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The religion preached by Muhammad (sws) – Islam – is the only means of salvation for
mankind. God Almighty has unequivocally clarified in the Holy Qur’ān that whoever follows
any other religion is liable to meet utter failure on the Day of Judgement. Given the
overriding importance of this religion, Muslim scholars have always tried to present and
explain Islamic tenets and edicts to help in their understanding and propagation. One such
effort, which is marked by its distinct reliance on the text of the Holy Qur’ān and concrete
practices enshrined in the Sunnah, has been made by Jāved Ahmad Ghāmidī (b. 1951) – a
pupil of the celebrated commentator of the Holy Qur’ān, Amīn Ahsan Islāhī. Ghāmidī, on the
basis of the Qur’ān, has categorized the contents of Islam into two parts: al-kitāb and al-
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The Sharī‘ah of Worship Rituals

The Religion of Islam
Javed Ahmad Ghamidi
(Tr. by:Shehzad Saleem)

The objective of Islam is purification of the soul. Attainment of excellence in this
purification relies on a person’s relationship of servitude with the Almighty. The stronger this
relationship, the greater a person is able to achieve purification both in his concepts and in
his deeds. Love, fear, sincerity, faithfulness and gratitude as an acknowledgement of His
innumerable favors and blessings are the inner manifestations of this relationship. In the life
of a person, this relationship manifests in the form of the following three: worship,
obedience and support. In the religion of the Prophets, worship rituals are prescribed to
serve as a reminder for this relationship. Prayer, zakāh, ‘umrah and animal sacrifice are
worship, the rituals of Fasting and i‘tikāf are a symbolic expression for obedience, while the
ritual of hajj is a symbolic expression for offering support and help for the cause of Allah.

1. The Prayer

The most important worship ritual of Islam is the prayer. A little deliberation shows that
the essence of religion is comprehension of God and, with emotions of fear and love, an
expression of humility and meekness before Him. The most prominent expression of this
essence is worship. Invoking and glorifying Him, praising and thanking Him and kneeling
and prostrating before Him are the practical manifestations of worship. The prayer is
nothing but an expression of these manifestations and, with graceful poise, combines all of
them.

The prayer occupies extra-ordinary importance in religion. The status monotheism
occupies in beliefs is exactly the same as the prayer occupies in deeds. It has been made
mandatory to ingrain the remembrance of God in a person. It is evident from the Qur’ān
that the prayer is the foremost consequence of the comprehension of Allah which one gets
after being reminded by His revelations and, as a result of this comprehension, of the
emotions of love and gratitude that appear for the Almighty or should appear in a person. It
is the pillar of Islam and is among the requisites for a person to be called a Muslim both in
this world and in the Hereafter. It is a means to remain steadfast on Islam, a vehicle for
countering hardships and wipes out sins. It is the identity of true preaching, a means of
perseverance on the truth and the nature of every object of this universe and real life. When
the comprehension of God, His remembrance and memory and the feeling of His nearness
reaches their pinnacle, it becomes the prayer. All the sages of the world are unanimous that



real life is the life of the soul and this life is nothing but the remembrance of God, His
cognizance and the sense of nearness to Him. Only the prayer can furnish and afford such a
life to man.

i. History of the Prayer

The history of the prayer is as old as religion itself. The concept of prayer is present in
every religion and its rituals and timings are also identifiable in these religions. The hymns
sung by the Hindus, the chants of the Zoroastrians, the invocations of the Christians and the
psalms of the Jews are all its remnants. The Qur’ān has informed us that all the Prophets of
God have directed their followers to offer it. It also occupies the most prominent position in
the religion of the Prophet Abraham (sws) which the Prophet Muhammad (sws) revived in
Arabia. When the Qur’ān directed people to pray, it was nothing unknown to them. They
were fully aware of its pre-requistes and etiquette, rituals and utterances. Consequently, it
was not required that the Qur’ān mention its details. Just as it used to be offered as a
practice of Abraham’s religion, the Prophet (sws) at the behest of the Qur’ān promulgated it
with certain changes among his followers and they are offering it generation after
generation in the same manner.

ii. Pre-Requisites of the Prayer

Following are the pre-requisites of the prayer:

a. A person must not be in a state of inebriation.

c. A woman should not be in the state of menstruation or puerperal discharge.

d. A person must have done the ceremonial ablution (wudū) and in case of janābah1 or
menstruation or puerperal discharge must have taken the ceremonial bath.

e. In case of being on a journey or being sick or in case of non-availability of water, a
person can offer the tayammum (dry ablution) if it becomes difficult for him to do the
ceremonial ablution and the ceremonial bath.

f. A person must face the qiblah.

The method of doing wudū is that first the face shall be washed and then hands up to the
elbows shall be washed and after that the whole of the head shall be wiped and after that
the feet shall be washed.

Once wudū is done, it remains intact as long as something which terminates it is not
encountered. Consequently, the directive of wudū is for the state in which it no longer
remains intact except if a person does wudū in spite of being in the state of wudū for the
sake of freshness.

Following are the things which terminate wudū.

a. urination,

b. defecation,



c. passing the wind whether with sound or without it, and

d. pre-seminal discharge and pre-ovular discharge.

If, in the case of a journey, sickness or unavailability of water, wudū and the ceremonial
bath become difficult, the Almighty has allowed the believers to do tayammum (dry
ablution). It is done in the following way: hands should be rubbed on a clean surface and
wiped over the face and hands. It suffices for all type of impurities. It can thus be done both
after things that terminate the wudū and after having sexual intercourse with the wife in
place of the ceremonial bath. Moreover, in case of being on a journey or being sick,
tayammum can be done even if water is available.

Tayammum, no doubt, does not clean a person; however, a little deliberation shows that
it serves as a reminder of the real means of achieving cleanliness and as such has special
importance. The temperament of the sharī‘ah is that if a directive cannot be followed in its
original form or it becomes very difficult to follow it, then lesser forms should be adopted to
serve as its reminder. One big benefit of this is that once circumstances return to normal,
one becomes inclined to follow the directive in its original form.

iii. Practices of the Prayer

Following are the practices of the prayer which are laid down in the sharī‘ah:

The prayer should begin with raf‘ al-yadayn (raising high both hands);

qiyām (standing upright) should ensue;

it should be followed by the rukū‘ (kneeling down);

qawmah (standing up after the rukū‘) should then be done;

two consecutive prostrations should then follow;

in the second and last rak‘at of each prayer, a person should do qa‘dah (to sit with legs
folded backwards);

when a person intends to end the prayer, he can do so by first turning his face to the
right and then to the left during this qa‘dah.

iv. Utterances of the Prayer

Following are the various utterances of the prayer:
The prayer shall begin by saying بَر ;(God is the greatest)هللاُ أكْ

Then Sūrah Fātihah shall be recited during the qiyām, after which, according to one’s
convenience, a portion from the rest of the Qur’ān shall be recited;

While going into the rukū‘, بَر ;shall be pronouncedهللاُ أكْ

While rising from the rukū‘, عَ هللاُ  مِ هُ سَ دَ مِ ْ حَ ن َ لِم (God heard him who expressed his gratitude to
Him) shall be uttered;

While going for the prostrations and rising from them, بَرهللاُ  أكْ shall be pronounced;



While rising from the qa‘dah for the qiyām, بَر ;shall once again be pronouncedهللاُ أكْ

At the end of the prayer, ُ هللاِ  مَت ْ ح َ رَ ْ و م لَیكُ ُ عَ shall be (peace and blessings of God be on you)السَّالُم
said while facing towards the right and then the left;

بَر ,هللاُ أكْ عَ  مِ هُ سَ دَ مِ ْ حَ ن َ هللاُ لِم and تُ السَّالُمُ  مَ ْ ح َ رَ ْ و م لَیكُ هللاِ عَ shall always be said loudly. In the first two rak‘āt of
the maghrib and ‘ishā prayers, and in both rak‘āt of the fajr, Friday and ‘īd prayers, the
recital shall be loud. The recital shall always be silent in the third rak‘at of the maghrib and
in the third and fourth of the ‘ishā prayer. In the zuhr and ‘asr prayers, the recital shall be
silent in all their four rak‘āt.

These are the utterances prescribed by the sharī‘ah for the prayer. They are in Arabic,
and besides these, a person can express any utterance in his own language which state the
sovereignty of the Almighty, gratitude towards Him or is a supplication.

v. Prayer Timings

It is incumbent upon the Muslims to pray five times a day. The time of each prayer is as
follows:

fajr, zuhr, ‘asr, maghrib and ‘ishā.

When the whiteness of the dawn emerges from the darkness of the night, then this is fajr.

When the sun starts to descend from midday, then this is zuhr.

When the sun descends below the line of sight, then this is ‘asr.

The time of sunset is maghrib.

When the redness of dusk disappears, this is ‘ishā.

The time of fajr remains till sunrise, the time of zuhr remains till ‘asr begins, the time of
‘asr remains till maghrib, the time of maghrib remains till ‘ishā and the time of ‘ishā remains
till midnight. The times of sunrise and sunset are prohibited for praying since the sun used
to be worshiped at these times. These timings have remained the same during the era of
other Prophets as well.

vi. Rak‘āt of the Prayer

The rak‘āt of the prayer which have been fixed by the sharī‘ah are:

fajr: two
zuhr: four
‘asr: four
maghrib: three
‘ishā: four

These are the obligatory rak‘āt of each of these prayers, leaving which a person would be
held accountable on the Day of Judgement. Thus, they must necessarily be offered except in
cases when qasr has been permitted. All other rak‘āt apart from them are optional; they



earn great reward for a person but will not hold him accountable on the Day of Judgement if
he does not offer them.

vii. Concession in the Prayer

If the time of the prayer arrives in dangerous, disturbing, or disorderly circumstances, the
Almighty has allowed a person to pray while on foot or riding in whatever way possible. In
these circumstances, it is evident that there shall be no congregational prayer, facing the
qiblah shall not be necessary, and, in some situations, it shall not be possible to offer the
prayer according to the prescribed method.

If such a situation arises during a journey, the Qur’ān has further said that people can
shorten the prayer. In religious parlance, this is called qasr. The sunnah established by the
Prophet (sws) in this regard is that the four rak‘āt prayer shall be shortened to two. No
reduction shall be made in two and three rak‘āt prayers. Consequently, the fajr and the
maghrib prayers were offered in full in such circumstances. The reason is that while the
former already has two rak‘āt, the latter is considered as the witr of daytime, and this status
of the maghrib prayer cannot be changed.

From this concession granted in the prayer, concession has also been deduced in the
times it is offered. Consequently, in such journeys the zuhr and the ‘asr prayers can be
combined and the maghrib and the ‘ishā can also be combined and offered together.

viii. The Congregational Prayer

Although the prayer can be offered alone, it is desirable that it be offered in congregation
and if possible in a place of worship. For this very purpose, the Prophet (sws) built a
mosque as soon as he reached Madīnah and with this the practice of building mosques in all
localities and settlements of Muslims was initiated. Praying in a mosque and showing
diligence in praying in congregation is a highly rewarding practice earning the blessings of
the Almighty. Though women are exempted from this, men should not deprive themselves
of this without any valid reason.

