition extends to the adulterer, and it is a text from Abmad, and
quoted it of Ibn Abbas, and it is the verdict of Ishaq ibn Rahwayh which 

je transmitted from Harb.
The prohibition from breastfeeding extends to that which is prohibited 

lykinship.along with in-lawship: either from the aspect of the kinship of the 
too such as his father’s wife or son’s wife, or from the aspect of the wife’s

Unship such as her mother or her daughter, and to thatwhich it is prohibited 
io bring together because of the kinship of the wife also, such as bringing 

together two sisters or a woman and her paternal or maternal aunt. AH of that 
Bpmhibited when it derives from breastfeeding just as it is when it derives 

bom kinship because it is comprised in his saying “That is fiaram from 
hastfeeding which is fyaramfrom kinship, ” and the prohibition of all of that 

(mentioned above] is because of kinship, some of it is because of the kinship 
of the husband and some because of the kinship of the wife, and the imams 
oftheright-acting first generations have given explicit textual statemen ts on 
istaboutwhich there is not known to be any disagreement among them. 

ImmAhmad made an explicit textual statement seeking to show the proof 
ly the general sense of his saying, ‘That is fyarcim from breastfeeding which 
B&nfiom kinship. ” 
As for His saying:

‘thewivesofyour sons whom you have fathered,”13 they say that He did not 
01 by it that the wives of sons through breastfeeding are not prohibited, 
hit He only meant to exclude the wives of adopted sons [by mentioning 
‘sons whom you have fathered”] who are not sons through kinship, just as 
to Prophet 1 married the wife of Zayd ibn Harithah after he had adopted

Tins prohibition by reason of breastfeeding is particularly with respect to 
to child who is breastfed and extends to his children, but it does not extend 
to someone of the degree of the breastfed child such as his brothers and 
totn,nor does it extend to someone who is an ascendant of his such as his 
faiher,grandfather, etc., his mother, grandmother, etc., and his paternal and 
maternal aunts and grand aunts, etc. The woman who breastfeeds is herself per
mitted to the biological father of the child being breastfed and to his brother, 
just as the biological mother of the child being breastfed and his biological 
totrare permitted to the father through breastfeeding of the breastfed child 
and to his [biological] brother. This is the position of the dominant majority 
of the people of knowledge. They said that it is permitted for him to marry
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the [half] sister of his brother through breastfeeding, and the [half] sister of 
his daughter through breastfeeding, so much so that ash-Sha’bi said, “She is 
more halal than Ma’ Qadas [a small lake near HomsJ. ” Habib ibn Abi Thabit 
and Ahmad declared openly that she is permitted.

Ash'ath narrated that al-Hasan disapproved of a man marrying the daughter 
of his son’s wetnurse saying, “[She is J his son’s sister, ”but he saw no harm in 
his marrying her mother, meaning his son’s wetnurse. Sulayman at-TaymJ 
narrated that al-Hasan was asked about a man marrying his brother's sister 
through breastfeeding, and he said nothing about it, and this necessarily 
means that he was hesitant over it. It is likely that al-Hasan only used to dislike 
that in the sense of regarding it as reprehensible for the sake of precaution 
(makruh tanzlhan) but not in the sense of regarding it as haram, because of 
its ambiguous resemblance to that which in name is prohibited because of 
kinship, but that this in itself does not require prohibition.

Many fuqaha’ of our colleagues [the Hanballs] and others make an excep
tion of two forms out of those things which are prohibited because of kinship, 
and they said, the equivalents of these in breastfeeding are not prohibited: 

First, the mother of the sister is prohibited in kinship but not when because 
of breastfeeding.

Second, the son’s sister is prohibited by kinship but not when from breast
feeding, and there is no need to exclude these two nor either one of them.

As for the sister’s mother, she is indeed prohibited by kinship because she is 
a mother or a wife of the father not because she just happens to be the mother 
of the sister [without either of the above being true], so that the prohibition 
should not be attached to that which Allah has not attached it Thus, there 
are cases in breastfeeding - and they are the mother of the sister who is not 
a mother nor a wife to the father so that she is not prohibited, because she is 
not the equivalent to the same figure in kinship. As for the sister of the son, 
Allah, exalted is He, forbids the stepdaughter with whose mother marriage 
has been consumated, and so she is prohibited because she is a stepdaughter 
with whose mother marriage has been consumated not because she is the sister 
of his son. Consumption in breastfeeding is non-existent and so the children 
of the wetnurse are not prohibited because of it.

Something that is comprised under the general meaning of his saying, That 
is haram from breastfeeding which is haram from kinship,” is that if someone 
declares the zihar divorce from his wife and likens her to someone who is pro
hibited because of breastfeeding, and he says to her, ‘You are to me like my 
mother through breastfeeding, ” does the prohibition of zihar become firmly 
established through that or not? Concerning that there are two positions: 

First, that through it the prohibition of zz'A/zris firmly established, and that 
is the position of the dominant majority, among them Malik, ath-Thawri, Abu 
Hanifah, al-Awzaci, al-Hasan ibn Salih, cUthman al-BitfiM, and it is the well 
known position of Ahmad. } •

14 At-TaymI in a second copy of the text. Trans.
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The Sale of Haram Things
II| piribn ‘Abdullah heard the Messenger of Allah tin the Year of the Opening 

1I [ofMakkah to Islam] while he was in Makkah, saying, “Allah and His Mes- 
I Lengerforbid the sale ofwine, maytah,' pork and idols.”Someone asked, 
I JtangerofAllahjWhatdoyou thinkofthefatof maytah, becauseitisused 
j Bihiibships, and to oil skins, and people use it as oil for lamps?”He answered, 
| Wii$taffi."ThentheMessengerofAllah#saidatthat, “MayAUah fight the 
I Allah forbade them the fat, and so they melted it and then sold it and con- 
I ®tditspriee."Al-Bukhari (2236 and 4633) andMuslim (1581) narrated it. 
| Hey narrated this hadith in the two W/A books from a hadith of Yazid 
I in Abi Habib from A(a’ from Jabir. There is in a version of Muslim’s that 
I Maid, “‘A(a’ wrote to me...” and he mentioned the rest of it. For this 
I rasoo Abu Hatim ar-Razi said, “I do not know that Yazid ibn Abi Habib heard 
I mfthingfrom (A{a’,” meaning that he only transmitted his writing from him. 
I Hibn Abi Habib also transmitted from Amr ibn al-Walid ibn Abadah 
I ta ‘Abdullah ibn ‘Amr from the Prophet 1 the like of it.
I Here is in the two SM books from Ibn Abbas that he said, “It reached 
I I nur that a man sold wine and so he said, ‘May Allah fight him! Does he 
I winowthatthe Messenger ofAllah i said, “May Allah fight thejews! Fats 
f made Im to them and then they melted them and sold them, ” and 

inarersion, “and they ate their prices. I

l . W, liltnlty “dead [meat] ”, can refer to any animal not slaughtered according to 
ieWflA including animals that have simply died of natural causes. Trans.
! Mukhari (2223) and Muslim (1582) -
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3 AbU Dawud (3488) /
4 Al-Bukhari (2224) and Muslim (1583) I
5 Al-Bukharl (459, 2084), and Muslim (1850) I
6 Muslim (1578) I
7 Muslim 6579) /

Abu Dawud narrated a hadith of Ibn Abbas from the Prophet 1 similar ton 
in which he added, “When Allah forbids the consumption of something, then 
He forbids its price for them.”3 Ibn Abi Shaybah narrated it and his wording 
is, “When Allah forbids something, He also forbids its price.”

There is in the two $ahzh books from Abu Hurayrah that the Prophet j 
said, “May Allah fight the Jews! Fats were prohibited them, and so they sold 
them and ate their prices. ”4

There is in the two Sahih books from A’ishah that she said, “When the 
ay at at the end of Surat al-Baqarah were revealed, the Messenger of Allah | 
went out and recited them to people. Then he forbade trading in wine." In 
the version of Muslim there is, “When the riya/at the end of Surat al-Baqarah 
were revealed concerning usury, the Messenger of Allah f went out to the 
mosque and prohibited trading in wine.”5

Muslim narrated a hadith of Abu Sa'Id that the Prophet ft said, “Allah has 
prohibited wine. So whoever this ayah reaches and he has something of it, let 
him not drink it or sell it.” He [Abu Sa'Id] said, “So people directed themselves 
to what they had of it in the streets of Madlnah and poured it out"6

He also narrated a hadith of Ibn 'Abbas that a man gave a present to the 
Messenger of Allah of a leathern water-bag full of wine." The Messenger of 
Allah fts asked him, “Do you not know that Allah has forbidden it?” He said, 
“No.” He [Ibn 'Abbas] said, “He said something secretly to another man, 
and so the Messenger of Allah ftt asked him, ‘What did you say to him?’ He 
answered, ‘I told him to sell it.’ He said, ‘The One Who forbids that it be 
drunk forbids its sale.’” He said, “So he opened the water-bag until everything 
in it was gone.”7

The upshot of all of these dyat is that that which Allah has forbidden us to 
make use of, He forbids us to sell and consume its price, as is narrated clearly 
in the preceding narration, “When Allah forbids something He forbids its 
price.” This is a general comprehensive wording which logically follows in 
the case of everything the utilisation of which is haram, of which there are 
two categories:

First, that the utlisation of which takes place while the original of it remains 
and is not consumed, such as idols, because the utilisation that is made of them 
is association of partners with Allah which is unqualifiedly the most serious 
act of disobedience. Added to that is that whose utilisation is forbidden such 
as writing [something] involving shirk, or magic, or acts of innovation or acts 
of deviation and going astray. It is similar with forbidden sculpted forms [and 
images], forbidden instruments of entertainment such as the Tanbur [a kind 
of instrumen t like a mandolin], and similarly buying slave-girls for singing. <

There is in the Musnad from Abu Umamah that the Prophet g said, “Allah I

Hi

I 77z^ Haram Things
I joume as a mercy and a guidance for all creatures, and ordered me to do 
I gsaywith reeds [possibly flutes] and kannarat — meaning lutes and pulsatile 
I musical instruments - and the idols which were worshipped in the Jahiliyyah. 
I jkLordswears an oath by His might, ‘Any of My slaves who drink a mouthful 
I ofoine, I will give them to drink in its place some of the hot water ofjahannam, 
I whether he is punished or forgiven it, and any who give it to a small child I will 
I pt him to drink in its place some of the hot water of Jahannam whether he 
I is punished or forgiven for it Any of My slaves who gives it up out of fear of 
I Jfe I will give him it to drink in the Enclosure of Purity [Paradise]. ’ It is not 

permitted to sell them, nor buy them, nor to teach them [singing], nor to 
rate in them, and their prices are hardra,”8 [meaning] singing [slave] girls.

At-Tirmidhi narrated it and his wording is, “Do not sell songstresses and 
do not buy them. Do not teach them [singing], and there is no good in trad
ingin them. The price they fetch is Aardm. It was about the like of that that

| Allah revealed:

I 'Butthere are some people who trade in distracting tales.. .’9.” Ibn Majah 
I narrated it also,10 and there are some things said about the chain of transmis- 
| 9on of the hadith. The like of it is narrated in hadith of 'Umar and 'All whose 
I wo chains of transmission also have weakness in them.
I Thosewho declare singing haram, such as Ahmad and Malik, both say that 
I »henasinging slave-woman is sold, she is to be sold on the basis that she is an 
I ordinary unskilled slave, and no [extra] price is to be taken for her singing, 
I even if the slave-girl belongs to an orphan, which Abmad clearly stated. The 
I [factof] singing does not prevent the basic transaction of selling a slave, male 

or female, since use is made of them in other areas than singing such as in
I sendee, etc., which are some of the most important purposes for slaves. Yes, 
I ifit is known that the purchaser is only purchasing the slave for some fyaram 
I usage, it is not valid to sell him to him according to Imam Abmad and other 
I people of knowledge, just as it is not valid according to them to sell juice to 
I someone who will take it for the purpose of making wine, nor to sell weapons 
I io a time of sedition and civil disturbance, nor to sell raj^yahin and drinking 
| vessels when it is known that wine is to be drunk from them, nor the sale of 

youths to someone who is known to be sexually indecent.
Second category, that which is utilised along with using up its original. If 

its major purpose is prohibited then its sale is prohibited, just as the sale of 
pfe, wine and maytahare prohibited even though in part of them there are 
benefits which are not prohibited, such as that someone in pressing need can 
at auntoh [including meat slaughtered byaka/irsuch as a Zoroastrian], and 
deara choking throat with wine and putting out a fire with it, and sewing 
*ith pig-bristles according to some people, and making use of its hair and

8 Ahmad (5:257)
9 Surah Luqmin: 6 . / - «
,0 At-linnidhi (1282) and Ibn Majah (2168)
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skin according to those who hold that view. However, when these usages^ 
not intended, they are not given any consideration and the sale is prohibhed 

because of the fact that the major purpose in the pig and maylaA is that tb^ 
are to be eaten, and in wine that it should be drunk, and no attention ispaH 

to anything else. He # indicated this meaning when someone asked him, 
“What do you think about the fat of maytah, because it is used to daubships, 

and to oil skins, and people use it as oil for lamps?” and he answered, %. 

It is haram. ”

People differ about the meaning of his saying Tt is ham ”A party say 
that he mean t the aforementioned usage of maytah’sfat is hanim, so thatthisis 

a means of stressing the prohibition of selling maytah, since he did not regard 

any of the usages made of it to be permissible.
A party say that on the contrary he meant that its sale is harameven though 

it may be made use of in these ways because of the fact that the major pur
pose in fats is their consumption, so that their sale is not permissible for that 

reason.
The people of knowledge differed about making use of the fat of maylah. 

cA(a ’ gave a concessionary license for it, and similarly Ibn Mantfir transmitted 
[a concessionary license] from Ahmad and Ishaq except that Ishaq said, If it 

is needed. As for the case where some scope exists [not to make use of it], then 
no.” Ahmad said, Tt is permissible if he does not touch it with his hand, ” 

A party say that is not permissible, and it is the verdict of Malik, ashShafii, 
and Abu Hanifah, and Ibn Abd al-Barr narrated a consensus on that from 
everyone but Afa’. «

As for pure oils which become impure because of something dirty that 
falls into them, then there is a well known disagreement in the schools of 
ash-ShaficI and Ahmad and others, as to whether or not one can make use 
of them and use them as oil in lamps, concerning which there are two nar
rations from Ahmad.9

As for selling them, most take the position that it is not permitted to sell 
them. From Ahmad there is the narration, Tt is permitted to sell them to a 
kafir and he should be told that they are unclean,” and it is narrated ofAbu 

Musa al-Ash can. Some of our companions deduce the permissibility of selling 
them as based on the permissibility of using them as oil in lamps, but that 
is weak and contrary to the textual statement from Ahmad to the contrary, 
because the fats of maytah are not permitted to be sold even if some say thatit 
is permitted to make use of them. Some of them base it on the view that they 
become clean when washed, so that it becomes at that point like the garment 
daubed with something impure. The apparent outward sense of the words 
of Ahmad is that it is unqualifiedly prohibited to sell it because the reason is 
that the impure oil has in it maytah, and the price for the sale ofmaylahmay 
not be used.

As for the remaining parts of maytah, then that of it on which there is a 
ruling that it is pure may be sold because of the permissibility of making use 
of it, such as the hair and horns according to those who take the position that

The Sate of Haram Things

they are pure, and similarly the skin according to the position of those who say 
[hat it is pure without being tanned, as is quoted of az-Zuhri, and which the 

chapter headings ofal-Bukhari indicate, and he sought to show it by his saying, 
"All that is prohibited of maytah is eating it. "“As for the dominant majority 

irhoregard the skin to be impure before it is tanned, most of them prohibit 
its sale also because it is a portion of maytah. One took an isolated position 

sndpermitted its sale as is permitted the sale of polluted clothing, but [in this 
case] the clothing itself is pure and some impurity has occurred to it, but the 

skin ofthe maytah is a part of it and is itself impure. Salimibn 'Abdullah ibn 

Umar said, “Is the sale of the skins of maytah anything other than like eating 
its meat?” Tawus and Ikrimah disapproved of it, and an-NakhacI said, “They 

used to disapprove of selling it and then eating its price.”

As for in the case where it is tanned, those who take the position that when 
itis tanned it is pure permit it to be sold. Those who do not believe that it is 

purewhen tanned do not permit its sale. Ahmad stated textually that it is not 

permitted to sell wheat when there is urine of a donkey in it until it has been 
cleaned, and perhaps he meant selling it to someone who does not know its 

condition for fear that he might eat it not knowing its impurity.
As for the dog, it is established in the two Sahih books from Abu Mas'ud 

alAntfri that the Messenger of Allah ^prohibited the price of the dog.1* 
There is in fjahih Muslim from Rafi' ibn Khadij that he heard the Prophet 

faying, The worst of earnings are the payment to a prostitute, the price 
[paidfor a dog], and the earnings of the cupper. ”'3 

There is in it from Macqil al-Jazari from Abu ’z-Zubayr that he said, “I asked 

Jabirabout the price paid for a dog or a cat, and he said, ‘The Prophet & 
forbade that.’This is only known from Ibn Lahl'ah from Abu’z-Zubayr. 

Imam Ahmad rejected the narrations of Ma'qil from Abu’z-Zubayr and he 
said, They resemble the hadith of Ibn Lahicah.” Someone followed that up 

and it was found to be as Ahmad A, said. , , h . / •,J fririryiat .'
The people of knowledge differ about the sale of dogs, most of them consid

ering it jaroffl, among them al-AwzacI, Malik in the well-known position from 
him, ash^haffi, Ahmad, Ishaq and others. Abu Hurayrah said, Tt is usury.” 

Ibn Sirin said, “It is the foullest of earnings. ” cAbd ar-Rahman ibn Abi Layla 
said, “I do not care whether it is the price of a dog I consume or the price of 
a pig [for they are equally bad].” These people have their reasonings:

First, that it is only prohibited because of its impurity, and these all hold 
that the sale of everything which is in itself impure is haram. This is the posi- 
tionofash-Shafi'i and Ibn Jarir, and a group of our companions agree wi th 
them, such as Ibn Aqil in his Nazariyyat and others. They hold that we only 

permit the sale of the mule and the donkey since we do not say that they are 
impure, but this contradicts the consensus.
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Second, that it is not unqualifiedly permitted to make use ofthe do* 
to acquire it as it is with the mule and the donkey, but it is only permitted 1 
acquire it for specialised purposes, and that does not make its salepe^ 
sible just as a pressing need [such as famine] for maytaAand blood does n0( 
make their sale permissible. This is the reasoningofapartyofourcolleag^ 
and others.

Third, it is only forbidden to sell it because of its low and despicable nature, 
because it has no value except to people who are greedy and contemptible, and 
it is easily found, so it is forbidden to take a price for it in order to stimulate 
desire for sharing equally with others that which is surplus to one’s needs. 
This is the reasoning of al-Hasan a!-Ba§ri and others of the right-acting first 
generations, and one of our companions said similarly about the prohibitions 
of selling cats.

A party gave a concessionary license for the sale of those dogs which it is 
permitted to make use of, such as trained hunting dogs. That is the verdict of 
'Ata’, an-Nakhaci, Abu Hanifah and his companions, and it is one narration 
from Malik. They said that it is only forbidden to sell that which it is forbid
den to make use of. Hammad ibn Salamah narrated from Abu’z-Zubayrhorn 
Jabir that the Prophet # forbade the price of the dog and the cat,’5 except for 
hunting dogs. an-Nasa’i narrated it’6 and he said, “It is a rejected hadith.’He 
also said, “It is not ya®.” Ad-Daraquftii mentioned that the truth is that it is 
a mawqufstatement of Jabir. Ahmad said, “It is not sound that the Prophet! 
gave a concessionary license for hunting dogs.” Al-Bayhaqi and others indi
cated that this exception was confused by one of the narrators and he thought 
it was in the case of sale, but it was in fact in the case of use. Hammad ibn j 
Salamah in his narrations from Abu’z-Zubayr is not strong. Whoever said that 
this hadith is according to the conditions of Muslim - as a party of the later 
generations thought - has made a mistake, because Muslim did not narrate I
anything from Hammad i bn Salamah from Abu ’z-Zubayr, and he made clear I
in the book at-Tamyiz that his narrations from many of his shaykhs or most I
of them are not strong. I

As for selling cats, the people of knowledge differ about its being disliked.
Some of them dislike it, and that is narrated of Abu Hurayrah, Jabir, cAta’, I
Tawus, Mujahid, Jabir ibn Zayd, al-Awza‘1 and Ahmad in one narration from I
him, and he said, “It is less serious than the skins of animals of prey." This is I
the chosen position of Abu Bakr of our companions. Ibn ‘Abbas, cA(a’ in one I
narration,al-Hasan, Ibn Sirin, al-Hakam and Hammad gave a concessionary I 
license for the sale of cats, and it is the verdict of ath-Thawri, Abu Hanifah, I
Malik, ash-Shafi‘1 and Ahmad in the well known position of his. From Ishaq I 
there are two narrations, and from al-Hasan there is that he disapproved of I 
the sale of cats but gave a concessionary license for their purchase in order I 
to make use of them. I

I 77^ Sale of Haram Things
I Some of these did not regard the prohibition of selling them as sound. 
I jjimadsaid, “I do not know of anything about it that is sound or clearly es- 
I ublished." He also said, “The hadith about that are conflicting'. ”
I Some of them interpreted the prohibition to refer to that for which there
I jsno use such as the wild [cat] and the like.
I Some said that he only prohibited its sale because it is an ignoble [creature]
I and there is little honour'7 in [concerning oneself with] it, because i t is easily 
I found and the need ofitis a motive, and it is one of people’s utilities which it 
I would not harm them to be generous in giving away the surplus of, and being 
I mean and greedy in that is one of the ugliest forms of bad character, and so 
I forthat reason it is prohibited to take a price for it
I As for the rest of animals which are not eaten, then those in which there
I is no benefit such as vermin,18 it is not permitted to sell, and that which is 
I mentioned of some benefit in some of them is very little and thus does not 
I render the sale permissible, just as the Prophet Ik did not permit the sale of 
I MjtaAwhen those benefits they contained were mentioned to him. For this 
I reason the sound position is that it is not permitted to sell leeches to suck 
I blood, nor the sale of maggots for fishing, and the like.

Asfor that in which there is benefit for hunting with such as the lynx, falcon
I and the hawk, most of his companions quote concerning the permissibility 

of that sale two [contrary] narrations from Ahmad. Some of them permit 
their sale and mention that there is a concensus about that, and interpret 
foenarration of their disapproval [from Ahmad], such as the Qadl Abu Yacla 
iooMfajmi Some of them say that it is not permitted to sell the lynx and 
the eagle - but quotes concerning that another reasoning which is that it is 
permissible - and permits the sale of falcons and hawks without quoting any 
disagreement about that, and that is the position of Ibn Abi Musa.

Most of the people of knowledge permit the sale of hawks, falcons and 
eagles, for example, ath-Thawri, al-Awzaci, ash-Shafici, Ishaq, and the textually 
stipulated position from Ahmad in most of the narrations from him is the per
missibility of their sale, and in one narration he hesitated over its permissibility 
if they are not trained. Al-Khallal said, “The practice is based on that which 
die majority narrate, that it is permissible to sell them in all conditions.”

Some of our companions regard the ruling on the elephant to be the same 
asthe ruling on the lynx and the like, but there are some other views on that, 
and what is textually related of Ahmad in the narration of Hanbal is that it is 
notpermitted to sell it nor buy it, and he regarded it as in the same position 
as predatory animals. It is quoted that al-Hasan said, “One may not mount its 
WHesaid, “It is deformed.” This shows that there is no benefit in it.

It is not permitted to sell bears, the Qadi said in al-Mujarrad. Ibn Abi Musa 
aid that it is not permitted to sell apes and monkeys. Ibn cAbd al-Barr said, “I

15 Sinnawr. cat, although hirris more common. Trans.
16 Sunan an-Nasa 1(7:300)

17 jtfora’aAalthough literally “manliness” is a quality that can apply to women, and thus
»translated as honour". Trans. . .vSlSjEal

18 floWt vermin such as reptiles, hedgehogs and jerboas, etc. Trans.
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do not know any disagreement about that among the people of knowledge • 
The Qac|> said in al-Mujarrod, “Ifit can be made use of in a situation to proteC[ 
and guard goods, then it is like the hawk and the falcon, but if not, then it js 
like the lion which it is not permissible to sell.” The sound position is that it 
is absolutely prohibited, and that the use in it is very little and it is not that 
which is in tended so the sale is not permittedjust as in the case of the benefits 
which there are in maytah [and yet the sale is not permitted].

Among the things which it is not permitted to sell are the corpses of kuffar 
when they are killed. Imam Ahmad narrated a hadith of Ibn ‘Abbas that he 
said, “The Muslims killed a man of the idolaters on the day of al-Khandaq, 
and they gave money for his body. The Messenger of Allah # said, ‘Give them 
his body, because he is a foul corpse, and it is a foul ransom, ’”'9and he would 
not accept anything from them. at-Tirmidhi narrated it‘° and his wording 
is, ‘The idolaters wanted to buy the body of a man of the idolaters but the 
Prophet g§ refused to sell to them. ” Waki‘ narrated it in his book in another 
manner from ‘Ikrimah as a mursaI hadith, and then Waki‘said, The corpse 
is not to be sold. ”

Harb said, “I asked Ishaq, ‘What do you say about selling the bodies of 
idolaters to the idolaters?’ He said, ‘No.’”Abu ‘Amr ash-Shaybani narrated 
that ‘All was brought al-Mustawrid al-‘Ijli who had become a Christian. He 
asked him to turn in tawbah but he refused, and so he killed him. The Chris
tians sought to buy back his body for thirty thousand, but ‘All refused and 
burnt it [the corpse].

✓
* *

buBurdah narrated from his father Abu Musa al-Ash‘arI that the 
Prophet^sent him to the Yemen, and he asked him about drinks 
which were made there. He asked, “What are they? ” He answered, “Bif 

mdffiur.”- Someone asked Abu Burdah, “What is btf?” He said it is a nalndh 
node from honey, and mizris a nalndh made from barley. ” — He answered, 
’Every intoxicant is haram. ” Al-Bukhari narrated it (6214).

Muslim narrated it and his wording is that he said, “The Messenger of 
Allah g sent me, I and Mu'adh, to the Yemen, and I said, ‘Messenger of Allah, 
there is a drink made in our land called mizr [made] from barley, and a drink 
tailed bit made from honey.’ He said, ‘Every intoxicant is haram.’' There is 
n a version of Muslim’s, “So he said, ‘Everything which intoxicates you [and 
teepsyou] from the prayer is haram.'” In another version of his he said, “The 
Messenger of Allah # was given concise comprehensive speech and discourse 
and its conclusions, and he said, ‘I forbid every intoxicant which intoxicates 
(md keeps you] from the prayer.”

This hadith is a source [showing] the prohibition of consumption of all 
intoxicants which cloud the intellect. Allah mentions in His Book the reason 
which requires the prohibition of intoxicants. The first time that wine was 
prohibited was at the time of the prayer when one of the Muhajirun prayed, 
and when he recited in his prayer and became confused in his recitation and 
»His saying, exalted is He, was revealed:

jjs 'y ajit t
Vou who have tmdn! do not approach the prayer when you are drunk, so

19 Ahmad (1:248)
20 At-Tirmidhl (1715)
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that you will know what you are saying.”2 Then the crier of the Messengerof 

Allah would cry, “Let a drunk person not approach the prayer!"Then Allah 

made it Aaram absolutely with His saying, exalted is He:

2 Surat an-Nisa43
3 Surat al-Ma’idah: 90-91
4 An-Nasa’i (8:315)
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‘You who have imanl wine and gambling, stone altars and divining arrows 

are filth from the handiwork of Shaytan. Avoid them completely so that hope

fully you will be successful. Shaytan wants to stir up enmity and hatred between 

you by means of wine and gambling, and to debar you from remembrance of 

Allah and from $alah. Will you not then give them up?”3

Allah, glory be to Him, mentions the reason of the prohibition of wine and 

gambling, which is that by them shaytan stirs up enmity and hatred, so that 

whoever becomes drunk then his intellect becomes disordered, and then he 

may prevail over harming people in their persons and their property, and he 

may go so far as to kill. It is the mother of all foul things so that someone who 

drinks it kills people and commits adultery, and he may even become a kafir. 
This sense has been narrated of 'Uthman and others, and it is also narrated 

as a marfuc hadith.4

Someone who gambles may be beaten and his property taken from him 

by force, so that nothing remains to him, and so that his spite towards the 

person who took his property will be very strong. Everything which leads 

to enmity and hatred is haram. He informs us, glorious is He, that by wine 

and gambling, shaytan debars from remembrance of Allah and from ya/ai 

Someone who is drunk, then his intellect departs or is disordered, and he 

is not able to remember Allah nor pray. For this reason a party of the right

acting first generations said that the person who drinks wine spends hours in 

which he does not recognise his Lord, and Allah, glorious is He, only created 

people to recognise Him, to remember Him, to worship Him and obey Him. 

Whatever leads to the prevention of that and interposes between the slave 

and the ma’rifah-recognition of his Lord, His remembrance and intimate 

discourse with Him is /wra, and that is intoxication. This is contrary to 

sleep, because Allah, exalted is He, created people thus and compels them 

to sleep, and their bodies are unable to cany on without it because it is rest 

for them from exertion and tiredness, and it is one of the greatest bless

ings of Allah on His slaves. When the mu ’min sleeps according to as much 

as he needs, then wakes up for remembrance of Allah, intimate discourse

I nidi Him and supplication of Him, then his sleep is an aid to him for salah 
I remembrance of Allah. For this reason one of the Companions said, “I 

reckon upon [a reward for] my sleep as I reckon upon [a reward for] my
I gliding fin prayer].” - > > l-i
| Similarly, gam bling de bars from remembrance of Allah and the because
| ^person whodoesitholdsconstantly to it with his heart, and is occupied with it 

awyfrom all of the things which are ordinarily of ben efit to him or impor tan t to
1 himsomuch so thathe can hardly remember them because he is so completely 

1 absorbed in it For thisreason, 'All said, when he passed by some people playing 
I chess, ‘Whatare these statues you are clinging devotedly to?”5 6 He likened them 
| to those who ding devotedly to statues. It is narrated in a hadith, “The person 

itoisconstant in drinking wine is like the worshipper of an idol, ”7 because his 
heart isattached to itso much so that he can hardly give it up just as the worship- 
perofthe idol cannot give up his worship.

All of this is the opposite of the purpose for which Allah created His slaves, 
making their hearts empty for the purpose of His ma’rifah-recognition, love 
(/Him, fear of Him, remembrance of Him, intimate discourse with Him, sup
palingHim and earnest and intense devotion to Him. Whatever interposes 
fatten the slave and that, and for which the slave has no pressing need, but 
ihich on the contrary is purely harmful to him, is then Aarawz. It is narrated 
of‘AH that he said to some whom he saw playing chess, “It was not for this that 
puwerecreated.”8From this itis known that gambling is Aaraw whether there 
isanything exchanged or not. Chess is like backgammon or worse than it be
cause it occupies those who play it so that they do not remember Allah and do 
notdo the prayer, more than does backgammon.

Thepurpose [of the discussion] is that the Prophet^ said, “Every intoxicant 
is haram. Everything which intoxicates [and keeps one] from the prayer is

The hadith on that from the Prophet # are transmitted by several or numer
ous chains of transmission (niutawdtir). They narrate in the two ^ahih books 
fromlbn ‘Umar that the Prophet S said, “Every intoxicant is ‘wine’, and every 
nine is Wm." Muslim’s wording is, “Every intoxicant is haram.”9 They both 
narrate the hadith of'A’ishah that the Prophet was asked about bit and he 
answered, “Every drink which intoxicates is Aarawi. In the version of Muslim, 
Tray intoxicating drink is hflrdm.”10 Ahmad and Yahya ibn Ma'in declared 
this hadith to be jahiA and they both used it as a decisive proof. Ibn 'Abd al- 
Barr transmitted that the consensus of the people of knowledge is that the 
hadith is sound and that it is the most clearly established thing transmitted 
from the Prophet S on the prohibition of intoxicants.

5 See Surat aLAnbiya’: 52. The words are those of Ibrahim to his people.
6 Ibn Abi Shaybah (738)

11bn Majah (3375)
8 Al-Bayhaqi (10:212)

9 Muslim (2003), the hadith of Ibn ‘Umar is not in SaAiA al-Bukhaii.
>o Al-Bukhari (242,5585-6), and Muslim (2001)
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As for that which some Hanafi juqaha’transmit from Ibn Ma‘in on his cast 

ing aspersions on it, that is not established from him. Muslim narrated the 

hadith of Abuz-Zubayr from Jabir that the Prophet # said, “Every intoxicant 

is Aanfrn. ”

The dominant majority of the people of knowledge of the Muslimsfrom 

among the Companions, the Followers and those after them of the people 

of knowledge of different lands took this position, and it is the madhhabof 
Malik, ash-Shafi‘I, al-Layth, al-Awza‘i, Ahmad, Ishaq, Muhammad ibn al-Hasan 

and others, and it is that upon which all of the people of Madinah agreed 

unanimously.

A party of the people of knowledge of the people of Kufa differed and they 

said that ‘wine’ is only the wine of the grape in particular, and that whatever 

is other than that only that amount of it which intoxicates is haram, and that 

less than that is not haram. The people of knowledge of other cities continue 

to reject that position of theirs-even though in taking that position they were 

people of ijtihad who are forgiven [if mistaken] - among them a great number 

of people who are imams of knowledge and the din. Ibn al-Mubarak said, “I 

have not found concerning nalndh a concessionary license from anyone which 

is sound except from Ibrahim, meaning an-NakhaT” Similarly, Imam Ahmad 

rejected that there is anything sound respecting that, and he compiled the 

al-Ashribah and did not mention in it anything about a concessionary license. 

He compiled a book about wiping over leather socks, in which he mentioned 

from one of the right-acting first generations that he rejected it Someone 

asked him, “How did you not put the concessionary license in the book on 

drinks as you put it in [that on] wiping [over leather socks]?” He answered, 

‘There is no sound hadith giving a concessionary license for an intoxicant.” 

Something that shows that every intoxicant is wine, is that the prohibition 

of wine was actually revealed in Madinah because the People of Madinah 

asked about those drinks which they had, and they did not have wine derived 

from grapes. If it is assumed that the ayaA on the prohibition of wine did not 

include [those drinks] which they had, there would not have been in it an 

explanation of what they had asked about, and then the locus of the cause 

[of the revelation] would be outside the general sense of the words, which 

is impossible.11 12 When the prohibition of wine was revealed they poured out 

the drinks that they had which shows that that they understood that they [i.e. 

their drinks] were of the wine which they were commanded to avoid.