Following is the prescribed way of offering the congregational prayer.

a. Before this prayer, the adhān shall be called out so that people are able to join the
prayer after hearing this call. The words which the Prophet (sws) has prescribed for the
adhān are:

لوةِ ،  لَى الصَّ يَّ عَ سُولُ هللاِ ، حَ ا رَ دً مَّ َ ح َّ مُ ھَدُ اَن ْ ُ ، اَش ْ الَ اِلھَ اِالَّ هللاَ◌ ھَدُ اَن ْ بَر،ُ اَش ْ يَّ هللاُ اَك حَ
 ُ بَر ْ حِ ، هللاُ اَك َ لَى الْفَال الَ اِلھَ اِالَّ هللاَ◌ُ ؛ عَ

God is the greatest; I bear witness that there is no god besides Him; I bear
witness that Muhammad is God’s messenger; Come towards the prayer; come
towards salvation; God is the greatest; there is no god besides Him.



b. If there is only one follower, he will stand adjacent to the imām on his right side and if
there are many followers they shall stand behind him and he shall stand in the centre ahead
of them.

c. The iqāmah shall be called before the prayer begins. All the words of the adhān shall be
uttered in it; however, after حِ  َ لَى الْفَال يَّ عَ the wordsحَ ة َ ْ الَّصال ت ْ قَامَ (the prayer is ready to be offered)قَد
shall be said by the person who says the iqāmah.

d. The words of the adhān can be repeated more than once for the purpose they are said.

e. The words of the iqāmah also can similarly be repeated if there is a need.

ix. Rectifying Mistakes in the Prayer

In case a person makes a mistake or thinks that he has made a mistake in the utterances
and practices of the prayer, the amendment prescribed as a sunnah is that if amends can be
made for the mistake, then they should be made and two prostrations should be offered
before ending the prayer, and if making amends is not possible, then only the prostrations
should be offered.

x. The Friday Prayer

On Fridays, it has been made incumbent upon Muslims to pray in congregation at the
time of the zuhr prayer and in place of it. Following is the way prescribed for it:

a. There are two rak‘āt of this prayer.

b. In contrast with the zuhr prayer, the recital shall not be silent in both its rak‘āt.

c. The takbīr shall be said before the prayer.

d. Before the prayer, the imām shall deliver two sermons to remind and urge people
about various teachings of Islam. He shall deliver these sermons while standing. The imām
shall sit for a short while after he ends the first sermon and shall then stand up to deliver
the second one.

e. The adhān for the prayer shall be recited when the imām reaches the place where he is
to deliver the sermon.

f. As soon as the adhān is said, it is incumbent upon all Muslim men to leave all their
involvements and come to the mosque if they have no excuse.

g. The sermon shall be delivered and the prayer shall be led by the rulers of the Muslims
and this prayer shall only be offered at places which have been specified by them or where a
representative of theirs is present to lead the prayer.

xi. The Id Prayer

On the days of ‘īd al-adhā and ‘īd al-fitr, it is essential for the Muslims that they arrange a
collective prayer like that of the Friday prayer. It should be offered between the time of
sunrise and the sun’s descent. Following is the prescribed way in which it should be offered:



a. This prayer shall consist of two rak‘āt.

b. In both rak‘āt, the Qur’ān shall be recited loudly.

c. While standing in qiyām some additional takbīrs shall be recited.

d. Neither will there be any adhān for the prayer nor takbīr.

e. After the prayer, the imām shall deliver two sermons to remind and urge people
regarding the basic message of Islam. Both these sermons shall be delivered with the imām
standing. He shall sit for a while in between the two.

f. Like the Friday prayer, this prayer too shall be led and its sermon delivered by the
rulers of the Muslims and their representatives and it shall be offered only at those places
which have been specified by them, where either they or their representatives are present
to lead the prayer.

xii. The Funeral Prayer

In the religion of the prophets, the prayer for a deceased is held obligatory.

Once the dead body of the deceased is bathed and enshrouded, this prayer shall be
offered in the following manner:

People shall stand in rows behind the imām while placing the dead body between
themselves and the qiblah.

The prayer shall begin by saying the takbīr and by raising hands.

Like the ‘īd prayer, some additional takbīrs shall be said in this prayer.

The prayer shall end after the salām is said while a person is standing once the takbīrs
and the supplications have been offered.

This refers to the minimum obligatory worship related to the prayer. However, the Qur’ān
says that he who did some virtuous act out of his own desire, God will accept it. Similarly, it
is stated in the Qur’ān that help should be sought from perseverance and from the prayer in
times of hardship. Consequently, while complying with these directives, Muslims, besides
offering the obligatory prayers, show diligence and vigilance in offering optional prayers.
The details of such optional prayers which the Prophet (sws) offered or urged others to offer
can be looked up in various Hadīth narratives.

2. The Zakāh

After salāh (the prayer), zakāh is the second important worship ritual in Islam. Among the
various mannerisms which man has generally adopted to worship deities, one is to present
before them a part of their wealth, livestock and produce. In the religion of the prophets,
this is the essence of zakāh, and on this very basis, it is has been regarded as a ritual of
worship. Names like sadaqah, niyādh, bhīnt and nadhr are also used for it. Consequently,
the Qur’ān has used the word sadaqah for it in various verses, and has explained that it
should be paid with humility. The general custom about it is that once it has been



presented, it is taken from the place of worship and given to its custodians so that they are
able to serve the needs of the worshippers from this money. This practice has now been
discontinued. In its place, Muslims have been directed to give this money to their rulers so
that the needs of the state can be met; however, this change does not affect the essence of
zakāh. It is reserved for the Almighty and when His servants pay it, the decision for
accepting it also comes from Him.

i. History of Zakāh

The history of zakāh is the same as that of the prayer. It is evident from the Qur’ān that
like the prayer its directive always existed in the sharī‘ah of the Prophets. When the
Almighty asked the Muslims to pay it, it was not something unknown to them. All the
followers of the religion of Abraham (sws) were fully aware of it. Thus it was a pre-existing
sunnah which the Prophet (sws), with necessary reformations, gave currency among the
Muslims at the behest of the Almighty.

ii. Objective of Zakāh

The objective of zakāh can be determined from its very name. The root of the word zakāh
in Arabic has two meanings: “purity” and “growth”. It thus means the wealth given in the
way of Allah to obtain purity of heart. It is evident from this that the objective of zakāh is
the same as that of the whole of Islam. It cleanses the soul from the stains that can soil it
because of love for wealth, infuses blessings in the wealth and is instrumental in increasing
the purity of the human soul. Zakāh is the minimum financial obligation on a person of
spending his wealth in the way of God. A Muslim must fulfil it at all costs; thus it does not
win what spending in the way of God beyond it wins; however, merely paying zakāh is
enough to attach a person’s heart with the Almighty and greatly does away with indifference
to the Almighty which so often comes in a person because of love for this world and its
resources.

iii. Sharī‘ah of Zakāh

The sharī‘ah of zakāh can be stated as follows:

a. Nothing except the means and tools of trade, business and production, personal items
of daily use and a fixed quantity called nisāb are exempt from zakāh. It shall be collected
annually on wealth of all sorts, livestock of all types and produce of all forms of every
Muslim citizen who is liable to it.

b. Following are its rates:

(i) Wealth: 2 ½ % annually

(ii) Produce: (i) 5 %: on all items which are produced primarily by the interaction of both
labor and capital, (ii) 10 % on items which are produced such that the basic factor in
producing them is either labor or capital and (iii) 20 % in items which are produced neither
as a result of capital nor labor but actually are a gift of God.



(iii) Livestock

(a) CAMELS

– From 5 to 24 (camels): one she-goat on every five camels

– From 25 to 35: one one-year old she-camel or in its absence, one two-year old camel

– From 36 to 45: one two-year old she-camel

– From 46 to 60: one three-year old she-camel

– From 61 to 75: one four-year old she-camel

– From 76 to 90: two two-year old she-camels

– From 91 to 120: two three-year old she-camels

– Over 120: one two-year old she-camel on every forty camels and one three-year old on
every fifty camels

(b) COWS

– one one-year old calf on every thirty cows and one two-year old calf on every forty
cows

(c) GOATS

– From 40 to 120: one she-goat

– From 121 to 200: two she-goats

– From 201 to 300: three she-goats

– Over 300: one she-goat on every hundred goats

c. The heads in which zakāh can be spent are stated in the Qur’ān thus:

(i) The poor and the needy.

(ii) The salaries of all employees of the state.

(iii) All political expenditures in the interest of Islam and the Muslims.

(iv) For liberation from slavery of all kinds.

(v) For helping people who are suffering economic losses, or are burdened with a fine or a
loan.

(vi) For serving Islam and for the welfare of the citizens.

(vii) For helping travellers and for the construction of roads, bridges and rest houses for
these travellers.

d. One form of zakāh is the sadqah of fitr. It is the food of a person that he consumes in a
day and is obligatory on every person whether young or old, and is given at the end of
Ramadān before the ‘īd prayer is offered.



3. The Fast

After the prayer and zakāh, the fast is the next important worship ritual of Islam. In the
Arabic language, the word used for it is م ْ و which literally means “to abstain from ,(sawm)صَ
something” and “to give up something”. As a term of the Islamic sharī‘ah, it refers to the
state of a person in which he is required to abstain from eating and drinking and from
marital relations with certain limits and conditions. A person expresses himself through
deeds and practices; hence when his emotions of worship for the Almighty relate to his
deeds and practices then these emotions, besides manifesting in worshipping Him, also
manifest in obeying His commands. Fasts are a symbolic expression of this obedience. While
fasting, a person, at the behest of His Lord, gives up things which are originally allowed to
him to win His pleasure; he thus becomes an embodiment of obedience and through his
practice acknowledges the fact that there is nothing greater than the command of God. So if
the Almighty forbids him things perfectly allowed by innate guidance, then it is only befitting
for a person who is the servant of his Creator to obey Him without any hesitation
whatsoever.

A little deliberation reveals that this state of a person in which he experiences and
acknowledges the power, magnificence and exaltedness of the Almighty is also a true
expression of gratitude from him. On this very basis, the Qur’ān says that the fast glorifies
the Almighty and is a means through which gratitude can be shown to Him: The Qur’ān says
that for this very purpose the month of Ramadān was set apart because in this month the
Qur’ān was revealed as a guide for human intellect having clear arguments to distinguish
right from wrong so that people could glorify God and express their gratitude to Him.

The excellence a person can attain in this ritual of worship is that while fasting he imposes
certain other restrictions on himself and confines himself to a mosque for a few days to
worship the Almighty as much as he can. In religious terminology, this is called تِكَاف ْ اِع
(i‘tikāf). Though this worship ritual is not incumbent upon the believers like the fasts of
Ramadān, it occupies great importance viz-a-viz purification of the soul. The cherished state
which arises by combining the prayer and the fast with recitals of the Qur’ān and the feeling
of being solely devoted to the Almighty having no one around helps achieve the objective of
the fast in the very best way.

i. History of the Fast

Like the prayer, the fast is also an ancient ritual of worship. The Qur’ān says that fasting
has been made obligatory for the Muslims, just as it was made so for earlier peoples.
Consequently, this is a reality that as a ritual of worship which trains and disciplines the
soul, it has existed in various forms in all religions.

ii. Objective of the fast

The objective of the fast as delineated by the Qur’ān is that people adopt the taqwā of
God. In the terminology of the Qur’ān, taqwā means that a person should spend his life



within the limits set by Allah and should keep fearing Him from the depth of his heart that if
ever he crosses these limits, there will be no one except God to save him from its
punishment.

iii. Sharī‘ah of the Fast

Following is the sharī‘ah of the fast:

a. The fast is abstention from eating and drinking and from having sexual intercourse with
the wife with the intention that a person is going to fast.

b. This abstention is from fajr to nightfall; hence eating and drinking and having sexual
intercourse with the wife during the night is permitted.

c. The month of Ramadān has been fixed for fasting; hence it is obligatory for every
person who is present in this month to fast.

d. If owing to sickness, travel or any other compelling reason a person is not able to keep
all the fasts of Ramadān, it is incumbent upon him to make up for this by keeping in other
months an equal number of the fasts missed.

e. Fasting during the menstrual and puerperal cycles is forbidden. However, the fasts
missed as a result must be kept later.

f. The pinnacle of the fast is the i‘tikāf. If a person is given this opportunity by God, he
should seclude himself from the world for as many days as he can in a mosque to worship
the Almighty and he should not leave the mosque except because of some compelling
human need.

g. During i‘tikāf, a person is permitted to eat and drink during the night but he cannot
have sexual intercourse with his wife. This has been prohibited by the Almighty.

4. Hajj and ‘Umrah

In the religion of Abraham (sws), these two rituals are the pinnacle of worship. Their
history begins with the proclamation made by Abraham (sws) after building the House of
God that people should come here to ceremonially devote themselves and revive their
commitment to the belief of tawhīd.

This is the highest position a person can attain in his zeal for worshiping the Almighty: he
is ready to offer his life and wealth for Him when he is called for this. Hajj and ‘umrah are
symbolic manifestations of this offering. Both are an embodiment of the same reality. The
only difference is that the latter is compact and the former more comprehensive in which
the objective for which life and wealth are offered becomes very evident.

The Almighty has informed us that Satan has declared war on the scheme according to
which He has created Adam in this world since the very first day. Consequently, his servants
are now at war with their foremost enemy till the Day of Judgement. This is the very test on
which this world has been made and our future depends on success or failure in it. It is for
this war that we dedicate our life and devote our wealth. This war against Iblīs has been



symbolized in the ritual of hajj. The manner in which this symbolization has been done is as
follows:

At the behest of Allah, His servants take time out from the pleasures and involvements of
life and leave aside their goods and possessions.

They then proceed to the battlefield with the words and just like warriors encamp inلَبَّیْك لَبَّیْك
a valley.

The next day they reach an open field seeking the forgiveness of the Almighty, praying
and beseeching Him to grant them success in this war and listening to the sermon of the
imām.