11 In other words: if the prohibition did not include the drinks they had, which is what I
they had asked about, the response in the verse would have been irrelevant to the question, I

which is impossible because the Qur’an does not provide irrelevant responses. Ed. I
12 Al-Bukhari (5580) I

There is in $iAiA al-Bukhari that Anas said, “Wine was prohibited to us when I

it was prohibited, and [circumstances were such that] we had a very little wine 

from grapes, most of our wine being from unripe dates and dried dates.”” 

There is from him that he said, “I used to give drink to Abu Talhah, Abu 

Dujanah and Suhayl bin Bayda’ a mixture of unripe and dried dates, which I

I Intoxicants
I jfD trine was prohibited they cast away. I was their wine-pourer and the 
I ^gestof them. We used to count it in those days as wine. ”*3
I There is in the two $oA/A books from him that he said, “We had no other 
I jjje than this fadikh [a nalndh prepared from dates] of yours which you call 
I
I firn is in Sahih Muslim from him that he said, “Allah revealed the ayah 
I in shich he prohibits wine at a time when there was no drink being drunk 
I except [that made] from dates. ”15
I There is in Sahih al-Bukhan from Ibn ‘Umar that he said, ‘The prohibition 
I rfnine was revealed at a time when in Madinah there were five drinks none 
I ofwhich were prepared from grapes. ”16
I There is in the two ^aAiA books from ash-Sha‘bi that Ibn ‘Umar said, “‘Umar 
I good upon the minbar and said, The prohibition of wine was revealed and 
I iiis[nade] from five: grapes, dates, honey, wheat and barley. Wine (AAawr) 

I is what obscures (hhamara) the intellect.”17 Imam Ahmad, Abu Dawud and 
iffinnidhi narrated it as a hadith of ash-Sha‘bi from an-Nu‘man ibn Bashir 
frwn the Prophet and at-Tirmidhi mentioned that the position of those who 
ar that it is from ash-Shacbi from Ibn ‘Umar from ‘Umar is the most sound, 
iidlbn al-Madinl said something similar. - ■ *

Abu Ishaq narrated from Abu Burdah that he said, “‘Umar said, ‘That 
which you ferment and age is wine. How could we have had wine, [that is] 
ieuineofthegrape?’” ..

Hiereis in the Musnad of Imam Ahmad from al-Mukhtar ibn Fulfill that 
he said, T asked Anas ibn Malik about drink in receptacles and he said, 
TheMessenger ofAllah 1 forbade the jar smeared with pitch and he said, 
lieiy intoxicant is hardm.m I said, ‘You are right. Drunkenness is haram, 
hit how about a drink or two with our food?’ He answered, ‘A little or a 
lot of an intoxicant is haram.' He said, ‘Wine is from grapes, dates, honey, 
wheat, barley and sorghum. Whatever you ferment from these is wine.’”18 
tom Ahmad narrated from ‘Abdullah ibn Idris: “I heard al-Mukhtar ibn 
Fulfill saying, This chain of transmission conforms to the conditions
of Muslim.

IIRIII

There is in Sahih Muslim from Abu Hurayrah that the Prophet ft said, “Wine 
shorn these two trees: the date-palm and the grape-vine.”*9 This is a clear 
joiement that the nalndh of dates is wine.

There is also a clear unequivocal statement of the prohibition of a little of 
lhatofanything that intoxicates in large amounts, as Abu Dawud, Ibn Majah 
ind at-Tirmidhi narrated, and he [at-Tirmidhi] regarded it as hasan, from

ij Al-Bukhari (5600)
14 Al-Bukhari (5617) and Muslim (1980)
15 Muslim (1982)
16 Al-Bukhari (4616)

Al-Bukhari (4619,5581), and Muslim (3032)
18 Abnud (3:112)
*9 Muslim (1985)
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Jabir that the Prophet £ said, ‘That ofwhich a great deal causes intoxication 
then a little of it is

Abu Dawud and at-Tirmidhl narrated, and he [at-Tirmidhi] regarded jt 
as Aawzn, in a hadith of'A’ishah that the Prophet # said, “Everyintoxicant j, 
haram, and that of which a large vessel-full intoxicates, then a cupped palm, 
full of it is htaram. ” In another version of it there is, “A sip of it is liardn^' 
Ahmad used that as a proof, and made that his madhhab. He was asked about 
someone who says, “It is not sound,” and he said, This is a man who goes 
beyond the limits,” i.e. he goes beyond the limits in this statement of his. An- 
Nasa’i narrated this hadith in a version ofSa'd ibn Abi Waqqa$and Abdullah 
ibn ‘Amr from the Prophet and it has been narrated from the Prophet jin 
many different ways which it would be lengthy to mention.

Ibn ‘Ijlan narrated from ‘Amr ibn Shu‘ayb, “Abu Wahb al-Jayshamnarrated 
to me from a deputation of the people of the Yemen that they came to the 
Prophet and asked him about some drinks which were in the Yemen. He 
said, ‘They named them to him as bit from honey and mizrfrom barley. ’ The 
Prophet * said, ‘Do you become intoxicated from them?' They answered, ‘If 
we have a lot we become intoxicated. ’ He said, ‘Then it is haram, [to have]a 
little of that a lot of which intoxicates.'” Qadi Isma‘il narrated it

The Companions used to use the saying of the Prophet#, “Every intoxi
cant is hardm, ” as a proof to show that all types of intoxicant are haram, those 
which existed in the time of the Prophet # and those which originated after 
him, just as Ibn cAbbas was asked about bddhiq [a type of Persian wine] and he 
said, “Muhammad preceded bddhiq [in judgement]. Thatwhich intoxicates is 
haram." al-Bukhari narrated it20 21 22 23 It indicates that if something is intoxicating 
then it is comprised in this general and comprehensive phrase.

20 Abu Dawud (3681), at-Tirmidhl (1865) and Ibn Hibban (5382)
21 Abu Dawud (3687), at-Tirmidhi (1866) and Ibn Hibban (5359)
22 Al-Bukhari (5598)
23 Ibn Abi Shaybah (5:66), al-Bukhari in al-kalnr (4:205), Ibn Sa‘d in af

Tabaqat (ty.562)

Know that there are two types of intoxicant which remove the intellect 
First, that in which there is sweetness and entertainment, then this is wine 

whose drinking is hardm. There is in the Musnadfrom Talq al-Hanafi thathe was 
seated with the Prophet^ and a man said to him, “Messenger of Allah, what do 
you think about a drink which we make in our lands from our fruits?” So he said 

“Who is asking about the intoxicant? Do not drink it and do not give ittoyour 
Muslim brother to drink. For, by the One in Whose hand is my self! - or by the 
One by Whom the oath is sworn - if a man drinks it seeking the sweetness of its 
intoxication, Allah will not give him to drink wine on the Day of Rising.”*5 

A party of the people of knowledge say, “It is the same whether this in
toxicant is solid or liquid, whether it is a food or a drink, whether it is from 
a grain, a fruit or from a milk, or anything else.” They include in that the 
hashish which is made from the leaves of cannabis and other things which 
are eaten because of the sweet [experience] and intoxication. There is in the

^jiUDamuda hadith ofShahribn Hawshab from Umm Salamah that she 
The Messenger of Allah # forbade every intoxicant and narcotic.The 

pjfjotic is that which renders the body in a stupor even if it does not reach 
degree of [drunken intoxication] intoxication.

Second, thatwhich makes the intellect depart and intoxicates but has no 
i^ghtor emotion in it, such as banj (henbane) and the like. Our colleagues 
& that if one takes it for a remedy and if in the main it is safe, then it is per-
inisble.lthas been narrated from cUrwah ibn az-Zubayr that when gangrene 
oOTired in his leg and they meant to amputate it the doctors said to him, 
ffe will give you a medicinal drink so that you will become unconscious and 

soputvill not perceive the pain of the amputation," and he refused saying, 
Inererthought that a person would take a drink such that he would become

so unconscious as not to be mindful of his Lord." ' ’ ; »
It is narrated of him that he said, “I will not drink something which will 

interpose between me and the remembrance of my Lord Jfe."
If someone takes it for any other reason than as a medication, then most 

(fourcolleagues such as the Qadi and Ibn ‘Aqll, and the author of al-Mughni
apt is baraw because it leads to unconsciousness without any need for that, 

so that it is baramjust as is the drinking of an intoxicant. Hansh ar-Rahsibl 
mrrated - and he has some weakness in him as a narrator — from Tkrimah 

ftomlbn ‘Abbas as a marfu‘ hadith, “Whoever drinks a drink which takes away 
bis intellect [or renders him unconscious] has approached one of the doors 
to major wrong actions.

Apany, among them Ibn cAqIl in hisfunun, say that it is not haram because 
there is no pleasure in it, and that wine is only forbidden because of the violent 
emotional states involved in it, but there is no stirring of the emotions with 
hashish (banj) and the like, nor any violence. ; . i

According to the position of the majority, if someone takes it for any other 
purpose than a necessity and becomes intoxicated by it, and then pronounces 
divorce, then the judgement on his divorce is the judgement on a drunk man. 
Most of our companions say that, such as Ibn Hamid and the Qadi, and the 
colleagues of ash-Shafi‘1. The Hanafis say that his divorce does not take place, 
gmng the reason that there is no pleasure in it, which shows that they do not 
regaiditas haram. The Shafi’is say that it is haram, and that there are two posi
tions as to whether the divorce takes place or not. The apparent meaning Of 
tire words of Ahmad is that his divorce does not come about contrary to the 
oseofthe drunk person. The Qadi interpreted that and he said, “He only said 
ihatwhile putting forward an argument against the Hanafis, not because he 
believed it," and the context of his words can be interpreted to mean that.

As for the hadd punishment, it is only required for that in which there is 
dolence and strong emotions from the intoxicants because it is that which 
motivates people to [take intoxicants], and thus the hadd punishment is im
posed as a preventative.
q AM DSwOd (3686) .
»5 Abu Ya‘la (2348) and al-Bazzar (1356) and others
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As for that in which there is intoxication without emotions and pleasure 
then there is only discretionary punishment for it, because there is not such 
a motive for people to take it to such an extent that it requires a haddpunish, 
ment of a specific measure to act as a preventative, and it is like acts such as 
eating maytah, pork and drinking blood.

Most of the people of knowledge who regard the prohibition of a little 
of anything that intoxicates in large quantities hold the view that there is a 
hadd punishment for that of which a great deal intoxicates even if the person 
believes in its permissibility because of an interpretation he makes, and that 
is the position of ash-Shafi'i and Ahmad and contrary to that of Abu Thaw, 
because he said, “He is not punished with the haddpunishment because he 
had an interpretation [that regarded the substance he took as permissible], 
and thus he is like someone who marries without the presence of a guardian 
[for the bride]. ” However, there is also disagreement about the haddpunish
ment of someone who marries without the bride having a guardian present, 
but the correct position is that there is no hadd punishment. Those who make 
a distinction between this case and that of someone who drinks nalndh out 
of an interpretation [that permits it] do so on the basis that drinking nalndh 
about which there is disagreement invites one to drink wine about which there ]
is a consensus that it is haram, contrary to the case of someone who marries 
without the presence of the bride’s guardian because it [marriage] renders 
[the couple] free of adultery about which there is unanimous agreement that 
it is haram and which it is obligatory to abstain from. What is textually stated 
from Ahmad is that someone who drinks nalndh because of his interpretation 
is only punished with the punishment because his interpretation is weak
that it does not avert the hadd punishment from him, because he said in the 
narration of al-Athram from him, “Someone who drinks nalndh because of an 
interpretation is punished with the hadd punishment. And even if someone 
was taken to the Imam [amir] because he had divorced irrevocably, and then 
he retracted it interpreting it that irrevocable divorce is only a single divorce, 
and the Imam regards it as three divorces, yet they are not to be separated.” 
He said, “This is not the same as that. His affair is clear in the Book of Allah 
and in the Sunnah of His Prophet *. The prohibition of wine and of their 
drinking fadtkh was revealed, and the Prophet # said, ‘Every intoxicant is 
wine.’ So this is clear, whereas the irrevocable divorce is indeed something 
about which people differ.”

X

A Full Belly

A
l-Miqdam ibn Ma'dikanb said, “I heard the Messenger of Allah & 
saying, ‘The Adamic [person] has not filled a vessel which is worse than 
i belly. Sufficient for the son of Adam are some mouthfuls (akalat)

«hich will make his spine straight, but if there is no avoiding it then a third 
forhisfood, a third for his drink, and a third for his breath. ’” Imam Ahmad 
(4:132),at-Tirmidhi (2380), an-Nasa’i (8:509) and Ibn Majah (3349) nar
rated it At-Tirmidhi said, “A hasan hadith.”

Imam Ahmad and at-Tirmidhi narrated his hadith from Yahya ibn Jabir 
a(-Ta’i from al-Miqdam. An-Nasa’i narrated it also in this way and in another 
ray in a version of Salih ibn Yahya ibn al-Miqdam from his grandfather. Ibn 
Majah narrated it in another way from him and he has other routes.

This hadith has been narrated alongwith the mention for its reason. Abu’l- 
Qasim al-Baghawi narrated in his Mu(jam the hadith ofcAbd ar-Rahman ibn 
alMuraqqa' that he said, “The Messenger of Allah % opened Khaybar [to 
Ham] when it was verdant and green with fruits. People fell upon the fruits, 
and then fever prostrated them. They complained to the Messenger of Allah 
I and the Messenger of Allah # said, ‘Fever is the scout of death and Allah’s 
prison on earth. It is a piece of the Fire. If it takes hold of you then cool water 
in water-skins and pour it over yourselves between the two prayers,’ meaning 
Maghrib and‘Isha’.’” He said, “They did that and it left them, and the Mes
senger of Allah said, ‘Allah has not created a vessel which when it is filled is 
worse than the belly. So if there is no avoiding it then make a third for food, 

I 1 third for drink and a third for wind [breath}
I 1 Ako narrated by at-Tabaranl in al-Kabir and al-Bayhaqi in DaZa ’il an-nubuitrwah (6:120-

732 733



JAMI* AL-*ULUM WA’L-HIKAM

This hadith is a principle which comprises all the principles ofmedicine 
It is narrated that when Ibn Masiwayh the doctor read this hadith in theAj'^ 
Abi Khaythamah he said, “If people were to employ these words, they would 
be safe from illness and sickness, and the mental asylums and pharmacists' 
shops would be unemployed.n He only said this because the source of every 
illness is indigestion, as one of them said, “The source of every disease is 
indigestion,” which has been narrated as a marfif hadith, but it is not sound 
as a marfif hadith. " y \ z

Al-Harith ibn Kaladah the doctor of the Arabs said, “Abstinence is the main 
part of remedy, and repletion is the main part of every disease,” which some 
people ascribe as a maifif hadith, but which is also not sound.

Al-Harith also said, “What kills people and destroys predators in the wild 
is to enter food upon food before digestion has taken place.”

Someone else said, “If the inhabitants of the graves were asked, ‘What was 
the reason for your terms falling due?’ They would answer, ‘Indigestion.

These are some of the benefits of eating little food, and giving up eating 
to one’s fill with respect to the well-being and health of the body.

As for its benefits with respect to the heart and its well-being, then little 
food necessitates softness of heart, strong understanding, humility of self, 
weakness of passionate desire and anger. A great deal of food necessitates 
the opposite of that.

Al-Hasan said, “Son of Adam! Eat in one third of your belly, and drink in one 
third, and leave one third of your belly to breathe so that you can reflect.” 

Al-Marwadhi said, “Abu Abdullah” - meaning Ahmad - “began to stress 
the importance of hunger and poverty, so I said to him, ‘Is a man rewarded 
for abandoning appetites?’ He said, ‘How could he not be rewarded when 
Ibn ‘Umar said, “I have not eaten to repletion for four months”?’ I said to 
Abu ‘Abdullah, ‘Does a man experience a soft heart when he eats until he is 
full?’ He answered, ‘I don’t think so.’”

Al-Marwadhi narrated from Abu ‘Abdullah this saying of Ibn ‘Umar in other 
ways, and he narrated it with its chain of transmission that Ibn Sirin said, “A 
man said to Ibn ‘Umar, ‘Should I not bring you a digestive?’ He asked, ‘What 
is that?’ He answered, ‘Something which [helps to] digest food when you have 
eaten.’ He said, ‘I have not eaten until I was full for four months, and that 
was not because I was not able to do so, but I have met people who hungered 
more than eating until they were full.’”

There is with his chain of transmission that Nafi‘ said, “A man came with a 
digestive to Ibn ‘Umar and said, ‘What is this?’ He said, ‘A digestive: something 
with which food is digested.’ He asked, ‘What should I do with it? Sometimes 
I have a month during which I do not eat my fill of food.’”

There is with his chain of transmission from a man that he said, “I said 
to Ibn ‘Umar, ‘Abu ‘Abd ar-Rahman! Your flesh has become weak, you have 
become older and the people who sit with you do not recognise what is your 
due and your honour. If only you would tell your family to make something 
for you with which they could show you affection when you return to them.’

A Full Belly
llesaid, ‘Woe to you! By Allah! I have not eaten my fill in eleven years, nor 

pais, nor thirteen years, nor fourteen years, not once. How would it be 
fit/i me and there only remains of my life a tiny period [literally: the period

htfueen the two drinkings of a donkey] s?’ ”
Hereisrath his chain of transmission that Amr ibn al-Aswad al-eAnasT used 

vitep away from satiety a great deal for fear of boastful self-exultation. 
Ibn Abi'd-Dunya narrated in his book al-Jtf (Hunger) with his chain of 

nnsmission from Naff that Ibn ‘Umar said, “I have not eaten until I was full 
snce I accepted Islam. ”
He narrated with his chain of transmission that Muhammad ibn Wasic said, 

Whoever eats little food, understands, makes others to understand, becomes 
pure and clear [in his being], and becomes soft-hearted. A great deal of food 

makes a person heavy and keeps him back from much of what he intends. ” 
Tbaydah al-Khawwa? said, “Your death is in your satiety and your good 

irtune is in your hunger. If you eat your fill you will become heavy and sleep, 
indthen the enemy will seize an opportunity against you. If you keep yourself 

htttigiy, you will lie in ambush for your enemy. ”
‘Amr ibn Qays said, “Beware of eating your fill, because it hardens the 

heart"
Salamah ibn Sa'id said, “A man will be reproached for eating his fill Just as 

he is reproached for a wrong action which he does.”
There is that one of the people of knowledge said, “Ifyou have a large belly,

then adjust yourself for some time until you become empty.”
Ibnal-Acrabisaid, “The Arabs used to say, ‘No man who continues to be 

lafge-bellied will complete his resolve. ”
Abu Sulayman ad-DarSni said, “If you want one of the necessities of this 

world or the coming, then do not eat until you have discharged it, because 
eating changes the intellect. ”

Malik ibn Dinar said, ‘The mu ’min ought not to have his belly as the greatest
of his concerns, or his appetite as that which dominates him.”

He said, “Al-Hasan ibn ‘Abd ar-Rahman narrated to me, ‘Al-Hasan or 
someone else said, The trial of your father Adam aaa was a morsel of food, 
aid it will be your trial until the Day of Rising.”’” He said, “It used to be said 
that whoever has mastery over his belly has mastery over all right actions. It 
used to be said that wisdom does not reside in a full stomach.”

‘Abd al-‘Aziz ibn Abi Rawwad said, “It used to be said that little food is an 
aid in hastening to good actions.

Qathmal-'Abid said, Tt used to be said that if a man’s food is little his heart 
vfflbe soft and his eye moist”

‘Abdullah ibn Marzuq said, “We think there is no [remedy] for boastful 
conceit like being perpetually hungry.” So Abu ‘Abd ar-Rahmftn al-cUmari 
az-Zihid asked, “What is perpetual hunger according to you?” He said, “Its

1 The relevance of this metaphor is in the fact that the donkey is one of the thirstiest 
an®3ls; while others animal will suffice with one drink a day, the donkey visits the water 

a day. Ed.
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being perpetual is that you never ever eat your fill.” He asked, “How is som 
one who is in the world able to do that?” He answered, “How easy that is, Ah^ 
Abd ar-Rahman, for the people of His close friendship and those whom 

guides arigh t to His obedience! They do not eat unless it is without filling the 
belly and that is perpetual hunger. ”

Something resembling this is the saying of al-Hasan when food was offered 
to one of his companions and he said to him, “I have eaten [so much] that I 
could not eat [anymore]. ” Al-Hasan said, “Subhan’Allah! A Muslim who eats 
until he is unable to eat?!”

It has also been narrated with his chain of transmission that Abu Tmrin 
al-Juni said, “It used to be said that whoever wishes his heart to be illuminated 
must eat little.”

TJthman ibn Za’idah said, “Sufyan ath-Thawri wrote to me, ‘If you wish 
your body to be healthy and to sleep little, then eat little.’”

Ibn as-Sammak said, “A man was alone with his brother and he said, 
‘Brother, we are of too little significance to Allah that. He should keep us 
hungry; He only makes His close friends hungry.”

Abdullah ibn al-Faraj said, “I said to Abu Sa'Id at-Tamiml, ‘Does the one 
who fears [Allah] eat until he is full?’ He answered, ‘No.’I asked, ‘Does the 
one who longs [for Allah] eat until he is full?’ He answered, ‘No.’”

It is narrated that some food was presented to Riyah al-Qaysi and he ate 
from it. Someone said to him, “Eat some more, because I don’t think you 
have eaten your fill, ” and he cried out and then he said, “How can I eat my fill 
during the days of this life while the tree ofZaqqum, the food of the guilt)', 
is before me?” The man lifted the food from in front of him and said, “You 
are on one thing and we are on another.”

Al-Marwadhi said, “A man said to me, ‘How is that fortunate man?’ meaning 
Ahmad. I asked him, ‘How is he fortunate?’ He answered, ‘Does he not have 
bread to eat, and he has a wife with whom he lives and to whom he makes 
love?’ I mentioned that to Abu ‘Abdullah, and he said, ‘He has told the truth,’ 
and he began to say, ‘We belong to Allah and to Him we are returning.’ Then 
he said, ‘Certainly, we eat our fill.’”

Bishr ibn al-Harith said, “I have not eaten my fill in fifty years.” He said, 
“A man ought not to eat his fill today of /iaZa! food, because if he eats his fill 
of haldl food his self will call him to eat Aardtn food, so then how [could he 
eat] this filth?”

Ibrahim ibn Adham said, “Whoever takes care of his belly, takes care of 
his din. Whoever is in control of his hunger possesses the good qualities of 
character. Disobedience of Allah is far from the hungry person and close to 
the person who has eaten until he is full. A full belly kills the heart, and from 
it comes rejoicing [over the world], exultant behaviour, and [immoderate] 
laughter.”

Thabit al-Bunani said, “It has reached us that Iblis appeared to Yahya ibn 
Zakariyya’, peace be upon both of them, and he saw on him pendants of every 
thing. Yahya said to him, ‘Iblis, what are these pendants which I see upon you?’

A Full Belly
aid ‘These are the appetites by means of which I target the Children of 

^'ffeasked, ‘Have I anything of them?’ He answered, ‘Perhaps you eat 

00, and then we make you too heavy for the prayer and for remembrance 
^dbh.' He said, ‘Is there anything other than this?’ He answered, ‘No. ’ He 
$ ‘ByAllah! I will never fill my belly with food ever. ’ Iblis said, ‘By Allah! 
/till never ever [again] counsel a Muslim sincerely.’”
Abu Sulayman ad-Daranl said, “When the person is hungry and thirsty the 

hart becomes pure and soft. When he eats and drinks his fill, the heart be
comes blind. "He said, “The key of the world is eating one’s fill. The key of the 

uotlife is hunger. The source of every good in the world and the next world 
s far of Allah Allah gives the world to those whom He loves and those 
ihom He does not love. Hunger with Him is in among stored-up treasures 

mdso He only gives it to those He loves in particular. That I should leave out 
ox mouthful of my evening meal is preferable to me than that I should eat it 

md then stand up in prayer from the beginning to the end of the night. ” 
Al-Hasan ibn Yahya al-Khushanl said, “Whoever wishes his tears to be copi- 

ousand his heart to be soft, then let him eat and drink with a half of his belly. ” 
Ahmadibn Abi’l-Hawan said, “I told this to Abu Sulayman and he said, ‘The 
udith is only “A third food and a third drink, ” and I think that these people 

look themselves to account and profited by a sixth.
Muhammadibn Nadr al-Harithi said, “Hunger motivates one to have birr,3 

just as a big belly motivates one to be exultantly conceited. ”
Asl?Shafi^ said, “I have not eaten my fill for sixteen years except for a single 

timewhich I threw up, because satiety makes the body heavy, drives away in tel- 
Ipnce, attracts sleep and weakens a person from worship. ”

The Prophet $ recommended reducing one’s food in the hadith of al- 
Jfiqdam when he said, “Sufficient for the son of Adam are some little morsels 
which will keep his spine straight.” There is in the two ^ahih books that he 
saidSThe mu Wn eats in one gut, and the kafir eats in seven guts.”4 What is 
Mantis that the mu’min eats with the courtesy of the Sharfah and so he eats 
in one gut, but the eats according to the requirements of his appetite, 
and his vehement and inordinate desire and so he eats in seven guts.

He S along with recommending eating little and sufficing with some food 
he recommends that one prefer that others receive the remains of it, and so 
hesaid,“The food for one is sufficient for two. The food for two is sufficient 
for three. The food for three is sufficient for four.”5

The best ofwhat the mu’min eats is in a third of his belly, and he drinks in a 
third and leaves a third for breath, as the Prophet mentioned in the hadith 
ofal-Miqdam, because a great deal of drink induces sleep and ruins the food. 
Sufyta said, “Eat what you like and do not drink. If you do not drink, sleep 

not come upon you.”

J Birris an all encompassing virtue that includes considerate concern for the welfare 
of others, and has sometimes been translated as “complete goodness”. Trans.

4 Al-Bukhari (5393) bld Muslim (2060)
5 Al-Bukhari (5392), Muslim (2058) and at-Tirmidhi (1820)
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One of the right-acting first generations said, “There were among the 
Children of Israel youth who were devoted to worship. When it was time for 
them to break their fast someone stood up and said, ‘Do not eat a great deal 
and thus drink a great deal, and thus sleep a great deal and thus lose a great 
deal.'”

The Prophet % and his Companions used to hunger a great deal and they 
would reduce their eating of things for which they had appetite, and although 
that was because there was no food, yet Allah only chooses for His Messenger 
the most perfect and best conditions. For this reason, Ibn ‘Umar used to model 
himself on them in that connection even though food was available [in his 
time], as did his father before him.

There is in the two Ratify books that ‘A’ishah said, ‘The family of Muhammad 
# did not eat their fill from the time when he came to Madinah of barley bread 
for three consecutive days until he was taken.” In the version of Muslim she 
said, “The Messenger of Allah # did not eat his fill of barley bread on two 
consecutive days until he was taken.”6

Al-Bukhari (5416, 6454), and Muslim (2970-1)
Al-Bukhari (5432), Muslim (2970)
At-Tirmidhl (2472) and Ibn Majah (151)
Muslim (2978)

10 At-Tirmidhl (2472) and Ibn .Majah (151)
11 Ibn Majah (4149)

Al-Bukharl narrated that Abu Hurayrah said, “The Messenger of Allah gg 
never ate his fill of food for three days until he was taken. ”7

There is that he said, ‘The Messenger of Allah # left the world without 
eating his fill of barley bread. ”8

There is in Sahih Muslim from ‘Umar that he gave the khufbah and he 
mentioned what people had obtained of the world, then he said, “I saw the 
Messenger of Allah % shading himself one day twisting [branches of] bad 
quality daqlah date-palms [to get dates] with which to fill his belly.”9

At-Tirmidhl and Ibn Majah narrated a hadith of Anas that the Prophets 
said, “I have been harmed for the sake of Allah when no one else has been 
harmed [with the like of it], and I have been made to fear for the sake of Allah 
and no one else has feared [the like of it]. Three days and nights have come 
to me when I had no food except what Bilal’s armpits concealed.”10 11

Ibn Majah narrated with his chain of transmission from Sulayman ibn Surad 
that he said, “The Messenger of Allah S came to us and we spent three days 
unable — or he was unable — to [obtain] food.””

There is with his chain of transmission that Abu Hurayrah said, “The Mes
senger of Allah £ was brought hot food and he ate. When he had finished he 
said, ‘Al-hamdu lillah, hot food has not entered my belly since such-and-such 
a time.’”**

Indeed, Allah and His Messenger have censured those who follow their 
appetites. He says, exalted is He:

77/

6

7
8

9

is

'in evil generation succeeded them who neglected the yaldh and followed 
jar appetites. They will plunge into the Valley of Evil — except for those who 
tit trnbah.*'3
Iris soundly established that the Prophet said, “The best generation is 

^generation, then the ones who are immediately after them, then the ones 
iioimmediately after them. Then later there will come a people who will 

lor witness when they have not been asked to testify, and they will vow but 
dxywillnot fulfil [their vows] and among whom fatness will appear. ”‘4 
Thereisin the Musnadthat the Prophet # saw a fat man, and he began to 

ideate his belly saying, Tfthis was something other than this, it would be 
tetter for you.
Item is in the Musnad from Abu Barzah that the Prophet & said, “The 

tost fearful thing which I fear for you are the appetites of error [or of the 
nlleyin the Fire called GAayy] in your bellies and your private parts, and the 

tidoding desires.”16 
fbereisin theMusnadof al-Bazzar and from others from Fatimah that the 

fropbetisaid, The worst of my ummah are the ones who nourish themselves 
plasmably, eating all sorts of food and dressing in all sorts of clothing and 
tio speak diffusely with an affected clarity of speech.n’7 
At-Tirmidhiand Ibn Majah narrated a hadith that Ibn ‘Umar said, “A man 

btldied in the presence of the Prophet and he said, ‘Restrain your belch 
&om us, because those who are most well fed in the world will have the long- 
aihunger on the Day of Rising. ’ ”*8

Ibn Majah also narrated it as a hadith of Salman with the like of that. Al- 
Hikim nanated it in a hadith of Abu Juhayfah but there are things said about 
J of their chains of transmission. . <-t

Yahra ibn Mandah narrated in the book Manaqib Imam Ahmad with a 
fhan nf transmission of his that Imam Ahmad was asked about the saying of 
it Prophet 1 “A third for food, a third for drink and a third for breath,” and 
be sid “A third for food: that is what is eaten for nourishment (qut), and a 
third for drink and that is powers, and a third for breath and that is the ruh 
W,andAHah knows best”

Ibn Majah (4150)

lS Surah Maryam: 59-60
H Al-Bukhari (2615) and Muslim (2535)
‘5 Ahmad (4:339)

*6 Ahmad (4:420 and 423)
’i A(-Tabarani in aZ-Awsof (3:24)» Ahmad in az-ZuM 

At-Tirmidhi (2478) and Ibn Majah (3350)
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Hypocrisy
If I bdullahibn cAmr £ narrated that the Prophet # said, “There are four 
] A things such that whoever has them within him is a hypocrite, and if 
/1 llhereisin him one of their traits there is one trait of hypocrisy in him 

I wtilhegivesit up: someone who when he speaks lies, if he promises he fails 
I M if he disputes he exceeds the limits, and if he makes a contract he is 
I ttadierous.,'Al-Bukhari (34,2459 ^3178) and Muslim (58) narrated it 
I He two of them narrated this hadith in the two W books in a version 
I MU from 'Abdullah ibn Murrah from Masruq from 'Abdullah ibn 
I .luribo al-fy. They also nmted it in the two Sahih books in a hadith of 
/ Abu Hurayrah that the Prophet S said, ‘The sign of the hypocrite is three 
I |ligs|: when he talks he lies, when he promises he breaks the promise, and 

1 Meistrusted he betrays,” and in the version of Muslim, “even if he fasts 
I mlpiapand claims that he is a Muslim,” and in another version of his also, 

1 ‘tagthe signs of the hypocrite there are three [things].”1 This has been 
I rndtom the Prophet Sin other ways.

1 Apartyofthose who incline to beingMuiji’ah interpret this hadith to refer 
I to Hypocrites who lived at the time of the Prophet i because they talked 
/ 10 tie Prophet S and lied to him, and he entrusted them with his secret and 
I ibeybetrayed him, and they promised him that they would go out on military 
I flpeditions with him and they broke their promises. Muhammad al-Muhrim 

narrated this interpretation 6:0m cA(a’and that he said, ‘Jabir narrated this 
tometom the Prophets, "and he mentioned that al-Hasan returned to this 

jjdgementof(Ata'when it reached him, but this is alie, and this al-Muhrim 
ita lyingoldman who is well known for his lies. J
IliasbeennarratedofAta’intwootherwayswhichareweakthatherejected

1 .Whin Ijj) and Muslim (59)
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al-Hasan’s saying, “There are three things which if they are within someone}) 
is a hypocrite, “and he said, “The brothers ofYusufspoke and they lied, andth^ 
promised and they broke their promise, and they were trusted but they betray^ 
the trust, but they were not hypocrites,” but this is not an authentic narration 
from A[a ’, and al-Hasan didn ’t say this from his own opinion butitonlyreached 
him from the Prophet#. The hadith is firmly established from him 9 and there 
is no doubt about its firm establishment and its beingsound. How the people of 
knowledge of any standing interpret and explain it is that hypocrisy is linguist}, 
cally a type of deception and plotting, manifesting goodness and hiding the 
opposite, and that in the Shartahit comprises two categories:

First, major hypocrisy, which is that a man should outwardly manifest that 
he has imdn in Allah, His angels, His Books, His Messengers and the Last 
Day, and hide inwardly what is contrary to all of that or some of it. This is the 
hypocrisy which existed in the time of the Prophet # and about which the 
Qur’an was revealed censuring such people and declaring them to be kdfirun, 
and it informed that such people are in the lowest levels ofthe Fire.

Second, lesser hypocrisy which is hypocrisry in deeds, and that is that a 
person shows an outward right-acting form and hides in his inward the op
posite of that.

The main principles of this hypocrisy derive from the characteristics men
tioned in these hadith, and they are five things:

First, that he should tell something to someone who believes him whereas 
he is lying to him. There is in the Musnad that the Prophet # said, “It is a 
great betrayal to tell your brother something while he believes you and you 
are lying to him. ”2

Al-Hasan said, “It used to be said, ‘Hypocrisy is that there exists a differ
ence between the secret and what is shown openly, between word and action, 
between one’s entrance and one’s exit’ It used to be said, ‘The foundation 
of hypocrisy upon which it is based is lying.’”