Giving due consideration to the symbolism of waging war against Iblīs, they shorten and
combine their prayers and then after a short stay on the way back reach their camps.

Afterwards they fling stones on Satan and symbolically offer themselves to God by
sacrificing animals. They then shave their heads and to offer the rounds of vows come to
the real place of worship and sacrifice.

Then they return to their camps again and in the next two or three days fling stones on
Satan in the manner they had done earlier.

Viewed thus, the ihrām worn in hajj and ‘umrah symbolizes the fact that a believer has
withdrawn from the amusement, attractions and involvements of this world and like a monk
wearing two unstitched robes, bare-headed and to some extent bare-footed too has
resolved to reach the presence of the Almighty.

The talbiyah is the answer to the call made by Abraham (sws) while standing on a rock
after he had re-built the House of God. This call has now reached the nooks and corners of
this world and the servants of God while acknowledging His favours and affirming belief in
His tawhīd respond to it by reciting out these enchanting words:  َّ لَبَّیْكلَبَّیْك اَللّھُم .

The rounds of tawāf’ are the rounds of vow. This is an ancient tradition of the Abrahamic
religion. According to this tradition, animals which were to be sacrificed or devoted to the
place of worship were made to walk to and fro in front of it or in front of the altar.

The istilām of the hajar-i aswad symbolizes the revival of the pledge. In it, a person while
symbolizing this stone to be the hand of the Almighty, places his own hand in His and in
accordance with the ancient tradition about covenant and pledges by kissing it revives his
pledge with the Almighty that after accepting Islam he has surrendered his life and wealth
to Him in return for Paradise.

The sa‘ī is in fact the tawāf of the place where Ishmael (sws) was offered for sacrifice.
Abraham (sws) while standing on the hill of Safā had observed this place of sacrifice and
then to fulfill the command of Allah had briskly walked towards the hill of marwah.
Consequently, the tawāf of Safā and Marwah are the rounds of vow which are first made
before the Ka‘bah and then on the place of worship.

‘Arafāt is a surrogate for the Ka‘bah where the warriors gather to battle against Satan,
seeking forgiveness for their sins and praying to God to grant them success in this war.



Muzdalifah is the place where the army stops and spends the night and the warriors once
again pray and beseech the Lord when they get up in the morning on their way to the
battlefield.

The ramī symbolizes cursing Iblīs and waging war against him. This ritual is undertaken
with the determination that a believer would not be happy with anything less than the
defeat of Iblīs. It is known that this eternal enemy of man is persistent in implanting evil
suggestions in the minds of people. However, if resistance is offered in return, his onslaught
decreases gradually. Doing the ramī for three days first at the bigger Jamarāt and then at
the smaller ones symbolizes this very resistance.

Animal sacrifice symbolizes that one is willing to sacrifice one’s life for the Almighty and
shaving the head symbolizes that the sacrifice has been presented and a person with the
mark of obedience and eternal servitude to the Almighty can now return to his home.

It is evident from the foregoing details, how grand and exceptional the ritual of hajj is. It
has been made incumbent once in the life of a Muslim who has the capacity to undertake it.

i. Objective of Hajj and Umrah

The objective of hajj and umrah is the same as its essence and reality viz.
acknowledgement of the blessings of the Almighty, affirmation of His tawhīd and a reminder
of the fact that after embracing Islam we have devoted and dedicated ourselves to Him. It is
these things whose comprehension and cognizance are called the benefits (manāfi‘) of the
places of hajj. This objective is very nicely depicted in the utterances which have been
specified for this ritual. It is evident that these expressions have been selected so that this
objective is highlighted and fully implanted in the minds. Hence after wearing the ihrām,
these words flow from every person’s mouth:

َّ لبیكلَبَّیْكَ  رِیْكَ لَكَ اللَّھُم َ شَ لْكَ ال َ المُ َ و ةَ لَك مَ ْ َ النِّع دَ و ْ م َ َّ الح َ لَبَّیْكَ إِن رِیْكَ لَك َ شَ لَبَّیْكَ ال

I am in your presence; O Lord I am in Your presence; I am in Your presence; no
one is Your partner; I am in Your presence. Gratitude is for You and all blessings
are Yours and sovereignty is for You only and no one is Your partner.

ii. Days of Hajj and Umrah

No time has been fixed for ‘umrah. It can be offered throughout the year whenever
people want. However, the days of hajj have been fixed from 8th to 13th Dhū al-Hajj and it
can be offered in these days only.

iii. Methodology of Hajj and ‘Umrah

The methodology which has been fixed for hajj and ‘umrah by the sharī‘ah is as follows:



a. ‘Umrah

First the ihrām should be put on with the intention of doing ‘umrah: Those coming from
outside Makkah should put on the ihrām from their respective mīqāt; locals whether they
are Makkans or are temporarily staying in Makkah should put it on from some nearby place
located outside the limits of the Haram. And those who live outside the limits of Haram but
are located within the mīqāt their mīqāt is their place of residence. They can put the ihrām
from their homes and begin reciting the talbiyah.

The recital of the talbiyah should continue till a pilgrim reaches the Baytullāh.

Once he arrives there, he should offer the tawāf of the Baytullāh.

Then the sa‘ī should be offered between the Safā’ and the Marwah.2

If the animals of hadī accompany a pilgrim, they should then be sacrificed.

After sacrifice, men should shave their heads or have a hair cut and women should cut a
small tuft from the end of their hair and then take off their ihrām.

The ihrām is a religious term. It signifies that pilgrims will not indulge in lewd talk; they
will not use any adornments and not even use any perfume; they will not cut their nails nor
shave or cut any body hair; they will not even remove any dirt or filth from them so much
so they will not even kill any lice of their body; they will not hunt preys nor wear stitched
cloth; they will expose their heads, faces and the upper part of their feet; they will wear one
sheet as loin cloth and enfold another around themselves.

Women, however, can wear stitched clothes and even cover their heads and feet. They
are only required to expose their hands and faces.

Certain places have been appointed before the limits of Haram begin which can only be
crossed in a state of ihrām by those who want to offer hajj and ‘umrah. In religious
terminology, they are called mīqāt and are five in number. For those coming from Madīnah,
the mīqāt is Dhū al-Hulayfah, for those coming from Yemen, it is Yalamlam, for those
coming from Syria and Egypt, it is Juhfah, for those coming from Najd, it is Qaran and for
those arriving from the East, it is Dhātu ‘Irq.

The talbiyah implies the constant recital of these words:

َّ لبیكلَبَّیْكَ  رِیْكَ اللَّھُم َ شَ َ لَبَّیْكَ ال رِیْكَ لَك َ شَ لْكَ ال َ المُ َ و ةَ لَك مَ ْ َ النِّع دَ و ْ م َ َّ الح َ لَبَّیْكَ إِن لَك

It begins right after putting on the ihrām and continues till a pilgrim reaches the
Baytullāh. This is the only recital which the Almighty has fixed for hajj and
‘umrah.

The tawāf refers to the seven rounds which are made around the Baytullāh in a state of
cleanliness. Each of these rounds begins with the hajar-i aswad3 and ends with it and the
istilām of the hajar-i aswad is done at the beginning of each round. It means kissing the
hajar-i aswad or touching it with the hands and then kissing the hands. If the place is



crowded, a pilgrim can just raise his hands in its direction or even point a stick or something
similar towards it.

The sa‘ī refers to the tawāf of the Safā and Marwah. This also consists of seven rounds
which begin with Safā. A complete round extends from Safā to Marwah. The last round ends
on Marwah.

Like animal sacrifice, the sa‘ī between the Safā and Marwah is optional. It is not an
essential part of the ‘umrah.

The hadī refers to the animals which have been specifically reserved to be sacrificed in the
Haram. In order to make them distinct from other animals their bodies are marked and
collars are tied around their necks.

b. Hajj

Like the ‘umrah, the hajj too begins with the ihrām. Consequently, the first thing that a
pilgrim must do is to put on the ihrām with the intention of offering hajj. Those coming from
outside Makkah should put on the ihrām from their respective mīqāt; locals whether they
are Makkans or are temporarily staying in Makkah or live outside the limits of the Haram but
are located within the mīqāt should put it on at their place of residence. This is their mīqāt.
They can put the ihrām from their homes and begin reciting the talbiyah.

Pilgrims should go to Minā on the eighth of Dhū al-Hajj and reside there.

They should go to ‘Arafāt on the ninth of Dhū al-Hajj. At ‘Arafāt, the imām will deliver the
sermon before the zuhr prayer and the prayers of zuhr and ‘asr shall be offered by
combining and shortening them.

After the prayer, pilgrims should celebrate the glory of their Lord and express their
gratitude to Him, declare His exaltedness and oneness and invoke and beseech Him as
much as they can.

They should set off for Muzdalifah after sunset.

After arriving at Muzdalifah, the pilgrims should offer the prayers of maghrib and ‘ishā by
combining and shortening them.

The night must be spent in the field of Muzdalifah.

After the fajr prayer, the pilgrims for some time should celebrate the glory of their Lord
and express their gratitude to Him, express His exaltedness and oneness and invoke and
beseech Him – just as they did at ‘Arafāt.

Then they should leave for Minā and once they reach the Jamrāh ‘Uqabah they should
stop reciting the talbiyah and pelt this Jamrah with seven stones.

If the pilgrims have brought forth the hadī or if it has become incumbent upon them to
sacrifice animals which have been devoted or which are a means of atonement, then these
should be sacrificed.

After sacrifice, men should shave their heads or have a hair cut and women should cut a



small tuft from the end of their hair and then take off their ihrām.

After that, the pilgrims should set off for the Baytullāh and offer the tawāf.

With this, all restrictions which the ihrām entails shall be lifted. After that, if a pilgrim
wants, he can offer the sa‘ī of the Safā and the Marwah – though this is optional.

Then they should go back to Minā and stay there for two or three days and then everyday
pelt first the first Jamrah, then the middle one and then the last one with seven stones
each.

Ever since the times of Abraham (sws), these are the rites (manāsik) of hajj and ‘umrah.
The Qur’ān has made no change in them; it has only explained certain issues which arose –
issues about which there was no clear directive given previously.

The first of them is that showing reverence to whatever has been declared sacred by the
Almighty regarding hajj and ‘umrah is a requirement of faith. This should be expressed and
followed at all costs. If some other group violates this sanctity, Muslims too have the right
to retaliate on equal footings. The reason is that keeping intact the sanctities ordained by
the Almighty is a two way practice. One member of the pact cannot just maintain it on its
own.

The second issue is that in spite of the permission for war, Muslims cannot take any
initiative in violating the sanctities. These are the sanctities ordained by God and taking the
initiative in violating them is a grave sin. In no circumstances should this happen.

The third issue is that the prohibition of hunting while a pilgrim is wearing the ihrām is
only for animals of the land. Hunting sea animals or eating sea animals which have been
hunted by others is allowed. However, this permission does not mean that people wrongfully
benefit from it. The prey hunted on land is prohibited in all circumstances. So if a person
deliberately commits such a sin, he must atone for it.

There are three ways for this atonement:

A similar household quadruped animal to that which has been hunted should be sent to
the Baytullāh for sacrifice.

If this is not possible then the price of such an animal should be calculated and the
amount spent to feed the poor.

If even this is not possible then a person should fast; the number of these fasts should be
equivalent to the number of poor a person has become liable to feed.

As far as the decision is concerned regarding the type of animal to be sacrificed in return,
or if this is not possible then the determination of the price of such an animal or the number
of poor which should be fed or the number of fasts which should be kept, shall be made by
two trustworthy Muslims so that no chance remains for the sinner to succumb to a wrong
judgement.

The fourth issue is that if the pilgrims are not able to reach the Sacred House and are
stranded somewhere they can sacrifice a camel, cow or a goat and after shaving their heads
they can take off their ihrām. This will complete their hajj and ‘umrah. However, this much



should remain clear that whether the sacrifice is offered on such compelling occasions or in
Makkah or Minā, shaving the head is not permissible before it. The only exception to this is
if a person is sick or he has some ailment in his head and he is forced to shave his head
before animal sacrifice. The Qur’ān has allowed the pilgrims to do so in such circumstances
but they should atone for this in the form of keeping fasts, or spending in the way of God or
sacrificing an animal(s). The amounts of these acts of atonement are left to their own
discretion.

The fifth issue is that if those who have come from outside want to combine the hajj with
the ‘umrah in one journey, they can do so. The way to do this is that they should first take
off the ihrām after offering the ‘umrah. Then they should again put it on the eighth of Dhū
al-Hajj and then offer hajj. This is a mere concession which the Almighty has provided the
pilgrims to save themselves of the bother of two journeys. Thus they will atone for
benefiting from this lenience. There are two ways for this:

They should offer the sacrifice of whatever animal is available to them from a camel, cow
or goat.