Second, when someone promises they break the promise, and there are 
two types of this:

First, that someone promises but his intention is not to fulfil his promise, 
and this is the worst kind of breaking a promise, and if he says, “I will do such- 
and-such, insha’Allah, exalted is He,” and his intention is not to do it, then 
he is a liar and one who breaks his promise. Al-Awza‘I said it

Second, that someone promises with the intention of fulfilling his promise, 
and then it [i.e. its fulfilment] appears to him and he breaks it without any 
excuse to do so.' *

Abu Dawud and at-Tirmidhi narrated a hadith of Zayd ibn Arqam that 
the Prophet % said, “If a man promises and intends to fulfil it, but does not 
fulfil it, then there is nothing against him.” At-Tirmidhl said, “Its chain of 
transmission is not strong.”3

Al-Ismalli and others narrated it in a hadith of Salman that ‘All met Abu
2 Afimad (4:183)
3 AbU Dawud (4995) and at-Tirmidhl (2633) .

I Hypocrisy
/ ^dVmarand asked, “Why do I see you both so heavy? ” They answered, 
I^useofjsome words which we heard from the Prophet # men honing the 

I ^ibuttsof the hypocrite, ‘When he promises he breaks his promise, when he 
I be lies, and when he is trusted he betrays. ’ Who of us is safe from these
I flibutest’Aliwentin to see the Prophet # and mentioned that to him, and 
I Igsaid, “Itold them, but I didn’t place it in the context in which you place 
1 i but [it means] the hypocrite who when he speaks says to himself that he 
dlk, who when he makes a promise says to himself that he will break his 

promise, and when he is trusted says to himself that he will betray. ”4
Abu Hatim ar-Razi said about this hadith in the narrations of Salman and

f Iqdibn Arqam, The two hadith are conflicting and in both chains of trans- 
1 vision there are two unknown people. ” Ad-Daraqufnl said, “The hadith is 

ootHnnly established and Allah knows best. ”
^batiandal-Ismayinarrated the hadith ofcAli as a marfuc hadith, “The 

fioause is a debt Woe to someone who promises and then breaks his. prom- 
t ise, tying it three times.5 In the chain of transmission there is an unknown 
f poson. It is narrated as a hadith of Ibn Mascud that he said, “Let none of 
f joipromise his small child and then not fulfil it, because the Messenger of 
f .Ihhisaid, A promise is a gift’”6 There are some views about the chain of 
f RKmission, but the first part of it is authentically narrated from Ibn Mascud 
I isbis own words.
’ Among the murm/hadith of al-Hasan there is that the Prophet # said, “A.

promise is a gik ”7
Ibereisin the Sunan of Abu Dawud from a mawla of cAbdulIah ibn cAmir 

il)oRab?ahfrom ‘Abdullah ibn ‘Amir ibn RabTah that he said, “The Prophet 
jamctoour house when I was an infant, and I went out to play. My mother 
aid,"Abdullahi come here and I will give you [something].’ The Messenger 
tfAllah 1 said, ‘What do you mean to give him?’ She answered, T mean to 
jr him a date.’ He said, ‘If you had not done that it would have been writ- 
ifflagainstyouasalie.’”8 In the chain of transmission there is someone who 
isnot recognised.

Az-Zuhri mentioned that Abu Hurayrah said, “Someone who says to an 
infant, ‘Come and get a date!’ and does not give him anything, then it is a 
k.*»

The people of knowledge differ about the obligatory nature of fulfilling a 
promise, and some of them regard it as unqualifiedly obligatory. Al-Bukha.fi 
mentioned in his §ahih that Ibn Ashwa‘ passed judgement that [it is obliga- 

I ttq to fulfil] a promise, and that is the verdict of a party of the people of 
| ihelabin [madhhab] and others. Some of them regard the fulfilment of a

4 Aj-Tabarani in al-Kalnr (6186)
5 AvTabarani in asSaghir (419)
6 AbQNu'aym in al-Iiilyah (8:259)
7 Abu Dawud in al-Mardsil (522)
8 Abu Dawud (4991)
9 Aljmad (2:452)
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io Al-Bukhari (6094) and Muslim (2607) 
Al-Bukhari (2457) and Muslim (2668) 
Al-Bukhari (2680) and Muslim (1713) 
Al-Bukhari (5767) and Muslim (869) 
Abu Dawud (3597)

promise as obligatory if it necessarily requires endebting the person to whom 

the promise was made, and that is quoted as the view of Malik, but many Of 

the Juqaha’do not unqualifiedly regard it as obligatoiy.

Third, someone who when he disputes goes beyond the limits. What is 
meant by going beyond the limits is that someone deliberately deviates from 
the truth so much that the truth become false and the false becomes truth, 
and that is one of the things to which lying leads, as he X said, “Bewareof 
lying, because lying leads to going beyond the limit, and going beyond the 
limit leads to the Fire.”10

There is in the two Sahih. books from the Prophet £ The most hateful of 
men to Allah are those who argue violently.”1'

He said “You bring your disputes to me, and perhaps some of you are 
more persuasive in argument than others. I only pass judgement according 
to what I have heard. So, someone for whom I have passed judgement grant
ing him something which is due to his brother, ought not to take it, because 
I have only granted him a piece of the Fire.”*2

He said £, “Indeed, some eloquence is magic. ”'3
If a man has some power in argumentation - whether his argumentation 

is for the din or the world - to such an extent that he can win an argumentin 
favour of something false causing the listener to imagine that it is true thus I 
weakening the truth and making it appear as if it were false, then thatisone I
of the ugliest of forbidden things, and one of the foulest characteristics of I
hypocrisy. There is in the Sunan Abi Dawud from Ibn ‘Umar that the Prophet I

& said, “Whoever argues in favour of something that is false knowingly will I 
continue to be the object of Allah’s displeasure until he is withdraws from I 
it”1* I

There is also in a narration from him, “Whoever supports an argument with I
something which is unjust, has brought upon himself anger from Allah.”'5 I 

Fourth, if he makes a contract he is treacherous and does not fulfil the I 
contract He says: I

jl 

Z < z

“Fulfil your contracts. Contracts will be asked about.” (Surat al-Isra’:«) and 
He says:

11
12 
*3
14

Hypocrisy
^true to Allah’s contract when you have agreed to it, and do not break your 

once they are confirmed and you have made Allah your guarantee, ”*6 
He ays:

” " Z ✓ I -z*  ** -* <z <Z

■Those who sell Allah’s contract and their own oaths for a paltry price, such 
people will have no portion in the akhirah and on the Day of Rising Allah will 
DOtjpeak to them or look at them or purify them. They will have a painful

There is in the two yahih books from Ibn cUmar that the Prophet jit said, 
•for eveiy treacherous one there is a banner on the Day of Rising by which 
hewillberecognised.” And fri a version, “The treacherous one will have set 
up for him a standard on the Day of Rising, and it will be said, ‘This is the 
Btacheiy of so-and-so!’”*8 They both also narrated it in a hadith of Anas in 
the same sense.

I Muslim narrated a hadith of Abu Sacid that the Prophet said, “Every 
| treacherous one will have a standard at his buttocks on the Day of Rising. ”‘9 

Treachery is fyaram in every contract between a Muslim and another, even 
iftheperson with whom the contract is made is a kafir. For this reason there 
isin the hadith of Abdullah ibn cAmr from the Prophet “Whoever kills a 
personwith whom he has an agreement withoutjust cause will not smell the 
fiagranceofthe Garden, and its fragrance can be experienced at a distance 
of forty years travel. "Al-Bukhari narrated it-’°

Allah, exalted is He, commands in His Book that we fulfil idolaters’ contracts 
if they undertake to fulfil their contracts and do not fail in them.

As for contracts with Muslims among themselves, then it is even more im
portant to fulfil them, and to fail in them is a greater wrong action.

Oneof the most serious is to fail in the contract made to an imam (khali- 
fah) by those who pledged allegiance to him and who are content with him. 
There is in the two Sahzh books from Abu Hurayrah that the Prophet said, 

‘[There are] three whom Allah will not address on the Day of Rising nor will 
He purify them, and they will have painful punishment,” and he mentioned 
ofthem,*...andaman  who pledges allegiance to an imam only pledging al
legiance for something worldly, so that if he gives him what he wants he will 
fulfil it, but if not he will not fulfil it.”*1 . . >

15 AbuDasvud (3598)
16 Surat an-NahV. 91
17 Surah Al Tmran: 77
18 Al-BukhSri (3188) and Muslim (1735)

19 Muslim (1738)
20 Al-Bukhari (3166,6914)
21 Al-Bukhari (2672) and Muslim (108)
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Comprised in the contracts which are obligatory to fulfil and forbidden 

to betray are all the contracts of the Muslims among themselves which they 

are mutually pleased with such as sales and marriages etc., of those oblige 

tory contractual matters which must be fulfilled, and similarly thatwhich it is 

obligatory to fulfil for the sake of Allah of those things which the slave has 

made a binding contract with his Lord to do such as vowing to be of good 

and true conduct (taAatrur) and the like.

Fifth, betraying the trust. When a man is entrusted with something, it is 

obligatory on him to discharge it, as He says, exalted is He:

•» I . z z z s

“Allah commandsyou to return to their owners the thingsyouholdon trust”” 

The Prophet $ said, “Return the trust to the one who entrusts you [with it].”'3 

He said in his khutbahon the Farewell Hajj, “Whoever has something entrusted 

to him then return it to whoever entrusted him with it” He says Sb:
0 } f I * z

aUI IJb** t

“You who have imdn! do not betray Allah and His Messenger, and do not 

knowingly betray your trusts.”24 Betraying the trust is one of the qualities of 

hypocrisy.

There is in the hadith of Ibn Mas'ud of his own sayings, and it is narrated 

as a hadith, “Being killed in the way of Allah expiates every wrong

action except for the trust. The person entrusted will be brought and it will 

be said to him, ‘Discharge your trust!’ and he will say, ‘How, Lord, when the 

world has gone?’ Then it will be said, ‘Take him to the Hawiyyah. So he will 

fall into it until he reaches its lowest depths, where he will find it [the trust] 

as in its [original] form and so he will place it on his neck and ascend with it 

in the fire of Jahannam until when he thinks that he has got out of it, it will 

slip and fall, and he will remain [chasing] after it for ever and ever.” He said, 

‘The trust is in the prayer, the trust is in the fast, the trust is in one’s speech, 

and the most serious of all that is things deposited with one.”25

It has been narrated of Muhammad ibn Kacb al-QurazI that he derived 

what is in this hadith - meaning the hadith, The signs of the hypocrite are 

three,” - from the Qur’an, and he said, The proof of all of that is in the Book 

of Allah, exalted is He:

^b ^b Jx? ^*1z x x z z x * y
X

Hypocrisy
I come to you they say, “We bear witness that you areI jrfd the Messenger of Allah.” Allah knows that you are indeed His Mes- I bears w^tness ^at mun^fi^n are certainly liars.,s6 And
psP z ' >.......................................J 7 s

I (? Jr1' Jr*

‘Among them there were some who made an agreement with Allah: uIf He 
pwsusofHisbountywe will definitely give ^u/o^zAand be among the yatihun.n 
But when He does give them of His bounty they are tight-fisted with i t and 
Dim away, so He has punished them by putting hypocrisy in their hearts un til 
the day they meet Him because they failed Allah in what they promised Him 
iod because they lied. ’’7 And He says: ’

ft
Z X 22 23 24 25 X Z X X

X ZZ

22 Surat an-Nisa’: 58
23 Abu Dawud (3535), at-Tirmidhi (1264) and others
24 Surat al-Anfal: 27
25 Abu Nti'aym in al-Hilyah (4:101)
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>offered the Trust to the heavens, the earth and the mountains but they 
refused to take it on and shrank from it But man took it on. He is indeed 
wongdoing and ignorant This was so that Allah might punish the men and 
iroinen of the muno/^iin, and the men and women of the musAriAun, and 
turn towards the men and women of the mu ’minun. Allah is Ever-Forgiving, 
Most Merciful.’’8” The like of this is narrated of Ibn Mas*ud, and then he 
rated His saying:

X

’so He has punished them by putting hypocrisy in their hearts until the day 
they meet Him...”29

The upshot of the matter is that all lesser hypocrisy is derived from there 
being a difference between the inward secret and what is outward and public; 
al-Hasan said that Al-Hasan also said, “A part of hypocrisy is the difference

746

26 Surat al-Munafiqun: 1
27 Surat at-Tawbah: 74-77
28 Sfirat al-Abzfib: 72-73
29 Surat at-Tawbah: 77

747



ji Surat ai-Tawbah: 107

JAMI AL-‘ULUM WA L-HIKAM

ofthe tongue and the heart, the difference between the secret and what k 
public, and the difference between the entrance and the exit.”

A party of the right-acting first generations said, The humility of 
risy is that you see the body humble but the heart is not humble.” The same 
sense has been narrated of Umar, and it is narrated of him that he said upon 
the min bar, ‘The thing I most fear for you is the knowledgeable hypocrite." 
They said, “How can the hypocrite be knowledgeable?” He answered, "He 
speaks with wisdom, and acts dishonestly, ” or he said, “does things which are 
rejected. ” Hudhayfah was asked about the hypocrite and he said, “The one 
who describes imdn but does not act by it. ”

There is in $ahih al-Bukhan from Ibn ‘Umar that someone said to him, “He 
go to see our sultan and we say to them something other than what we say 
when we have left them. ” He said, “We used to count this as hypocrisy.”30 

There is in the Musnad from Hudhayfah that he said, “You say things 
which we used to count as hypocrisy in the time of the Messenger of Allah 

and in a version he said, “A man used to say something in the time ofthe 
Messenger of Allah % by which he would become a hypocrite, and I hear it 
from one of you in a day in a gathering ten times.”3*

Bilal ibn Sacd said, The hypocrite says what he knows to be right and does 
what he knows to be wrong. ”

From this perspective, the Companions used to fear hypocrisy in themselves 
and Umar used to ask Hudhayfah about himself.

Abu Raja’ al-cA0ridI was asked, “Did you this those you came upon ofthe 
Companions of the Messenger of Allah # fearing hypocrisy?” He said, “Yes. I 
met a good number of them. Yes, a lot. Yes, a lot”

Al-Bukhari said in his Sahih, “Ibn Abl Mulaykah said, ‘I came upon thirty 
Companions of the Prophet & all of whom feared hypocrisy in themselves.’”

It is mentioned about al-Hasan that he said, “No one fears it but a mu ’min, 
and no one feels safe from it but a hypocrite.”

It is narrated of al-Hasan that he swore an oath, “No mu’min has ever lived 
in the past nor remained [until today] except that he was afraid of hypocrisy, 
nor has there ever lived hypocrite nor remained alive [until today] except that 
he felt secure from hypocrisy.” He used to say, “Someone who is not afraid 
of hypocrisy is a hypocrite.”

A man heard Abu’d-Darda’ seeking refuge from hypocrisy in his prayer. 
When he had finished he asked him, “What is your business with hypocrisy.” 
He said, “O Allah forgiveness!” — three times - “do not feel safe from trial. 
By Allah! a man will be tried in one moment and he will turn away from his 
din.” The traditions from the right-acting first generations on this are very 
many indeed.

Sufyan ath-Thawri said, The difference between us and the Murji’ah is 
threefold,” and among them he mentioned, “We say, ‘Hypocrisy [exists]," 
and they say, There is no hypocrisy [today].”

30 Al-Bukhari (7178)
31 Afrmad (5:386, 390)

Hypocrisy
jpiwza'l said, “Umar feared hypocrisy in himself.” Someone said to 

They say that ‘Umar did not fear being a hypocrite at that time asking 
godhayfoh for that reason, but he was afraid that he would be tried with that 
lujbrehe died.” He said, This is the position of the people of innovations,” 
irfaring that Umar was afraid of hypocrisy in himself at the actual time. 
Obriously he meant that Umar used to be afraid for himself at the actual 

nine of the lesser hypocrisy, and the lesser hypocrisy is a means leading to 
sqorhypocrisy, just as acts of disobedience are the conveyances of huff. So, 

justas one fears for someone who perseveres in acts of disobedience that imdn 
til be stripped away horn him at death, similarly one fears for someone who 
posstsin the qualities of hypocrisy that imdn will be stripped away from him 

21 death and that he will become a complete hypocrite.
Imam Ahmad was asked, “What do you say about someone who does fear 

l^pocrisyin himself?” He answered, “Who is safe from hypocrisy in himself? ” 
AHJasan used to call those in whom the practical qualities of hypocrisy were 
ipparent ‘hypocrites’, and the like of that is narrated of Hudhayfah.
AshSial)!said, “Whoever lies is a hypocrite.n Muhammad ibn Na$r al-Mar- 

«n quoted this as the verdict of a group of the people of hadith. We have 
seen previously in the earlier parts of the book mention ofthe disagreement 
betseen Imam Ahmad and others about whether someone who does major 
hTongactionsis called a i^/frwith a Au/^which does not remove him from the 
i^ionornot The name lkuff is more serious than the name ‘hypocrisy^, 
and perhaps it is this which ‘Ata’ rejected of al-Hasan if that is authentically 
aoMshed of him.

One ofthe most serious qualities of practical hypocrisy is that a person does 
inaction making it appear that he means by it the best, but he does it only 
so that he can find a means to attain an evil objective which Can be fulfilled 
tyit, and by this trickery he obtains his purpose, rejoicing in his plan and his 
aikoyand people’s praise for him for what he had outwardly demonstrated 
and his obtaining by that his wrong purpose which he had concealed. This 
issomething that Allah quotes in the Qur’an of the hypocrites and the Jews. 
He quotes about the hypocrites that they:

X X . -* X

X , 1 x X X -*

‘...setup a mosque, causing harm and out of kujr, to create division between 
ihe uitt’minun, and in readiness for those who previously made war on Allah 
and His Messenger, they will swear, ‘We only desired the best.’ But Allah bears 
Wss that they are truly liars.”32 He revealed about the Jews:
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“Those who exult in what they have done and love to be praised for what 
they have not done should not suppose that they have escaped the punish
ment. They will have a painful punishment.”33 This ayah was revealed about 
the Jews. The Prophet # asked them about something and they concealed it 
and informed him [that the case was] other than it They left and they had 
shown him that they had informed him of what he asked them about, and they 
were praised for that, and they rejoiced in what they had been given because 
of their concealing [the truth] and what they were asked about Ibn cAbb3s 
said that, and his hadith is narrated in the two $ahlh books.34

33 Surah Al 'Imran: 188
34 Al-Bukhari (4568) and Muslim (6778)
35 Al-Bukhari (4567) and Muslim (6777)
36 At-Tabaranl in al-Katnr (10234) an<l (738), and Ibn Hibban (5559)

In the two of them also there is from Abu Sa'Id that it [the above verse] 
was revealed about men of the hypocritics who remained behind, when 
the Prophet went out on a military expedition, and rejoiced about their 
remaining behind. Then when the Messenger of Allah $ returned from the 
expedition they made excuses to him and swore oaths and loved that they 
were praised for what they had not done.35

There is in the hadith of Ibn Mas'ud that the Prophetis said, “Whoever 
deceives us is not one of us, and plotting and trickery are in the Fire.”36

Allah describes the hypocrites as using trickery, and Abu’l-'Atahiyyah did 
well when he said:

j Hypocrisy

lately like that!” So the two of them went to the Messenger of Allah
I Jbt asked, “What is wrong with you, Hanzalah?” He answered, “Hanzalah 
I ^become a hypocrite, Messenger of Allah,” and he mentioned to him the 
I of what he had said to Abu Bakr. The Messenger of Allah said, “If 
I mi»tre to continue in the state with which you stand up to leave me, the 

K ^dsmuld shake hands with you in your gatherings and in your roadways, 
J jut Hanzalah, an hour [for this] and an hour [for that].”37
I Uiereisin the Musnadof al-Bazzar that Anas said, “They said, ‘Messenger of
10,we are with you in one state, but when we leave you we are in another.” 
I UtsaidjUowareyou with your Lord?’’They said, “Allah is our Lord in secret 
I in public.” He said, “That is not hypocrisy in you. ”38
I /titnarrated in another way from Anas that he said, “The Companions of
I ^Messenger of Allah ® came and said, ‘We are destroyed!9 He said, ‘What
1 jtbat?'They said, ‘Hypocrisy, hypocrisy!’ He asked, ‘Do you not witness that 
tat is no god but Allah, and that Muhammad is the Messenger of Allah?’ 
Jbefsaid, ‘Certainly.’ He said, ‘So, that is not hypocrisy. ”’39 Then he men
ded the meaning of the hadith of Hanzalah as we saw previously.

The world is nothing but a debt
and the din is only the excellent qualities of character.

Plotting and trickery are surely in the Fire
they are the qualities of the people of hypocrisy.

When it was established that in the view of the Companions hypocrisy 
is the discrepancy between the inward secret and the outward public, one of 
them feared for himself that when the presence of his heart, its softness and 
humility at hearing the remembrance [of Allah] changed when he returned 
to the world and being busy with his family, children and properties, that 
that was hypocrisy in him, as is in &zAlA Muslim from Hanzalah al-Usaydi 
that he passed by Abu Bakr weeping. He asked, “What is wrong with you?” 
He said, “Hanzalah is a hypocrite, Abu Bakr! We are with the Messenger 
of Allah $, as he reminds us of the Garden and the Fire [and] it is as if we 
see it with our eyes, but then when we return, we are busy with our wives 
and property, and we forget a great deal.” Abu Bakr said, “By Allah! we are

F&,5o>
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Relian ce on Allah

I Umar ibn al-Khatfab + narrated from the Prophet g that he said, “Ifyou 
I ict to rely on Allah as He truly should be relied upon, He would provide 
I HrpuasHeprovides for the birds: they go out in the morning hungry and 
/ min the evening replete.” Imam Ahmad (1:30,32), at-Tirmidhi (2344), 

I Ml, Ibn Majah (4164), Ibn Hibban in his Sahih (730), and al-Hakim 
I ninatedit (4:318). At-Tirmidhisaid, “Good sound.”
/ All of these narrated this hadith in a version of Abdullah ibn Hubayrah 
I MeardAbu Tamim al-Jayshani who heard TJmar ibn al-Khatfab narrating 
I ibom the Prophet 1. Muslim narrated from both Abu Tamim and Abdullah 

I to Hubayrah, and more than one person regarded them as trustworthy nar- 
I m Abu Tamim was bom in the time of the Prophet # and emigrated to 
I Mnahin the time of‘Umar &.
I Ulishadith has been narrated in a hadith of Ibn TJmar from the Prophet 
/ ibutin his chain of transmission there is someone whose state [as a narrator] 
I iuninown, as was said by Abu Hatim ar-Razi.
I Thishadith is a source concerning reliance upon Allah (tawakkul) which is
I one of the greatest means by which provision is procured. Allah £ says:

I '

I
Hloeierhas of Allah - He will give him a way out and provide for

him Hom where he does not expect. Whoever puts his trust in Allah - He 
till be enough for him.”1 The Prophet # recited these ayat to Abu Dharr 
Mdtohim, “If all people took their stand on it, it would suffice them,”

i Surat arfatiq: 2-3
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meaning that if they made a reality out of taqwa and reliance upon All^ 

they would be sufficed by that for all the useful and beneficial things of their 

din and their worldly life. We have previously spoken about this meaning 

commentary on the hadith of Ibn cAbbas, “Be mindful of Allah and He will 

be mindful of you.”2

One of the right-acting first generations said, “It is enough for you as a 

means of access to Him that He should know of your heart’s good reliance 

upon Him. How many of His slaves hand over the management of their af

fairs to Him, and He suffices them for that which they are concerned about.” 

Then he recited, “Whoever has taqwd of Allah - He will give him a way out 

and provide for him from where he does not expect.” The reality of reliance 

upon Allah is the truthful dependence of the heart on Allah A in procuring 

one’s needs and in repelling harm, both in the affairs of the world and those 

of the dkhirah, and entrusting all affairs to Him, and making a reality of one’s 

Iman in the fact that no one gives nor refuses, nor harms nor benefits other 

than Him.

Sacid ibn Jubayr said, “Reliance comprises all Iman"
Wahb ibn Munabbih said, ‘The furthest limit is reliance.”

Al-Hasan said, ‘The slave’s reliance upon his Lord is that he knows that 

Allah is the One he can trust.”

There is in the hadith of Ibn cAbbas that the Prophet® said, “Whoeverwould 

be pleased to be the strongest of people, then let him rely upon Allah.”3

It has been narrated from him ® that he used to say in his supplication:

” z < * z ’
“O Allah, I ask you for true reliance upon You,” and that he used to say:

“O Allah, make me of those who have relied upon You and so You sufficed 

them.”

Know that the reality of reliance upon Allah does not contradict striving 

with the means by which Allah has decreed those matters which are decreed, 

and His Sunnah in His creation proceeds on that basis, because Allah, exalted 

is He, orders us to take hold of the means as well as ordering us to rely upon 

him. Thus, exerting oneself with the means with one’s limbs is obedience 

towards Him, and relying upon Him in one’s heart is imdn in Him, as Allah, 

exalted is He, says: £ t • > > » >
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“You who have imdn! take all necessary precautions,”4 and He says: ,

2 No. 19 I
3 Ibn Abi’d-Dunya in at-Tawakkul (9) I
4 Surat an-Nisa’: 71 I

X
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I yourselves against them with all the firepower and cavalry you can 
I ^er,'5 and He says:
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1 z z . x z *x x

I Hienwhen the $aldh\s finished spread through the earth and seek Al-
I bounty*

I Sahl at-Tustarl said, “Whoever disapproves of activity,” — meaning to work 
I aid earn -"disapproves of the Sunnah. Whoever disapproves of reliance [on 
I .I81I1] disapproves of Iman. Reliance is the state of the Prophet at and eam- 
I Rishis Sunnah. Whoever acts according to his state must not abandon his 
I iinnah."

I Hie acts which the slave does are in three categories:
I first, the acts of obedience with which Allah commands His slaves and 
I ihidiHemakesa means to be rescued from the Fire and to enter the Garden. 
I Here is no avoiding doing these actions along with relying upon Allah in 
I tai and seeking His help in doing them, because there is no strength and 
I jopwerbutbyHim, and what Allah wills happens and what He does no t will 
I does not happen. Whoever falls short in whatever is obligatory upon him in 
| tint deserves punishment in the rfunya and the akhirah, both by Shaft ah and 
1 lyibat is decreed. Yusuf ibn Asbat said, “It used to be said, ‘Do the action of 
I 1 Dian whom nothing will save but his action, and rely with the reliance of a 
I gun towhom nothing will happen except that which is written for him.’” 
I Second, what Allah has set as the customary order of things in the world and 

ordered His slaves to take hold of, such as eating when hungry, drinking when 
foty,seeking the shade during the heat, and warming oneself when cold and 

I thelikeofthose.lt is also obligatory on the slave to take hold of the means that 
ladiothese things, and someone who falls short in it so much so as to harm him- 
slfbyabandoning them along with his being capable of doing something about 
tai, then he is remiss and deserving of punishment However, Allah glorious 
iiHe,hasstrengthened some of His slaves in these matters in ways which He has 
Mtstrengthened others, so that if someone acts according to the measure of 
jteDgthwhichisspecific to him as opposed to what others have then there is no 
(taeuponhim. For this reason the Prophet® used to fast uninterruptedly but 
ieforbade his Companions to do that, and he said to them, “I am not like the 
hofanyofyou. I am fed and given to drink, ”7 arid in another version, “I am 
JlwyswithmyLord; He feeds me and gives me to drink, ”8 and in another version,

5 Surat al-Anfal: 60. More literally: “And prepare yourselves against them with all the 
[Wand cavalry you can muster.” Ed.

6 Surat aJ-Jumucah: 10

7 Whirf(ig22), Muslim (1102) and Abu Dawud (2360)
8 AHukhlrf (1966) and Muslim (1103)

754 755

thelikeofthose.lt


Reliance on Allah
JAMI* AL-*ULUM WA L-HIKAM

“I have Someone Who feeds me, and Someone Who gives me to drink. ”9
The most obvious meaning is that what he meant by that was that Allah 

strenghtened and nourished him with those pure and sacred openings, divine 
gifts and Lordly gnoses which descended upon his heart which rendered him 
in no need of food and drink for long periods of time, as someone said:

She has talk in remembrance of you which occupies her 
from drinking and distracts her from her provision.

She finds in your face a light by which she illuminates
the moment of departure arid in the subsequent moments it is a 

camel driver.
When she complains of the burden of travelling the spirit of arrival 

promises her and so she revives at the promise.

Many of the right-acting first generations used to have such a capacity to 
give up food and drink as others do not have and they would not be harmed 
by that. Ibn az-Zubayr used to fast uninterruptedly for eight days. Abu’l-Jawza’ 
used to fast uninterruptedly for seven days, and then he would [be able to] take 
hold of the forearm of a young man and almost break it. Ibrahim at-Tamimi 
would remain two months without eating anything except that he would drink 
a single draught of something sweet Hajjaj ibn Farafisah would remain more 
than ten days without eating, drinking or sleeping. Some of them would not 
care about the heat or the cold, just as ‘All used to dress in the winter as if 
it were summer and in the summer as if it were winter, and the Prophet tt had 
supplicated for him that Allah would remove heat and cold from him.10

So whoever has the strength for these matters and then acts according to 
his capacity and that does not weaken him for obedience to Allah, then there 
is no harm in him doing that. But if someone burdens himself with doing that 
and thus weakens himself so that he cannot discharge some of his duties, he 
would be reproved for doing that. The right-acting first generations used to 
reprove ‘Abd ar-Rahman ibn Abi Nucamu because he used to give up eating 
for a period to the extent that he was visited as a sick person because he was 
so weak.

Third, that which Allah has set as the customary way of things in the world 
in the main, but He sometimes breaks thatcustomary order for whomever of 
His slaves He wishes, and this is of many types:

Amongst them are those customary matters which He breaks very often and 
gives independence from them to many of His creation such as medicaments 
with respect to many lands and residents of remote country places and the 
like. The people of knowledge differ as to whether it is better for someone 
who has fallen ill to be treated with medicines or to to abandon them in the 
case of someone who is making a reality out of reliance upon Allah. On this 
there are two well known positions. The apparent meaning of Ahmad’s words

9 Al-Bukhari (1963) and Abu Dawud (2361) >
10 Ahmad (1:99,133) and Ibn Majah (117)
11 In the text of Dar al-Bayan al-Arabi, it is cAbd ar-Rahman ibn Ghanam. Trans.

is that reliance is better for whoever is given the strength to do it because 
of that which is authentically transmitted from the Prophet ttr that he said, 
•Seventy thousand from among my ummah will enter the Garden without 
reckoning,” and then he said, “They are the ones who do not augur, do not 
use talismans, do not cauterise and who rely upon their Lord.”12

Those who prefer that one treat oneself medically say that that was the state 
of the Prophet tt which he used to do regularly and he would only do that 
which is best, and they interpret the hadith to refer to the talismans which are 
disapproved of [which use something other than the words of Allah or dhikr 
of Allah] from Which one fears association of partners with Allah, the proof 
ofwhich is in the fact that it is joined here with cauterisation and augury both 
of which are disapproved.

Also among them are those [customary norms of creation] which He breaks 
forafewofthe ordinary people such as attaining provision by someone who gives 
up working to seek it. Someone to whom Allah provides true certainty and reli
ance and who knows from Allah that He would break the customary creational 
modes for him and doesn’t require him to repair to the customary means in 
seeking his provision, then it is permissible for him to give up the means and he 
isnotreproved for that. This hadith of cUmar about which we are talking shows 
that, and it shows that people are only given from the littleness of their realisa
tion of reliance and because of their remaining with outward means with their 
hearts and being comfortable with them, then for that reason they are made to 
tire themselves out in means and exert themselves in them to the limit of their 
energies, but only what is decreed for them comes to them. If they had realised 
reliance upon Allah in their hearts, Allah would have driven their provision to 
them by the least of means, just as He drives to the birds their provisions by the 
simple expedient oftheir going out in the morning and returning in the evening, 
which is one type of exertion and Working, however it is a very slight exertion.

Often someone is prevented from his provision or some of his provision 
because of a wrong action he does, as there is in the hadith of Thawban that 
the Prophet tt said, “The slave is forbidden provision because of a wrong 
action he does."13

There is in the hadith of Jabir from the Prophet tti that, “A person will not 
die until he receives his provision in full, so have taqwa of Allah and be moder
ate in your seeking; take what is halal and leave what is haram.”'*

‘Umar said, “Between the slave and his provision there is a veil. If he is 
content and his self is satisfied, his provision comes to him. If he enters into 
affairs without due thought [by aggressively pursuing his provision] and he 
rends the veil, he will not increase more than his provision.”15

12 Muslim (218)
13 Ahmad (5:277, 280, 282) -
14 Ibn Majah (2144) and al-Hakim (2:4)
15 This means that in both cases the person gets his provision but the former gets it

happily and with contentment while the latter gets the same provision that is due to him 
but through aggressive pursuit, hard work and discontentment. Ed. ■
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One of the right-acting first generations said, “Rely! and your provision will 
be driven to you without exhaustion or undertaking hardship.”

Salim ibn Abi’l-Ja'd said, “I was told that cIsa *3 used to say, ‘Act for the 
sake of Allah and do not act for the sake of your bellies. Beware of the excess 
of the world, because the excess of the world is filthy to Allah. These birds 
in the sky go out in the morning and come back in the evening having none 
of their provision with them, they do not cultivate and they do not harvest 
and Allah provides for them. If you say that our bellies are bigger than the 
birds’ bellies, yet these animals such as cows and donkeys, etc., go out in the 
morning and come back in the evening without having anything with them 
of their provision and they do not cultivate and they do not harvest, but Allah 
provides for them.’” Ibn Abi’d-Dunya narrated it.

He narrated with his chain of transmission from Ibn Abbas that he said,
‘There was a worshipper who worshipped in a cave, and a crow would come 
to him every day with a loaf of bread in which he would find the taste of every 
thing, until [the day] that worshipper died.”

Sa'id ibn cAbd al-cAziz narrated from one of the shaykhs of Damascus that 
he said, “When Ilyas fled from his people he resided for twenty nights on a 
mountain,” - or he said, “forty nights,” - “and crows came to him with his 
provision.”

Sufyan ath-Thawri said, “Wa§il al-Ahdab recited this ayah".

X . x

‘Your provision is in heaven - and what you are promised,’’6 and he said, 
‘My provision is in heaven and I am seeking it on earth!?’ And so he entered 
a ruin where he remained for three days without finding anything [to eat]. 
Then when it was the fourth day, suddenly there was a basket made of palm 
leaves full of dates. He had a brother who had a better intention than him 
and he went in with him and they became two basketsfull. This continued to 
be their state of affairs until death separated them.”

In this category is someone whose reliance upon Allah and his trust in 
Him is strong and who enters waterless deserts without travelling provision, 
for this is permitted to someone of this description but not those who have 
not reached this rank. In that he has a model in Ibrahim the Khalil when 
he abandoned Hajar and her son Isma'Il in an uncultivated valley, leaving 
them with a satchel with some dates and a water-container with some water. 
When Hajar followed him and said to him, “To whom are you leaving us?” 
He said, ‘To Allah.” She said, “I am content with Allah.” He did this at the 
command of Allah and by His revelation. Allah casts into the hearts of some 
of His close friends true inspiration that they know to be true and which they 
trust. Al-Marwadhi said, “It was said to Abu Abdullah [Ahmad ibn Hanbal], 
‘What is true reliance on Allah?’ He answered, ‘That one relies upon Allah

16 Surat ad-Dhariyat: 22

^jle there is no person in one’s heart whom one hopes will bring one some- 
Then if one is like that, Allah will provide for one and that person is 

who relies [on Allah]. ’ ”
He said, “I mentioned reliance to Abu ‘Abdullah and he regarded it as 

permissible for someone who used it sincerely. ”
He said, “I asked Abu ‘Abdullah about a man who sat in his house saying, 

Iwill sit and be patient and I will not let anyone know about it,’ while he is 
able to earn by the work of his hands, and he said, ‘That he go out and earn 
by the work of his hands is preferable to me. If he sits I fear that it will drive 
bimtoexpect that something will be sent to him.’ I said, ‘If something is sent 
tohim, [is it that] he should not take it?’ He answered, ‘This is good.’

IsaidtoAbu Abdullah, ‘Aman in Makkah said, “I will not eat anything until 
theyfeedme,”and he entered the mountain of Abu Qubays. Two men came to 
him, and his lower body was dressed in a rag, so they threw a long shirt to him, 
tookhim by his hands and dressed him in the long shirt, and they put something 
before him, but he did not eat until they had put an iron key in his mouth and 
began to insert it with force. Abu ‘Abdullah laughed and became amazed.’

1 said to Abu Abdullah, ‘A man has given up buying and selling, and has 
imposed upon himself that neither gold nor silver should fall into his hand, 
and has given up his buildings and does not give any command about them. 
He used to pass along the street and if he saw something cast away he took it 
from whatever had been thrown away.’” Al-Marwadhi said, “I said to the man, 
Have you any proof for doing this other than Abu Mu‘awiyah al-Aswad?’ He 
said, ‘Rather, Uways al-Qarnl. He used to pass by the rubbish-heaps and pick 
up patches of cloth.’” He said, “Abu ‘Abdullah affirmed him and he said, ‘He 
has been severe on himself.’ Then he said, ‘Al-Baqll and the like of him came 
tome, and I said to them, “If you were to engage in action you would make 
yourselves well known.” He said, “Why should we care about fame?”’”

Ahmad ibn al-Husayn ibn Hassan narrated from Ahmad that he was asked 
about a man who goes to Makkah without travelling provision, and he said, 
“If you are able [to do so, then well and good] but if not, then not without 
travelling provision and a mount. Do not expose yourself to danger.” Abu 
Bakr al-Khallal said, “He meant that if one is able to and is strong enough 
to do that and he will not beg, and his self will not be eager to take or be 
given something and accept it, then he is someone who relies sincerely, and 
the people of knowledge permit sincere reliance.” He said, “Abu Abdullah 
performed the Hajj, and fourteen dirhams sufficed his Hajj.”

Ishaq ibn Rahwayh was asked, “May a man enter waterless deserts without 
travelling provision?” arid he answered, “If the man is like Abdullah ibn Munir 
then he may enter waterless deserts without travelling provision, but if not 
then he may not do so. As long as a man is weak and afraid for himself that 
he cannot be patient or that he might turn to begging, or that he might fall 
into doubt and discontentment, then it is not permitted to him to abandon 
the means at that time.” He condemned severely, just as did Imam Ahmad and 
others someone giving up earning and someone entering waterless deserts
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One of the right-acting first generations said, “Rely! and your provision will 
be driven to you without exhaustion or undertaking hardship.”

Salim ibn Abi’l-Ja'd said, “I was told that ‘Isa W used to say, ‘Act for the 
sake of Allah and do not act for the sake of your bellies. Beware of the excess 
of the world, because the excess of the world is filthy to Allah. These birds 
in the sky go out in the morning and come back in the evening having none 
of their provision with them, they do not cultivate and they do not harvest 
and Allah provides for them. If you say that our bellies are bigger than the 
birds' bellies, yet these animals such as cows and donkeys, etc., go out in the 
morning and come back in the evening without having anything with them 
of their provision and they do not cultivate and they do not harvest, but Allah 
provides for them.”’ Ibn Abi’d-Dunya narrated it.

He narrated with his chain of transmission from Ibn ‘Abbas that he said, 
"There was a worshipper who worshipped in a cave, and a crow would come 
to him every day with a loaf of bread in which he would find the taste of every 
thing, until [the day] that worshipper died.”

Said ibn ‘Abd al-'Aziz narrated from one of the shaykhs of Damascus that 
he said, “When Ilyas fled from his people he resided for twenty nights on a 
mountain,” - or he said, “forty nights,” - “and crows came to him with his 
provision.”

Sufyan ath-Thawri said, “Wa$il al-Ahdab recited this ayah.

J?y

‘Your provision is in heaven - and what you are promised,’*6 and he said, 
‘My provision is in heaven and I am seeking it on earth!?’ And so he entered 
a ruin where he remained for three days without finding anything [to eat]. 
Then when it was the fourth day, suddenly there was a basket made of palm 
leaves full of dates. He had a brother who had a better intention than him
and he went in with him and they became two basketsfull. This continued to 
be their state of affairs until death separated them.”

In this category is someone whose reliance upon Allah and his trust in 
Him is strong and who enters waterless deserts without travelling provision, 
for this is permitted to someone of this description but not those who have 
not reached this rank. In that he has a model in Ibrahim the Khalil *3 when
he abandoned Hajar and her son Isma‘il in an uncultivated valley, leaving 
them with a satchel with some dates and a water-container with some water.
When Hajar followed him and said to him, “To whom are you leaving us?” 
He said, To Allah.” She said, “I am content with Allah.” He did this at the 
command of Allah and by His revelation. Allah casts into the hearts of some 
of His close friends true inspiration that they know to be true and which they 
trust Al-Marwadhi said, “It was said to Abu ‘Abdullah [Ahmad ibn Hanbal], 
‘What is true reliance on Allah?’ He answered, ‘That one relies upon Allah

16 Surat ad-Dhariyat: 22

Reliance on Allah

while there is no person in one’s heart whom one hopes will bring one some
thing. Then if one is like that, Allah will provide for one and that person is 
one who relies [on Allah].’” •

He said, “I mentioned reliance to Abu ‘Abdullah and he regarded it as 
permissible for someone who used it sincerely:”

He said, “I asked Abu ‘Abdullah about a man who sat in his house saying, 
Twill sit and be patient and I will not let anyone know about it,’ while he is 
able to earn by the work of his hands, and he said, ‘That he go out and earn 
by die work of his hands is preferable to me. If he sits I fear that it will dirive 
him to expect that something will be sent to him.’ I said, ‘If something is sent 
to him, [is it that] he should not take it?’ He answered, ‘This is good.’

Tsaid to Abu‘Abdullah, ‘Aman in Makkah said, Twill not eat anything until 
theyfeedme,”and he entered the mountain of Abu Qubays. Two men came to 
him, and his lower body was dressed in a rag, so they threw a long shirt to him, 
tookhim by his hands and dressed him in the long shirt, and they pu t something 
before him, but he did not eat until they had put an iron key in his mouth and 
began to insert it with force. Abu ‘Abdullah laughed and became amazed.’

“I said to Abu ‘Abdullah, ‘A man has given up buying and selling, and has 
imposed upon himself that neither gold nor silver should fall into his hand, 
and has given up his buildings and does not give any command about them. 
He used to pass along the street and if he saw something cast away he took it 
from whatever had been thrown away.’” Al-Marwadhi said, “I said to the man, 
‘Have you any proof for doing this other than Abu Mu‘awiyah al-Aswad?’ He 
said, ‘Rather, Uways al-Qarni. He used to pass by the rubbish-heaps and pick 
up patches of cloth.’” He said, “Abu ‘Abdullah affirmed him and he said, ‘He 
has been severe on himself.’ Then he said, ‘Al-Baqli and the like of him came 
to me, and I said to them, “If you were to engage in action you would make 
yourselves well known.” He said, “Why should we care about fame?”’”

Ahmad ibn al-Husayn ibn Hassan narrated from Ahmad that he was asked 
about a man who goes to Makkah without travelling provision, and he said, 
“If you are able [to do so, then well and good] but if not, then not without 
travelling provision and a mount. Do not expose yourself to danger.” Abu 
Bakr al-Khallal said, “He meant that if one is able to and is strong enough 
to do that and he will not beg, and his self will not be eager to take or be 
given something and accept it, then he is someone who relies sincerely, and 
the people of knowledge permit sincere reliance.” He said, “Abu ‘Abdullah 
performed the Hajj, and fourteen dirhams sufficed his Hajj.”

Ishaq ibn Rahwayh was asked, “May a man enter waterless deserts without 
travelling provision?” and he answered, “If the man is like ‘Abdullah ibn Munir 
then he may enter waterless deserts without travelling provision, but if not 
then he may not do so. As long as a man is weak and afraid for himself that 
he cannot be patient or that he might turn to begging, or that he might fall 
into doubt and discontentment, then it is not permitted to him to abandon 
the means at that time.” He condemned severely, just as did Imam Ahmad and 
others, someone giving up earning and someone entering waterless deserts
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without travelling provision who feared for himself that he might turn to beg
ging. It has been narrated that Ibn 'Abbas said, ‘The people of Yemen used 
to perform the Hajj without travelling provisions and they would say, ‘We are 
relying [upon Allah]They would set out for Hajj and visit Makkah and then 
beg from people, so Allah revealed this ayah: c - •

3lj)l > jb
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‘Take provision; but the best provision is taqwa of Allah.’*7”*8 Mujahid, 
'Ikrimah, an-Nakha'i and more than one of the right-acting first generations 
held similar views. A concession is not granted to anyone to abandon the means 
entirely except to someone whose heart is entirely cut off from anticipating 
anything from created beings.

It has been narrated of Abmad that he was asked about reliance and he 
said, To desist from eager expectation by means of despairing of people.” 
He was asked what his proof was for that, and he said, ‘The saying of Ibrahim 

when Jibril came to him when he had been thrown in the fire, and asked 
him, ‘Do you have any need?’ and he said, ‘As for from you, then no!’”

The apparent meaning of Ahmad’s saying is that eaning is better in every 
case, because he was asked about someone who sits and does not earn saying, 
“I rely upon Allah," and he said, “All people have to rely upon Allah, but they 
should habituate themselves to earn.”

Al-Khallal narrated with his chain of transmission from al-Fudayl ibn 'Iyad 
that someone said to him, “What if a man sits in his house claiming that he 
trusts Allah and so He will give him his provision?” He answered, “If he trusts 
in Allah so much so that He knows about him that he [truly] trusts in Him, 
He will not refuse him anything he wants, but the prophets and others did not 
do this. The prophets used to work for pay, and the Prophet 3s used to make 
himself work for pay [before Islam] as did Abu Bakr and 'Umar, and they did 
not say, “We will sit until Allah A provides for us.” Allah A says:

“and seek Allah’s bounty.”*9 There is no escaping seeking one’s liveli
hood.

It has been narrated of Bishr what could be perceived as the opposite of 
this. Abu Nu'aym narrated in al-Hilyah that Bishr was asked about reliance 
and he said, “Agitation without stillness, and stillness without agitation.” The 
questioner said to him, “Explain this to us so that we can understand it.” Bishr 
said, “Agitation without stillness is the man who is agitated [i.e. active] in his 
limbs while his heart is still towards Allah but not in respect of his action.17 18 19 20

17 Surat al-Baqarah: 197
18 Al-Bukhari (1523)
19 Surat aljumu'ah: 10
20 So this person’s heart is at peace with Allah in his imdn and reliance on Him but he

couples that with positive action in earning his livelihood. Ed.

Stillness without agitation is the man who is still towards Allah without move
ment, and this is rare and one of the attributes of the Ab dal.”

In any case, .someone who has not reached these exalted stations must be 
concerned with the means particularly if he has dependants who are unable 
to be patient. The Prophet 31 said, Tt is sufficient wrong action for a man that 
he should cause those whom he feeds to perish.”2’ Bishr used to say, “If I bad 
dependents I would work and earn.”

It is similar with someone who because of his abandoning means wastes 
a right of his and he is not contented with the loss of his right, because this 
is a weak person who is remiss. On the like of this we have the saying of the 
Prophet 3t “The strong mu ’min is better and more beloved to Allah than the 
weak mu’nun, but in both there is good. Be eager for that which will benefit 
you and seek the help of Allah and do not be incapable. If something happens 
to you, do notsay, ‘If only I had done such and such!’ but say, ‘Allah decreed 
and what He willed He did,’ because ‘if only’ opens the working of shay tan.” 
Muslim narrated it in the same sense in a hadith of Abu Hurayrah.22

There is in the Sunan of Abu Dawud from 'Awf ibn Malik that the Prophet 
1 gave a judgement between two men, and that the man against whom the 
judgement was given said as he went away, “Allah is sufficient for us and excel
lent as aguardian.” The Prophet 31 said, “Allah blames [one] for incapacity, but 
you must have an acute use of the intellect, and then if a matter goes against 
you,say, ‘Allah is enough for me and excellent as a guardian.’”23

At-Tirmidhi narrated a hadith of Anas that he said, “A man said, ‘Messen
ger of Allah, should I hobble it and rely, or should I release it and rely.’ He 
answered, ‘Hobble it and rely.’”24 It is mentioned of Yahya al-Qatfan that he 
said, “According to me this hadith is rejected [or unknown].” At-Tabarani 
narrated it in a hadith of 'Amr ibn Umayyah from the Prophet 3S-a5

Al-Wadin ibn 'Ata’ narrated from Mahfu? ibn 'Alqamah ibn 'A’idh that 
the Prophet 31 said, “Reliance is after use of the intellect,”26 and this is a 
mursal hadith, and it means that man makes intelligent use of the intellect 
and he exerts himself with those means which are permissible, and then he 
relies upon Allah after his exertion. All of this indicates that reliance does 
not negate using means, but that on the contrary both together are better. 
Mu'awiyah ibn Qurrah said, “'Umar ibn al-Khatfab met some people from 
the Yemen, and he asked, ‘Who are you?’ They replied, ‘We are those who 
rely [mutawakkilun\He said, ‘On the contrary you are the self-consumed 
[muta’akkilun\.The one who relies is in fact he who casts his seed on the earth 
and relies on Allah Jfe.’”27 « • i ■

21 Abu Dawud (1692) and Muslim (996) with slight different wording
22 Muslim (2664) ‘ • •' ' ••’•p ’4-.
23 AbuDawud (3627)
24 At-Tirmidhi (2517) ,,
25 At-Tabarani in al-Katnr^s mentioned in Majma az-zawa’id (10:303). It is also nar

rated by Ibn Hibban (731) and al-Hakim (3:623) ' •
26 Ad-Daylami in Musnad a^Ftniaws (2435) *
27 IbnAbi’d-Dunyain at-TawaMAul(10) ’la.'tkji:'. .k
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Al-Kliallal said, “Muhammad ibn Ahmad ibn Mansur said, ‘ Al-Mazini asked 
Bishr ibn al-Harith about reliance and he said, “The one who relies does not 
rely upon Allah in order to obtain sufficiency. If this story were to reside in 
the hearts of those who rely, they would cry out impatiently to Allah with 
regret and tawbah. But the one who relies, his sufficiency descends upon his 
hear from Allah, blessed is He and exalted, and so he affirms Allah Jfe to that 
which He guarantees.”’” The meaning of these words is that the one who 
relies upon Allah Jfe with true reliance does not produce reliance and make 
it a means to obtain sufficiency for himself from Allah in terms of provision 
and other things, because if he did that he would be just like someone who 
uses all the other means to attract provision and sufficiency to himself, and 
this would be a type of shortcoming in reliance.

The one who truly relies is in fact the one who knows that Allah has guar
anteed His slave his provision and sufficiency, and he affirms Allah as true to 
what He has guaranteed him, and he is trusting in his heart, and he makes a 
reality of dependence upon Him concerning that provision which He provides 
him without making reliance merely one of the means to draw his provision. 
Provision is pre-ordained for everyone, whether right-acting or wrong-acting, 
mu ’min or kafir, as Allah, exalted is He, says:

“There is no creature on the earth which is not dependent upon Allah 
for its provision.”*8 And this is along with the weakness of many creatures 
and their incapacity to exert themselves in search of their provision. He says, 
exalted is He:

* ✓ + * * "

“How many creatures do not carry their provision with them! Allah provides 
for them and He will for you."*9

As long as the slave remains alive, his provision is dependent upon Allah 
and sometimes He makes it easy for him with earning and [sometimes] with
out earning. So whoever relies upon Allah to acquire provisions has made 
reliance a means and a form of earning livelihood while someone who relies 
upon Him because he trusts His guarantee, has relied upon him out of trust 
and belief in Him. How beautiful is the saying of Muthanna al-Anbari who was 
one of the formost companions of Imam Ahmad: “Do not have doubt in that 
which has been guaranteed so that you [end up] doubtful of the Guarantor 
and displeased with His provision. “

Know that the outcome of reliance is contentment with the Decree. So 
whoever entrusts his affairs to Allah and is content with what He decrees for

28 Surah Hud: 6. Or, "There is no creature on earth but its provision depends upon 
Allah."

29 Surat al-‘An kabut: 60

him and what He chooses for him, has made a reality of his reliance upon 
Him. For that reason, al-Hasan and Fudayl and others used to explain reliance 
upon Allah as contentment (rzcZa).

Ibn Abi’d-Dunya said, “It has reached me that one of the wise people 
said, ‘Reliance has three degrees, first: giving up complaining; second: con
tentment; third: love. Giving up complaining is the degree of steadfastness. 
Contentment is the tranquility of the heart towards that which is decreed for 
one, and that is higher than the former. Love is that one’s love is for that 
which Allah does with one. The first is the degree of those who do without 
(za/udun). The second is that of the truthful (sadiquri). The third is that of 
the messengers.”

If the one who relies upon Allah is patient with whatever provision and 
other things Allah decrees for him, then he is steadfast. If he is pleased with 
whatever is decreed for him after it happens, then he is content. If he has 
entirely no choice nor any contentment except with that which has been de
creed for him, then that is the rank of the lovers who are gnostics, as ‘Umar 
ibn ‘Abd al-‘Aziz used to say, “I have become such that I only have happiness 
in the places of the general and specific decrees (qada wa qadr).”
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Remembrance of Allah
Abdullah ibn Busr said, “A man came to the Prophet $ and said, ‘Mes

senger of Allah, the laws of Islam have become too many for us, so [give us] 
a means of access to which we can cling which is comprehensive.’ He said, 
‘Let not your tongue cease to be moist with the remembrance of Allah jfe.’” 
Imam Ahmad narrated it with this wording. * L.

At-Tirmidhl, Ibn Majah and Ibn Hibban, in his Sahih, narrated it in the 
same sense, and at-Tirmidhl said, “Good but unusual [in that there is a single 
narrator at some point in the chain of transmission].” All of them narrated it 
in the version ofcAmr ibn Qays al-Kindl from "Abdullah ibn Busr.1 2

1 Ahmad in the Musnad (4:188), at-Tirmidhl (3435)
2 Ibn Hibban (918)
3 Surat al-Ahzab: 41

Ibn Hibban narrated in his Sahih, and others, the hadith of Mucadh ibn 
Jabal that he he said, “The last thing upon which I parted from the Messenger 
of Allah % is that I said to him, ‘Which actions are better and closer to Allah?’ 
He answered, ‘That you die while your tongue is moist with the remembrance 
of Allah

In this book we have previously seen in different places a great deal of men
tion of the excellences of remembrance, and here we will mention the merit 
in persisting in it and being constant in it, and in doing a great deal of it.

Allah, glorious is He, orders the mu’minun to remember Him a great deal 
and praises those who remember Him in that way. He says, exalted is He:

“You who have imanl remember Allah much, and glorify Him in the morn
ing and the evening,”3 and He says, exalted is He:
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“and remember Allah much so that hopefully you will be successful, ”4 and 
He says, exalted is He:

“men and women who remember Allah much: Allah has prepared forgive
ness for them and an immense reward,”5 and He says, exalted is He:

• >>

“those who remember Allah, standing, sitting and lying on their sides.”6
There is in Muslim from Abu Hurayrah that the Messenger of Allah

ft passed a mountain called Jumdan and said, “Travel! This is Jumdan, and 
the utterly devoted (mu/am’dun) have preceded.” They asked, “Who are the 
utterly devoted, Messenger of Allah?” He replied, “The men and women who 
remember Allah abundantly.”7

Imam Ahmad narrated it and his wording has, “The utterly devoted have 
preceded.” They asked, “Who are the utterly devoted?” He answered, “The 
ones who are addicted to the remembrance of Allah.”8

At-Tirmidhi narrated it, and according to him they said, “Messenger of 
Allah, who are the utterly devoted?” He answered, “Those who are addicted 
to the remembrance of Allah. The remembrance removes from them their 
heavy burdens and so they come light on the Day of Rising.”9

Musa ibn 'Ubaydah narrated from Abu cAbdullah al-Qarraz that Mu'adh 
ibn Jabal said, “Once while we were with the Messenger of Allah ft passing by 
the side of Jumdan he became alert and said, ‘Mu'adh! where are the fore
runners (sabiquri)?' I replied, ‘They have gone on, and some people remain 
behind.’ He said, ‘Mu'adh, the forerunners are those who are addicted to the 
remembrance of Allah Jfc.”*° Ja'far al-Firyabi narrated it.

The reason for the mention of the forerunners in this hadith becomes clear
from this thread (in the hadith just mentioned), because when the riders 
went on ahead and some remained behind, the Prophet ft drew attention 
to the fact that the forerunners in reality are the ones who are constant in 
remembrance of Allah so much so that they are hardly able to separate from 
His remembrance. This is because addiction to some thing {istihtdr) is to be

4 Surat alJumu'ah: 10
5 Surat al-Ahz3b: 35
6 Surat Al ‘Imran: 191
7 Muslim (2676)
8 Ahmad (2:323)
9 At-Tirmidhl (3596)
10 At-Tabarani in al-Kalnr (20:326) 

Remembrance of Allah

devoted to it and passionately in love with it. This is according to the version of 
those who narrate it as “addicted” (musta/ihrun), and one of them narrated it 
and in it he said, “the ones who lose their reason [yuhtarun] in remembrance 
of Allah.” Ibn Qutaybah explained Aatras a mistake in speech, as it is in the 
hadith, “Those who revile one another are two shaytans who accuse one an
other and deny one another by saying false things [yatoZwtoran] .”**

He said, “What is meant by this hadith is someone whose life is lengthened 
and he becomes addicted to the remembrance of Allah and to His obedience.” 
He said, “What is meant by the utterly devoted (mu/arridun) in this version is 
someone who secludes himself in his life away from the generation in which 
he lives. As for the first version, the meaning of the utterly devoted is those 
who are isolated from people by the remembrance of Allah, exalted is He.” 
That is what he said. It is possible - and more obvious - that the meaning 
of being singled out in both versions is that one is singled out by this action 
which is much remembrance of Allah and not being singled out physically, 
either from the generation or from mingling, and Allah knows best.

On this same meaning, there is the saying of'Umar ibn Abd al-'Aziz on the 
night of ‘Arafah at 'Arafah close to departure [to Muzdalifah] , ‘The forerun
ner today is not someone who rode ahead with his camel, but the forerunner 
is whoever is forgiven.”

With this chain of transmission from the Prophet ft he said, “Whoever 
wishes to graze in the meadows of the Garden then let him do a great deal of 
remembrance of Allah ft.”** • '

Imam Ahmad, an-Nasa’i, and Ibn Hibban in his narrated a hadith of 
Abu Sa'id al-Khudri that the Messenger of Allah ft said, “Seek to do a lot of 
the ‘right actions which are lasting.’*3” Someone said, “What are they, Mes
senger of Allah?” He said:

uAUahu akbar- Allah is greater, Subhana’Udh - Glory be to Allah, Id ildha 
illa’llah-There is no god but Allah and al-hamdu lillah- praise belongs to 
Allah, and Za hawla wa la quwwata ilia billah- there is no power and no strength 
but by Allah.”*4

There is in the Musnad and in the Sahih of Ibn Hibban from Abu Sa'id al- 
Khudri also from the Prophet ft that he said, “Do so much dhikrof Allah that 
they say,‘[He is] mad.’”*5 11 if?

Abu Nu'aym narrated in al-Hilyah a wwt/u' hadith of Ibn 'Abbas, “Remem
ber Allah with so much remembrance that the hypocrites will say, ‘You are 
doing it for show.’”*6

Imam Ahmad and at-Tirmidhi narrated in a hadith of Abu Sa'id that the 
Prophet ft was asked, “Which slaves have the best rank with Allah on the Day

11 Ahmad (4:162), al-Bukhari in al-Adab al-mufrad. (427)
12 Ibn Abl Shaybah (10:302)
13 See Surat al-Kahf: 45 >*•-ftA m
14 Ahmad (3:75), an-Nasa’i in oAXudrd and Ibn Hibban (840)
15 Ahmad (3:68, 71) and Ibn Hibban (817) l'ir <
16 Abu Nu'aym in al-Hilyah (3:80-81) <■ O| -n) MM
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of Rising?” He said, “The ones who remember Allah a great deal.” Someone 
said, “Messenger of Allah, [better] than the one who goes on expeditions in 
the way of Allah?” He said, “Even if he struck with his sword among the kuffar 
and the idolaters until it was broken and covered with blood, those who re
member Allah would be in a better rank than him.”’7

Imam Ahmad narrated a hadith of Sahl ibn Mu‘adh [from his father] from 
the Prophet ft that a man asked him saying, “Which jihad is greater in reward, 
Messenger of Allah?” He answered, “The one of them who most remembers 
Allah." He said, “Which of the fasting people is greater?” He said, “The one 
of them who most remembers Allah.” Then he mentioned to us the prayer, 
the zaAa/i, the Hajj and sadaqah, about each of which the Messenger of Allah ftj 
said, “The one of them who most remembers Allah.” So Abu Bakr said, “Abu 
Haf§, the people of remembrance [of Allah] have gone off with every good 
thing.” The Messenger of Allah ft said, “Indeed.”*8

Ibn al-Mubarak and Ibn Abi’d-Dunya narrated it in other ways as a mursal 
hadith in the same sense.

There is in Afuslim from ‘A’ishah that she said, “The Messenger of 
Allah ft used to remember Allah at every moment”*9

Abu’d-Darda’ said, “Those whose tongues remain moist with the remem
brance of Allah, each of them will enter the Garden laughing.” Someone said 
to him, “A man has freed one hundred souls.” He said, “A hundred souls from 
a man’s property is a great deal, but better than that is an tmdn to which one 
clings night and day, and that the tongue of each of you remains moist with 
the remembrance of Allah Jfc."

Mu'adh said, That I should remember Allah from early in the morning 
until the night is preferable to me than that I should be carried on fine horses 
in the way of Allah from early in the morning until the night.”20

Ibn Mas'ud said concerning His saying, exalted is He:

“have taqwd of Allah with the taqwd due to Him,”2* “That He is obeyed and 
not disobeyed, remembered and not forgotten, shown gratitude and not shown 
ingratitude.” Al-Hakim narrated it as a wujt/u‘ hadith and declared it to be 
sound, but the well known position is that it is a mawquf statement.

Zayd ibn Aslam said, “Musa as said, ‘My Lord, You have poured out many 
blessings upon me, so show me how to thank you a great deal.” He said, 
"Remember Me a great deal, for when you remember Me a great deal you 
have shown gratitude to Me a great deal. When you forget Me, you have been 
ungratefiil to Me.”

Al-Hasan said, The most beloved of the slaves of Allah to Allah are those

17 Abmad (3:75) and at-Tirmidhl (3376)
18 Ahmad (3:438)
19 Muslim (373)
20 Ibn Abi Shay bah (10:302)

tam&rancg of Allah

who remember Him the most and whose hearts have the most taqwd. ”

Ahmad ibn AbiT-Hawari said, “Abu’LMukhariq narrated to me saying, ‘The 
Messenger of Allah ftr said, ‘I passed a man, on the night in which I was made 
to ascend (al-Isra’), who was concealed in the light of the Throne, and I said, 
“Who is this? An angel?” Someone said, “No." I asked, “A prophet?” Someone 
said, “No.” I asked, “Who is he?” He said, “This is a man whose tongue was 
moist with the remembrance of Allah, and whose heart was attached to the 
mosques, and who never abused his parents.”’”22

Ibn Mas'ud said, “Musa said, ‘Lord, which actions are the most beloved to
You that I should do?’ He said, ‘That you remember Me and not forget Me. ’ ”

Abu Ishaq said [narrating] from Mi th am, Tt has reached me that Musa 
said, ‘Lord, which of Your slaves are most beloved to You?’ He answered, 

‘Those of them who most remember Me.’”
Ka b said, “Whoever remembers Allah a great deal is free of hypocrisy. ” 

And Mu’ammal narrated it from Hammad ibn Salamah from Suhayl ibn $alih 
from his lather from Abu Hurayrah as a marfwf hadith.23

At-Tabarani narrated with his chain of transmission as a marfu^ hadith, 
“Whoever does not remember Allah a great deal is quit of man,”’4 and what 
bears witness to this sense is that Allah, exalted is He, describes the hypocrites 
as only remembering Allah a little. So whoever remembers Allah a great deal 
has become distinctly clear from them in their description, and it is for this 
reason that Surat al-Munafiqun is concluded with the order to remember 
Allah, and that neither property nor children should distract the mtx'mtn 
from that, and that whoever is distracted by them from the remembrance of 
Allah is one of the losers.

Ar-RabT ibn Anas said, as [narrated by] one of his companions, “The sign of 
the love of Allah is that there is a great deal of remembrance of Him, because 
if you ever love a thing you remember it a great deal.”

Fath al-Mawsill said, “The lover of Allah does not neglect the remembrance 
of Allah for the blink of an eye.” Dhu’n-Nun said, “Whoever’s heart and 
tongue are occupied with remembrance, Allah casts into his heart the light 
of longing for Him.”

Ibralnm ibn al-Junayd said, Tt used to be said, ‘One of the signs of love of 
Allah is being continuous in remembrance with the heart and the tongue. 
Rarely is a man passionate about remembrance of Allah without him ben- 
efitting from it the love of Allah.’” One of the right-acting first generations 
used to say in his intimate discourse [with Allah], “When the foolish people 
weary of their folly, your lover will never weary of intimate discourse with You 
and remembrance of You.”

Abu Ja'far al-Muhawwali said, ‘The heart of the close friend of Allah who

si Surah Al‘Imran: 102
22 Narrated by Ibn Abi’d-Dunya as mentioned by al-Mundhin in at-Targhzb wa't-tarhib 

(2:395)
23 At-Tabarani in al-Awsaf as mentioned in Lisan al-wiizdn (5:195)
24 At-Tabaranl in a^-^aghir (974) . . •
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loves Allah is never free of remembrance of his Lord, and is never weary of 
His service.” We have mentioned the saying of'A’ishah, “The Prophet % used 
to remember Allah at every moment,” meaning when he stood, walked, sat 
and reclined, whether he was in the state of ’ or not.

Mis'ar said, “The fish in the sea would rest and be still, but Yusuf in the 
prison would not rest and be still from the remembrance of Allah jfc.”

Abu Hurayrah had a thread in which there were one thousand knots and 
he would not sleep until he had glorified [Allah] on it.25

25 Abu Nu'aym in al-Hilyah (1:383)
26 He felt sorrowful because he could not do the same. Ed.
27 Surat al-Ma’idah: 54

Khalid ibn Ma'dan used to glorify every day forty thousand times apart 
from what he used to recite of the Qur’an. When he died they put him on 
his couch to wash him, and he began to indicate with his finger moving it in 
glorification.

Someone said to 'Umayr ibn Hani’, “We do not see your tongue pausing. 
How much do you glorify every day?” He said, “One hundred thousand glori
fications, unless the fingers make a mistake,” meaning that he used to count 
that with his fingers.

'Abd al-'Aziz ibn Abi Rawwad said, “There was a woman with us in Makkah 
who used to glorify every day twelve thousand glorifications. Then she died. 
When [her body] reached the graveyard, it was snatched from out of the 
men’s hands.”

Al-Hasan al-Ba$ri used often to say if he was not discoursing or he had no 
work: • . * «

(Jail Jjl 31^
“Glorious is Allah the Vast.” Someone mentioned that to one of the fuqaha ’ 

of Makkah and he said, “Your companion is a faqzh\ no one says it seven times 
but that a house is built for him in the Garden.”

Generally the speech of Ibn Sirin was:

r • >

“Glorious is Allah the Vast, glory be to Allah and in His praise.
Al-Mughlrah ibn Hakim a§-$an'anl used to descend to the sea when eyes 

were still [in sleep] and stand in the water remembering Allah with the crea
tures of the sea.”

One of them slept at Ibrahim ibn Adham’s. He said, “Whenever I woke up 
at night, I found him remembering Allah, and I became sorrowful.26 Then 
later I consoled myself with this ayah: t t ,

►li; aJJI elb

“That is the unbounded favour of Allah which He gives to whoever He
wills.**7

Remembrance of Allah

For the lover, the name of his beloved is not absent from his heart, and even 
if he was charged with the task of forgetting to remember Him he would not 
be able. If he was charged with restraining his tongue from His remembrance 
he could not be patient.

How could the lover forget the mention of a beloved,
whose name is written in his heart?

When the idolaters tortured Bilal in the hot desert because of his tawhid, 
he would say, “Ahad! Ahad! — One! One!” When they said to him, “Say, ‘Al-ldt 
and al-uzzd *8,’ he said, ‘I do not know it well.’”

What is desired of the heart is your forgetfulness 
and the temperaments refuse the transmitter. .

Whenever the rrufrifah (gnosis) is strong, the remembrance flows on the 
tongue of the rememberer without constraint, so much so that for one of them 
his tongue used to flow with, “Allah, Allah,” in his sleep. For that reason the 
people of the Garden are inspired to make glorification just as they are inspired 
to breathe, and “la ildha ilia ’llah— There is no god but Allah,” for them becomes 
as cool water is for the people of the world. Ath-Thawri used to recite:

It is not because I forget You that I do a great deal of Your dhikr 
but because that is what runs on my tongue.