If this is not possible, then they should fast for ten days: three during their hajj stay and
seven when they return.

It is evident from the above explanation that what is pleasing in the sight of God is that
one should make separate journeys for hajj and ‘umrah. Thus the Qur’ān has clarified that
this lenience is not for those whose houses are near the Sacred Mosque.

The sixth issue is that pilgrims can return from Minā on the 12th of Dhū al-Hajj and can
also stay on till the 13th. The Almighty has said that both cases will incur no sin. The reason
for this is that the extent of stay does not hold real significance; what does hold real
significance is whether the time of stay however much it be was spent in the remembrance
of God or not.

5. Animal Sacrifice

In all ancient religions of the world, the ritual of animal sacrifice has remained a great
means of attaining the nearness of the Almighty. Its essence is the same as that of the
zakāh, but it should not be regarded as analogous to wealth; it is essentially a vow of
pledging one’s life and is fulfilled by the animal we sacrifice on behalf of our life.

i. History of Animal Sacrifice

The history of sacrifice begins with Adam (sws). According to the Qur’ān, when two of his
sons, Abel and Cain, presented their offerings to the Almighty, one of them was accepted
and the other was not. It is explicitly mentioned in the Bible that Abel on this occasion had
offered the sacrifice of some first born of his flock of goats and sheep.

This practice quite evidently must have continued later also. Consequently, there exist
signs and remnants in all ancient religions which corroborate this fact. However, the way
this worship ritual has increased in its importance, grandeur and scope after the sacrifice of



Abraham (sws), it has become unprecedented. When he was asked to sacrifice an animal in
place of his son, the Almighty said that He ransomed Ishmael (sws) by sacrificing an animal.
This meant that the sacrifice offered by Abraham (sws) had been accepted and in order to
commemorate this incident the ritual of sacrifice was instituted as a great tradition to be
carried out generation after generation. It is this optional worship of sacrifice which we offer
with fervour and enthusiasm on the occasions of hajj and ‘umrah and on ‘i%d of al-adhā.

ii. Objective of Animal Sacrifice

The objective of sacrifice is to express gratitude to the Almighty. When we offer our life
symbolically to the Almighty by offering the sacrifice of an animal, we are in fact expressing
our gratitude on the guidance of submission which was expressed by Abraham (sws) by
sacrificing his only son. On this occasion, the words uttered to declare the exaltedness and
oneness of the Almighty are done so for this very objective.

Viewed thus, animal sacrifice is the pinnacle of worship. When we make an animal stand
or bow down in the direction of the Baytullāh and also direct our own face towards the
House of God and present the sacrificed animal as an offering to God by saying: مِ  ْ بَرْ بِس ْ َ هللاُ اَك هللاِ و ,
we are actually offering our ownselves to God.

iii. The Sharī‘ah of Animal Sacrifice

The sharī‘ah regarding animal sacrifice can be stated thus:

a. All four legged animals which are cattle can be sacrificed.

b. Sacrificial animals should not be flawed and should be of appropriate age.

c. The time of animal sacrifice begins after offering the ‘īd prayer on the 10th of Dhū al-
Hajj (yawm al-nahr).

d. The days fixed for animal sacrifice are the same as have been appointed for the stay at
Minā once the pilgrims return from Muzdalifah. In religious parlance, they are called “the
days of tashrīq”. Besides animal sacrifice in these days, the Sunnah has been instituted that
takbīrs should be declared at the end of each congregational prayer. Being an absolute
directive, the words of the takbīr have not been fixed.

5. The meat of sacrificial animals can also be eaten without any hesitation by those who
have had them slaughtered and can also be used to feed others.



____________________
1. A state that a person is in after sexual intercourse, or a seminal/ ovular discharge.

2. These are two hillocks situated very near the Baytullāh. The incident of Ishmael’s sacrifice took place at
Marwah.

3. This is a stone from the ancient construction of the Baytullāh which has been implanted in it as a symbol of
revival of the pledge with the Almighty.
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Man by nature likes to live in a community. The reason that the Almighty has bestowed
him with this nature is that He does not create human beings in the prime of their youth.
Similarly, human beings do not generally die in their youth without passing through old age.
On the contrary, a human being is created as a feeble child in the womb of the mother who
enters this world to be welcomed by her loving affection. He then grows being nurtured and
nourished by others. At first, he drags himself and then crawls along his knees before he is
able to stand on his feet. Even after this state, he needs the help of others at every step.
Finally, after going through various phases of childhood and adolescence, he enters the
prime of his youth at the age of fifteen or sixteen. This blooming period of his life also does
not last more than twenty to thirty years. Then comes old age and in spite of attaining great
heights in intellect in his prime, he once again has to turn to others to fulfill his needs like a
frail child.

This life cycle of man entails that he live in a social set-up. As a man or a woman, from
the very beginning of life, this affinity towards a social set-up is fully found in his being. He
does not need to find this tendency in his external world. When he enters this world, he
brings with him all his internal urges and inner motivations and uses them to fulfill his needs
wherever and whenever required.

The history of mankind shows that owing to this very aspect of human nature, when
Adam, the founder of the human dynasty was sent in this world, he was blessed with a wife
from his own species – someone who was meant to be his companion. From these two
sprang many men and women as their progeny. Gradually, a family, a tribe and finally a
state came into existence. The resultant social set-up afforded man the opportunity to
realize his hidden potentials and urges.

It is in consideration of all these facts and to firmly establish a society on these
fundamentals, an everlasting bond between the spouses is made essential in the religion of
the Prophets. If the whole life of a human being – from childhood to old age – is kept in
consideration, sense and reason endorse that to fulfill his physical, psychological and social
needs an everlasting marriage bond between the spouses is essential. Consequently, the
Almighty has given a detailed social sharī‘ah to man through His Prophets regarding the
society which is established on this basis.

Following are the details of this sharī‘ah of God.



1. Marriage

The only legitimate way to satisfy one’s sexual desire is marriage (nikāh). Marriage is an
open declaration of a contract by a man and woman to live permanently as husband and
wife. It is declared in the presence of people through a responsible personality with great
solemnity and gravity after he delivers a sermon to counsel and guide them. Women too like
men have the right to take a decision for their marriage and freely exercise their opinion in
the bounds and limits set by the Almighty. Without their consent, they cannot be forced to
marry.

2. Relations Prohibited for Marriage

It is prohibited to marry one’s mother, daughter, sister, maternal aunt and the daughters
of one’s brother or sister. The Almighty wants the gaze of a son for his mother, of a father
for his daughter, of a brother for his sister, of a nephew for both his maternal and paternal
aunts, of a maternal and a paternal uncle for their nieces to remain free from the slightest
trace of sexual leaning. The reason is that that any sort of sexual proclivity between these
relations is devastating for human dignity and honour and is totally against the
unadulterated state of chastity and purity that distinguishes man from animals. Foster
relations too have a similar sanctity as the real ones. Thus every relation prohibited through
lineage for marriage is prohibited on the basis of fosterage too. After lineage and fosterage,
are relationships which emerge on the basis of marriage itself. Such is the obviousness of
the sanctity of these relationships in human nature that no reasoning is required.
Consequently, the daughter-in-law is prohibited for the father, and the mother-in-law, the
wife’s daughter, the wife’s sister and both nieces and both aunts (maternal and paternal) of
the wife are all prohibited for the husband. However, since these relationships are formed
through the husband and the wife, a degree of weakness is found in them. Owing to this
reason, the Qur’ān has imposed the following three conditions on the prohibition of these
relationships:

Firstly, only the daughter of that wife is prohibited with whom one has had conjugal
contact.

Secondly, only the daughter-in-law of a real son is prohibited.

Thirdly, the sister of a wife and her two nieces and aunts are only prohibited if the wife is
in wedlock with the husband.

3. Requisites of Nikāh (Marriage)

A nikāh should be conducted through wealth – which here means dower. The Qur’ān
emphasizes that the Almighty has ordained this payment as an essential pre-requisite of
marriage. When a man and a woman pledge to remain in a permanent relationship through
marriage, it is the man who has always taken the financial responsibility of the woman he is
bringing home. The dower is nothing but a symbolic expression of this responsibility. The
sharī‘ah has not fixed any amount for the dower. It has left it to the norms and traditions of



a society. Consequently, it can be fixed according to the social status of the woman and the
financial status of the man who is to become her husband.

Chastity is also a requisite of marriage. No adulterer has the right to marry a chaste
woman and no adulteress has the right to marry a chaste man, except if the matter has not
gone to court and the two purify themselves of this sin by sincere repentance. Similar is the
case of polytheism: just as it cannot be acceptable in any way that a husband or wife
commit marital unfaithfulness, similarly, it is totally unacceptable for a Muslim that someone
else besides the Almighty be worshipped in His house. In fact, this is more detestable a sin
than sleeping with some other woman. In the case of the Jews and Christians, the Almighty
was lenient enough to Muslims to allow marriage with their chaste women. This was
because Jews and Christians in spite of deeply incriminated with the filth of polytheism are
basically monotheists.

4. Rights and Obligations of the Spouses

A family is like a small state. Just as every state requires a ruler for its establishment and
survival, this small state also requires someone to take charge of its helm. Either the
husband could have been bestowed with this responsibility or the wife. The Qur’ān informs
us that because of certain physical and temperamental abilities, the husband has been
entrusted with this responsibility and as an essential result of this has required two things
from the wives: firstly, they should be obedient and adaptable to their husbands and
secondly, they should keep the secrets of their husbands and protect their honor and
integrity.

If a wife becomes inclined to disrupt the discipline of the house by challenging this status
of the husband, the Almighty has said that three options can be adopted by him to save the
family.

First, a wife should be urged to mend her ways. The word used by the Qur’ān is عَظ َ whichو
means that she can be admonished and also scolded to some extent in this regard.

Second, intimate marital relations with her should be suspended in order to communicate
to her that if she does not mend her ways she might have to face severe repercussions.

Third, she should be punished physically. This punishment should only be as much as a
teacher gives to a student or what a father gives to his children.

A gradual sequence should be adopted in exercising these three options. In other words,
the second step after the first and the third after the second should only be adopted if the
husband is convinced that there is no other option but to go on to the next step. These
measures point to the utmost limit to which a husband can go regarding admonishing his
wife. If the wife mends her ways through these measures a husband should not look for
revenge and vengeance.

If a person dislikes his wife, he should not subject her to harsh treatment in order to
recover any wealth or property that he has gifted her. Such an attitude can only be
accepted if the wife is guilty of open sexual transgression. If the wife is not guilty of such
behavior and is living as a faithful and obedient lady leading a virtuous life, it is totally



against justice and decency for the husband to harass her merely because he dislikes her.
No doubt if a wife shows moral misconduct, then this is a detestable thing, but no husband
is allowed to deprive her of a decent living because he does not like her looks or because
her temperament is different from his. A husband who does not like his wife should still deal
with her in accordance with the norms of justice and equity, graciousness and decency,
reason and human nature.

5. Polygamy

As per the norms of human nature, the real benefits and advantages of the institution of
family manifest themselves in a monogamous family. It is basically social, psychological,
political and cultural needs because of which the tradition of polygamy has existed in every
society whether in a pronounced or mild form. To cater for these very needs, the Almighty
never forbade this practice in the sharī‘ah He gave in various periods of time. However,
when the Qur’ān urged the Muslims to make use of this practice to solve a social problem
that had arisen in the time of the Prophet (sws), it made it conditional upon two things:

First, even for as noble an objective as the welfare of orphans, a person cannot marry
more than four wives.

Second, if a person is not able to deal justly with all four wives, he should not marry more
than the number he can be just with. Justice is a value that has to be maintained at all costs
and cannot be sacrificed even for such a noble cause.

However, this justice does not mean equality in a person’s inner inclination and his outer
behavior. Such justice is not possible for any person and even if someone wants to do such
justice, he cannot do so. This is because a person has no power over his heart in such
affairs. Therefore, in this regard it is enough for a husband to not completely lean towards
one of the wives and show indifference to the other, as if she had no husband.

Whether marriage has taken place to protect the rights of the orphans or for some other
purpose, payment of dower and discharging of justice are the rights of a woman and the
former must be given with the willingness of the heart. However, if it is feared that a
husband may show indifference to his wives or even think of parting ways with them
because of their insistence to be treated equally, it is alright if a husband and wife settle for
a compromise.

6. Limits of Sexual Intimacy

A husband and wife are prohibited to have sexual intercourse when the wife is passing
through her menstrual or puerperal cycle. This prohibition is till the blood stops and once it
stops this prohibition is lifted; however, the desirable way in this regard is to have
intercourse after she has bathed and to have it necessarily in the way prescribed by God.

7. Ilā

It is not allowed to sever sexual relations from one’s wife without a valid reason. So much



so, if a person swears such an oath, he must break it. A period of four months has been
fixed for it after which a husband must decide to either resume the marital relationship or to
divorce her.

8. Zihār

If a person is unseemly enough to regard his wife as his mother or likens some limb of his
wife to that of his mother, then such an utterance does not make the wife his mother and
neither is she endowed with the sanctity a mother has. Consequently, such an utterance
neither breaks marital ties nor does a wife become prohibited for a person like his mother.
However, a person who utters these words shall not be allowed to go scot-free. Such lose
talk gravely affects the social life, and thus it is essential that such a person be punished for
this unbecoming behavior so that he is careful in future and others also learn a lesson from
this. Consequently, it is decreed by the Almighty that he must atone his sin before going
near his wife in the following manner:

A slave-woman or a slave-man should be set free.

If slaves are not available, he should fast consecutively for two months.

If this is also not possible, he should feed sixty indigent persons.

9. Divorce

If it becomes impossible for a husband and wife to get along with one another, there has
always existed in divine religions the option of separation from one another. In religious
parlance, this separation is called divorce.

Before circumstances reach an extent that divorce remains the only option, it should be
the intense desire of every person to keep intact the marital relationship as far as possible.
However, if all efforts of reformation fail and it becomes evident that this relationship cannot
remain intact, the Almighty has asked Muslims to make a last ditch effort: the relatives of
the couple, their clan and tribe and other well wishers should come forward and use their
influence to set right the situation. The procedure outlined in this regard is that one
arbitrator should be appointed from the husband’s family and another from the wife’s
family. Both these arbitrators should try to reconcile the two in the hope that what the
husband and wife could not accomplish themselves would be accomplished by the elders
and well wishers of the two families.

A husband is the head of the family. He is responsible for financially providing for her. On
these very grounds, he has been given the right to divorce. If a wife wants to separate from
her husband, she cannot divorce him; on the contrary, she will demand divorce from him. In
general circumstances, it is hoped that every gentleman, seeing that there is no other way
out, would accept this demand. However, if this does not happen to be the case, a wife can
turn to the court of law. It can order a husband to give her divorce or can annul the
marriage contract.

Whether a husband divorces his wife because of his own decision or does so at the



demand of his wife, in both cases the procedure of divorce prescribed by the Qur’ān is as
follows:

i. Divorce should be given keeping in consideration the ‘iddat. This means that it is
incorrect to divorce a wife in a manner that separates her instantaneously. In all instances,
it must be given after a considered intention of separation and it becomes effective after a
specific waiting period. ‘Iddat in religious parlance means the period in which a divorced or
widowed lady cannot marry any other person. Since this period has been primarily fixed in
order to ascertain whether a lady is pregnant or not, therefore it is necessary that divorce
be given after a lady has completed her menstrual cycle in that period of cleanliness in
which the husband did not have any sexual intercourse with his wife.

ii. Muslims must carefully keep count of the period of ‘iddat. Since divorce is a matter of
great consequences, and a lot of legal issues arise for the man, the woman, their children
and their whole family, it is essential that the time and date of divorce be properly
accounted for. Moreover, it is essential that at the time of divorce, the state of the woman,
the date when the ‘iddat commenced and the date when it will end be kept track of.

iii. Until the ‘iddat period expires the husband has the right to take back his wife. If the
husband does not take back his wife within the ‘iddat period, then once this period expires
the relationship of wedlock will cease to exist. Consequently, the husband is directed to
make up his mind once this period is approaching its end. He should decide if he has to
revoke his decision and take her back or is to persist with his decision and sever his
relationship with her. In both cases, the Almighty has directed him to follow the ma‘rūf
(good conventions) of the society. Following are the directives given by the Qur’ān in this
regard.

Firstly, whatever amount of wealth, property, clothes, jewelry and other items that have
been gifted to the wife by the husband, they should not be confiscated by him. nafqah
(maintenance) and mahr (dowry) are the absolute rights of a wife and confiscating them is
unthinkable. What is emphasized by the Qur’ān is that a husband should not take back
anything besides these two that he may have given her.

There are two exceptions to this directive:

First, if it is no longer possible to keep a marriage intact according to the limits set by
Allah, and the family elders and society also support the annulment, but a husband is
unwilling to divorce his wife simply because he is concerned about losing wealth, property or
other gifts he has given his wife, then the issue can be resolved in the following manner:
the wife can give back part or all of the wealth gifted to her to relieve herself of her marital
contract. In such cases, it would be lawful for the husband to accept these returned gifts.

Second, if the wife is guilty of open sexual misconduct. Since such a behavior destroys
the very basis of the marital relationship, it is lawful for the husband to take back any gifts
or wealth given to her.

Secondly, the husband shall not be responsible to give the dower if the wife is divorced
such that the husband has not touched her or her dower had not been fixed. However, if the
dower had been fixed but a lady was divorced before having sexual relations with the



husband, then the husband is liable to pay half the amount of the dower fixed except if the
wife willingly forgoes the total amount or the husband pays the full amount.

Thirdly, a wife at the time of parting should be given some resources of life. The Qur’ān
says that this is an obligation of those who fear God and those who are righteous. Its
quantity shall be fixed keeping in view the custom of the society and the financial
circumstances of the husband. If a lady is divorced even without going near her or if the
dower had not been fixed, a husband is exhorted to fulfill this obligation.

iv. If a husband revokes his decision within the ‘iddat, the lady will continue to remain his
wife. A person can only twice exercise this right of divorcing his wife in the ‘iddat and then
revoking the decision in his marriage with a lady within this period. However, once he has
used this authority twice in his marriage with a lady, he can no longer use it again the third
time. In such a situation, his wife would be permanently separated from him except if she
marries some other person and he then also divorces her.

v. Whether the husband decides to divorce his wife or to take her back, in both cases he
should call in two trustworthy Muslim witnesses on his decision. The reason for this directive
is to ensure that either of the parties is not able to refute a decision made and to resolve
any other dispute that may arise in this regard.

vi. In normal circumstances, the ‘iddat is three menstrual cycles and if a woman is
pregnant then the ‘iddat will extend to child-birth; however, if a woman does not
menstruate because of advancing age or in spite of reaching puberty, then this period would
be three months. If sexual relations have not been established with a woman, then, since
the question of pregnancy does not even arise, there is no ‘iddat for her.

The directives of ‘iddat which are mentioned in the relevant verses of Sūrah Talāq are as
follows:

Firstly, during ‘iddat neither should a wife leave her house nor is the husband authorized
to turn her out from her house. Living together might hopefully be beneficial for both and
they might reconcile and thus save a family from breaking. The only exception to the above
directive is if the basis on which a divorce has been given is open sexual misconduct.
Obviously, in such a situation neither is it proper to demand from the husband to keep the
wife in the house nor can the benefit be attained for which this directive had been given.

Secondly, it is stated that a husband should provide residence and maintenance to his
divorced wife according to his status. After divorce, a husband can be very stingy in this
regard. Consequently, he has been directed not to provide for her in a manner that
damages her self-esteem and she is forced to leave her house herself.

Thirdly, no lady should try to conceal her pregnancy during her ‘iddat. The Almighty has
laid great stress on this instruction because the very directive to observe the ‘iddat has been
given for ascertaining whether a lady is pregnant or not.

vii. Even after divorce, if the husband who has given this divorce wants that this divorced
wife should suckle his child, then she should carry out this responsibility for two years. If
she is willing to suckle the child, then the husband shall pay her for this service and this
remuneration shall be ascertained through mutual consultation and in a befitting manner. If



the father of the child is dead, his heirs will be responsible for all the above mentioned
rights and obligations. If through mutual consent and consultation, the estranged husband
and wife decide to terminate the suckling period before two years, they can do so. If the
child’s father or, in his absence, the heirs of the child want to suckle the child through some
other lady instead of the mother, they are authorized to do so provided what has been
agreed with the mother regarding her maintenance is fully honoured.

viii. After divorce, a husband has no right to cause any hindrance if his former wife wants
to marry someone. She has the liberty to marry whoever and whenever she wants. If her
decision to marry is in accordance with the norms of the society, it cannot be objected to in
any way.

10. Directives relating to Widows

The ‘iddat of a widow is four months and ten days. In contrast to the ‘iddat of a divorced
lady, the ‘iddat of a widow has been extended by forty days. The reason is that while a
husband has been asked to divorce his wife in the period of purity (in which he has had no
sexual intercourse with her), obviously no such requirement can be proposed in the case of
a widow. It is to exercise care that forty days have been added by the Qur’ān to the waiting
period of a woman who loses her husband.

Since the purpose for observing the ‘iddat is the same for both a divorced woman and a
widow, hence all exceptions which are stated in cases of divorce, shall have to be kept in
consideration for the ‘iddat of a widow also. Consequently, a widow with whom marriage has
not been consummated shall have no ‘iddat and the ‘iddat of a pregnant widow will end on
childbirth.

After the waiting period expires, the wife is free to do whatever she deems appropriate for
herself. However, she should follow the norms of the society in this matter. In other words,
she should not indulge in any activity which damages the repute, honor and integrity of the
family nor the conventions of a society. If all this is kept in consideration, then no blame can
be caste on her or her guardians.

If a person wants to marry a widow, then during her waiting period he can inform her of
his intentions in a very tacit manner. However, it is not permitted that he, without
considering the sentiments of the affected family, send a marriage proposal to the widow or
make some hidden agreement with her.

The husbands should make a will in favor of their wives for the provision of one year’s
residence and maintenance, except if the wives themselves leave the house or take any
other similar step.

11. Norms of Gender Interaction

In order to protect the institution of marriage and to safeguard the sanctity of personal
relationships, the Almighty has prescribed certain norms and etiquette for gender
interaction.



These norms are:

i. If friends, relatives or acquaintances visit one another, they should follow a certain
decorum. Suddenly barging into a house without introducing one’s self is improper. The
visitor should first of all properly introduce himself by paying salutations to the residents of
the house. This will make the residents aware of the visitor, provide them with the
opportunity to determine the purpose of his visit and whether it is appropriate for them to
let him in. If the visitor hears a reply to his salutations and is given permission, only then
should he enter. If there is no one present in the house to give him permission or if
someone is present and the visitor is told on his behalf that meeting him is not possible, he
should retreat without any feelings of ill-will.

These norms are not meant to deprive people of mutual support or to curtail their social
freedom. Hence whether it is the people themselves or their relatives who are disabled or
impaired in any manner who live with these people, there is no harm if they visit one
another and whether men and women among them eat together or separately in their own
houses or of their children’s, fathers’, mothers’, brothers’ and sisters’ houses or of their
paternal uncles’ and paternal aunts’, maternal uncles’ and maternal aunts’ houses or of
people who are financially dependent on them or of friend’s houses. Indeed, when they
enter such houses they must greet the residents in the prescribed way.

ii. In case the visited place is non-residential, no formal permission is required. These
include hotels, rest-houses, guest-houses, shops, offices and meeting places. In such
places, slave-men and women and sexually immature children who generally frequent a
house are not required to take permission every time they enter private rooms. They are
just required to seek permission in three particular times of the day: before the fajr prayer
when the residents are generally in bed, during the nap in the afternoon when they may not
be wearing proper clothes and after the ‘ishā prayer when they go off to bed for sleep.
These three periods of time require privacy. Barring these three times of the day, sexually
immature children and slave-men and women can enter the private rooms and other areas
of the house without taking any permission. However, children, once they reach sexual
maturity, must seek permission at all times. After reaching this age, they must follow the
regulations which pertain to all.

iii. In both types of visited places, if women are present then the divine directive is that
both men and women present should restrain their gazes. If there is modesty in the gazes,
and men and women refrain from feasting their eyes on the physical attributes of one
another and ogling each other, then no doubt the purport of the directive stands fulfilled
because the purpose of this directive is not to desist from seeing at all or to constantly stare
at the floor while interacting with one another. It means to guard one’s gaze from taking
undue liberty and to refrain from staring at one another.

iv. One must properly protect one’s sexual organs on such occasions of interaction. This
means that neither should these organs have any inclination for others nor should they be
exposed to others. In fact, on occasions of gender-intermingling, body parts which need to
be covered must be covered even more carefully. The primary way to achieve this end is to
wear decent clothes. Men and women should wear such clothes which not only hide the



ornaments worn but also the sexual organs. Moreover, on such occasions, care should be
taken that a person does not expose his sexual organs. Care must also be exercised that
whilst sitting or standing on occasions of interaction, a person does not in anyway expose
his or her body parts.

v. It is necessary for women in particular not to display any of their embellishments
except before their close relatives, attendants and people of acquaintance. However,
exempted from this are embellishments adorned on limbs which are generally never
covered: ie, make-up and the ornaments worn on the hand, the face and the feet. Barring
the make-up and ornaments worn on these places, women must hide the embellishments
worn in all other places. So much so, they should not walk by striking their feet in a manner
which draws attention to any hidden ornaments they may be wearing.

vi. Since the chest of women is a means of sexual attraction, and there also may be
jewelry worn in the neck, they are directed to cover their chests with a cloak. This directive
of covering the chest and the neckline does not pertain to old women who are no longer of
marriageable age on the condition that they their intention is not to display their ornaments.
However, what is more pleasing in the sight of Allah is that even in this age they be careful
and not dispense with this garment in the presence of men. This is more seemly.