When the lover hears the name of his beloved from somone else it increases 
his agitation, and his disquiet is multiplied. The Prophet $ said to Ibn Mas'ud, 
“Recite the Qur’an to me.” He asked, “Should I recite it to you when it was 
revealed to you?” He answered, “I love to hear it from someone other than 
me.” So he recited to him and his eyes overflowed with tears.29

Ash-Shibll heard someone saying, “O Allah! O Generous Giver!” and he 
became agitated:

And a caller called when we were in Khayf of Mina 
and he agitated the sadnesses of the heart and he does not 

know.
He called by the name Layla someone other than her and it 
was as if he made a bird that was in my breast fly off with Layla. 
The pulse becomes disturbed at the mention of the beloved: 
When the beloved is mentioned in the presence of his lover, 
The intoxicated one reels and the emotions are stirred with

yearning.

The remembrance of the lovers is different from the remembrance of the 
heedless:

28 Two idols worshipped by the idolaters. Ed.
29 Al-Bukhari (5050) and Muslim (800)
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*The mu ’minimare those whose hearts tremble when Allah is mentioned. ”3°

A liveliness comes to me from the remembrance of you, 
just as the sparrow trembles whom the rain wets it.

One of the seven whom Allah shades in His shade on the day when there 
is no shade but His shade is, “A man who remembered Allah while alone and 
his eyes overflowed with tears.”

Abu’l-Jild said, “Allah £ revealed to Musa ‘When you remember Me, 
then remember with your limbs trembling, and at My remembrance be humble 
and still. When you remember Me put your tongue behind your heart.’”

‘All described the Companions one day, saying, “When they remembered 
Allah, they would become in a state of violent commotion as do the trees on 
a day of strong winds, and their tears would flow on to their clothing. ”

Zuhayr al-Babi, “Allah has slaves who remember Him and whose souls 
leave [their bodies] out of exaltation and longing; and there are people who 
remember Him and whose hearts tremble out of fear and awe so that even if 
they were burned with fire they would not experience the burning of the fire; 
and there are others who remember Him in the winter in all its coldness, and 
break out in a sweat for fear of Him, and people who remember Him and so 
their colours change permanently, and people who remember Him and their 
eyes dry from remaining awake throughout the night.”

Abu Yazid prayed Zu/ir, but when he meant to say the “A Z/d Au akbar- Allah 
is greater” he was unable because of his honour for the name of Allah and 
violent fear siezed him so much that the clatter of his bones was heard.

When Abu Haf? an-Naysaburi remembered Allah, his state used to change 
so much that everyone who was with him could see it, and he used to say, “I 
do not think that a truthful person remembers Allah without neglectfulness 
and then remains alive except for the prophets, because they are aided by the 
strength of prophethood, and the elect of the close friends [of Allah] because 
of the strength of their close friendship.”

When she heard the name of the Beloved her joints 
clattered because of the shock of what she remembers.

Abu Yazid stood one night until the morning exerting himself in trying to 
say, “/a ildha illa’llah- There is no god but Allah,” but unable to do so because 
of his great honour [for Him] and awe. When it was morning he came down 
and urinated blood.

I have never remembered you without forgetting you 
with the forgetfulness of honouring but not the forgetfulness of 

neglect

30 Surat al-Anfal: 2

Remembrance of Allah

Since I remember who you are and how I 
honoured the likes of you, it occurs to my mind.

Remembrance is the delight of the hearts of the gnostics. He says Jfe:

“those who have Iman and whose hearts find peace in the remembrance of 
Allah. Only in the remembrance of Allah can the heart find peace.”3* Malik 
ibn Dinar said, “Pleasure seekers find no pleasure like the remembrance of 
Allah A"

In some of the ancient books, Allah Jfe says, “Assembly of the truthful, in 
Me rejoice, and with My remembrance find pleasure.” In another tradition 
which we mentioned before, “They return to remembrance just as eagles 
return to their nests.”

Ibn ‘Umar said, “The people of the Book informed me that this ummah 
loves remembrance just as the pigeon loves its nest, and that they are quicker 
in going to remembrance of Allah than are camels to go to the water on the 
day when they are thirsty.”

The hearts of the lovers are only tranquil with His remembrance, and the 
spirits of the people of longing are only still by seeing Him. Dhu’n-Nun said, 
“The world is only sweet with His remembrance, and the next life is only sweet 
with His pardon, and the Garden is only sweet with His vision.”

Always the souls of seekers
long for your traces.

Similarly, hearts by your remembrance 
after fear find stillness.

They are shielded by your love, and who
falls in love with the beloved without being shielded?

By your lives! my masters
be generous regards joining you and grant it.

We have previously seen the hadith, “Remember Allah so much that 
they say, * [He is] mad!’” One of them said:

I have done a great deal of your remembrance
so much so that someone said, “[He is] melancholic [waswas]\”

Abu Muslim al-Khawlani used to do dhikra. great deal, and a man saw him 
and rejected his state. He said to his companions, “Is your friend mad?” Abu 
Muslim overheard him and he said, “No, my brother, but this is the remedy 
for madness.”

By the sanctity of love! I have no substitute for you, 
and I have no goal in other than you, my masters.

31 Surat ar-Ra‘d: 28
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I stipulated to some people whom I accompanied,
that my heart is for you not for them and they were contented.

From my talking about you they said, “He is sickl ” 
and so I said, “May that sickness never leave me.”

The lovers are averse to every occupation which keeps them busy from 
remembrance, for no thing is more beloved to them than isolation with their 
beloved.

‘Isa said, "Hawariyyun! speak to Allah a great deal, and speak to people 
little." They asked, “How can we speak to Allah a great deal?” He said, “Isolate 
yourself in intimate discourse with Him. Isolate yourself in supplication to 
Him."

One of the right-acting first generations used to pray one thousand ratfahs 
every day until his legs were crippled. Then he used to pray one thousand 
raA'oAssitting. When he prayed ‘A$rhe would crouch drawing his legs close to 
his belly, face the qiblah and say, “I am amazed at how people can be intimate 
with other than You. Indeed, I am amazed at how people’s hearts can light 
up by die remembrance of other than You.”

One of them used to fest continually, and then when it came time for 
breaking his fast, he would say, “I sense my self emerging because of my being 
occupied in the remembrance of food.”

Someone asked Muhammad ibn an-Nac}r, “Are you not lonely by your
self?" He answered, “How could I be lonely when He says, ‘I sit with whoever 
remembers Me’?"5*

I concealed the name of the beloved from the slaves 
and I renewed the tenderness of love in my heart.

Oh my longing for an empty land
so that I might call on the name of the one I love.

When the state of the lover and his gnosis become strong, no occupation 
keeps him too busy to remember with his heart and tongue. So he is among 
people in his body, but his heart is attached to the highest locus, as ‘All said 
4 in describing them, “They accompany the world with bodies whose spirits 
are attached to the highest locus.” In this sense it was said:

My body is with me but the ru/i is with you
so the body is in exile and the ru/t is in its homeland.

Someone else said:

! Remembrance of Allah

This was the state of the messengers and the siddiqun. He says, exalted is 
He:

I

“You who have imdn! when you meet a troop, stand firm and remember 
Allah abundantly.”33

There is in at-Tirmidhi as a hadith, “Allah says, ‘My slave, My
true slave is the one who remembers Me while he meets his match [in 
battle].’”3*

He says, exalted is He:

“When you have finished $aldh remember Allah standing, sitting and lying 
on your sides,”35 meaning the prayer in the state of fear. For this reason He 
says: 4 > J « _

“When you are safe again do $alah in the normal way.”36 He says, exalted is 
He, in mention of the prayer of Jumu‘ah: ., • JUiuv

> x * £* a 4'[ *

J. I£\j bU
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“Then when the $alah is finished spread through the earth and seek Allah ’ s 
bounty and remember Allah much so that hopefully you will be successful.”97 
and so He commands that we combine seeking His bounty and much remem
brance of Him.

For this reason it is narrated that it is better to remember Allah in the 
markets and the places of forgetfulness and neglect [of the worship of Allah] 
as is in the Musnad, at-7innidAi, and Sunan Ibn Majah from ‘Umar as a marful 
hadith, “Whoever enters the market in which 
and he says:

< X

there is shouting and selling

I have put you in the heart as the one I talk to
and I have permitted my body for whoever wishes to sit with me.

My body is an intimate companion for whoever sits with me 
and the lover of my heart is my intimate in my heart.

32 The saying “I sit with whoever remembers Me" has been mentioned by as-SakhSwi 

in al-Maqi^id alJiasanah.

33 Surat al-Anfal: 45.
34 At-Tirmidhi (3580)
35 Suratan-Nisa’: 103
36 Surat an-Nisa’: 103
37 Surat al-Jumu‘ah: 10
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‘There is no god but Allah alone without associate. His is the kingdom and 
His is the praise. He gives life and He gives death, and He is living, He does 
not die. In His hand is the good and He has power to do all things,’ then 
Allah will write for him one thousand thousand good actions and efface for 
him one thousand thousand wrong actions, and raise him up one thousand 
thousand degrees.”’8

In another hadith, “The one who remembers Allah among neglectful 
people is like someone who remains fighting while others flee. The one who 
remembers Allah among neglectful people is like a green tree in the middle 
of dry trees.”39/

Abu ‘Ubaydah ibn ‘Abdullah ibn Mas'(id said, “As long as a man’s heart 
remembers Allah then he is in falaheven if he is in the market, and if his lips 
move with it it is better.” .. . .

One of die right-acting first generations used to go intentionally to the 
market to remember Allah in it in the midst of the people of forgetfulness 
[of His remembrance].

Two men from among them met in the market and one of them said to 
his companion, “Come let us remember Allah among the neglectful people,” 
and they went apart in a place and remembered Allah. Then later they sepa
rated. Later one of them died and the other met him in his dream. So he 
said to him, “I was given to know that Allah forgave us the evening we met 
in the market”

SECTION: ON SPECIFIC APPOINTED DHIKRS IN THE DAY AND THE NIGHT

It is well known that Allah Jfc made it obligatory for the Muslims to re
member Him five times every day and night by establishing the five prayers 
in their prescribed times, and He prescribed for them along with these five 
obligations that they should remember Him with other optional (nafilah) acts. 
And optional (nafilah) is extra, so that that should be over and above the five 
prayers. This is of two sorts:

First, that which is of the same sort as the prayer, and so He laid down 
that they should pray along with and before the five prayers or after them, 
or both before and after other Sunnah prayers which are over and above 
the obligatory prayers, so that if there is any shortcoming in the obligatory 
prayers He will heal their shortcomings with these optional prayers, but if 
there is not [any shortcoming] then the optional prayers will be over and 
above the obligatory.

The longest space of time between the times of prayer in which there is 
no obligatory prayer is that between the prayer of ‘ZsAd’and that of Fajr, and 
then that between Fa/rand the prayer of Zu/ir, and so He laid down between 
each of these two prayers [other] prayers which would be optional so that the 
time of forgetfulness of the remembrance [of Allah] should not be too long.

38 At-Tirmidhi (3428-9), Ibn Majah (2235), Abmad (1:47), ad-Darimi (2:293) and 
al-Hakim (1:538)

39 Ibn ‘Adi in al-Kdmil (5:1745)

Remembrance of Allah

He laid down for between the prayer of ‘AAd’and Fajr the prayer of the witr 
and the standing of the night [in tahajjud}, and between the prayer of Fajr 
and the prayer of

Some of these prayers are more firmly established than others, and the 
most firmly established is the witr- and so the people of knowledge differed 
as to whether or not it is a duty — and then the standing in prayer at night 
upon which the Prophet is persisted both when resident and travelling, and 
then the prayer of Duha, about which people differ. There are sound hadith 
about it being preferable to persist and urging that we practise it. There are 
also [sound hadith] urging prayer just after the declining of the sun [from 
the meridian].

As for remembrance with the tongue, it is laid down to be done at every 
moment, and it is emphasised at some moments.

Examples of times when it is emphasised to remember Allah are: imme
diately after the obligatory prayers, and that one remember Allah after each 
prayer of them one hundred times with a mixture of Subhana 'llah — Glory 
be to Allah, al-hamdu lilldh — praise belongs to Allah, Allahu akbar — Allah is 
greater, and Zd ilaha illa'llah — There is no god but Allah;

Itis also desirable to remember Him after the two prayers after which there 
are no optional prayers [allowed], which are the Fajr and ‘A$r, and so it is 
laid down to remember Allah after the prayer of Fajr until the sun rises, and 
after ‘Ajruntil the sun sets. For this reason, Allah, exalted is He, commands 
His remembrance in these two times in many places in the Qur’an, such as 
in His saying: - «

“and glorify Him in the morning and the evening,”40 and His saying:

cXj

“Remember the Name of your Lord in the morning and the evening,”4’ 
and His saying:

“glorify Him in the evening and after dawn,”4* and His saying:

“and gestured to them to glorify Allah in the morning and the evening,”43 
f ? * * ' I I Hl * I * • > *and His saying:

40 Surat al-Ahzab: 42
41 Surat al-Insan: 25
42 Surah Al ‘Imran: 41
43 S&rah Maryam: 11
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“So glory be to Allah when you start the night and when you greet the 
day,"«and His saying: , , t ,

z z - ' ' Z X x x

“Ask forgiveness for your wrong action and glorify your Lord with praise 
in the evening and the early morning,”'15 and His saying:

lj jJill Jyll JXl jjij XLi-j /llj
Z z z x x x z X X

Remembrance of Allah

It is also recommended to fill the time between the two night prayers [Afrzg/t- 
riAand zIsha’\ with prayer and remembrance, and we have seen previously the 
hadith of Anas that about that was revealed His saying, exalted is He:

J®

“Remember your Lord in yourself humbly and fearfully, without loudness 
of voice, morning and evening. Do not be one of the unaware,”4*5 and His

“and glorify your Lord with praise before the rising of the sun and before
its setting,”47 and His saying:

X

“and glorify your Lord with praise before the rising of the sun and before
it sets.”48

The best remembrance done at these two times are the prayers of Fajr and 
of‘Ajnvhich are the best prayers, about each of which it has been said that they 
are the midmost prayer, and that they are the two loved ones [lit cool] which 
whoever safeguards them will enter the Garden. Next to them in the times of 
remembrance is the night; for this reason the glorification of the night and its 
ja/aAare mentioned after the mention of these two times in the Qur’an.

[When mentioned] without any qualification remembrance includes salah, 
recitation of the Qur’an and learning and teaching it, useful knowledge, just 
as it includes glorification, praise, magnification and Za ildha ilia ’Hah — There 
is no god but Allah. Among our companions there are those who regard 
recitation of Qur’an as being weightier than glorification and the like after 
Fajr and ‘Ayr. Al-Awzi'i was asked about that and he said, “Their guidance 
was remembrance of Allah, but if one recites then it is good.” The apparent 
meaning of this is that remembrance at this time is better than recitation, 
and Ishaq spoke similarly about glorification right after the obligatory prayers 
one hundred times, “It is better than recitation at that time.” The acts of re
membrance and supplications which are transmitted from the Prophet for 
morning and evening are very many.

“Their sides eschew their beds. ”49
It is recommended to delay the prayer of cIshd’ until one third of the night 

as sound hadith show - and this is the madhhab of Imam Ahmad and others 
-so that one does this prayer in the best time for it which is the end of its 
time, and the person who waits for this prayer in congregation in this first 
third of the night occupies himself in prayer or remembrance waiting for the 
prayer in the mosque. Then later when he prays ‘Isha’and he prays after it 
those established Sunnah prayers which follow it or he performs the w/Zr after 
that if he wishes to do the witr before sleeping.

Then when he goes to his bed after that to sleep, then it is recommended 
for him only to sleep in purity [having done tau^Zu'] and in remembrance, 
and to glorify, praise and say Alldhu akbar— Allah is greater to the number 
of one hundred, as the Prophet £ taught Fatimah and CA1I to do when they 
went to bed,5® and that he should do as much as he is able of the acts of re
membrance transmitted from the Prophet 2s to be done at sleep, and there 
are many types including recitation of Qur’an and remembrance of Allah, 
and then one should sleep in that state.

Then if one wakes up at night and turns about on one’s bed one should re
member Allah each time one turns. There is in Sahih al-Bukhari from cUbadah 
that the Prophet is said, “Whoever wakes up at night and says:

< dill

x x X ’
‘There is no god but Allah alone without associate. His is the kingdom 

and His is the praise, and He is able to do all things. Glory be to Allah, praise 
belongs to Allah, there is no god but Allah and Allah is greater, and there is 
no power and no strength but by Allah,’ and then says: 0

t • • • I J
- or he said, “and then he supplicates, he will be an-

44 Suratar-Rum: 17
45 Surat al-Ghafir: 55
46 Surat al-Acraf: 205
47 Surah Ta Ha: 130
48 Surah Qaf: 39

‘Lord forgive me,’”
swered. Then if he has a high resolve, performs un^Zu’and prays, his prayer 
will be accepted.”5* ■

There is in at-Tirmidhi from Abu Umamah that the Prophet ifc said, “Who
ever goes to his bed in a state of purity remembering Allah until slumber

49 Surat as-Sajdah: 16 *
50 Al-Bukhari (3113), Muslim (2727) and others
51 Al-Bukhari (1154) ■ 1 .* fo* »■«
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overcomes him, if he turns over at some hour of the night and asks Allah for 
anything of the good of the world or the next life, He will give it to him.”52 53

52 At-Tirmidhi (3526)
53 Abu Dawud (5042)
54 An-Nasa’i in lAmal al-yawm wa’l-laylah (807-9)
55 Not found in the published version of Musnad Ahmad
56 Al-Bukhari (6312) and Muslim (2711)

Abu Dawud narrated it in die same sense in a hadith of Mu'adh," and an- 
Nasa’i narrated it in a hadith of‘Amr ibn ‘Abasah.54

Imam Abmad has in the version of‘Amr ibn ‘Abasah of this hadith, . .and 
the first of what he says when he wakes up is: t , s

j >i < i'l S

‘Glory be to You! there is no god but You, forgive me,’ then he will 
emerge out of his wrong actions as the snake emerges out of its skin [which 
it sheds]."55

It is firmly established that when he % woke up from his sleep, he used to

' S + ' •• X •• X XX

“Praise belongs to Allah Who made me live after he made me die, and to 
Him is the raising to life.”56

Then when he stands up and does u/utfu ’ and tahajjud, he does all of that 
according to what is transmitted from the Prophet ft and concludes his ta
hajjud by seeking forgiveness in the pre-dawn, as Allah praises those who seek 
forgiveness in the pre-dawn. Then when it is the dawn, he prays two ratfahs of 
fajr, and then prays the Fajr prayer, and is busy after the Fajr prayer with the 
remembrance which is transmitted until sunrise according to what we have 
already mentioned. Whoever’s condition is according to what we have men
tioned, then his tongue does not cease to be moist with the remembrance of 
Allah, and he chooses remembrance as a constant companion in his waking 
moments until he sleeps in that condition, and then begins again with it 
when he wakes up, and that is one of the sure indications of sincere love, as 
one of them said:

The last thing is You at every slumber
and the first thing is You at the moment when I stir.

The first thing that a person does throughout the day and the night of 
those things which are of benefit in his din and in his world, then in all of 
that generally it is laid down that he should remember the name of Allah over 
it. Thus it is laid down that he should remember the name of Allah over his 
eating and drinking, his dressing, and his sexual intercourse with his wife, his 
entering his house and his going out of it, his entering the toilet and leaving 
it, his mounting his riding beast and he should mention the name of Allah 
over thatwhich he slaughters both in his rites and elsewhere; he should praise

Allah, exalted is He, when he sneezes, and when he sees people who are tried 
in their dinor in their worldly life, when he meets brothers, and when they 
ask each other about how they are, and in the renewal of blessings that people 
love and in the repulsion of misfortunes that people dislike. More perfec t than 
that is that he should praise Allah in happiness and hardship, distress and in 
comfortable circumstances, and that he should praise Allah in every state.

He should supplicate Allah, exalted is He, when he enters the market, 
when he hears the cock crowing at night, when he hears thunder, when it 
rains, when heavy gales blow, when he sees the new moon and when he sees 
the first fruits.

He should also remember Allah and supplicate him when something 
distressful happens, and when worldly hardships happen, when he goes out 
on a journey, and when he alights at stations on his journey and when he 
returns from a journey.

He ought to seek refuge with Allah when he becomes angry, and when he 
sees something he dislikes in his sleep, and when he hears the voices of dogs 
and donkeys at night

He should supplicate Allah to choose what is good for him [with the 
istikhdrah] when he is deciding on that in which the choice (or good) is not 
obvious.

It is a duty to turn in tawbah to Allah and to seek forgiveness from all wrong 
actions, whether minor or major, as He says, exalted is He:

“those who, when they act indecently or wrong themselves, remember 
Allah and ask forgiveness for their bad actions.”57 Whoever safeguards all of 
that, then his tongue will continuously be moist with the remembrance of 
Allah in all of his states.

SECTION ON CONCISE COMPREHENSIVE DHIKRS

We have mentioned in the beginning of the book that the Prophet ft was 
sent with concise and comprehensive words. So he ft was pleased by and ad
mired concise and comprehensive [words of] remembrance and would choose 
them in preference to other types of remembrance, as is in S>ahih Muslim from 
Ibn ‘Abbas from Juwayriyyah bint al-Harith that the Prophet ft left her early 
when he went to pray the morning prayer and she was in her place of prayer. 
Then he returned after the first part of the morning and she was still seated. 
He said, “Have you remained continuously in the condition in which I left 
you?” She answered, “Yes.” The Prophet ft said, “After [leaving] you, I said 
four phrases three times which if they were weighed against what you said this 
day, they would outweigh them:

57 Surah Al Imran: 135
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overcomes him, if he turns over at some hour of the night and asks Allah for 
anything of the good of the world or the next life, He will

Abu Dawud narrated it in the same sense in a hadith of Mu'adh,52 53 and an 
Nasa’I narrated it in a hadith of'Amr ibn 'Abasah.54

52 At-Tirmidhl (3526)
53 Abu Dawud (5042)
54 An-Nasa’i in ‘Ama/ al-yawm wa’l-laylah (807-9)
55 Not found in the published version of Musnad Ahmad
56 Al-Bukharf (6312) and Muslim (2711)

Imam Ahmad has in the version of'Amr ibn 'Abasah of this hadith, . .and 
the first of what he says when he wakes up is:

J >■» < ^li 41 Si
‘Glory be to You! there is no god but You, forgive me,’ then he will 

emerge out of his wrong actions as the snake emerges out of its skin [which 
it sheds].”55

It is firmly established that when he ft woke up from his sleep, he used to 
H > .... .* s * , -

“Praise belongs to Allah Who made me live after he made me die, and to 
Him is the raising to life.”56

Then when he stands up and does vmdu * and tahajjud, he does all of that 
according to what is transmitted from the Prophet ft and concludes his ta
hajjud by seeking forgiveness in the pre-dawn, as Allah praises those who seek 
forgiveness in the pre-dawn. Then when it is the dawn, he prays two ratfahs of 
fajr, and then prays the Fajr prayer, and is busy after the Fajr prayer with the 
remembrance which is transmitted until sunrise according to what we have 
already mentioned. Whoever’s condition is according to what we have men
tioned, then his tongue does not cease to be moist with the remembrance of 
Allah, and he chooses remembrance as a constant companion in his waking 
moments until he sleeps in that condition, and then begins again with it 
when he wakes up, and that is one of the sure indications of sincere love, as 
one of them said:

The last thing is You at every slumber
and the first thing is 'You at the moment when I stir.

The first thing that a person does throughout the day and the night of 
those things which are of benefit in his din and in his world, then in all of 
that generally it is laid down that he should remember the name of Allah over 
it. Thus it is laid down that he should remember the name of Allah over his 
eating and drinking, his dressing, and his sexual intercourse with his wife, his 
entering his house and his going out of it, his entering the toilet and leaving 
it, his mounting his riding beast and he should mention the name of Allah 
over that which he slaughters both in his rites and elsewhere; he should praise 

Allah, exalted is He, when he sneezes, and when he sees people who are tried 
in their dm or in their worldly life, when he meets brothers, and when they 
ask each other about how they are, and in the renewal of blessings that people 
love and in the repulsion of misfortunes that people dislike. More perfect than 
that is that he should praise Allah in happiness and hardship, distress and in 
comfortable circumstances, and that he should praise Allah in every state.

He should supplicate Allah, exalted is He, when he enters the market, 
when he hears the cock crowing at night, when he hears thunder, when it 
rains, when heavy gales blow, when he sees the new moon and when he sees 
the first fruits.

He should also remember Allah and supplicate him when something 
distressful happens, and when worldly hardships happen, when he goes out 
on a journey, and when he alights at stations on his journey and when he 
returns from a journey.

He ought to seek refuge with Allah when he becomes angry, and when he 
sees something he dislikes in his sleep, and when he hears the voices of dogs 
and donkeys at night.

He should supplicate Allah to choose what is good for him [with the 
isM/iara/i] when he is deciding on that in which the choice (or good) is not 
obvious.

It is a duty to turn in tawbah to Allah and to seek forgiveness from all wrong
actions, whether minor or major, as He says, exalted is He:

“those who, when they act indecently or wrong themselves, remember 
Allah and ask forgiveness for their bad actions.”57 Whoever safeguards all of 
that, then his tongue will continuously be moist with the remembrance of 
Allah in all of his states.

SECTION ON CONCISE COMPREHENSIVE DHIKRS

We have mentioned in the beginning of the book that the Prophet ft was 
sent with concise and comprehensive words. So he ft was pleased by and ad
mired concise and comprehensive [words of] remembrance and would choose 
them in preference to other types of remembrance, as is in Sahih Muslim from 
Ibn 'Abbas from J uwayriyyah bint al-Harith that the Prophet ft left her early 
when he went to pray the morning prayer and she was in her place of prayer. 
Then he returned after the first part of the morning and she was still seated. 
He said, “Have you remained continuously in the condition in which I left 
you?” She answered, “Yes.” The Prophet ft said, “After [leaving] you, I said 
four phrases three times which if they were weighed against what you said this 
day, they would outweigh them:

57 Surah Al ‘Imran: 135
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iijj lijj 4U- 4)1
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‘Glorious is Allah and in His praise according to the number of His crea
tions, die pleasure of His self, the weight of His throne, and the ink of His 
words.’’1"®8

An-Nasa’i narrated it and his wording is:

***** 41^ t^4)lj 4)1 4) jJAlj 4)1
* * - - ** • > X * * ' , ’

/Z X X
“Glorious is Allah, and praise belongs to Allah and there is no god but Allah 

and Allah is greater, according to the number of His creations, the pleasure 
of His self, the weight of His throne, and the ink of His words.”59

Abu Dawud, at-Tirmidhi, and an-Nasa’i narrated a hadith of Sacd ibn Abi 
Waqqa$ that he went in along with the Prophet ft to a woman in front of whom 
were date stones, or he said pebbles with which she was [counting her acts 
of] glorifying and he asked, “Shall I not inform you of that which is easier 
than this and better?

c

I'

* « > *

I

X X
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Glorious is Allah according to the number of what He created in the heaven. 
Glorious is Allah according to the number of what He created in the earth. 
Glorious is Allah according to the number of what is between them. Glorious 
is Allah according to the number of what He is to create [in the future] and 
Allah is greater the like of that, and praise belongs to Allah the like of that, 
and there is no power and no strength but by Allah the like of that. ”6°

At-Tirmidhi narrated a hadith of $afiyyah that she said, “The Messenger of 
Allah ft entered to visit me while in front of me there were four thousand date 
stones with which I was [counting as I] glorified Allah, and I said, ‘I glorify 
with these,’ and he asked, ‘Shall I not teach you something more than that 
with which you glorify?’ and I answered, ‘Teach me.’ He said, ‘Say:

ojlp 4)1 jiAti 
XX X

“Glorious is Allah according to the number of His creations.’””

58 Muslim (2726)
59 An-Nasa’i in (Amal al-yawm wa’l-laylah (161)
60 Abu Dawud (1500), at-Tirmidhi (3568), and an-Nasa’i in ‘AhujZwa’l-laylah

Remembrance of Allah

An-Nasa’i, and Ibn Hibban in his Sahih, narrated in a hadith of Abu 
Umamah that the Prophet ft passed by him while he was moving his lips, and 
he asked, “What are you saying, Abu Umamah?” He answered, “I am remem
bering my Lord.” He asked, “Shall I not inform you of more and better than 
your remembrance all night along with the day and all day along with the 
night? It is that you say:

U ijp 4)1 ‘ 4)1 *UI
X X X

iP£ mSi; >;Sii J e; -j.
t U- u x •• X XX *

4)1 iAP- 4J) (.

‘Glorious is Allah according to the number of what He created. Glorious is 
Allah according to the volume of what He created. Glorious is Allah according 
to the number of what is on the earth and in the heaven. Glorious is Allah 
according to the volume of what is on the earth and in the heaven. Glorious 
is Allah according to the number of what His Book reckons. Glorious is Allah 
according to the volume of what His Book reckons. Glorious is Allah accord
ing to the number of every thing. Glorious is Allah according to the volume 
of every thing,’ and that you say: x > s

Jus jL am Illi
‘Praise belongs to Allah’ the like of that.’”61
Al-Bazzar narrated the like of it in a hadith of Abu’d-Darda.’.62
Ibn Abi’d-Dunya narrated with his chain of transmission that the Prophet SK 

said to Mucadh, “Mucadh, how many times do you remember your Lord every 
day? Do you remember Him ten thousand times every day?” He answered, “All 
of that I do.” He asked, “Shall I not show you some words which are easier for 
you than ten thousand and ten thousand, that you say:

XX x-^ XX
X* X X Ji X

ii. iui -iii '-s- Ji £ xb iui “ill
x X x XX XX

. Xi; Jus j£. J idlij < Lu Jus ji- . ik.X X XX X X •

‘Thefe is no god but Allah according to the number of that which He 
reckons. There is no god but Allah according to the number of His words. 
There is no god but Allah according to the number of His creations. There is 
no god but Allah according to the weight of His throne. There is no god but 
Allah according to the volume of His heavens. There is no god but Allah ac-

; Jus jL Xu\

61 An-Nasa’i in ‘AmaZatyzwm wa’l-laylah (166) and Ibn Hibban (830)
62 Al-Bazzar (3080)
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woman who glorified Allah with [the use of] a string in which were tied knots, 
and he said, “Shall I not direct you to that which is better for you than it?

cording to the volume of His earth. There is no god but Allah to the amount 
of the like of that along with it, and Allah is greater to the amount of the like 
of that along with it, and praise belongs to Allah to the amount of the like of 
that along with it'”

There is with his chain of transmission that Ibn Mas‘ud mentioned to him a

U^A^

XX XX

‘Glorious is Allah according to the volume of land and sea. Glorious is 
Allah according to the volume of the heavens and the earth. Glorious is Allah 
according to the number of His creations, and according to the pleasure of 
His self,’ because then you have filled thelarrd and the sea, the heaven and 
the earth.”

Remembrance of Allah

according to the number of His creations, the weight of His throne, the fur
thest limit of His mercy, the ink of His words, the furthest reach of His good 
pleasure until He is pleased and when He is pleased, and according to the 
number of times His creation remembered Him in all that is now past, and 
according to the number of times they will remember Him in what remains, 
in every year, every month, every week, every day, every night, every single 
moment, and [according to the number of times His creation] inhaled and 
exhaled from endless time to forever, as long as there is the world and the 
next life, the utmost extreme of the time of that whose first is not cut off and 
whose last does not come to an end.’”

There is with his chain of transmission from al-Mu‘tamir ibn Sulayman at- 
Taymi that he said, “My father used to narrate five hadith and then he would 
say, ‘Leisurely!

i is*) 4oIa-j i c
* z z z . zz z z zz z z x

->? JI 4 j* < oIpCJI apCj a12j
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There is with his chain of transmission from al-Mu‘tamir ibn Sulayman 
that he said, “I saw ‘Abd al-Malik ibn Khalid [in a dream] after his death and 
I asked, ‘What have you done?’ He said, ‘Good.’ I asked, ‘Do you hope for 
anything for the one who makes mistakes?’ He answered, ‘That he cling to 
the knowledge of the glorifications of Abu’l-Mu‘tamir is the best thing.’”

Ibn Abi’d-Dunya said, “Muhammad ibn al-Husayn narrated to me, ‘One of 
the people of Basra narrated to me that Yunus ibn ‘Ubayd saw in that which 
the dreamer sees a man who had been struck down in the land of the Byzan
tines, and he asked, “What is the best that you have seen there [in the next 
life] of actions? "He answered, “I saw that the glorifications of Abu’l-Mu’tamir 
have a place with Allah.”’”

Similarly, concise comprehensive supplications used to please the Prophet 
1. There is in the Sunan of Abu Dawud that ‘A’ishah said, “Concise compre
hensive supplications used to please the Prophet % and he would give up 
anything other than that.”63

Al-Firyabi and others narrated a hadith of ‘A’ishah also that the Prophet 
S said to her, “‘A’ishah, you should take to the concise comprehensive sup- 
plication:

Glorious is Allah and praise belongs to Allah and there is no god but Allah 
and Allah is greater and there is no power and no strength but by Allah ac
cording to the number of what He has created and the number of what He 
will create, and according to the weight of what He created and the weight of 
what He will create, and according to the volume of what He created and the 
volume of what He will create, and according to the volume of His heavens 
and the volume of His earth, and the like of that and multiples of that, and

‘O Allah, I ask You for all good now (or in this world) and in the future (or 
in the next world), that which I know and that which I do not know. I seek

63 Abu Dawud (1482)
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refuge with You from all evil now (or in this world) and in the future (or in 
the next world), that which I know and that which I do not know. O Allah, I 
ask You of that good which Muhammad, Your slave and Your prophet asked 
of You. I seek refuge with You from that evil from which Your slave and Your 
prophet sought refuge. O Allah, I ask You for the Garden and that which will 
draw me closer to it of word and deed. I seek refuge with You from the Fire and 
that which will draw me closer to it of word and deed. I ask You that whatever
decrees You have decreed for me, that You make its outcome rightness of 
action.’" Imam Ahmad, Ibn Majah, and Ibn Hibban, in his Sahih, and al-Hakim 
narrated it, but none of them have mention of concise comprehensive suppli
cation. Al-Hakim has the word “complete” supplications. Abu Bakr al-Athram 
narrated it and according to him the Prophet ft said to her, “What stops you 
from taking concise comprehensive words and their opening64 words?” and 
then he mentioned this supplication.”5

64 Opening words are words that are dear and unlock deep meanings and interpreta
tions as opposed to words that are shallow and complicated. Ed.