12. Directives relating to Parents

The most important of relationships which are produced as a result of marriage is that of
the parents. All divine scriptures instruct man to show kindness to the parents. The bounds
and limits of this directive can be stated thus:

i. A person should be most grateful to his parents after his Lord. This gratitude must not
be expressed merely by the tongue. It should also manifest in good behaviour towards
them. He should respect them and never become fed up of them. He must not utter a single
word of disrespect to them. Instead, he should be soft, sympathetic, loving and obedient to
them. He should listen to them and be caring and affectionate to them in the tenderness of
old age.

ii. In spite of the status that Islam confers upon parents, they do not have the right to
force their children to baselessly associate someone with the Almighty. The children should
openly disobey their parents with regard to polytheism and should follow the way of those
who follow God. Any calls to evade the Almighty must not receive any positive response
even if it is the parents who are giving the call. Consequently, all other directives of the
Almighty shall also be considered subservient to this directive, and one cannot disobey
these directives if the parents ask them to do so.

iii. Even if the parents force their children to commit a sin as heinous as polytheism, they
must always be treated in a befitting manner. Their needs should be met as far as possible
and a prayer of guidance be continued to be made for them. The children may have a right
to disobey their parents if they insist upon disobedience to the directives of religion but they
must still not be slack or indifferent, in any way, to their duty towards their parents.



13. Directives related to Orphans

Certain specific directives are given in the Qur’ān about orphans. They can be
summarized as follows:

i. Guardians of the orphans should return their wealth to them and should not think of
devouring it themselves. Consuming the wealth of orphans is like filling one’s belly with fire.
So no one should try to swap his poor merchandise and assets for their good ones. Neither
should a person try to benefit from their wealth while mixing it with his own, feigning
administrative ease. If such intermingling needs to be done, then it should only be for the
orphans’ welfare and well-being and not to usurp their wealth.

ii. Protecting the orphans’ wealth and safeguarding their rights are significant
responsibilities. If it becomes difficult to fulfill these responsibilities alone, and people think
that ease and facility can be created by involving the mothers of the orphans, then they can
marry the lawful among them. Their number should not exceed four. However, such
multiple marriages should only be resorted to if a person is able to deal justly with the
wives. If people think that they would not be able to do so, then even for an objective as
noble as welfare of the orphans they should not marry more than one. Justice should always
reign supreme. Moreover, while entering into marriage, the mothers of the orphans should
also be given mahr (dower) just as other women are given. The pretext that marriage has
been contracted with them for the welfare of their own children is not acceptable in this
regard. However, if such a mother gladly forgoes a portion or the total mahr amount, then
of course this generosity can be benefited from.

iii. The directive of returning to orphans their money should be carried out when they
reach maturity and are able to properly manage their wealth. Prior to this, it should remain
in the protection of their guardians, who should continue to judge the orphans regarding
their ability to manage and handle daily affairs. In this interim period, however, the
orphans’ needs and welfare should be provided for. The guardians should not hastily
consume the wealth of the orphans fearing that they will lose access to this wealth because
the orphans will soon reach maturity. In addition, the guardians must take note to speak
very affectionately to the orphans.

iv. If a guardian is well-off, he should not take anything from the orphans in return for his
service, and if he is poor, he can take his due according to the norms of the society.

v. When the time comes to hand over an orphan his wealth, some trustworthy and
reliable people should be made witnesses in order to avoid any misconceived notions and
dissensions. One should also remember that one day this account shall be presented before
the Almighty. He sees and knows all things and nothing can be hidden from Him.

vi. Although the shares of the heirs to a deceased are fixed, yet if at the time of
distribution of inheritance some close relatives, orphans or poor people happen to come by,
then even though they may not have any legal right in the inheritance, they should be given
something and be spoken to in a befitting manner at their departure. On such occasions, a
person should always keep in mind that his own children can become orphans and he may



one day have to similarly leave them at the mercy of others.
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Man, by his nature, is a social being: a social set-up is an indispensable need for him.
However, to protect this social set-up from the misuse of his God-given free-will he, soon or
late, is forced to protect the created social set-up by organizing it as a collective system. In
the history of mankind, politics and governments have originated as a result of this desire of
man for a social set-up and this need of his to safeguard it from disorder. As long as man
remains true to his nature, he cannot get rid of either this desire or this need. Therefore,
prudence demands that instead of dreaming of a stateless society in this world, he should
strive to constitute a social contract that purifies the state system from evils and develops it
in the right direction thereby providing it with the basis of a fair and upright government.

A study of history reveals that, for the most part, man’s own nature instructed him to
create such a social contract. However, the results alone of his labors that can be seen
clearly by everyone attest to the last degree to the fact that, as in other affairs of human
life, human intellect is unable to decisively resolve certain basic issues in this regard without
divine guidance. It is to fulfill this need that the Gracious Almighty has given man a detailed
political sharī‘ah through His Book and through His last Prophet (sws).

It consists of the following five statutes.

1. Basic Principle

In all affairs in which an eternal directive has been given by God and His Prophet (sws), it
is now incumbent upon those in authority whether they are the rulers or members of the
parliament to submit to them and they do not have any right to make a decision out of their
own will. Therefore, Muslims cannot enact any law in their country which is contrary to the
Qur’ān and Sunnah or without taking into consideration the guidance these sources provide.
While remaining subservient to these, however, they have been bound to fully listen and
obey to any directive given to them by their rulers.

2. The Real Responsibility

The real responsibility of a state which is based on this principle of obedience to Allah and
His Prophet (sws) is to consign the trusts of the nation on the basis of merit to people and
to strive to establish justice in its ultimate form in every walk of life.



3. Religious Obligations

The religious obligations imposed on a state are establishing the system of salāh,
disbursing zakāh, enjoining ma‘rūf and forbidding munkar. In order to fulfill these religious
obligations, following are the directives given by the Qur’ān and Sunnah:

i. The Muslim citizens shall be bound to say their prayers as an affirmation to their belief
in Islam.

ii. The address of the Friday prayer shall be delivered by the head of state and he shall
lead this prayer in the central congregational (jāmi‘) mosque of the capital. The provincial
governors shall be entrusted with this job in the provinces, while government
representatives shall discharge this duty in the various administrative units.

iii. A Muslim citizen who is liable to pay zakāh on his wealth, produce and livestock shall
necessarily take out the stipulated amount from his money and pay it to the government.
The government in return, besides catering for other expenditure, shall strive its very best
to fulfill the needs of its deprived citizens through this money, reaching out to them before
they come to it.

iv. For the enjoining of ma‘rūf (the good) and the forbidding of munkar (the evil), the
Qur’ānic directive is that the state should constitute a group of people which, in accordance
with the bounds prescribed for them, shall constantly strive to call people towards good and
forbid them from evil.

4. Rights of Citizenship

If the Muslim citizens of the state diligently adhere to the prayer and pay zakāh, then
they shall be entitled to all the rights which as Muslims they should have in their state: they
shall be like brothers to each other, there will be no discrimination between them in the
eyes of the law, among the positive requirements of Islam, nothing except the prayer and
zakāh will be forcibly imposed on them and the state can in no way commit any excess
against their life, wealth, honour, and freedom of expression.

5. State System

The rulers and the government shall be elected by the people and even after assuming
this position of authority, they will not have the right to overrule a consensus or a majority
opinion of the Muslims.
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The economic sharī‘ah has been revealed by the Almighty through His last Prophet (sws)
for the purification of the economy. It is based on the Qur’ānic philosophy of creation.
According to this philosophy, the Almighty has created this world as a trial and test for man;
every person has therefore been made to depend on others for his living. No one in this
world can live independently as regards his needs and requirements. A person of the highest
rank is dependent on others and people have to turn to even the most ordinary to fulfill
them. In other words, every single person has an important role to play, without which this
world cannot continue. The Almighty has blessed people with varying abilities, intelligence
and inclinations as well as with varying means and resources. In fact, it is because of this
variation that a society comes into being. In such a society, if, on the one hand, there are
scholars and sages whose knowledge enlightens the whole world, writers whose works give
eternal life to words and their meanings, researchers whose unique researches are praised
by the whole society, leaders whose acumen resolve many problems of the collectivity,
reformers whose efforts create self-awareness in mankind and rulers whose resolve and
determination change the course of history, then on the other hand, the same society also
has workers whose hard work produces marvels from machines, tillers of the soil whose
hard labour results in bumper crops, cooks whose adept cookery savours our taste-buds,
artisans whose craftsmanship builds astounding sky scrapers and janitors with whose efforts
the whole society breathes in a healthy atmosphere.

By creating various classes of people, the Almighty is testing whether the big and the
small, the high and the low form a noble and healthy society or go about trying to create
utter disorder in the world by showing foolishness and creating mischief against one another
and in this way are humiliated in this world and also becoming worthy of punishment in the
Hereafter.

It is to salvage man in this trial that the Almighty has guided him through His Prophets
and revealed this economic sharī‘ah to cleanse and purify him.

Following is a summary of this sharī‘ah:

1. Sanctity of Ownership

If a Muslim has paid his zakāh dues, then his rightfully owned wealth cannot be usurped



or tampered with in any way, except if on account of some violation sanctioned by the
religion of God and his Prophet (sws). So much so, a government has no authority to
impose any tax other than zakāh on its Muslim citizens without their consent.

2. Public Sector

Wealth and assets which are not in the ownership of an individual or cannot be in his
ownership should remain in the ownership of the state so that this wealth should not get
concentrated among the rich and that it be directed to those sectors of the society which are
dependent on others for their needs. Similarly, certain obligations of the state can also be
fulfilled through this means.

3. Usurpation of Wealth

It is prohibited to devour other people’s wealth and property by unjust means. Gambling
and interest are some horrendous forms of usurpation. Other economic activities should also
stand permissible or prohibited in the light of this principle.

4. Documentation and Evidence

In affairs such as various financial transactions, making a will and acquiring a loan, the
parties involved should write down a document and call in witnesses on the contract written.
An indifference to this can at times lead to great moral misconduct.

Following are its directives:

i. Whenever a loan is acquired for a certain period, the transaction should be written
down in the form of a document.

ii. This document should be written down in a just manner by some scribe in the presence
of both the parties.

iii. The responsibility of writing down the document rests on the borrower. He should
mention in the document the name of the person from whom he has borrowed and the
amount he has borrowed from him.

iv. If the borrower is naïve, feeble or is not in a position to write down the document,
then his guardian or attorney should have it written down on his behalf with justice and
fairness.

v. Two male witnesses should testify over this document. These witnesses should be
those who have a relation or a close link with the parties and should be honest and
trustworthy and of sound character.

vi. If two male Muslims having the said qualities are not available, then one man and two
women can be selected to fulfill this responsibility. The requirement for two women is
because a woman who is generally used to the environment of a home may become nervous
in the environment of a court room and it is in order to protect her evidence from doubt and
uncertainty that another woman comes to her help and support.



vii. People who have borne witness to a document should not desist from giving their
testimony when they are called upon to do so.

viii. Everyday loans and transactions are not required to be written down. Witnesses,
however, should be called upon important deals and transactions to resolve any disputes
that may arise.

ix. It is not proper for a party to harm the scribe or the witness if a dispute arises.

x. If a person is on a journey and no scribe is available to document the transaction of
loan then the borrower can place something in possession of the lender as a security.
However, this permission to the lender to accept such pledges is strictly dependent on the
fact that the lender does not find himself in a trustworthy situation. As soon such a situation
arises, the Almighty has directed the lender to return the pledged item and call in witnesses
over the transaction of loan.

xi. If death stares a person in his face and he has to make a will regarding his wealth,
then he should call in two just witnesses from among his Muslim brethren.

xii. If death approaches him during a journey, and two Muslim witnesses are not available
there, then as a last resort he can call in two non-Muslim witnesses.

xiii. If there is a possibility that those selected from among the Muslims as witnesses
might show some bias to someone by altering their testimony, then as a precautionary
measure, they can be held back after a congregational prayer in the mosque and be asked
to swear by Allah that they will not alter their testimony for some worldly gain or in
partiality of someone even if he be their close relative, and, if they do some alteration, then
they will be sinners.

xiv. The witnesses should know that this testimony is the testimony of Allah. So even if
they are dishonest in the slightest way, it would mean that they are dishonest not only to
their brethren but also to the Almighty.

xv. In spite of this, if it comes to surface that these witnesses have shown bias to
someone or infringed upon his rights contrary to the will made by the deceased, then two
people from among the brethren of the person who has become the victim of this injustice
should stand up and swear that they are truer than the previous witnesses; that they have
not committed any excess in this regard and that they will be wrongdoers before the eyes of
Allah if they do so.

xvi. It is likely that after this further measure of accountability, the witnesses will not give
a false testimony for they will have the fear hovering over them that if they commit any
wrong, others will negate their oaths and in spite of being given preference, their oaths will
be refuted.

5. Distribution of Inheritance

The wealth of every Muslim must necessarily be distributed after his death among his
heirs in the following manner:

If the deceased has outstanding debts to his name, then first of all they should be paid off



from the wealth he has left behind. After this, any legacies he may have bequeathed should
be paid. The distribution of his inheritance should then follow.

No will can be made in favour of an heir ordained by the Almighty except if his
circumstances, or the services rendered by him or his needs in certain situations call for it.

After giving the parents and the spouses their shares, the children are the heirs of the
remaining inheritance. If the deceased does not have any male offspring and there are only
two or more girls among the children, then they shall receive two-thirds of the inheritance
left over, and if there is only one girl, then her share is one-half. If the deceased has only
male children, then all his wealth shall be distributed among them. If he leaves behind both
boys and girls, then the share of each boy shall be equal to the share of two girls and, in
this case also, all his wealth shall be distributed among them.

In the absence of children, the deceased’s brothers and sisters shall take their place. After
giving the parents and spouses their shares, the brothers and sisters shall be his heirs. The
proportion of their shares and the mode of distribution shall be the same as that of the
children stated above.

If the deceased has children or if he does not have children and has brothers and sisters,
then the parents shall receive a sixth each. If he does not even have brothers and sisters
and the parents are the sole heirs, then one-third of his wealth shall be given to the mother
and two-thirds to the father.

If the deceased is a man and he has children, then his wife shall receive one-eighth of
what he leaves, and if he does not have any children, then his wife’s share shall be one-
fourth. If the deceased is a woman and does not have any children, then her husband shall
receive one-half of what she leaves and if she has children, then the husband’s share is one-
fourth.

In the absence of these heirs, the deceased can make someone an heir. If the person who
is made an heir is a relative and has one brother or one sister, then they shall be given a
sixth of his share and he himself shall receive the remaining five-sixth. However, if he has
more than one brother or sister, then they shall be given a third of his share and he himself
shall receive the remaining two-thirds.

The basis of this distribution of inheritance is the “benefit of kinship” and the reason for
the difference in the share of the heirs is also because their benefit for the deceased varies.
Since the benefit of a girl after her marriage is transferred to her husband, similarly, a wife
gives companionship to her husband whereas the husband not only gives companionship to
her, he is also responsible to provide for her, hence the share of a boy is twice of a girl and
the share of a husband is twice that of a wife.
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An important requirement of religion is that its followers should also continue to urge
others to adopt it. It is this requirement of religion for which the terms da‘wah (preaching)
and tablīgh (propagation) are used. A study of the sharī‘ah of preaching mentioned in the
Qur’ān shows that the responsibility of preaching has been imposed in distinct categories on
the believers according to their various capacities.

For convenience of understanding, the sharī‘ah of preaching can be categorized as
follows:

1. Preaching Obligation of Muhammad (sws)

All prophets of God were sent to call people to God and to warn and to give glad tidings to
them. Their obligation of handing out warnings to the rejecters and giving glad tidings to the
believers does not require any explanation. However, from among these anbiyā (prophets),
those who were given the status of rusul (messengers) by the Almighty, their indhār
(warnings), according to the Qur’ān, culminated in shahādah. In the terminology of the
Qur’ān, shahādah means that the truth is communicated to people in such a manner that no
one is left with an excuse to deny it. The way this shahādah is established is that the
Almighty selects these rusul and then, before the actual Day of reward and punishment,
rewards and punishes in this very world people to whom the rusul are sent. In this way, a
lesser Day of Judgement is witnessed for the nations of each of these rusul before the
advent of the greater Day of Judgement. These people are told that if they honour their
covenant with God they will be rewarded in this world and if they dishonour it, they will be
punished here. The result of this is that these rusul become signs of God, and it is as if
people see God walking along with the rusul who deliver His verdicts. Moreover, these rusul
are directed to propagate the truth they have seen through their mind’s eye and with full
certainty deliver to people the exact guidance of God they have received. This is shahādah.
Once the preaching obligation of the rusul after passing through the phases of indhār,
indhār-i ‘ām, itmām-i hujjah and hijrah and barā’a culminates in the establishing of
shahādah, it becomes a basis for the Judgement of God both in this world and in the next.
Consequently, the Almighty grants supremacy to these rusul and punishes the rejecters of
this preaching in this very world.



2. Preaching Obligation of Abraham’s Progeny

The Qur’ān specifies that just as the Almighty chooses certain great personalities from
among the progeny of Adam for shahādah (bearing witness to the truth), on similar lines,
He also chose the progeny of Abraham (sws) for the responsibility of shahādah, and directed
it to make an effort to fulfill all the requirements of this position.

It is because of this status of the progeny of Abraham (sws) that if it adheres to the truth
in its collective capacity, and keeps presenting it to other peoples of this world with full
certainty and while maintaining full integrity of its contents, the Almighty will grant them
dominance over their addressees who reject them. On the other hand, if the progeny of
Abraham (sws) does not adhere to the truth in its collective capacity, then the Almighty
through these very addressees will mete out the punishment of humiliation and subjugation
to them.

3. Preaching Obligation of Scholars

After the Prophet Muhmmad (sws), his obligation of indhār has been transferred to the
scholars of the Muslim ummah. The Almighty has said that some people from each group
should come forward to gain sound knowledge of religion and try to save their people from
the punishment of the Hereafter through warning and admonition.

It is evident from the Qur’ān that in this preaching obligation of the scholars the following
aspects must always remain in mind:

Firstly, scholars should have so much faith in the truth they go about preaching that it
should be the voice of their hearts and the call of their souls. Only after totally submitting
themselves to the Almighty should they enter this field, and should declare that with all
their heart and soul that they have professed faith in what they are calling people to:

Secondly, there should be no contradiction between what they believe and what they
actually do. Whatever ideology or truth they want to preach others should first be practiced
by them.

Thirdly, they should never show a compromising attitude about the truth. The smallest of
truths that becomes evident to them should be wholeheartedly accepted by them; their
tongue should bear witness to it and they should present it to the world disregarding the
reproaches of a reproacher.

Fourthly, the Qur’ān should be the means of indhār they should adopt. The Qur’ān
directed the Prophet Muhmmad to do so and for this very reason, the Prophet (sws) is a
nadhīr (warner) for the whole world, and the scholars of religion actually communicate his
indhār to people:

4. Preaching Obligation of the Rulers

If in a certain piece of land, Muslims are able to gain political independence, then it is
their responsibility that they should depute some people from among themselves who



should call people towards righteousness, enjoin good and forbid evil. After the formation of
government, this obligation is imposed on their rulers. It is incumbent upon them besides
discharging all other natural duties which relate to the state, they also necessarily discharge
this duty.

5. Preaching Obligation of an Individual

The obligation of preaching of an individual is to urge one another to righteousness and
forbid one another from evil. The sphere of this preaching is one’s immediate surroundings
and ones area of authority. A person is required to do this duty among his family, relatives
and friends. In this category of preaching, the preacher and the preached are not distinct
from one another. Every person at all times acts as a preacher as well as an addressee to
this preaching. This responsibility should be discharged by a father towards his son and a
son towards his father, a husband towards his wife and a wife towards her husband, a
brother towards his sister and a sister towards her brother, a friend towards his friend and a
neighbour towards his neighbour – in short, a person should discharge it towards every
person who has an immediate relation with him. When he sees that someone among them
has adopted an attitude which is contrary to the truth, he should try to urge him according
to his knowledge, capacity and ability to mend his ways. It is quite possible that while at
one time of the day we deliver some truth to a person, and at another time, he does this
very service to us. Today, we may urge a person to the right way and tomorrow that person
might urge us to the same. In short, a Muslim should keep discharging this duty in his
immediate circle whenever he gets the opportunity.

6. Strategy of Preaching

The strategy of preaching delineated below relates to all categories of preaching. The
Qur’ān has mentioned it as a principle and it is based on the following three statutes.

Firstly, wisdom, kindly exhortation and sound discussion should permeate the tone of this
preaching. By wisdom (hikmah) is meant the arguments present in the verses and kindly
exhortation and sound discussion means urging the addressees through sincere reminders.
The implication is that whatever is presented should be supported by arguments and
presented in the light of knowledge and intellect and one should not be aggressive and
forceful in one’s presentation. One’s tone should reflect sincerity and affection. If the stage
reaches that of debate and argument, then this should be done in a most befitting manner.
If the opponent becomes hostile and antagonistic, then instead of responding in an even
more belligerent manner, a true preacher should always remain polite and civilized.

Secondly, the responsibility of a preacher is that of preaching only: he should
communicate the truth and elucidate it, and in no way show any slackness in urging and
exhorting people towards it. If he discharges this responsibility in a befitting manner, he
fulfills an obligation. It is the Almighty Who decides to give guidance to a person or to lead
him astray. He knows full well those who have erred and also those who are rightly guided.
He shall thus deal with a person in a manner he is worthy of. A preacher should not try to



force the truth on others nor should he give verdicts about the fate a person shall meet in
the Hereafter. This is the sole prerogative of the Almighty, and the only responsibility of a
preacher is to communicate the truth, and he must not exceed this.

Thirdly, if the addressees of preaching resort to oppression and inflict harm on the
preacher, he is allowed to avenge it in a proportion commensurate with the harm inflicted
while remaining within moral limits; however, in the eyes of God, it is better that a person
bears this oppression with perseverance. This perseverance implies that preachers should
bear every hardship but refrain from avenging it; nor should they change their stance after
being overwhelmed with hardships. Those who show perseverance at these instances are
promised great rewards. Not only will they face its good consequence in this world, they will
also encounter good consequences in the Hereafter.
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Peace and freedom are two essential requirements of a society. Just as various penal
measures help in protecting a society from the evils and excesses committed by an
individual, resorting to armed offensives sometimes becomes essential to curb the evils
perpetrated by countries and nations. As long as diplomatic relations and negotiations can
be used to resolve matters, no one would endorse the use of force for settling affairs.
However, if a nation threatens to disrupt the peace and freedom of the world and its
arrogance and haughtiness exceed all bounds, and it no longer remains possible to bring it
back on track thorough counsel and advice, it becomes the inalienable right of humankind to
forcibly stop its subversive activities until peace and freedom of the world are restored. The
Qur’ān asserts that if the use of force had not been allowed in such cases, the disruption
and disorder caused by insurgent nations would have reached the extent that the places of
worship where the name of God is taken day and night would have become deserted and
forsaken, not to mention the disruption of the society itself.

It is for this purpose that jihād is undertaken in the Islamic sharī‘ah.1 It must not be
undertaken to gratify one’s whims nor to obtain wealth or riches. It must also not be
undertaken to conquer territories and rule them or to acquire fame or to appease the
emotions of communal support, partisanship and animosity. Jihād cannot be undertaken for
a person’s selfish motives nor to satisfy his ego. This is the war of the Almighty that His
servants undertake at His behest according to the guidelines provided by Him for His cause.
They themselves act as mere agents and instruments of the will of God. They have no
objective of their own before them in this undertaking; rather they have to fulfill the
objectives of the Almighty. Consequently, they cannot deviate in the least from this
capacity:

Following is the sharī‘ah of jihād.

1. Directive of Jihād

The directive of using force is given to Muslims in their collective capacity. All verses of
the Qur’ān which mention this directive do not address Muslims in their individual capacity.
Like the verses which mention punishments, these verses too address the Muslims as a
community. Thus any step which is to be taken for use of force must originate for their
collective system. No person or group among them has the right to take a step on its own in



this regard on behalf of the Muslims.