65 Ahmad (6:134,146-7), al-Bukhari in al-Adab al-mufrad (639), Ibn Majah (3846), 
Ibn Hibban (869) and al-Hakim (1:521-522)

66 At-Tirmidhi (3521)

67 At-Tabarani in al-Kabir (23:717) and al-Hakim (1:520)

At-Tirmidhi narrated the hadith of Abu Umamah in which he said, “The
Messenger of Allah ft supplicated with many supplications of which we memo
rised nothing, so we said, ‘Messenger of Allah, you have supplicated with many 
supplications of which we memorised nothing.’ He said, ‘Shall I not direct 
you to that which includes all of that? You should say:

X

£ Jc u jJ. "y. jL'

“0 Allah, we ask You for that good for which Your prophet Muhammad 
asked You, and we seek refuge with You from that evil from which Your prophet 
Muhammad sought refuge with You, and You are the One from Whom help 
is sought, and the fulfilment [of wishes and needs] is Your responsibility, and 
there is no power and no strength but by Allah.’””66

At-Tabarani and others narrated a hadith of Umm Salamah that the Prophet 
ft used to say in a long supplication of his:

0 Allah, I ask You the matters which open up good and those which con
clude it, and the concise comprehensive [good things], and its first and last, 
its outward and inward.”®7

There is in the Musnad that Sacd ibn Abi Waqqa§ heard one of his sons 
supplicating saying, "0 Allah, I ask You for the Garden and its bliss and its

Remembrance of Allah

silk brocade,” and the like of this, “and I seek refuge with You from the Fire 
and its chains and manacles.” So he said, “You have asked Allah for much 
good, and you have sought refuge with Him from much evil, but I heard the 
Messenger of Allah ft saying, ‘There will be people who will go beyond the 
limit in supplication,’ and he recited this ayah:

‘Call on your Lord humbly and secretly. He does not love those who over
step the limits.”68 Indeed, it is sufficient for you to say:

X

J* J* 't?! nt? fo *4-1 JuiLl

er- £>1
* X

‘O Allah, I ask You for the Garden and what draws one nearer to it of word 
and deed, and I seek refuge with You from the Fire and what draws one nearer 
to it of word and deed. ’ ” ' AP'ft »

There is in the two $aA:A books from Ibn Mascud that he said, “We used to 
say in the prayer behind the Messenger of Allah ft ‘Peace be upon Allah, and 
peace be upon Jibril and Mika’ll, and peace be upon so-and-so and so-and-so.’ 
So the Messenger of Allah ft said to us one day, ‘Allah is Peace, so when any 
of you sit in the prayer, then say:

1-1 * * - **

XX B x • X •*

“Greetings are for Allah and the prayers and the wholesome good things. 
Peace be upon you, O Prophet and the mercy of Allah and His blessings. Peace 
be upon us and upon the right-acting slaves of Allah,” for when one says it it 
reaches every right-acting slave of Allah in the heaven and on earth:

a x ** x x
X 0 X < $ * > « > 9

“I witness that there is no god but Allah and I witness that Muhammad is 
His slave and His messenger,” and then let him choose whatever petitions 
he wishes.’"®9

There is in the Musnad from Ibn Mascud that he said, “The Messenger of 
Allah ft taught the matters that opened up good and gathered it, or the gath
erers of good, the openers of it and its conclusions, and we didn’t know what 
we should say in our prayer until he taught us, and he said, ‘Say, “Greetings 
are for Allah...”’” and he mentioned the rest of it,70 and Allah knows best.

68 Surat al-A'rif: 55
69 Al-Bukhari (835) and Muslim (402)
70 Ahmad (1:408)
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The end of the book, and praise belongs to Allah alone, and may All 
bless our master Muhammad and his family and companions and grant 
and Allah is enough for us and the Best of Guardians. Pe*ce,

Index
abasement, as cause of answered 

supplication, 165
‘Abd al-Malik ibn Marwan, 458, 593
‘Abd al-Malik ibn ‘Umar, 559
‘Abd ar-RahmSn ibn ‘Awf, 512
‘Abd ar-Rahman ibn Mahdi, 90,442-43
‘Abd ay$amad az-Zahidi, 323
‘Abd al-Wahid ibn Zayd, 330 
Abdal, 761
'Abdullah ibn ‘Amir (amir of Basra) ,161 
Abdullah ibn ‘Amr ibn al-‘A$ 

avoided living in the Haram, 607 

on honouring guests, 229 
on remembering wrong actions, 302 

‘Abdullah ibn Jahsh, 632 
‘Abdullah ibn Ma‘qil, 528 
‘Abdullah ibn Sahl, 541 
‘Abdullah ibn ‘Utbah, 546 
abortion, 70-71 

abstinence. See zuhd 
AbO’l-‘Aliyah, 347 

Abti’l-'Atahiyah, 660-61 
Abu Bakr ibn as-Sam'ani, 37 
Abu Bakr ash-Shaml, 545 
Abu Bakr as-Siddlq

hypocrisy, fear of, 750-51
on inheritance due to a grandmother,

701
on inheritance of someone without 

direct heirs, 703
on 346,349

jihad against the self, advice on, 333 
love of Allah of, 126 
milking of goats, 588 
no right to kill, 214 
oath not to ask anything of people, 325 
on silence during Hajj, prohibition of,

221
sunnah of, obligation to follow, 454 

counsel of, 264 

on the tongue, 219,473 
zaAdA, fighting those who withheld, 

i'33» 373> 46°

Abu’d-Darda’
on contentment with the Decree, 330 
on disobeying Allah in secret, 268 
on doing without the world, 518 
on hospitality, 229
hypocrisy, fear of, 748
On intention without action, reward 

for, 608
on prayer at night, 372
on the superiority of remembrance of 

Allah, 414
supplication, advice on, 322

on taqwa, 113 . ‘ .
on those who remember Allah much,

768
on tranquillity and doubt, 434 
bn transience of life, 661

AbO Dawud, 2,443 
Abu Dharr

on helping someone as sadaqah, 426 
oath not to ask anything of people, 325 

on supplications, 169
on 266
on transient nature of the world, 654 
travelling provision, share of the world 

as, 509
Abu Hanlfah, Imam

on bequests; 99
on bidding Up a price, 565 

on corroborative evidence, 
requirement of claimant to 

produce, 541
on how the death penalty is carried 

out, 250
on ‘iddah, prolonging deliberately, 526 
on intention, 21

bn fat from maytah, using, 720
on murder through coercion, 648
on oaths from trustworthy people, 549 
prostitution, position on being coerced 

into, 649
punishment for renegades, 205 

on sale of dogs, 722
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Abu Hanifah, Imam (cont.)
on transactions under duress, 651
on unmarriageability because of 

breastfeeding, 712
water, laws relating to use of, 532 

Abu Hatim ar-RazI, 442-43 
Abu Hazim, 423-24, 500 
Abu Hurayrah

on hospitality, 229
on lying to children, prohibition of, 

743
remembrance of Allah of, 770
on sale of dogs, 721
on seeking forgiveness, 687
on to^uid, 263

Abu ‘Imran al-Junl, 608, 736 
Abu Ishaq ibn Shaqila, 558 
Abu Jafar al-Muhawwali, 769-70 
Abu’ljawza’, 756
Abu’l-Jild, 422
Abu Lubabah, 530-31
Abu Musa al-Ash'ari, 376,584,633 
Abu Nuwas, 679
Abu Qu'ays, 712 
Abu’l-Minhal, 687
Abu Safwan ar-Ra'Inl, 510-11
Abu Sa'Id al-Khudri, 396 
Abu Sa'Id at-Tamimi, 736
Abu Shurayh al-Iskandaranl, 147 
Abu Sulayman. See ad-Darani 
Abu Tha'labah al-Khushani, 638 
Abu Thawr, 646
Abu 'Ubayd, 2, 344, 532,543,646 
Abu 'Ubaydah ibn aljarrah, 509 
Abu Umamah, 596-97
Abu Wa’il, 588
Abu Ya'Ia al-Maw$ili, Qadl, 440,528,543,

558
Abu Ya'qub an-Nahrajuri, 116 
Abu Yusuf, 99
Abu Zur'ah, 443 
actions

acceptance of, 159
attainment of one’s degree through, 

597-98
• behaving in secret as one behaves in 

public, 343
blessings take their due of on Day of 

Rising, 420
as cause of entering the Garden, 465 
concealing one’s good, 268
as created by Allah, 384 
depending on, avoiding, 297 
discharging obligations as best form

of, 622
feeling secure in, avoiding, 291-92 
for the sake of being seen as sAirA, 61 o 
good eradicates wrong, 269 
hadith of, 463-65,601-2 
illness, performing before being 

overcome by, 661
love of Allah as preventing weariness

in, 626-27 
multiplied reward for, 184-85, 292,603 
no recording of after sign of the Hour,

662-63
optional (See optional acts of

obedience)
predestination of, 81-83
purposes of, 516
reckoning of, 399
recording of, 217-18, 280
reward for good is another good action

after it, 590
seeing in the next life, 187
as shade or exposure on the Day of

Rising, 584
transformation of wrong into goi 1

186-88
types of, 88
weighing of good and wrong, 291, 297
words as included among, 182
wrong (See wrong actions)

adaA, hadith of, 180
Adam, 563
Adam ibn Abi Iyas, 323 
admonition, circles of, 447 
adultery

stoning for, 136,199-202, 210
coercion into, 544,649
effect on unmarriageability because of 

breastfeeding, 712-13
imdn removed from adulterer, 192 
temporary marriage as, 558 
with neighbour’s wife, seriousness of,

222
advice. See counsel
afflictions

as atonement for wrong, 285, 295 
contentment with, 329-31 
lessening, by doing without dunyd,

501-2
preferring to supplication for 

deliverance from, 635
protection from, 638 

afternoon prayer ('A$r), 516,777-78 
agriculture, 532
Ahmad ibn Hanbal, Imam

on bidding up a price, 565
on breaking oaths under duress, 651 
certainty in provision from Allah, 500 
on eating little, 734
on excessive questioning, 148 
exorbitant price, option to cancel sale 

because of, 528
expertise in hadith, 442-43
on forgetfulness in various acts of 

worship, 645-46
on the foundations of Islam, 2 
on funeral prayers for miscarried 

foetus, 75
on gentleness when forbidding a

wrong, 560
on good character, 306
haram, careful use of term, 483
on hospitality, 230
on how the death penalty is carried

put, 249-50
on inadvertent harm, legal 

consequences of, 529
on inheritance of the remainder, 691 
intentions, position on, 3,21 
on jiW, obligation of, 478-79 
on murder through coercion, 648 
on obeying parents on doubtful

matters, 112
on opposing tyrannical rulers, 555 
on a person who refuses to fast, 135-36 
on a person who refuses to pay zdtdh,

135
on prayer in haram clothing, 159 
on prohibition and command, 150 
prostitution, position on being coerced 

into, 649
on sale of dogs, 721
on sale on top of another’s sale, 571-72 
scrupulousness of, 175
on selling a songstress, 719
on selling inheritance when division is 

difficult, 531
on separating a slave mother and child, 

94
on taking heretics before the ruler, 587 
on transacting with someone who has 

haram wealth, 107
on unmarriageability because of 

breastfeeding, 712
on using fat from maylah, 720 
on vowing to walk to Hajj, 534 
water, laws relating to use of, 532 
on wishful thinking, 503

‘A’ishah a$$iddiqah

discourses, advice to those who give,
460

on fur from unslaughtered animals, 
using, 491

on oaths while joking or angry, 243 
on person in ihram eating game, 174 
on restraining oneself from the haram,

15°
on seeking forgiveness, 687
travelling provision, share of the world

as, 509 
al-'Ala’ ibn al-Hadrami, 632-33 
‘All ibn Abi Talib

on abandoning the prayer, 62 
on addictiveness of chess, 727 
claimants, practice of requiring, 546 
capacity for extreme temperatures, 756 
on Companions, remembrance of

Allah of, 772
on contraception by withdrawal, 70 
on dunyd, avoiding censuring without 

qualification, 511-12
on fasting, 467-68
on fearing one’s wrong actions, 400 
first call to prayer on Jumu'ah, 

innovation of, 459
following rulings of ‘Umar, 456
on jihad, 552
on jihad against the self, 333
Khaybar, battle of, 132 
on lovers of Allah, 774 
on protective angels, 314 
on punishing with fire, 252 
punishment of renegades, 250 
as right-acting khalifah, 454 
on s/ioyfan of ‘Umar as too much in 

awe of him, 630
on steadfastness, 375 
on stoning the adulterer, 202 
supplications of as answered, 632 
on taking stipends from a ruler, 107 
fcqwa, counsel of, 264-65 
on transient nature of the world, 654

‘All ibn al-Madinl. 443
‘All ibn al-Muwaffaq, 500 
Allah

awe of, 50
blessings of, immensity of, 419-21 
calling when supplicating, 166-68 
concern only for, 630-31 
contentment with, 43 
disobedience does not harm, 391-92 
drawing near to, 621-22 
endless treasures of, 397-98
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Allah (coni)
essence of, blameworthiness of talking 

about, 462
evil not ascribed to, 305
forgiveness of, 271
holding a good opinion of, 678 

ciinjustice, impossibility of for, 383-84 
light of, 51
limits of, 112-13, 288,311,483-86 
love of, 54,115-16 
loves being asked, 326,388 
loving for the sake of, 47,671-72 
mindfulness of (See mindfulness of 

modesty before, 181
nearness of, 51-52
noble generosity of, 394-97
partners, associating with, 359,385 
purity, 156
rejoicing at repentance of a slave, 392-

93
reliance on (&r reliance on Allah)
as remembering those who remember

Him, 596
remembrance of, 41,218-19 
fadaqah of, 407
seeing in the next world, 516-17 
selling oneself to, 377
silence of on certain matters as mercy, 

475-76.492-93
sincerity towards, obligation of, 122-23 
submitting to, 439
waging war on, 619-21
‘withness’of, 318-19 
worshiping as though you see, 49 

al-A‘mash, 68,441,693-93 
ambiguities

avoiding, 109-10,113-14 
examples of, 102 
investigating into while committing 

clear wrong actions, 174-75
as leading to the Aaram, 111 
obeying parents in, 112 
reasons for the existence of, 104-5 
ruling according to initial assumption,

105- 6
those who know them, 109 
uncertainty about which judgement 

applies, 108-9
using items belonging to non-Muslims,

106- 7
See also doubt

‘Amir ibn ‘Abd Qays, 403
'Ammfir, 454,500

‘Amr ibn al-‘A$, 185,518,636
‘Amr ibn Qays, 735
‘Amr ibn ‘Ubayd, 34,478 
analogical reasoning, 487
Anas ibn Malik, 110,239,592,633 
Anas ibn an-Nacjr, 631 
al-‘AnasI, ‘Amr ibn al-Aswad, 735 
al-'Anbari, ‘Ubaydullah ibn al-Hasan, 94 
al-Andalusi, Abu’l-Hasan Tahir, 3 
angels

of death, 638
descent over reciters of Qur’an and 

circles of dhikr, 594-96 
protective, 314 
recording of deeds, 217-18,280 
supplications of, 294 
writing of fate for each individual, 76-

79
anger

controlling, 270,306 
cursing, 241
divorcing and swearing oaths in, 242-

44
hadith warning against, 233-34
Qur’anic verses on, 235 
remedies for, 235-37 
suppressing, reward for, 237-38 

animals
bestiality, 207
cursing, 241
dogs, sale of, 721 
fear of death, 254 
milking, 588 
protection from, through being 

mindfill of Allah, 316 
responsibility for crops ruined by, 114 
sale of, 721-23
showing mercy to, 254-55
skin and fat from moytoA, using, 720-21 
slaughtering, 90,248,253,645 
treating well, as sadaqah, 429 
unslaughtered, wearing fur and leather 

of, 491
al-‘An|ikI, Ahmad ibn ‘A$im, 320
anthropomorphism, 52 
appetite (shahwah), 238 
argumentation, avoiding, 145-48 
arrogance, 193-94,356 
al-Ashajj al-‘A$ri, 341
Ashhab, 544
al-ashir, 563
‘A§r prayer, 516,777-78 
assault, 208-9
‘Ata’ ibn Abi Rabah

on assemblies of dhikr, 280
on fits of anger, destructiveness of, 242 
on giving away Aaram wealth in sadaqah, 

163
on iddah, extending by taking 

returning wife, 526
81W/invalidation of, 91 
on oaths to divorce, 646 
oil sale of dogs, 722
on using fat from maytoA, 720
on vowing to walking to Hajj, 534

A|i’ as-Salimi, 656 
al-‘A|aridi, Abu Raja’, 748 
Atiyyah at'Awfi, 302
atonement

of the Children of Isri’il, 274-75 
by Hl punishment, 285-88
by martyrdom, 296
through serving one’s mother, 288-89 

auguiy, 757
awe of Allah, 50
aaiAya’

enmity to, prohibition of, 620 
as means of attaining to the love of

Allah, 629
loving, for the sake of Allah, 628-29
See also wilay ah

‘Awn ibn ‘Abdullah, 518,660
Aws ibn a^amit, 242-43
al-Awza‘i

on asking forgiveness, 685
on breaking promises, 742
on commanding what is right, 557 
instinct for recognising hadith, 442 
on intention, 21
on oaths to divorce, 646
Qur’an study groups, acceptance of,

593
on sale of dogs, 721
on transience of life, 659
on vowing to walking to Hajj, 534
on water, refusing, 532

A^334
Ayyub as-Sakh tiyani, 442,519
Azerbaijan, 491

backbiting, 467,577-78,586 
backgammon, 727
Badr, 209,673
Bakr al-Muzani, 419,504,660,664,688 
banditry, 356
BanI al-Anbar, 133
al-Baia’ ibn Malik, 632 
al-balar, 563

al-Bap, 332 
begging, 227
Believers. See mu’mta; Muslims 
bequests, 97-99,525. See also inheritance, 
bestiality, 207 
bidding up the price to fool another 

buyer, 565
Bilal, 771 
Bilal ibn Sa‘d, 748 
birds, eating, 489, See also food

Bishr al-Hafi, 108
Bishr ibn al-Harith, 112, 175,760-62 
Bishr ibn as-Sirri, 116 
al-Bistami, Abu Yazid, 772 
blessings of Allah

gratitude for, 421-24 
immensity of, 419-21 

bones, 417*18 
Book of the Decree, 79-80 
breastfeeding

hadith of, 709
preventing mother from, 527 
unmarriageability because of, 711-14 

brotherhood
actions entailed by, 573-73 
between believers, 46 
hadith of, 561-62 
love between Muslims, Qur’anic verses

on, 567-68
mu 'minun as a single body, 578 
preventing harm, 573 
reconciling between people, 567-68 
sectarian arguments, 568-69 
severing relations, prohibition of, 569-

?° 
buildings, 59-60,411 
al-Bukh Ari, 443 
Bunan al-Hammal, 319 
burglary, 209 
Bushayr ibn Ka'b, 342 
butter, 476,490 
Byzantium, 657

call to prayer, 133, 459 
camels, due of, 427 
cannabis, 730 
cats, selling, 722-23 
cauterisation, 757 
certainty, 329,500-501 
character, good 

defined, 306 
devotion to Allah, difficulty of 

combining with, 304
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character, good (cont) 
as heavy in the scales, 369 
merit of, 305-6 
restraining one’s anger as, 234-35 

cheese, 476,490 
chess

addictiveness of, 727 
objecting to, 559

chief supplication for forgiveness, 685 
children

cursing one’s, prohibition of, 241 
giving gifts to, 94 
inheritance of, 695-98 
lying to, prohibition of, 743 
phases of life in the womb, 69-73 
prohibition of killing, 248 
safeguarded because of right-acting 

father, 315
shunning, as form of discipline, 570 
suckling, 527,709,711-14 
treating mother kindly, 282-83 

Children of Isra’il, 274-75 
circles of dhikr, 592-96 
civil disturbance, 206,236,556 
claimants

cannot swear oath, 541,543 
definitions of, 540
hadith of, 537

clothes
doubts about purity of, 106
fur garments, 475,490
of leather from unslaughtered animal, 

wearing, 491
coercion

by threats of violence, 648
when one is He werless, 647-48■

commanding the right and forbidding
wrong

conditions for, 555-56,558-59 
gentleness in, 560 
hadith of, 551-52
intention for, 559
on matters ut which there are

differences of opinion, 558-59 
obligation or otherwise of, 478 
when one knows the person will not 

listen, 556 
commands

asking excessive questions about, 140- 
51,488

dropped if harm is caused by, 533 
hadith of, 139

Companions
fear of hypocrisy, 748-49

hunger of, 738
precedence among opinions of, 455-56 
prohibited from asking questions, 142 
remembrance of Allah of, 772 
right-acting khaUfahs, 453-58 
travelling provision, share of the world

as, 509
warning against hurting, 621 

concern, leaving what is not one’s, 179-80.
(Sa also speech; conversation) 

concessions, when to take, 174 
confinement of animals, 253 
consensus, 104 
conspiracy, prohibition of, 565-66 
contentment, 43-44,329-31,763 
contraception, 70 
contracts

deceit in, 93
innovations in, 91 
intending something Aardm, 25-26 
prohibited forms of, 92 
selling doubtful items, 112 
with someone who has lawful and 

unlawfiil wealth, 107
transacting on behalf of a third party, 

92-93
with terminally sick person, 93 
treachery in, 744-45 
Sa also transactions; sales 

conversation
excluding another from, unlawfulness 

of. 577
leaving what does not concern one, 

181-84
restraining the tongue, 219-20 
speaking little, superiority of, 181-82 
speaking well or remaining silent, 215- 

18
tongue, controlling, 472-73 
See also speech; tongue 

converting to Islam, 185-86

>!•

corpses, prohibition of selling, 724 
corroborative testimony, 538-44 
counsel

giving, as sincerity, 126
hadith of, 119
as the right of a Muslim, 120
Sa also sincerity 

courtesy (adab), hadith of, 180 
crying. Sa weeping 
cursing, 241 

ad-DatiSk ibn Qays, 321,358,478,683
Dajjal, 58,662

ad-Darani, Abu Sulayman
on being at ease with Allah only, 54 
definition of zuM, 514 
on eating little, 735,737 
on ‘Uthman and ‘Abd ar-Rafiman ibn

‘Awf,5i2
on taqwa in public, only having, 269 
on ZuM, 499,505 '
on the zuhd of ‘Umar ibn ‘Abd al-'Aziz,

B
Dawud, 304-5,422,510,644
Dawud at-Ta'i

on intentions, 10
on longing for Allah, 631 
taqwd of, 117
on transient nature of the world, 657
on wishful thinking, 659

Day of Rising
actions after signs of, as of no benefit, 

662
appearance of the Qur’an on, 369,376 
erasure of wrong as taking place after, 

302-3
made easier for seeker of knowledge, 

Wo
muWnfin on, 324
neighbours, dispute of on, 225-26 
people who loved each other for the 

sake of Allah, rank of on, 628 
recompense in similar form to action,

582
rising of people according to their 

intentions, 9
shade of Allah, 51
sweating of people on, 584 
wrong actions cancel out good, 291, 

297
wrong acts one resolved to do, seeing 

on, 613
wrongdoing as darkness on, 385 

death
being prepared for, 322-24 
descriptions of, 636
hesitation of Allah over taking soul of 

mu’min, 617-19,636-39
in prostration, 638-39
regrets at moment of, 403,664 
remembering, as zuW, 503-4 
saying the sAaAadaAs before, 361 
supplication for the dead, 37 
supplications near moment of, 637 

death penalty
executing without torment, 248 
manner in which carried out, 249-51

for murder, 202-4
for renegades, 204-7
for sodomy, 207 
stoning for adultery, 199-202,210 

debate, avoiding, 145-48 
debt. See loans 
deception

in financial transactions, 93 
prohibition of, 565-66

Decree
believing in, 33-34
Book, the, 79-80 
contentment with, 329-31 
denying, innovation of, 462 
the fortunate and unfortunate, 81-83 
hadith on, 28-29,67-68 
patience with, 328-29
Pen, the, 79
Qur’anic verses on, 327-28 
wiring of fate in the womb, 76-79 

deeds. See actions 
deliverance from distress, 334-35 
dependants, obligation of providing for,

761 S J..
desires, 238,359 
despair, 333-34 
destiny. See Decree 
deviance, definition of, 457-58 
dhikr. See remembrance of Allah
Dhfi’n-NGn al-Mi§ri

on Allah’s love of forgiving, 393 
lines of poetry on love of Allah, 623-24 
on love of Allah, 116 
on remembrance of Allah, 773,769 
on the signs of love of Allah, 54 

dietary laws. See food 
din. See Islam
discourses, 460 
discretionary punishments, 285,486 
disobedience

to corrupt rulers, 454 
corruption of tawlfid because of, 347 
as destroying oneself, 377 
does not harm Allah, 391-92 
fasting as shield against, 467-68 
forgiveness of, 392-94 
giving up, as a form of gratitude, 424-

25
intention for without action, 609-10 
and kufr, 63
as preferring the self over Allah and

His Messenger, 671
reason for, 317 
steadfastness in avoiding, 375
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disobedience (cont.)

as worshipping shay (an, 359 
.fer also HTong ac lions

disputes
corrooo rative evidence, requirement of

claimant to produce, 539
going beyond the limits in, 744 
Jewish and Christian witnesses, oaths 

from, 547-48
oath not returned to claimant, 543 
oaths as right of defendant, 545 
^asdwuzA, 541 -42
settling, with confidential discussions, 8 
witnesses, 542-43, 546-48

distress
deliverance from, 334-35 
easing by concealing other’s faults, 

586^7
easing, hadith of, 581-82 
overlooking debts, 585 

divorce
being forced to after abstaining from 

sexual intercourse, 651-52 
doubts about, 105 
in a fit of anger, 242-43 
forbidden types of, 94-97 
harming by prolonging, prohibition of, 

525-26
intention in, 23-24 
khut9 651 
li&n, 141, 543 
oath to, breaking forgetfully, 646 
overstepping the limits in, 483-84 
pronouncing while drunk, 731 
uncertainty about type of, 108-9 
under duress, 649 
vowing to refuse sexual intercourse 

(iZS), 526-27
iihar, 242-43, 714-15 

dogs, 721 
donkeys, buying and selling, 721-22 
doubt

about ownership of food, 105-6 
hadith of, 171-72
heart not at rest with, 439-40
See also ambiguity 

drunkenness, 207-8, 211 
du' a. See supplication 
Duha prayer, 777 
dunya

afflictions, lessening by doing without,
501-2

being in as stranger, 653-54 
censure of, meaning of, 505-7, 511-12 

fear of, 513-14
as fleeting, 511
gain in as decrease of one’s rank with 

Allah, 507-8
love of, censure of, 517
next world as superior to, 515-17 
prayer considered as part of, 514 
Qur’anic verses on, 506 
real purpose of, 508 
reason for accursedness of, 515 
transience of, 654-60 
worthlessness of, 498

Durayd ibn as-Summah, 248

eagles, selling, 723 
eloquence, 447 
embryo, 69-73 
emigration, 11-12, 36 
envy 

avoiding, 195-96 
being overcome by, but not acting 

upon, 564 
categories of, 562 
as illness of nations, 563-64 
as opposite of Imdn, 193 
permissible forms of, 564 
Qur’anic verses on, 563

equanimity, 341 
espionage, penalty for, 209 
Ethiopia, 11
evil, existence of, 395 
excellence. See ihsan.

Faja’ah, 250
Fajr. See morning prayer 
falcons, selling, 723 
family

dependants, obligation of providing 
for, 761

erasing wrong actions through serving 
parents, 288-89

father murdering child, retaliation for, 
203

giving gifts to children, 94 
kinship through breastfeeding, 709 
mothers, 282-23, 288-89,434 
safeguarding children, 315 
spending on, as sadaqah, 410-11 

fara’id- See inheritance 
fard obligations, 477-78. See also 

obligations
farewell address of the Prophet, 450-51, 

576-77
Farqad as-Sabakhi, 126, 626

lasting
as best type of steadfastness, 375 
as defence in the grave, 369 
eating forgetfully while, 646 
foul speech, avoiding while, 467 
intention for during Ramadan, 21 
invalidation of, 90 
on a journey or while ill, 94 
multiplication of reward for, 603-4 
Ramadan, forgiveness in, 278 
refusing to observe, 135-56 
as shield, 466-67 
showing off in, 17 
of silence, prohibition of, 221 
superiority of serving people to, 589 
travellers, dispensation for, 533 
uninterrupted, 755-56

Fath al-Maw$ili, 626,769
FStihah, 366
faults

prohibition of seeking out, 578,586 

veiling, 126-27
fear

ofAllah, 41,148-49,266,554 
compared with love, 121 
controlling one’s, 238 

of one’s wrong actions, 400
also tabu'd 

fever, 733 
fighting

avoiding if the call to prayer is heard, 

*83
command to engage in, 130 
hadith of, 129-30 
innovators, 212-13 
mutilation, prohibition of, 248-49 
Qur’anic verses on, 132-33 
those who give up prayer, 134-35 

See also jihad
fiqh

debating about, avoiding, 145-48 
intention of seeking knowledge, 20, 

148
investigation, excessive, 492-94 
questioning, avoiding, 14043,488 
reason for learning, 144-45 
‘Umar ibn al-Khauab, precedence of 

judgements of, 455-57
See also Shari'ah; knowledge; scholars 

Fir'awn, 321-22 
fire

punishing with, 252-53 
refusing use of, 533

Fire, the

Index
asking refuge from continually, 678 

avoiding, by adhering to the 
obligations alone, 353-55

blame of people of, 402-3 
decree of those who will enter, 81 -83 

extinguished by Imdn, 360
fasting as shield against, 466-67 
people of as arrogant and proud, 575- 

76

shahadah as cause for avoiding, 356-57 
fitnah. See civil disturbance 
filrah. See natural disposition 
foetuses, 69-73
food

birds, eating, 489
eating game while in ihram, 174
eating little, 734-39 
while fasting, 646 

feeding a mu ’min in hunger, 582-83 
full belly, 733-37 

halal and hatdm, 102
haram, effect of, 157 
hoarding, 173 
intoxicating, prohibition of, 730
meat, 105,49091
oaths on lawfulness of, 548 
prohibited types, 481 
sharing, 224-27,510,737 
wholesome, 155
Zoroastrians, cheese of, 490 

fools; 57-58 
forgetfulness; 645-47 

forgiveness
after an act of disobedience, 271 
chief supplication for, 685 
compared with erasure, 29495 
hadith of, 675-76 
hoping in, 679-80 
love of Allah of, 39293 
of minor lapses, 360

Muslims, forgiving, 582 
seeking, 680-84 
supplications for, 39091 

tawhid as cause for, 68890 
through serving one’s mother, 288-89 
verse guaranteeing, 284

fortunate, the, 81-83
Friday sermons. See khu(bahs, Jumu'ah 

prayer
frightening Muslims, prohibition of, 577 
al-Fudayl ibn ‘Iyad

on abandoning means completely, 760

on anger, 242
on despairing of people, 336
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al-FucJayl ibn Iyad (cont.) 
on doing without, 500 
on exalting oneself, prohibition of, 194 
on intentions, 10-11
on intimacy with Allah, 54
on love compared with fear, 121 
on love of Allah, 629
on loving to be peerless among people, 

196
on the mu’min in the world, 655
on the noble generosity of Allah, 394-

95
on opposing tyrannical rulers, 555 
on possessing haram property, 164 
rejection of the world, 513 
on restraining the tongue, 220 
on scrupulousness, 172 
ShaSvSnah the worshipper, meeting 

with, 321
on seeking the world, 507
on showing off and sAirA, 610
on those who have attained, 126
on transacting with someone who has 

A^zram wealth, 108
on transience of life, 658
on veiling other’s faults, 126-27
on weeping, 302 

full belly
as hardening the heart, 734-37
hadith of, 733 

funeral prayer
attending without an intention, 428-29 
for a miscarried foetus, 75 

fur garments, 476, 490

gambling
taking payment from wealth gained by, 

107-8
prohibition of, 482, 726

game
eating while in »Aram, 174
hunting while in z'Arawi, 647 

Garden, the
actions as cause of entering, 465 
asking for continually, 678 
debts, prohibition of entering until 

discharged, 356
decree of those who will enter, 81-83 
endlessness of bounties of, 397-98 
entering, by adhering to the 

obligations alone, 353-55
mu ’minun, as yearning to return to, 655 
path to, eased by seeking knowledge,

5899 >
people of, as considered weak in this 

world, 575-76
people of, as praising Allah, 402 
prayer and urudu’'as cause for opening 

gates of, 367-68
seeing one’s Lord in, 516-17
shahadah as cause for entering, 356-57 
“There is no power and no strength 

but by Allah” as treasure of, 326 
two actions to enter one into, 615 
wrong actions that debar one from, 

356
gaze, lowering, 267-68, 298 
generosity, 306 
genitals, safeguarding from the 

prohibited, 312-13
al-Ghamidiyyah, 200, 587
Ghazw&n, 54
ghibfah (envious emulation), 564
Ghunaym ibn Qays, 661 
ghusly merit of performing, 367-68 
gifts, 94, 572 
gnosis. See macrifah 
good character. See character 
gossip, 141 
governance

excellence in, 248 
expropriation of property, 550 
Ibn cAbbas’s advice to a ruler, 127 
justice, 622-23
khulafa\ right acting, 453-58 
love of leadership, 502 
misuse of the public treasury, 161-62 
obeying rulers, 451 -54 
preventing harm, 530-31
rising up against rulers, prohibition of, 

134-35
sincerity towards rulers, 120, 124-25 
taking charge of people’s affairs, 192-

93
when it is permissible to disobey rulers, 

454
wrong, preventing ruler from doing, 

554-55
gratitude, 421-25 
grave, rising from, 324. See also Day of 

Rising
grazing animals, 114 
greetings, 31-32, 426, 572 
guests

honouring, 215, 228-31 
merit of sharing food with, 510 

guidance

as only from Allah, 386-87 
natural disposition to, 388-89 
supplications for, 466

Habib Abu Muhammad, 54
Habib al-‘Ajami Abu Muhammad, 634,

660
Habib ibn al-Harith, 271
Habib ibn Muhammad, 378 
fadd punishment

applying to someone under the 
influence of an intoxicant, 731-32 

as atonement, 285-88 
death penalty, 202-7 
defined, 486
See also punishment; death penalty, 

hadith
critical discrimination of, 440-43 
expertise of scholars of, 441-43 
explaining mistakes in transmission of 

as sincerity, 125
scholars of, 147
writing of, ‘Umar’s prohibition of, 461

Hajar, 758
Hajj 

abandoning, 136 
eating game while in, 174 
employee, performing as an, 18-19 
farewell of the Prophet, 450, 452, 576.

77
fighting those who give up, 135 
forgiveness for performing, 278 
Aaram wealth, performing with 158 
invalidation of, 90 
leaving unperformed, 64 
missing ‘Arafat; 153-54 
as performed with good treatment 

(maArur), 435
performing on behalf of others, 21 
provisions, performing without, 760 
sexual intercourse in tAram, penalty 

for, 456
vowing to walking to; 533-34 

al-Hajjaj ibn Dinar, 173 
HajjSj ibn FarAfisah, 756 
al-Hajjaj ibn Yusuf, 321, 593 
halal

ambiguous matters (See ambiguities) 
asking excessive questions about, 140- 

41
careful use of term, importance of, 

479’8°
clarity of, 101-3
considering something as, meaning of,

351-52 
declaring liaram, prohibition of, 352-53 
doing without, as zuhd, 504 
explained in the Qur’an, 102-3 
initial assumption of, 105, 488-89 
innovations regarding, 462 
seeking, to spend in charity, compared 

with zuAdof, 513 
halves, 365-66 
al-Hamdaniyyah, 202 
hands

raising during supplication, 165-66 
shaking, 572

Han?alah, 750-51
haram 

ambiguities as leading to, 111 {See also 
ambiguities)

asking excessive questions about, 140- 
41

avoiding, as sincerity, 122 
careful use of term, importance of, 

479^0
as cause of rejected supplications, 168- 

70
clarity of, 101-3 
considering something as, meaning of, 

351-58
doing without, as zu Ad, 504 
excellence in abandoning, 247 
explained in the Qur’an, 102-3 
initial assumption of, 105-6 
innovations regarding, 462 
permissibility, assumption of, 488-89 
permitted things, avoiding for fear of 

falling into, 262
proving that something is, 487-88 
Qur’anic verses on, 480-82 
restraining oneself from, importance 

of, 150-51
selling, prohibition of, 717 
strong desires for, 152 
wealth, spending as sadaqah, 160-61, 

163-64
See also wrong actions 

Harb al-Kirmani, 593 
al-Harith ibn Kaladah, 734 
al-Harithi, Muhammad ibn an-NacJr, 627, 

737.774
harm

in bequests, prohibition of, 525 
dispensations for commands that 

cause, 533
in divorce, prohibition of, 525-26 
exorbitant prices as, 528
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Index

harm (cont.)
hadith prohibiting, 52 1-24 
inadvertent, legal consequences of, 529 
preventing, 53031, 573 
separating mother and child, 

prohibition of, 528-29
withholding, as sadaqah, 408, 

al-Hasan al-BasrT
on acts of kindness without intention, 

428
on bad opinions, having, of a Muslim, 

612
on blessings, avoiding using them for 

disobedience, 425
on breastfeeding, unmarriageability 

because of, 714
on causing confusion, 146
on certainty in Allah’s providing for 

one, 500
as chief person of Basra because of his 

zuAd, 519
on coercion, 649
on commanding the right and 

forbidding wrong, 478
on contentment and steadfastness, 331 
description of sA/zy/dn, 347
on discourses as good innovation, 460 
on disobedience, reason for, 317 
on eating little, 734, 736
on envy which is not acted upon, 564 
on good character, 306
on gratitude, 422
on the heart, 115
on helping a Muslim, superiority of to 

other forms of worship, 588 
on hypocrisy, 742, 749 
on judges, mistakes of, 644
on knowledge on the tongue and in 

the heart, 591
on love of the world, 510, 518
on man as a collection of days, 657, 

658-59
on the mu min and kafiry 511 
obedience of, 117 
on obedience and love, 116 
on obedience to rulers, 451-52 
on promises, 743 
prostitution, position on being coerced 

into, 649
on reflection, 430
on reliance on Allah, 754
on remembrance of Allah, 280, 768-69 
on repentance, 272
on responsibility for only oneself, verse

of, 557
on seeing the enormity of one’s wrong 

actions, 290
on seeking forgiveness, 681
on seeking help from other than Allah, 

3*7
on self control, 238
on the shahddah, conditions of, 357-58 
on shaking hands, 572
simile of the Prophet with his ummu/i,

656
on sincerity, 126
on spending haram wealth as sadaqah, 

160
on striving to set oneself free, 378 
supplications of as answered, 633 
on taquia, 113, 261-62 
on the tongue, 473
on transacting with someone who has 

haram wealth, 107-8
on transformation of wrong into good 

actions, 188
on transience of life, 661
on vowing to walking to Hajj, 534 
on waging war with Allah, 62 1 
on wishes of three people of 

knowledge, 659
on zuM, 502, 513 

Hassan ibn Abi SinSLn, 172 
Hatim al-A$amm, 83 
hatred

as illness, 563
for the sake of Allah, 568
towards other Muslims, prohibition of, 

566
fazwd* (love or desire), 672 
hawks, selling, 723 
Haywah ibn Shurayh, 636 
health

abstinence as key to, 734 
benefiting from, 661 
as body’s wealth, 419-20 
See also medicine

heart, the
anger as a burning coal in, 236 
delights in remembrance of Allah, 773 
disliking wrong actions, obligation of, 

552-53, 556
effect of too much food on, 734-37 
hadith, recognising truthfulness of,

44<>-43
jihad with, 552
leadership, removing love of from, 502 
love of Allah ( See love of Allah)

presence of in supplication, 677 
rancour, protecting from, 120-21 
recognises right from wrong, 176 
at rest with birr, 431-34 
as root of ta^rwd and wickedness, 396 
as seat of knowledge, 591 
as seat of to^wd, 574-75 
soundness and corruption of, 114-15 
supplications for firmness of, 84-85 
tawhid, complete realisation of, 630-31 
as throne for tawhid, 690 
as troubled by doubtful matters, 439-40 
unswerving, 350 
wrong actions of, 612 
zuhd as action of, 499

Heaven. See Garden
Hell. See Fire
heretical sects, 461, 570 
highway robbery, 211 
homicide. See murder 
honour, 110, 342-43 
hope in supplications, 676-77 
hospitality, 228-31
Hour, the, 55-59, 592. See also Day of 

Rising
houses, 59-60
Hudhayfah ibn al-Yaman, 291, 684, 748 
Humayd ibn cAbd ar-Rafiman, 545 
Humayd ibn Zanjawayh, 231 
humiliating people, consequences of, 573 
humility, 193-96, 591 
hunting, while in tAram, 647 
hypocrisy 

as action of heart, 612 
avoiding jihUd as, 121 
in disputes, 744 
fear of, among the righteous, 84, 748- 

49
freeing oneself from by remembering 

Allah, 769
hadith describing, 741 
leadership of hypocrites as sign of 

Hour, 58
major and lesser forms of, 742 
no expiation of wrong actions, 401 
plotting and trickery, 7 50 
prohibition of killing hypocrites, 135 
repenting from, 137 
showing off as, 16

al-(Ibad&nl, Muhammad ibn MuqAtil, 112 
Ibiis, 63, 562-63 
Ibn cAbbfts, 'Abdullah

advice to a ruler, 127

on certainty of that which is with Allah,
501 4

on discourses, regular circles of, 460 
on divorce in anger, 243 
Haram, avoided living in the, 607 
on iman and shkme, 341 
on inheritance of the remainder, 691 
on tstigdmaA, 346-47
on jihad, superiority of those who 

participate in, 609
knowledge of the Qur’an, 196 
on people of 261
on protective angels, 314 
on provision of a worshiper in a cave,

758
on the questions of the Companions, 

>4«-43
on reliance on Allah, 754
on remembrance of Allah as best 

action, 592
on seeking forgiveness while persisting 

in wrong doing, 682
on spending ^ardm wealth as sadaqah, 

160
on stoning the adulterer, 200
cUmarI cases in inheritance, 699 
on unmarriageability because of 

breastfeeding, 712
on the tongue, danger of, 473 
on vastness of Islam, 275 
on the word casd (perhaps) in the 

Qur’an, 276
on wrong acts one resolved to do, 613 
on wrong, preventing a ruler from 

doing, 554 . >
Ibn cAbd al-Barr

on Islam and im&n as synonyms, 37
on killing innovators, 213
on repentance from major wrongs, 283 
on using fat from maytoA, 720 
on weight of praises of Allah, 371

Ibn Abl’d-Dunyft, AbQ Bakr, 5, 681
Ibn Abi Layla, 'Abd ar-Rafiman, 546, 721 
Ibn Abi Rawwad, 'Abd al-'Aziz, 127, 735, 

770
Ibn Abi Shaybah, 646
Ibn 'Ajlan, Mufiammad, 10, 219
Ibn 'Ajlan, Shumay, 219
Ibn Ashwac, 743
Ibn 'Ata’, 513
Ibn 'Afiyyah, 299
Ibn 'Awn, 290, 483
Ibn 'Ayyash, Abu Bakr, 323, 379
Ibn al-ljablb al-Malikl, 649
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harm (cont.)
hadith prohibiting, 521-24
inadvertent, legal consequences of, 529 
preventing, 530-31,573 
separating mother and child, 

prohibition of, 528-29
withholding, as sadaqah, 408,427-28 

al-Hasan al-Ba$ri
on acts of kindness without intention, 

428
on bad opinions, having, of a Muslim, 

612
on blessings, avoiding using them for 

disobedience, 425
on breastfeeding, unmarriageability 

because of, 714
on causing confusion, 146
on certainty in Allah’s providing for

one, 500
as chief person of Basra because of his 

ztdb^ 519
on coercion, 649
on commanding the right and 

forbidding wrong, 478
on contentment and steadfastness, 331 
description of shayfan, 347
on discourses as good innovation, 460
on disobedience, reason for, 317
on eating little, 734,736
on envy which is not acted upon, 564 
on good character, 306
on gratitude, 422
on the heart, 115
on helping a Muslim, superiority of to 

other forms of worship, 588
on hypocrisy, 742,749
on judges, mistakes of, 644
on knowledge on the tongue and in 

the heart, 591
on love of the world, 510,518
on man as a collection of days, 657, 

658-59
on the mu ’min and Aa/r, 511 
obedience of, 117
on obedience and love, 116

of. 557
on seeing the enormity of one’s wrong 

actions, 290
on seeking forgiveness, 681
on seeking help from other than Allah,

327
on self control, 238
on the shahddah, conditions of, 357-58 
on shaking hands, 572
simile of the Prophet with his umma/i, 

656
on sincerity, 126
on spending haram wealth as sadaqah, 

160
on striving to set oneself free, 378 
supplications of as answered, 633 
on taqwa, 113,261-62 
on the tongue, 473
on transacting with someone who has 

haram wealth, 107-8
on transformation of wrong into good 

actions, 188
on transience of life, 661
on vowing to walking to Hajj, 534
on waging war with Allah, 621
on wishes of three people of 

knowledge, 659
on zuAd, 502,513

Hassan ibn Abi Sinan, 172
Hatim al-A$amm, 83 
hatred

as illness, 563
for the sake of Allah, 568
towards other Muslims, prohibition of, 

566
hawa’(love or desire), 672 
hawks, selling, 723
Haywah ibn Shurayh, 636 
health

abstinence as key to, 734
benefiting from, 661
as body’s wealth, 419-20
Sa also medicine

heart, the

on obedience to rulers, 451-52
on promises, 743
prostitution, position on being coerced 

into, 649
on reflection, 430
on reliance on Allah, 754
on remembrance of Allah, 280,768-69

anger as a burning coal in, 236 
delights in remembrance of Allah, 773 
disliking wrong actions, obligation of, 

552-53.556
effect of too much food on. 734-37
hadith, recognising truthfulness of,

I

on repentance, 272
on responsibility for only oneself, verse

440-43
jihad with, 552
leadership, removing love of from, 502 
love of Allah (See love of Allah)

800

presence of in supplication, 677 
rancour, protecting from, 120-21 
recognises right from wrong, 176 
at rest with Kit, 431-34 
as root of taqwd and wickedness, 396 
as seat of knowledge, 591 
as seat of taqwd, 574-75 
soundness and corruption of, 114-15 
supplications for firmness of, 84-85 
Hid, complete realisation of, 630-31 
as throne for tawAid, 690 
as troubled by doubtful matters, 439-40 
unswerving, 350 
wrong actions of, 612 
adid as action of, 499

Heaven. See Garden
HdLMire
heretical sects, 461,570 
highway robbery, 211 
homicide. &e murder
honour, 110,342-43 
hope in supplications, 676-77 
hospitality, 228-31
Hour, the, 55-59,592. See also Day of

Rising
houses, 5960
Hudhayfah ibn al-Yaman, 291,684,748
IJumayd ibn ‘Abd ar-Rahman, 545
fiumayd ibn Zanjawayh, 231
humiliating people, consequences of, 573 
humility, 193-96,591
hunting, while in ihram, 647
hypocrisy

as action of heart,1612
avoiding jihadis, 121
in disputes, 744
fear of, among the righteous, 84,748-

49
freeing oneself from by remembering

Allah, 769
hadith describing, 741
leadership of hypocrites as sign of

Hour, 58
major and lesser forms of, 742 
no expiation of wrong actions, 401 
plotting and trickery, 750 
prohibition of killing hypocrites, 135 
repenting from, 137 
showing off as, 16

al- Ibadani, Mubammad ibn Muqatil, 112 
Iblis, 63,562-63
Ibn ‘Abbas, ‘Abdullah

advice to a ruler, 127

on certainty of that which is with Allah,
501

on discourses, regular circles of, 460 
on divorce in anger, 243 
Haram, avoided living in the, 607 
on imdn and shame, 341 
on inheritance of the remainder, 691 
on istiqamah, 346-47 
on jihad, superiority of those who 

participate in, 609
knowledge of the Qur’an, 196 
on people of taqwd, 261 
on protective angels, 314 
on provision of a worshiper in a cave, 

758 11
on the questions of the Companions,

42-43
on reliance on Allah, 754
on remembrance of Allah as best 

action, 592
on seeking forgiveness while persisting 

in wrong doing, 682
on spending haram wealth as sadaqah, 

160
on stoning the adulterer, 200
‘Umari cases in inheritance, 699 
on unmarriageability because of 

breastfeeding, 712
on the tongue, danger of, 473 
on vastness of Islam, 275 
on the word ‘asd (perhaps) in the 

Qur'an, 276
on wrong acts one resolved to do, 613 
on wrong, preventing a ruler from 

doing, 554
Ibn ‘Abd al-Barr

on Islam and imdn as synonyms, 37
on killing innovators, 213
on repentance from major wrongs, 283 
on using fat from maytah, 720 
on weight of praises of Allah, 371

Ibn Abi’d-Dunya, Abu Bakr, 5,681 
Ibn Abi Layla, ‘Abd ar-Rahman, 546,721 
Ibn Abi Rawwad, ‘Abd al-‘Aziz, 127,735, 

770
Ibn Abi Shaybah, 646
Ibn ‘Ajlan, Mubammad, 10,219
Ibn ‘Ajlan, Shumay, 219
Ibn Ashwa‘, 743
Ibn‘Ata', 513
Ibn ‘Atiyyah, 299
Ibn ‘Awn, 290,483 
Ibn Ayyash, Abu Bakr, 323,379
Ibn al-Habib al-Maliki, 649

8oi



JAMI* AL-‘ULUM WA’L-HIKAM
Index

Ibn al-Hanafiyyah, Muhammad, 379
Ibn Hani’, 227
Ibn Hazm a?-?3hiri, 97,248,283
Ibn Jarir, 613
Ibn al-jawzl, Abu’I-Faraj, 162,443,684

Ibn Mahdi, 'Abd ar-Rafiman, 1
Ibn Ma'in, 443
Ibn Marzuq, 'Abdullah, 735
Ibn Masud, 'Abdullah

on acquiring knowledge for worldly
reasons, 144

on certainty, 500-502
on civil strife, 557
on commanding what is right, 552 
on contentment with the Decree, 330 
on the Day of Rising, 584 
on death of a mu ’min, 638 
decree, hadith of, 68 
on gentleness when forbidding a 

wrong, 560
on good action erasing ten wrongs, 281 
on inheritance due to a grandmother,

701
on inheritance due to female relatives,

692
on inheritance of the remainder, 692, 

696
on intent to profane the House with 

wrongdoing, 613
on intercession of the Qur’an, 376 
on Jewish and Christian witnesses, 

oaths from in dispute, 547-48 
knowledge of the Qur’an, 196 
on love of the Qur’an, 627 
on love of the world, 518 
on meat of Zoroastrians, avoiding,

49>-92
on die mu ’minun, 438
narrations of, obligation to believe, 454 
on prayer at night, 469 
regular discourses of, 460 
reminders of, 447
on security and health, 419
on sincerity in learning knowledge, 15 
on someone who leaves zaAdA, 64 
on spending Aordm wealth as fadaqah, 

160
on spying, prohibition of, 558
on steadfastness, 366
on taqwd, 262
on the tongue, 219
on transacting with someone who has 

haram wealth, 107-8

on unsettledness of the heart, 434
on verse of forgiveness, 274

Ibn Masiwayh, 734
Ibn al-Mubarak

on anger, 234
on the best action, 126
on good character, 306
on intentions, 10 
practice of sharing food with guests,

510
on resolving to persist in a wrong 

action, 614
on silence, 220
on steadfastness, 333
on superiority of avoiding the Auram,

?Ibn Muljam, 252
Ibn al-Mundhir, 539
Ibn al-Munkadir, Muhammad, 267,315, 

467» 634
Ibn al-Munkadir, 'Umar, 514
Ibn Qufaybah, 545,767
Ibn a^alah, Abu 'Amr, 124
Ibn Salul, 'Abdullah ibn Ubayy, 649
Ibn as-Sam'ani, Abu Bakr, 477
Ibn as-Sammak al-Wa'i?, 266,502,513,

736
Ibn Shibrimah, 'Abdullah, 478,555
Ibn Sirin

on avoiding calling oneself a mu min,
37

expertise in critical discrimination of 
hadith, 442

on 'Umar ibn 'Abd al-‘Aziz, 
righteousness of, 455

on acts of kindness without intention, 
428-29

on the verse of forgiveness, 274
on transacting with someone who has 

haram wealth, 107-8 
scrupulousness of, 173 
speech of as remembrance of Allah,

770
Ibn ‘Uyaynah, 63

Ibn Taymiyyah, Abu’I-'Abbas, 701

abstinence of, 734-35
advice of, 659
on birr, 435
on civil strife, 557
on the conditions of the shahadah, 358
on the Decree, 28-29
divorce of, 95-97
on excessive questioning, 145

on fur from unslaughtered animals, 
wearing, 491

gatherings of seeking forgiveness, 686 
ioram, carefill use of term, 482-83 
on hypocrisy, 748
on intoxicants other than wine, 729 
on jiWagainst the self, 332 
on praying in a robe purchased with 

wealth, 158
on remembrance of Allah, 773 
service of, 589
on spending haram wealth as fadaqah, 

161
on striking slaves, atonement for, 287 
supplication for guidance, 466 
on treating one’s mother kindly, 282-

83
on worldly gain as decrease in rank,

507
Ibn az-Zubayr, 692,756 
Wkm 387.758
Ibrahim al-Harbi, 647
Ibrahim ibn Adham

on doing without, levels of, 504 
on entrusting oneself to Allah, 336 
on hunger, controlling, 736
on love of Allah, 54
protection of, 316 
remembrance of Allah of, 770

Ibrahim ibn al-Junayd, 769
Ibrahim ibn Sulayman, 593
Ibrahim at-Tamlml, 756
'iUah period

determination of, 74 
marriage during, 92 
prolonging deliberately, prohibition of,

525-26
idolatry, 329

style Hajj, 21
iArdm

game, eating while in, 174
sexual intercourse while in, penalty 

for, 456
hunting while in, penalty for, 647 
illness, dispensations for, 533

iksdn
command to, 247
defined, 49
description of the people of, 300 
hadith of, 28-30,245
Qur’anic verses on, 47-48 
station of, 180

ij/ihfld, 569
iAMds, 20

‘Ikrimah, 456
ild (vowing to refuse sexual intercourse), 

526-27
illness

expiation of wrong actions for, 285, 
2951401

performing good actions before, 661 
transactions with a terminally sick 

person, 93
treating or relying upon Allah, 756-57 

imdn
attaining essential reality of, 328 
branches of, 35 
closeness to Prophet Muhammad ft 

based on, 598-99
coercion into saying things contrary to, 

644-45,650
commanding right and forbidding 

wrong as attributes of, 557-58 
compared with the term Islam, 36-39 
in the Decree, 34 
deeds as not part of, 34-35 
degrees of, 40-41 
effect of wrong actions on, 191-92 
extinguishes the Fire, 360 
and good character) 305-6 
hadith of, 215 
as inward beliefs, 33 
loving for others what one loves for 

oneself, 191
loving one another as prerequisite of, 

356
and modesty, 341 
perfection of, 116 
protection of, 316-18 
purity as half of, meaning of, 364-65 
Qur’anic verses about, 43 
reliance on Allah, 754 
fadaqah as proof of, 373 
savour of; tasting) 44,45,373 
as seeing enormity Of one’s wrong 

actions; 290
after Signs of the Hour as of no 

benefit, 662
as straightness of the heart, 115 
teywd in secret as mark of, 268 
tree, simile of, 65 
unseen, excessive investigation into,

493-94
unswerving, 350 

‘Imrin ibn Husayn, 342 
incumbent (wajib), use of term, 477-79 
indigestion, 734 
inheritance
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bequests, 97-99
due to female relatives, 693-94 
due to maternal relations, 707-8 
due to spouses, 707 
due to two daughters, 697-98 
financial transactions with a terminally 

sick person, 93
grandparents, 701-3 
hadith of, 691 
harming others with bequests, 525 
obligatory shares, 694-95 
overstepping the limits on, 484 
remainder left after distribution of 

shares, 691-92
selling when division is difficult, 531 
of someone without direct heirs, 703 
as a third of knowledge, 366 
'Umar’s judgements on, 456 
'Um an cases, 699
when there are only male children, 698 

injustice
Allah prevents Himself from, 383-84 
associating partners with Allah as, 385 
hadith of, 381-82 
wronging other people, 385-86 

in-laws, as prohibited to marry, 710 
innovation

blameworthy, 461-62
in contracts, 91 
defined, 458 
good, meaning of, 459-61 
hadith of, 87-88 
as preferring whims over the Shari'ah, 

671
in worship, 88-89 
types of, 460-61 

innovators, 212-13, 307 
intentions

acts of kindness without, 428 
to commit wrong, 612-13 
defined, 4-5
expressing verbally, 26 
fiqh, meaning of in, 20 
as a foundation of Islam, 2-3 
in freeing slaves, 25 
hadith about, 1, 8-10 
in halal actions, 411-12 
in oaths and divorce, 23-25 
mixing, 18 
not required for abandoning wrong 

actions, 151
Qur’anic verses about, 5-8 
showing off, 17 
to sleep to strengthen oneself for

worship, 510
transitory thoughts to show off, 19 
various positions on, 3 
without action, reward for, 608-9 

intercession
of someone to whom one gave sadaqah, 

583-84
of the Qur’an, 369, 376 

intimate discourse, 51-53 
intoxicants

prohibition of, 482, 719 
definition of wine, differences in, 728 
drinking, as approaching major wrong 

actions, 731
from other than grapes, 728-29 
hadd and discretionary punishments, 

731-32
hadith of, 725 
solid, 730 

investigation, excessive, 492-94 
invitations from someone whose wealth is 

haram, 108
'Isa ibn Maryam 

on dunya, 654 
on intimate discourse with Allah, 774 
second coming of, 66 
on sincerity, 122 
on provision, 758
on taqwd, attainment of, 305 
on time, using wisely, 505 

'Isha’ prayer, 779 
Ishaq ibn Man$tir, 691 
Ishaq ibn Rahwayh

on abandoning means completely, 759 
on commanding the right and 

forbidding wrong, 478
on corroborative evidence, 

requirement of claimant to 
produce, 545

on doubts about a divorce, 105 
on the foundations of the din, 2 
on good character, 306
on inheritance of the remainder, 691-

92
on oaths to divorce, 646
on opposing tyrannical rulers, 555 
prayer, dividing parts of into sunnah 

and incumbent, dislike of, 480
on punishing with fire, 252 
on reflecting on the Creator, 

prohibition of, 494
on sale of dogs, 721
on transacting with someone who has 

fasram wealth, 107

on unmarriageability because of 
breastfeeding, 712

water, laws relating to use of, 532

Islam
abandoning, 204-7,211-12 
accepting under duress, 651 

accepting with preconditions, 131 
compared with the term imdn, 36-39 

converting to, 185-86, 275 
defined, 42 
five supports of, 64
hadith of intentions as foundation of,

2-3
as leaving prohibited things, 32 
looking at those above one in, 195-96 
metaphor of, 32-33 
natural disposition, 388-89 
as outward actions, 30-31 
sectarian arguments, 568-69 
as straight path, 484

Isma'il, 758
Isma'il al-Malikl, 542

Istighfar. See forgiveness 
istiqamah

defined, 348-49 
hadith of, 345 

Ser also steadfastness
ttikif

invalidation of, 90-91
prohibition of remaining silent 

throughout, 221 
itAm. See wrong actions 
Iyas ibn Mu'awiyah, 545

Ja'far ibn Muhammad, 234 
Jabalah ibn al-Ayham, 239 
janabah, merit of purification from, 367-68
Jibril, questions of, 28
jiAad

against the self, 332-33
avoiding only through a valid excuse,

121
command to fight, 130 
intention behind, 13-14,17 
with heart, as last to be overcome, 552 
as highest part of the religion, 471-72 
as a just word to a tyrannical leader,

555
as means of inviting to Islam, 624 
mutilation, prohibition of, 248-49 
as necessity for entering the Garden,

356 : '
nullified by usury, 291 
obligation of, 478-79

reason for omission of from the five 

supports, 66
remembrance of Allah as superior to, 

413.767-68
steadfastness in, 332
taking a wage, 18

See also fighting
Jubayr ibn Nufayr, 557 
judges, mistakes of, as forgiven, 644 

Jumu'ah prayer
admonition before, 447
expiation for what occurs between, 

282,296
first call to prayer, innovation of, 459 

al-Junayd al-Baghdadl, 360, 513
Jundub ibn 'Abdullah, 518 
justness, 622-23

Ka'b ibn Malik, 394,430,636 

kalalah (someone without direct heirs),

703
AasA/ 440
KhabbSb ibn al-Arat, 627 

Khalid ibn Ma'dSn, 407,770
Khalid ibn al-Walld, 135, 250
Khalid at-Tahban, 378

kharaj tax, 457 
al-Khattabl, 1,56
Khawarij, 41, 212,461,633 
Khawlah bint Tha'labah, 242-43 
al-Khawlanl, AbO Idris, 313, 382 
al- KhawlanI, Abu Muslim, 149,633, 773 
al-Kliawwas, AbQ 'Ubaydah, 735
Khaybar, 132, 204 
Khidr, 397
AAul divorce, 651
khulafd right-acting, 453-58 
al-Khushanl, al-Hasan ibn Yahya, 737 
khutbahs

making eloquent and concise, 447-48 
of the Prophet, 87,448-49

kingdom of Allah, 395
kingship, 57
kittens, dispute about, 545 
knowledge

categories of, 591-92
as condition for commanding good, 

560
fear of Allah as source of, 148-49 
humble submissiveness as first to be 

removed from the world, 591 
learning for ulterior motives, 15 
lords of, as those who act on it, 519 
loss of as sign of the Hour, 59
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knowledge (cont)
merit of seeking, 589-91 
saying ‘I don’t know’, 365 
as source of taqwa, 263 
studying after the morning prayer, 

592-93
teaching, as sadaqah, 407-8 
three types of, 366
writing explanations of hadith and 

Qur’an, 461
kufr

by committing a major wrong act, 39 
prayer, abandoning as, 62-63 
preferring one’s destruction to, 41 
repenting from, 185-86 
retaliation for murdering a kafir, 203-4

lawful. See halal
Laylat al-Qadr, 278, 283 
al-Layth, 534 
leaders. See government 
leather, from unslaughtered animals, 491 
If an divorce, 141, 543 
life

purpose of, 508-9, 515 
transience of, 654-60 

light, 374-75 
light of Allah, 51 
limits of Allah, 288, 311, 483-86 
lineage, 597 
loans

allowing time to the debtor, 429 
being forced to pay, 651-52 
deferring repayment of, 534 
Garden, prohibition of entering until 

paying debts, 356 
overlooking debts for people in 

difficulty, 585 
excellence of, 426-27 
See also contracts; transactions.

lost property, 549 
love

of the awliy a’£or the sake of Allah, 
628-29

brotherly. (See brotherhood) 
compared with fear, 121 
as highest degree of reliance on Allah, 

763
of the Prophet, 42, 670 
remembrance of lovers, 771-72 

love of Allah
as closeness, 126
feeling at ease with Allah, 54 
heart of lovers attached to Allah, 774 

and wirfri/a/i, 320, 629-30 
as obedience, 670-72
as preventing weariness of good 

actions, 626-27
Qur’anic verse on, 623
sign of, 769
supplications for, 625-26
tending one’s heart, 115-16
as through love of the awliya628-29 
through optional actions, 623-24 

Luqman, 183, 681 
lying

to children, prohibition of, 743
in contracts, 744-45
prohibition of, 573-74 
as trait of hypocrisy, 742 
when permissible, 567 

lynx, selling, 723

Ma'bad al-Juhani, 28, 34 
madness, engaging in dhikr until one is

accused of, 767
Maghrib prayer, 779 
magic, 207, 473 
Maciz, 200, 587 
major wrong actions

as cause for being excluded from the 
Garden, 356

drinking intoxicating drinks as 
approaching, 731

repentance from, 283-85
See also wrong actions 

Makhul, 107,483, 557, 649 
Makkah

intending to profane the House with 
wrongdoing, 613-14 

multiplication of wrong acts in, 607 
malice, 42, 193 
Malik, Imam

on argumentation, 146-47
on bidding up a price, 565
on commanding the right and 

forbidding wrong, 478
on doubts about a divorce, 105
on doubts about impurity, 106
on eating forgetfully while fasting, 646 
on excessive questioning, 146 
exorbitant price, option to cancel sale 

because of, 528
halal and Aardm, careful use of terms, 

479-So
on heretical sects, 461
on how the death penalty is carried 

out, 249-50

on 'tA/oA, prolonging deliberately, 526
on invalidation of, 91

on marriage to a woman who is already

engaged, 571
on murder through coercion, 648

on oaths from trustworthy people, 549
on oaths in disputes, 545
on opposing tyrannical rulers, 555
on a person who refuses to fast, 135 

on a person who refuses to pay zoAa A,

»85
prohibition of intending usury in a 

contract, 26
on reciting the Qur’an in groups as 

innovation, 593
on sale of dogs, 7 21
on selling a songstress, 719
on spying, penalty for, 209
on unmarriageability because of

breastfeeding, 712
on using fat from maytaA, 720
on vowing to refuse sexual intercourse

W), 5*7
on water, laws relating to use of, 532 
xuWof, 513

Malik al-Ashja‘1,336
Malik ibn Dinar

on eating little; 735
standing all night in fear of the Decree,

83
supplication of Habib al-£Ajaml, 634
on weeping, 280,372
on zuAd, 513

Malik ibn Mighwal, 54
Ma'mar, on sincerity; 126
man

Creation of, showing gratitude for, 
418-19

hearts of between two finger of the All-
Merciful, 84-85

loving for others what one loves for 
oneself, 191-92

phases of life in the womb, 69
transience of this life, 657-60 

manslaughter, 647 
mo’n/aA, 320,462,629-30,771
Mariyah, 56, 213-14 
marketplaces, remembering Allah in, 775-

76
marriage

emigrating for, 12-13
family members not permitted to 

marry, 709-11
inheritance due to spouses, 707

mut'ah, prohibition of, 457 

prohibited marriages, 92 

proposing to someone already 

engaged, prohibition of, 570-71 

shunning one’s wife, 570 

without permission of the bride, 92 

women prohibited to unite in 

marriage, 711
martyrdom, 296,555
Macruf al-Karkhl, 149,263,321,660 

al-Marwadhl, 479,659 
al-MarwazI, Abu Ishaq, 343 

al- MarwazI, Muhammad ibn Nasr, 37, 365 

Masrtiq, 403,649,692
Mayman ibn Mihran, 151, 262 
medicine

abstinence as, 734 
reliance on Allah, 756-57 

See also illness.
menstruation, prohibition Of divorce 

during, 95-97
Messengers. See prophets 
mid-afternoon prayer, 516, 
mindfulness of Allah 

hadith of, 309-10 
protection of family and wealth 

because of, 314-16
protection of iwidn because of, 316-18 
Qur’anic verses on, 311-14 

See also taqwa.
minor wrong actions 

accounting of, 292 
erasure tot; 281-82 

persisting in, avoiding, 300-301 
repenting from, 297 

See also wrong actions; disobedience 
Mis'ar, 770 
miscarriage; 74-75 
mistakes

defined, 645 
hadith of, 641-43

modesty 
compared with weakness and inability,

342 
hadith of, 339 
as guarding head and belly, 181 
as part of iwidn, 45,341 
as preventing ugly acts, 340 
types of, 341-42

monkeys, prohibition of selling, 723 
morning prayer

inhabitants of the Garden seeing Allah 
at time of, 516

merit of reciting and studying in
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morning prayer (cont.) 
groups after, 592-93 

remembrance of Allah after, 777-78 
mothers

Garden, entering by good treatment 
of. 283

good treatment of, precedence of, 434 
inheritance due to, 692,699-702 
looking after, as atonement for wrong, 

288-89
See also family; parents; children. 

Mu'adh ibn Jabal
on deviation of a wise person, 437
on excessive questioning, 145 
extreme concern for right actions, 465 
hadith of 257
on inheritance due to the daughter, 

692
knowledge of, 149
on remembrance of Allah, his love of, 

768
on sleeping, reward for, 510
in Yemen, 131

Mu'adhah al-'Adawiyyah, 634 
Muawiyah, 15 .. wi«
mu/amJun (those utterly devoted to

Allah), 766-67 
al-Mughirah ibn Hakim a^§an'ani, 770 
Mughith ibn Sumayy, 682 
Muhammad. See Prophet Muhammad f 
Muhammad ibn al-Fadl al-Balkhi, 117 
Muhammad ibn Wasi' <

on eating little, 735
humility of, 196
on supplications, 169
on this world as a journey to the next, 

657 - , >
on transience of life, 660 

al-Muhasibi, al-Harith, 267,304 
Mujahid

on expressing intention verbally, 26
on multiplication of wrong acts in 

Makkah,6o7
on preventing a mother from 

breastfeeding, 527
on protective angels, 314
on shaking hands, 572
on vowing to walking to Hajj, 534
on ’, 366 

mules, buying and selling, 721-22 
mu ’minun

accidental murder of, 647 
concealing vulnerabilities of, 586-87 
consequences of humiliating, 573 

contentment with an affliction, 329-31 
description of, 301 
distress of, easing, 581-82 
entering the Fire, 360 
fear of hypocrisy, 748 
following the Prophet, obligation of, 

669
harming, prohibition of, 524 
having a bad opinion of, 612 
hearing reminders, effect of on, 448-49 
hesitation of Allah over taking soul of, 

617-19,636-39
humility towards, showing, 624 
insight of, 437-38 
inviolability of, 577 
loving to meet Allah at moment of 

death, 637-38
loving, for the sake of Allah, 628-29 
making peace between, 46 
as mirrors to each other, 579 
nobility of is in standing at night, 518 
prayer as light of, 372 
security on Day of Rising, 324 
as seeing enormity of wrong actions, 

290
steadfastness in the face of a trial, 331 
as strangers in the world, 654-55 
supplication of angels for, 294 
types of, 45
Sea also Muslims

wrong actions repaid in this world, 400 
murder

by someone who would inherit, 544 
coercion into committing, 648 
retaliation for, 136,202-4 
no atonement for, 287 
qasamah oath, using in dispute about, 

541
in self-defence, 209,211
See also death penalty

Muiji'ah, 41,63,281,461,748 
al-Murta'ish, 629
Musa, 334,388,398,422,768-69 
Musa ibn A'yun, 262 
musaqah, 488
Musaylimah, 176-77 
musical instruments, 555,718-19 
Muslim al-'Abid, 54 
Muslim ibn Yasar, 54 
Muslims

compared with Mu’minun, 37-38 
defending, 126 
faults of, veiling, 126-27 
looking down on, prohibition of, 42

prohibition of killing, 136,199 
sincerity towards, 120,124-2 5 
spying on, 209 
visiting, merit of, 157 
waging war against, 206 
Sa also Mu ton tin

al-Mustawrid al-'Ijli, 724 
wufaA marriage, prohibition of, 457,479,

558 
al-Mu'tamir ibn Sulayman at-Taymi, 784-

85
nutanattrun, 492-93
Mutarrif ibn ‘Abdullah

accepted supplications of, 633
on action, 403-4
on being merciful, 254
on intentions, 10
on saying ‘I turn in iawta/i to Him’, 684
supplication of, 20

Mu'tazilah, 41,298 
Muthanna al-Anbari, 762 
mutilation, prohibition of, 248-51 
Muwarriq al-'Ijli, 184,237,682 
utuWaft, 488 
mysticism, innovations stemming from,

462

naHidh; 102,728-29
Nafi' ibn Jubayr, 10
nakSaself
an-Nahrujuri, Abu Ya'qub, 671 
najash transaction, 565 
an-Nakha‘1, Ibrahim

claimants, practice requiring oath 
from, 546

haram, careful use of term, 483 
on intoxications of death, 637 
on sale of dogs, 722 
on separating a slave mother and child

94
on superiority of seeking wealth to 

spend in charity, 513
on transacting with someone who has 

haram wealth, 108
natural disposition; 388-89,436
Nawf al-Bakali, 254 
an-Naysabuii, Abu Haf$, 772 
nearness of Allah, 51-52
Negus, 11
neighbours

causing harm to, 529 
fixing timber onto wall of, 531 
harming, enormity of, 221-23,227-28

honouring, 215 
types of, 223-24 

nicknames, avoiding, 298 
Night of the Decree, 278,283 
nobility, 518-19,574,607-8 
Nub, 334> 563 
an-Nu‘man ibn Qawqal, 632 
oaths

against a claimant, 538-40 
breaking under duress, 651 
breaking forgetfully, 646 
intention behind, 23-25 
of Jewish and Christian witnesses} 547- 

48
keeping, importance of, 312 
not right of claimant, 541,543 
not taken for rights of Allah, 548 
qasamah, 541-42 
as right of defendant, 545 
swearing in anger, 242-44 
swearing never to return to wrong 

actions} 684
taking along with corroborative 

testimony} 546-47
from trustworthy people; 549 
witnesses and, 542-43 

obedience
becoming accustomed to, 630 
biir, 435-36
as condition for nearness to Allah, 621 
even when heart is not at ease, 438-39 
as gratitude for blessings} 424-25 
as love of Allah and His Messenger,

116,67072
optional acts of, 425,. 466 
as selling oneself to Allah, 377 
to rulers, 445-46,451-54 
steadfastness in, 375 

obligations
discharging as reason for nearness to 

Allah, 622
hadith of, 351,475-77
of jihad, 478-79
prayer as greatest, 622 
proving that something is among the, 

488
as sufficient to enter the Garden, 353 
wdjihnd fard, difference between, 

MY# . - , r UH
Oman, 133 
optional acts of obedience

attaining to love of Allah, 623-24 
as degree of thankfulness, 425 
drawing near to Allah through, 466,
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optional acts of obedience (cont.)

621-22
optional prayers, 776-77 
reciting Qur’an as greatest, 627

Outstripped (Sablqun), 196

Paradise. See Garden
pardoning, as taqwa, 270 
parents

erasing wrong actions through serving,
283,288-89 

obeying on doubtful matters, 112 
obligation of good treatment of, 478 
See also family; mothers; children 

partners, associating with Allah, 359,385 
pasture, 112, 532 
patience, 328-29,331,36667,554-55 
Pen, the, 79, 327 
people

avoiding asking one’s needs from, 325 
despairing of, 336 
harming, prohibition of, 524 
reconciling between, 425-26,567-68 
serving, merit of, 588-89 
treating well, as sadaqah, 407-9 
wronging, consequences of, 385-86 

People of the Book, 106-7 
permissibility, assumption of, 488-89. See 

also halal
Persia, 656
pigs, prohibition of selling, 719-20 
plaintiff. See claimant 
plotting and trickery, 750 
pointing, during supplication, 165 
polygyny, 711 
Pool, the (al-hawd), 450 
poor, the, hadith of, 405 
pork, 102 
poverty, 317 
praise of Allah, 368-71,402,412-14,422-

24
prayer 

abandoning, 62, 207 
best times for, 469-71 
in clothes purchased with haram 

wealth, 158
congregational, merit of, 373 
considered as part of world, 514 
contract with Allah to enter Garden, 

355-56
as defence in the grave, 369 
dividing elements of into sunnah and 

incumbent, 480
erasure of wrong actions, 281

fighting people until they establish, 
13O-32

fighting those who give up, 134-35 
forgetting to perform, 645 
forgiveness of wrong actions, 277 
as greatest physical obligation, 622 
innovation in, 89 
intention in, 20-21 
invalidation of, 90 
lengthening, 240,448 
as light, 371-72 
multiplication of reward for, 603 
at night, 468-70 
optional, 776-77 
as proof of fmdn, 373 
purity as half of, 365-66 
for rain, 165
rejected for forty days after drinking 

wine, 65
remembrance of Allah after, 615,777-

79
shortened, as a sadaqah from Allah, 407 
showing off in, 17
speaking during, 646
as subsistence of the rfin, 471-72 
supplication during, 787 
walking to, 295-96
when one is unable to stand, 153 
without im/ti ’, forgetfully, 645 
un^u’as half of, 367-68

preconditions, accepting Islam with, 131 
predestination. See Decree 
pregnancy

effect on ‘iddah period, 74 
formation of the embryo, 69-73 

pride, 193-94,22 b 425» 574*76 
profiteering, 173,528 
prohibitions

asking excessive questions about, 140- 
41,488

excellence in abandoning, 247 
hadith of, 139
seriousness of, compared to 

commands, 150
promises, breaking as trait of hypocrisy, 

742-43

fit

property
cursing one’s, prohibition of, 241 
expropriating, 161-14

Prophet Muhammad % 
admonition, circles of, 447 
character of, 239-40,436 
closeness to, as based on taqwa, 598-99 
contentment with, 43-44

explained every prohibited and 
permitted matter, 102-4 

farewell address, 450-52 
following, hadith of, 667-68 
as frequently seeking forgiveness, 686-

87 
hunger of, 738 
Wu|Wis of, 87,448-50 
love of, 42,670 
as ordered to go straight, 348 
prayer as beloved to, 372 
protected pasturage of, 112 
questioning, prohibition of, 140-42,

488
recognising hadith from, 440-43 
as remembering Allah at every 

moment, 768
simile with ummah, 656-57 
sincerity to, 122-25 
tofwa, counsel of, 263-64 
uninterrupted fasting of, 755-56 
warning to near relatives, 378 
women and scent, love of, 509-10 
in world as rider resting in shade, 509,

654 
prophets 

believing in, 33 
choice of time of death, 637 
doing without the world as sign of, 518 
sincerity towards their people, 121 

prostitution, being forced into, 649 
prostration, 63,193,516,649-50 
protected pasturages, 112 
provision

effect of wrong acts on, 757 
guarantee of, 499-500 

public treasury, 161-62 
punishment

accusation of adultery, 544 
of Allah because of wrong committed 

openly, 553
and atonement, 285-88 
hadd and zir, 486 
pleading on behalf of the convicted,

587
purification, intention for, 23 (See afro 

wudu)
purity

hadith of, 155-56,363-64 
Qur’anic verses on, 156-57,364 
sleeping in state of, 779

al-Qaffal, 651 
Qarun, 497,564

qasamah, 541-42
al-Qasim ibn Mubammad, 97-99,545,548 
Qatadah, 323,347,526,539,687
Qathm al-'Abid, 735
qiran style Hajj, 21
questions, avoiding, 140-41,488,492-94 
qunut supplication, 165
Qur’an

abrogation of verses, meaning of, 611 
answers to the questions of the

Companions, 142-43 
appearance of on Day of Rising, 369,

37®
blame of the people of the Fire, 402-3 
as the character of Prophet

Mubammad S, 239 
compilation of written copies, 459-60 
explains every prohibited and

permitted matter, 102-3 
as greatest optional action, 627 
junub, prohibition of reciting while,

193
as proof for or against one, 491 
reciting and studying in groups, merit 

of, 592-94
reciting for ulterior motives, 14 
sincerity to, 122-24 
supplications, verses on, 324,676,677,

787
teaching, as sadaqah, 407 
trembling heart of the mu 'min, 772

Quraysh, command of, 453 
al-Qura?i, Mubammad ibn Ka'b, 684

ar-Rab‘ ibn Anas, 613,769
ar-Rabr ibn Khuthaym, 440,479,568 
Rabi'ah, 503
Rabi'ah al-'Adawiyyah, 372,514
rain, prayer for, 165-66
Ramadan

atonement for sexual intercourse 
during, 287

forgiveness in, 278 
intention for fasting during, 21 
multiplication of wrong action in, 606 
/anJzwh prayer, 459

rancour, avoiding, 42,120-21 
rape, 647
ar-Razi, Yusuf ibn al-Husayn, 20 
reconciling between people, 567-68 
reflecting on the next life, 430 
reliance on Allah

abandoning means completely, 758-61 
avoiding using as means to attract
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reliance on Allah (cont.) 

provision, 762 
hadith of, 753 
not negated by striving with means, 

754-55
supplication for, 754 
three degrees of, 763 
when ill, 756-57 

remembrance of Allah
after prayer and before sleep, 615, 777 
as best action, 592 
conciseness in, 781-84 
as delight of the hearts, 773 
engaging in until they say ‘he is mad’,

767
erasing wrong actions with, 278-79 
freeing oneself from hypocrisy 

through, 769
gatherings for, merit of, 592-96 
hadith of, 765 
of lovers, 771-72 
in marketplaces, 775-76 
multiplication of reward for, 603-4 
and nearness of Allah, 627-28 
in next world, 516-17 
as purpose of world, 515 
remembering without constraint, 771 
as sadaqah, 406, 409,412 
as sign of love of Allah, 769 
speech without, as regretted, 218-19 
as superior to jihad, 413, 767-68 
superiority of to sadaqah, 412-14 
‘There is no power and no strength but 

by Allah’, merit of, 326, 336 
trembling of hearts, 41 
utter devotion to, 766-67 
on waking up at night, 779-80 
weight of on the scales, 368-71 

renegades, 204-7, 250 
rennet, 490 
repentance

acceptance of, 275-76 
concealing one’s wrong action after, 

587
as condition for seeking forgiveness, 

682-84
from minor wrong actions, 297 
necessary for major wrong actions, 

281-87
of people of taqwa, 270 
Qur’anic verses on, 273-76 
rejoicing of Allah at, 392-93 
saying ‘I turn in tawbah to Allah’, 683- 

85

seeking forgiveness, 271 
supplications for forgiveness, 390-91 
through prayer, 277-78 
transformation of wrong into good, 

186-88
validity of until the Signs of the Hour, 

662-63
Sa a&o forgiveness 

retaliation, 202-4, 249 
Riyah al-QaysI, 687, 736 
ar-Rubayyi' bint an-NacJr, 631

69, 74-75 
rulers. See governance 
ar-Ruwaybidah, 58 
Ruwaym al-Baghdadl, 116, 671 
ar-Ruyani, 529

Sa'id ibn ‘Abd al-‘Aziz, 593, 758 
Sa'id ibn Jubayr, 510, 635, 664, 754 
Sa'id ibn ‘Ubayd, 541-42
Sa'id ibn Zayd, 632 
Saba’, Queen of, 39 
sacred months, 606 
sadaqah

confidential discussions for, 8 
due from every bone in the body, 415- 

18
erasing wrong actions through, 289-90 
as extinguishing wrong action, 468 
family, spending on, 410-11 
feeding people, excellence of, 31

477
giving as the perfection of tmdn, 46-47 
giving little things in, 291-92 
hadith of, 405, 415
with hardm money, 160-61, 163-64 
hospitality to travellers, 228-32 
insincerity in, 15, 17 
intercession of recipients of, 583 
loans as, 426-27 
multiplication of reward for, 603-4 
to neighbours, 224-27 
nullified by insults, 291 
as proof (Aur/uin) of Imdn, 373 
putting things right between people as, 

425-26
in sexual relations, 409-10
as shade on the Day of Rising, 584 
spending lost property as, 161 
subletting, giving profits of as, 173-74 
superiority of remembrance of Allah 

to, 412-13
of the tongue, 408 
well-recognised virtues (ma'ruf) as, 407

Said ibn al-Musayyab 
on divorce during menstruation, 97 
on funeral prayers for miscarried 

foetus, 75 
on hadd punishments, 285 
on inheritance due to a grandmother,

701 
on intention without action, reward

for, 608 
on reflection, 430 
on safeguarded child because of right

acting father, 315 
on spending lost property as

161
Sa'd ibn Abi Waqqa? 168,488,632,635 
wddadA-d/iara’f, 113
Safinah, 316
Safiyyah bint Huyay, 110 
Safiijn ibn 'Assal, 672 

§afwan ibn Sulaym, 285 
Sahl ibn Sa'd, 518 
as-Sakhtiyani, Abu Ayyub, 62 
as&khtiyani, Ayyub, 442, 519 
Salam ibn Abi Muti', 306,504 
sales

of animals, 721-23 
bidding up the price to fool another 

buyer (nzyas/i), 565 
coercion in, 527-28,651 
of haram, hadith of, 717 
market place, supplication for 

entering, 604-5 
of prohibited items, 92 
scrupulousness in, 172-3 
on top of another’s sale, prohibition

of, 57071
See also transactions; contracts 

Salim ibn ‘Abdullah ibn ‘Umar, 721 
Salmin al-Farisi

on anger, 238
on erasing wrong actions, 281 
on shame, 340-41 
on silence, 219
on the superiority of remembrance of 

Allah, 414
on supplicating when one is in 

comfortable circumstances, 322 
on transacting with someone who has 

hardm wealth, 107-8
on trials a Muslim experiences, 401 
travelling provision, share of the world 

as, 509 
salt, free use of, 533 
Samurah ibnjundub, 530

scent, 509-10 
scholars

challenging, prohibition of, 146 
correcting errors of as sincerity, 125 
death of as withdrawal of knowledge 

from the world, 591
defending weak positions, 569 
mistakes of, as forgiven, 644 
of hadith, expertise of, 147,441-43 
purpose of acquiring knowledge, 144- 

45
See also knowledge 

scrupulousness
finer points of, when it is appropriate 

to investigate, 174-7,5
leaving doubtful matters, 171-72 

sculpted forms, prohibition of selling, 718 
sectarian arguments, 568-69 
self

blaming for trials one experiences, 
400-401

jihad against, 332-33 
self-reproaching, 403 
selling to Allah, 376-78 

self-defence, killing in, 209, 211 
sermons. See hhu(ha/w, Jumu'ah prayer 
sendee to people, 588-89 
sexual intercourse

coercion into, 649 
in ihrdm, penalty for, 456 
prohibited, safeguarding from, 312-13 
as sadaqah, 409-10 
vowing to refuse (jla), 526-27 
while fasting, 646 
withdrawal, 70

ash-Sha'bi, 306,711, 
shade of Allah,’ 51 
ash-Shafi'i, Muhammad ibn Idris 

on adultery, punishment for someone 
accused of, 544

on bidding up a price, 565 
on breaking oaths under duress, 651 
on eating little, 737
on funeral prayers for miscarried 

foetus, 75
on hadd punishments as atonement, 

285
on how the death penalty is carried 

out, 249-50
humility of, 197
on ciddah, prolonging deliberately, 526 
on inadvertent harm, legal 

consequences of, 529
on innovations, categories of, 460-61
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ash-Shafi'I, Muhammad ibn Idris (cont.) 
on intention to commit wrong, 613 
on murder through coercion, 648 
on oaths from trustworthy people, 549 
on performing Hajj on behalf of 

others, 2 1
on a person who refuses to fast, 135 
on a person who refuses to pay

>35
on possessing haram property, 164
on sale of dogs, 721
on sale on top of another’s sale, 571 
on sexual intercourse while fasting, 646 
on three most important things, 266 
on unmarriageability because of 

breastfeeding, 712
on vowing to walking to Hajj, 534 
prostitution, position on being coerced 

into, 649
on water, laws relating to use of, 532 

shahadahs
affirming trueness of, 40
as cause for entering the Garden, 356-

57
conditions of, 357-59
as the ‘head of the matter’, 471
as protecting blood of person, 136-37 
saying on the deathbed, 361 
as sign of Islam in a person, 31-32, 

13O-32
weight of 'la ilaha illa’lldh', 370-71 

shaking hands, as increasing brotherhood, 
572

shame. See modesty
Shariah

permissibility, assumption of, 488-89 
ambiguities, reasons for the existence 

of, 104-5
innovations, 458
questions, avoiding asking, 140-44, 488 
Ser aZso fiqh-, knowledge; scholars

ShaSvanah the worshipper, 321 
ash-nShaybani, Muhammad ibn al-Hasan,

99
ShFah, 461
ash-Shibli, 319, 689, 771
Shimariyyah, 90 
showing off in good works, 17-19, 344,

504, 610 
Shu'bah, 443 
Shurahah, 202
Shurayh, 534, 545, 546, 549
Shu ways al-'Adawi, 280 
shyness, 110-11

sickness. See illness
fiddiqun, 40
Silah ibn Ashyam, 633-34 
silence

speaking well or remaining silent, 21
21

as remedy for anger, 236-37 
of Allah on certain matters as mercy, 

475-76, 492-93 
sincerity

based on love not fear, 121 
good counsel, 126 
hadith of, 119 
obligation of, 122-23 
as prerequisite of good actions, 11 
shunning praise as, 122 
towards Muslims, types of, 125 

a&o intentions 
sins. See wrong actions 

373, 398, 590, 598 
slander, 291, 567, 578, 587 
slave-mothers, 56-57, 74, 528-29 
slaves

accepting invitation of, 229-30 
atoning for murder by freeing, 287 
fleeing from master, 65 
fit of anger, freeing in, 242 
freeing, 25 
good treatment of, 225 
prohibition of separating mother and 

child, 94
retaliation for murdering, 203-4 
separating mother and child, 

prohibition of, 528-29 
songstresses, 719 
striking, atonement for, 287 
umm 456

sleep
as aid to prayer and remembrance, 

510,726-27
supplication on waking up at night,

779 
supplication before, 280-81, 316, 615 

smiling, as sadaqah, 408,427 
sneezing, responding to, 389, 426, 429,

572 
sodomy, 207, 252 
solitude, 304-5 
songstresses, 718-19 
soul. See ru/v, self 
speech

when angry, avoiding, 236-37, 240 
brevity in, 447-48 
compared with silence, 220-21

danger of, 350
excessive, avoiding, 219
indecent, as spoiling the fest, 467
lying (See lying).
prohibited, avoiding, 312
recording of, 217-18
tongue, controlling, 472-73
wrong actions, talking about intention 

to commit, 610-11
&e also conversation; Ahu/AaAr, tongue 

spite, avoiding, 120-21 
spitting, 240 
spying

penalty for, 209
prohibition of, 558

steadfastness
in afflictions, 331-32
as half of imdn, 366
as a radiant light, 374
tn*8 °f. 375
See also istiqdmah 

stoning, 199-202, 210 
stranger, being in world as, 653-60 
Subh prayer. See morning prayer 
subletting, prohibition of profiting from,

173
suckling. See breastfeeding
Sufyan ibn 'Uyaynah

on abandoning obligations, 63
on oaths to never return to wrong 

actions, 684
on remembrance of Allah in the next 

world, 516
on 113
on zuhd, 503

Sufyan ath-Thawri
on die Decree, 83
on doing without the world, 503
on eating little, 736
on finding money in one’s house, 112 
on having a bad opinion of a Muslim, 

612
on hypocrisy of the Muiji'ah, 748
on 'iddaA, prolonging deliberately, 526 
on ttikaf invalidation of, 91 
on intentions, 10 
on people of ta^uri, 262 
on provision, 758 
on remembrance of Allah, 770 
on resolving to commit a wrong act, 

612
on signs of Hour, 663
on supplications, 169
on toqwa, 113

on vowing to walking to Hajj, 534 
on weight of praises of Allah, 371 
on whether the shahddah alone is 

sufficient for the Garden, 358 
on women prohibited to unite in 

marriage, 711
as-SuhayH, 708 
as-Sulami, Abu 'Abd ar-Rafiman, 323 
Sulayman, 644
Sulayman ibn Dawud al-Hashiml, 19 
Sulayman at-Taymi, 268, 421, 630 
Sumayt as-SadusI, 24
Sunnah, 453-54 •
supplication

against oneself, prohibition of, 241 
of angels for the mu’minixn, 294 
answers to, types of, 678 
asking Allah and not His creatures, 

325-26, 388
before sleeping, when waking and after 

prayer, 2.80-81, 316, 615
on behalf of the Muslims, as sadaqah, 

407
best time for, 470-71
causes of acceptance, 164-65 
causes of rejection, 168-70 
for certainty, 501 
chief, for forgiveness, 685 
in comfortable circumstances, 32.0-22 
comprehensive, 785-86 
for contentment, 330 
during prayer, 787 
for entering a marketplace, 604-5 
as essence of worship, 324-25 
for fear ofAllah, 266, 501-2 
firm resolve in, 396 
for forgiveness, 391, 679, 681-86 
Garden, asking for the, 465 
gratitude for one’s blessings, 421 
for guidance, 466 
hope of an answer, accompanying with, 

676-77
humility and self-reproach in, 336-37 
for isliqamah, 347
Lordship of Allah, invoking, 166-68 
for love of Allah, 625-26 
for mistakes, Allah’s overlooking of, 

643
multiplied glorifications, 782-84 
near moment of death, 637 
for protection and well-being, 314 
Qur’anic verses on, 324, 787 
raising hands during, 165-66 
reason for Allah not answering, 636
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rejection of, reasons for, 683 
for reliance on Allah, 754 
sneezing, 389
for 265
of those beloved to Allah, 631-32 
through the knowledge of Allah, 688 
for traveller, 317
on waking up at night, 779-80
for water, 632-33
for z.uhd of the world, 503 

suspicion, avoiding, 110-11 
Suwwar al-cAnbarf, 546

at-Tabari, Ibn Jarir, 285 
tahajjud, 468-70 
taAAfr, 368-70
Talq ibn Habib, 262
taqwa

actions only accepted with, 159 
becoming accustomed to, 630 
closeness to Prophet Muhammad based 

on, 59S-99
definitions of, 113, 263
as guarantee of happiness in the next 

world, 451
hadith of, 257 
having, secretly and publicly, 266-68 
heart as root of, 396
mcfrifah, 320
and modesty, 342
as nobility, 574 
people of, 261 
protection of family and wealth 

because of, 314-16
as purpose of world, 515 
Qur’SLnic verses on, 259-61, 270 
restraining oneself from the haram,

*5°"52
See also mindfulness of Allah; fear 

taraunh. prayer, 459 
hitting, meaning of, 349 

target practice, prohibition of using animals 
for, 253

tasbih, 368-70, 412-14, 420. See also 
remembrance

tawhid
as cause for forgiveness, 688-90 
complete realisation of, 631
as corrupted by acts of disobedience,

347
simile of tree, 65
as soundness of heart, 115

Tawus
on asking Allah, 326
on excessive questioning, 145 
scrupulousness of, 161 
on selling skins of maytah, 721 

tayammum, 153 
to'zir punishments, 285, 486 
temporary marriage, 457, 479, 558 
Thabit al-Bunanl, 324, 588, 638, 736-37 
thankfulness. See gratitude 
Thawban, 325 
theft, investigation into, 545 
thoughts, passing, 611 
time, using wisely, 505, 510 
tongue

controlling, 472 
knowledge on, 591-92 
rejecting wrong with, 552 
wrong actions of, 473
See also speech; conversation 

trade. See sales; contracts; transactions 
tranquillity, descent of when the Qur’an is 

recited, 594 
transactions

bidding up the price to fool another 
buyer (nzyasA), 565

coercion in, prohibition of, 527-28 
excellence in, 248 
overlooking debts for people in 

difficulty, 585
scrupulousness in, 172-73
with someone who has unlawful wealth,

107
under duress, 651
See aZso sales; contracts 

travelling
being in the world as a traveller, 509 
as cause of an answered supplication, 

164
divorce as a result of, 527 
fasting not required while, 533 
good treatment of travellers, 225 
hospitality to travellers, 228-32 
reasons for, 182 
shortened prayer as sadaqah from 

Allah, 407
supplication for a traveller, 317 

treachery, 58, 744-45 
trees, planting as sadaqah, 411 
trusts, discharging faithfully, 746 
truth

praise and blame because of, 502 
speaking, even if one fears a people, 

554

natural inclination to, 388-89 
al-Tustari, Sahl ibn 'Abdullah

on activity and reliance, 755 
on disciples and gnostics, 84 
on iA/iZaj, 20
on talking about what does not 

concern one, 184 
tyrannical rulers, 554-55

'Ubadah ibn a^Samit, 285, 591 
Ubayd ullah ibn Abrja'far, 221 

‘Ubaydullah ibn al-Hasan, 546 
Ubayy ibn Ka'b

on excessive questioning, 145 
on stoning the adulterer, 202 
on concern for other than Allah, 631 
on Yemeni cloth dyed with urine, 491 

Uhud, battle of, 632
‘Umar ibn 'Abd al-'Aziz

on anger, 237-38 
avoided living in the Haram, 607 
on contentment with the Decree, 330, 

763
on discharging one’s obligations, 622 
discourses, advice to those who give,

460
on intoxications of death, 637
on the forerunners, 767
on obligations of imdn, 35 
on praising Allah for His blessings, 

422-23
return of unjustly taken property, 550 
on reflection, 430
on repentance, 272
as right-acting khaRfah, 454-56 
on shaking hands, 572
on silence compared with speech, 220- 

21
on sincerity, 125
on speaking little, 182 
on taqwd, 151, 262, 265 
on transient nature of the world, 654-

55 
zuhd of, 513 

'Umar ibn al-Khattab 
on abandoning the prayer, 62 
on acceptance of supplications, 169 
on action, the best form of, 622 
on committing wrong acts in Makkah,

607 -■ ■ ••.. ■■ ■ . ■ .: .• ■
on contraception by withdrawal, 70 
on corroborative evidence, 

requirement of claimant to 
produce, 539

drawing water for widows, practice of,
588

on excessive questioning, 145
on fighting those who give up Hajj, 135 
on forgiveness, 299, 685
hypocrisy, fear of, 749
on inheritance due to a grandmother,

701
inheritance, ‘Umari cases in, 699 
on istiqdmah, 346
on the knowledgeable hypocrite, 748 
listening to others recite the Qur’an, 

practice of, 592
on moytaA, wearing clothes made of,

49*
on neighbour’s water passing over 

one’s land, 531-32
on possessing Aardm property, 164 
precedence of judgements of, 455-57 
prostitution, position on being coerced 

into, 649
protected pasturage of, 112
on provision, being content with, 757 
on reliance on Allah, 761
on restraining oneself from the frardm,

152
s/iayfan of as too much in awe, 630 
on speaking excessively, 219 
Sunnah of, obligation to follow, 454 
ta^wd, counsel of, 264
taraunA prayer, innovation of, 459 
on wine, 729
on Yemeni cloth dyed with urine, 491 
zuhd of, 507

'Umayr ibn Hani*, 770
Umm Qays, 12-13
Umm Qirfah al-Fazariyyah, 250 
umm woZod, 456 
ummah, does not agree on an error, 104 
unfortunate, the, 81-83 
unseen, excessive investigation into the,

493-94 
‘Uraynah, people of, 250-51 
urine, dyeing cloth with, 491 
Usayd ibn Hudayr, 594-95 
usury

in contracts, 92
doubts about, 172
nullifies jihad, 291
prohibition of intending in a contract, 

26
sale conducted under pressure as, 528 
taking payment from wealth gained by, 

107-8
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Utbah al-Ghulam, 197
'Uthmin ibn ‘AfTan

first call to prayer on Jumxfah, 
innovation of, 459

on love of the Qur’an, 627 
protected pasturage of, 112 
as right-acting khalifah, 454 
as treasure of Allah, 512
on two ratals of wudu1, 277 
uniting Muslims on one 460

Uways al-Qarni, 149, 660

voluntary acts. See optional acts of 
obedience

vows, innovations in, 88-89

Wabi§ah ibn Ma‘bad, 432
wages, taking for performance of a good 

deed, 18
Wahb ibn Munabbih

on acceptance of supplications, 169 
advice to someone who visited royalty, 

326
on blessings compared with worship, 

420
on conditions of the shahddah, 358 
on enmity to the aud/ya", showing, 620 
on health and well-being, 419 
on love of the world, 518 
on pure food, 168 
on reliance on Allah, 754 
on self-reproach in supplication, 337 

wajib, use of term, 477-79. See also 
obligations

Waki‘, 456
al-Warraq, Muhammad, 664 
Wa$il al-Ahdab, 758
water

supplication for, 632-33
laws relating to use of, 531-32 

weeping
as superior to sadaqah, 430
because of the Decree, 83 
in prayer, 372 
merit of, 280, 302 

wells
harming neighbour by digging near 

his, 529
digging as fadaqah, 411 

whims, 359 
whisperings, 440, 611 
wilayah

enmity to awfiyd’ prohibition of

showing, 620 
hadith of, 617-19 
multiplication of wrong acts because 

of, 607-8
worship of Allah as condition for, 621 

wild animals, prohibition of selling, 722-

wine
addictiveness of, 727 
definition of, differences in, 728 
drinking under coercion, 648 
punishment for drinking, 207-8, 211 
prohibition of, 65, 482, 719

wishful thinking, as love of the world, 503, 
659

witnesses, 542-43, 546-48 
witnessing, station of, 51 
witr prayer, 389-90, 488, 777 
womb, 69-73, 7&~79 
world. See dunya 
worldly needs, asking Allah for, 388 
worship

death during, 638-39
as insignificant compared with 

blessings, 419-21 
innovation in, 88-89 
supplication as essence of, 324 
in surah al-Fatihah, 366 
witnessing, station of, 50 
worshiping as though you see Allah, 49 

wrong actions
afflictions as atonement for, 285, 295 
atoning for by martyrdom, 296 
as cause for being excluded from the 

Garden, 356
coercion into, 647-50
committing disbelief by, 39 
concealing, 586-87 
disliking in one’s heart, 556 
effect of on fmdn, 191-92 
effect of on provision, 757 
erasing through serving parents 
erasure of, 281-82, 288-89, 278-80,

«93» 3°2-3
faults, prohibition of seeking in others, 

578
following up with good, 256-57, 269 
giving up because of people as showing 

off, 610
of the heart, 612 
intention without action, 609-10, 612-

»3
invalidating good on the Day of Rising,

291, 297

multiplication of, 605-8, 613-14 
perpetrating secretly, effect of, 268-69 
persisting in, 300-301,614 
prayer at night extinguishes, 468-69 
rejecting as much as one is able to, 

obligation of, 552-53 
repaid in this world for the mu ’minun, 

400-401
fadaqah extinguishes, 468 
seeing enormity of, 290 
seeking forgiveness from, 271-72 
seeking forgiveness while persisting in, 

682-84
swearing an oath never to return to, 

684
talking about, 610-11 
uneasiness in the heart, 431-34 
world, love of as main part of, 518 

wu4u’
before sleeping, 779
in difficult conditions, 295 
doubts about, 106, 174 
erasure of minor wrong actions, 2 81 
forgetting to mention the name of 

Allah before, 645 
illness, dispensation for, 533 
as half of prayer, 367-68 
intention for, 23 
two roA'a/w of, 277 
washing limbs more than three times, 

89
when one is unable to perform, 153 

Wuhayb ibn al-Ward, 160, 502, 672

Yahya ibn Abi Kathlr, 473
Yahya ibn Mu'adh

on brotherhood, 579
on limits of Allah, guarding the, 671 
on love Of Allah, 116 
on the world, 510, 512, 657

Yahya ibn Zakariyya, 736-37 
Yahya al-Qaftan, 443
Yazid ion Zuray', 173 
Yemen, 149,304
Ytaius, 321,334
Yunus ibn ‘Ubayd, 173, 265,419, 473, 505 
Yusuf, 40, 770
Yusuf ibn Asbat, 10

Zahiriyyah, 493, 691
zakah

as defence in the grave, 369 
fighting people until they pay, 130-35 

153
intention for, 21
non-pasturing animals, not taken from, 

487
paying as necessity for entering the 

Garden, 356
paying as tasting savour of im«n, 373 
refusing to pay, 63-64, 135

Zakariyya ibn ‘Adi, 323
Zayd ibn Aslam, 323, 608, 638
Zayd ibn Harithah, 250
Zayd ibn Thabit

on divorce during menstruation, 97 
on excessive questioning, 145

;:Aafr 242-43, 714-15
Ziyfld, 403
Zoroastrians, cheese of, 490
Zubayd al-YSml, 10
Zufar, 648
Zuhayr al-Babl, 772 
zuhd

censure of the world, meaning of, 
5<>5-7

compared with seeking wealth to spend 
in charity, 513

declaring the permissible haram, 352- 
53

definitions of, 498-99, 502-3, 514 
gain in dunya as decrease of one’s rank 

with Allah, 507-8
as giving up wishful thinking, 503 
hadith of, 495-97 
as key to good health, 734 
levels of, 504
Qur’anic verses on, 497-98 
as seeing praise and blame equal, 502 

az-Zuhri
on 'iddah, prolonging deliberately, 526 
on itikaf invalidation of, 91 
on transacting with someone who has

Azzram wealth, 107
on whether the shahddah alone is 

sufficient for the Garden, 358 
on zuhd, 502-3

?uZm. See injustice
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