2. Objective of Jihād

According to the Qur’ān, jihād is carried out primarily to root out persecution (to force and
oppress a person to give up his religion). All forms of oppression against the life and wealth
as well as freedom of opinion and expression of Muslims – should be considered under it in
various degrees. Consequently, it can be launched to curb oppression and injustice whatever
be their forms.

3. When does Jihād become Obligatory?

Jihād does not become obligatory on Muslims unless their military might reaches a certain
extent in relation to that of their enemies. Thus it is essential that in order to fulfill this
obligation of jihād not only should Muslims develop their moral being, they should also
increase their moral might which in the times of the Prophet keeping in view the
circumstances of those times was regarded by the Qur’ān to be 1:2 between Muslims and
their enemies.

4. Participation in Jihād

Only in that case will a person be sinning in not participating in jihād when he does not
respond to the appeal of a Muslim state when it calls out to every Muslim to participate in it.
In such situations, it indeed becomes a sin as great as hypocrisy. In the absence of this
situation, taking part in jihād indeed is a means of earning great reward the desire of which
should be in the heart of every Muslim; however, it does not become an obligation ignoring
which can make him a sinner.

5. Running away the Battlefield

Deserting the battlefield of jihād is totally forbidden. No believer should show such
feebleness. It is tantamount to showing distrust in Allah, giving priority to this world over
the next and trying to make life and death dependent upon one’s own strategy – all of which
cannot exist with true faith.

6. Moral Limits

War cannot be waged in the way of Allah by disregarding ethical limits. Moral values have
to be given priority over everything in all circumstances, and, even in circumstances of war,
the Almighty has not given any person the permission to breach ethical principles. The most
important directive that has been spelled out in this regard is the fulfillment of promises.
Breaking a promise is a great sin in the eyes of the Almighty. Consequently, even if a
nation, with which Muslims are under obligation of a contract, is guilty of oppressing the
Muslims in matters of their religion, the Islamic state does not have the right to help these
Muslims if this amounts to a breach of contract made with that nation. Similarly, people who



want to remain neutral in war should be left alone and not be troubled in any way.

A display of pomp and arrogance should be avoided when an army sets out for a battle.
Vanity and conceit are not befitting for the believers. Whether in the battlefield or outside it,
the humility of servitude to the Almighty should always be their hallmark.

7. Divine Help

Muslims indeed wage such war by reposing their trust in the Almighty; however, the
Qur’ān has made it clear that what entitles people to Divine Help is perseverance and
resolution. No group of Muslims becomes entitled to it unless it has this quality in it.

8. Prisoners of War

Muslims have to set free prisoners of war at all costs whether with ransom or without;
however, according to the Qur’ān, they can neither kill them nor keep them as slaves come
what may.

9. Spoils of War

The spoils of war are essentially reserved for the collective requirements of the Muslims.
The combatants of the Muslim army have not been granted any fixed share in the spoils of
war by the Almighty. In this regard, a state has discretionary powers which it can exercise
keeping in view their circumstances and the society they live in.

____________________
1. The literal meaning of jihād is to strive for a cause with full force. In the Qur’ān, it is used in this general
sense as well as in the sense of an armed offensive in the way of Allah. Here, this second meaning is implied.
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The opportunity a man has to exercise his will is one of the greatest favours the Almighty
has blessed him with. However, just as this freedom is a source of honour for him, its
misuse is a source of dishonour for him because from every instance of misuse emanates
evil and disorder. In the history of mankind, the first manifestation of this evil took place
through the hands of Cain, the son of Adam. Consequently, out of this incident arose the
need to protect man from the evil of man. It was evident from the norms of sense and
reason vested by the Almighty in human nature that the only way to shield man from such
evil was to reform his environment and educate and instruct people; however, once a crime
was committed, the solution was to administer appropriate punishment. What then should
be the nature and extent of punishment of a specific crime? Since there is no basis in
human intellect to determine these parameters, the Almighty Himself revealed His directives
about these issues. Through His Prophets, He gave mankind His sharī‘ah, in which, besides
other decrees, He divinely ordained the punishments of all the grave crimes concerning life,
wealth, honour and the collective system of a society.

These major crimes are:

1. Muhārabah and spreading anarchy

2. Murder and Injury

3. Theft

4. Fornication

5. Qadhf (accusing someone of Fornication)

These are the crimes whose punishments have been divinely ordained by the sharī‘ah.
The punishments of the lesser forms of the crimes mentioned above, and the punishments
of other crimes have been left by the sharī‘ah to the discretion of those in authority with one
exception: the death sentence, according to the Qur’ān, can only be given to a person who
has killed someone or to someone who is guilty of spreading anarchy in the society.
Similarly, it is evident that the directives of meting out these punishments are not
addressed to the Muslims in their individual capacity; they relate to the whole society and as
such they are addressed to the state authorities.

In the following paragraphs, an these punishments shall be explained.



1. Muhārabah and Spreading Anarchy

If, in the life of the Prophet (sws), people adopted a rebellious attitude against any of his
directives or against his government, then this attitude is termed as muhārabah against God
and His messenger. Similarly, spreading anarchy (fasād fi al-ard) is a term which refers to
the situation when an individual or a group of individuals rebels against law of the land, the
sharī‘ah of the Almighty and attacks the life, wealth, honour and freedom of expression of
people. Consequently, when murder takes the form of terrorism, fornication becomes rape
and theft assumes the shape of robbery or people take to prostitution, become notorious for
their ill-ways and vulgarity, become a threat to honourable people because of their immoral
and dissolute practices, or rise against the government in rebellion, or create a law and
order situation for the government by causing destruction, by becoming a source of terror
and intimidation for people and by indulging in hijacking and by committing similar grave
offences, then this is called spreading anarchy.

The following four punishments are specifically prescribed for such:

i. They should be killed in an exemplary manner.

ii. They should be crucified in an exemplary manner.

iii. Their limbs should be amputated from opposite sides.

iv. They should be exiled.

Some stipulations about these punishments which constitute certain bounds and limits for
them have been mentioned in the sharī‘ah as follows:

Firstly, the Qur’ān has given an Islamic government the flexible authority to administer
any of these punishments keeping in view the nature and extent of the crime, the
circumstances in which it has been committed and the consequences which it produces or
can produce in a society. The relatively lighter punishment of exile is placed with the two
very severe punishments of killing or crucifying people in exemplary way so that if
circumstances are such that the criminal deserves any leniency, he should be given it.

Secondly, if a gang of criminals has committed the crime, the punishment shall not be
given to only some of the criminals but to the gang as a whole. Consequently, if a gang of
criminals by spreading anarchy is guilty of such crimes as murder, hijacking, fornication,
sabotage and intimidating people and similar crimes, there is no need to investigate exactly
who among the gang actually committed the crime. Every member of the gang shall be held
responsible for it and dealt with accordingly.

Thirdly, while inflicting punishment upon such criminals no feelings of sympathy should
arise. The Almighty who created them has ordained complete disgrace and humiliation for
them, if they commit such crimes. This is the very purpose of these punishments and should
always be taken in consideration.

Fourthly, if such criminals come forward and give themselves up to the law before the
government lays hands on them, then they shall be dealt with as common criminals. They
will not be regarded as criminals of muhārabah or spreading anarchy.



2. Murder and Injury

Taking qisās1 for murder and injuries is an obligation imposed by the Almighty on an
Islamic State. It guarantees survival to a society and for Muslims it is, in fact, a Divine Law
which can only be breached by those who wrong their souls. Consequently, it is the
responsibility of the government that if someone is killed within its area of jurisdiction it
should search for the murderers, arrest them and take qisās from them stipulated by law.

Complete equality should be observed in taking qisās. Hence, if the murderer is a slave,
only that particular slave should be executed and if the murderer is a free man, only that
particular free man should be executed. A person’s social status should never create an
exception to this rule of equality nor should it be given any emphasis in this regard.

If the heirs of the slain or wounded person do not demand life for life, limb for limb wound
for wound and want to show lenience to the criminal then a judge can give him a lesser
punishment keeping in view the nature and extent of the crime and the circumstances in
which it was committed. This is a favour and rebate by the Almighty to the criminal.
Consequently, if the heirs of the slain or wounded show this compassion, then this shall
become an atonement (kaffārah) for their sins before the Almighty.

In this case, the heirs of the slain or wounded person will be given diyat. The Almighty
has said that it should be given according to the custom of the society and with kindness
and goodwill.

If someone is unintentionally murdered and the murdered person is a Muslim citizen of a
Muslim State or if he is not a Muslim but belongs to a nation with which a treaty has been
concluded, it is necessary for the murderer who has not been forgiven to pay diyat
according to the custom of the society and as an atonement for his sin repent before the
Almighty and free a Muslim slave as well. However, if the murdered person is a Muslim
belonging to an enemy country, the murderer is not required to pay diyat; in this case, it is
enough that he only free a Muslim slave to wash his sin. In both these cases, if the criminal
does not have a slave, he should consecutively fast for two months.

3. Fornication

The man or woman who has committed fornication, both shall receive a hundred stripes if
their crime is proven in a court of law.

The criminal should be given this punishment publicly to humiliate him in front of the
people, and to make him a lesson for those present. The Qur’ān directs the government of
the Muslims or their courts of justice to not show any lenience in this regard.

After this punishment has been carried out, no chaste man or woman should marry men
and women who commit fornication. The Almighty has forbidden such marriages.

This prescribed punishment is the utmost punishment, which should be given only when
the crime has been committed in its ultimate form and the criminal does not deserve any
lenience as far as the circumstances of the crime are concerned. Consequently, criminals



who cannot bear the punishment, have been compelled by circumstances, are without the
necessary protection required to abstain from committing a crime are all exempt from this
punishment.

4. Qadhf

There can be two forms of qadhf:

Firstly, a person accuses a chaste and righteous woman or man of fornication.

Secondly, such an accusation takes place between a husband and wife.

In the first case, the law of Islam is that the accuser shall have to produce four witnesses.
If the accuser fails to produce them, he shall be regarded as guilty of qadhf. The
punishment for such a criminal is that he shall be administered eighty stripes and his
testimony shall never be accepted in future in any matter. The Qur’ān says that such
criminals shall be regarded as the defiant in the eyes of God except if they repent from their
crime and reform themselves.

In the second case, if no evidence is available, there are no witnesses, the matter shall be
decided by pledging oaths. The husband shall swear four times by Allah that he is truthful in
his accusation and the fifth time he shall swear that the curse of Allah be on him if he is
lying. In reply, if the wife does not defend herself in anyway, the prescribed punishment of
fornication will be administered to her. However, if she refutes the allegations, she shall only
be acquitted from the punishment if she swears four times by Allah that the person is lying
and the fifth time she says that the wrath of Allah be on her if he is telling the truth.

The same procedure shall be adopted if the wife accuses the husband.

5. Theft

The punishment of amputating the hands is prescribed for a thief. Whether the thief is
male or female, if the crime is proven in a court of law, then his or her hand shall be cut
from the wrist. Like the punishment of fornication, this punishment is also the utmost
punishment and should only be administered when the criminal does not deserve any
lenience as far as the nature and circumstances of his crime are concerned.

1. Qisās is from qasās which means to follow someone along his footsteps. From this meaning, it was used for
the punishment in which the criminal is treated in the same way as he himself had treated the other person
while committing the crime. In its general meaning, it is used both for qisās in life and qisās in wealth in the
Arabic language.
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The objective of Islam is to purify all aspects of human life and soul. It therefore insists
that besides cleansing the inner-self from contamination, care must be exercised in the
intake of food and drinks. Only the ritually clean among them should be eaten and drunk.
Man’s own nature generally provides him with ample guidance in this matter and, without
any hesitation, he is able to decide the right course. He very well knows that lions, tigers,
elephants, eagles, crows, vultures, kites, scorpions and human flesh itself are not meant to
be eaten. He is also well aware of the fact that horses and mules are a means of
transportation and have no role in satisfying one’s hunger. That faeces and urine of animals
are impure things is known to him very well also. His reason and intellect guide him very
well regarding the filth of intoxicants too. Consequently, in this matter, the Islamic sharī‘ah
has left it to the innate guidance found in human nature to lead the way.

No doubt, at times, human nature becomes perverted but a study of human behavior
shows that generally people do not falter in this matter. It is for this reason that the sharī‘ah
has not given any original guidance on this matter. In this regard, the sharī‘ah has provided
guidance on animals and on things related to animals where human beings were liable to
falter. The pig is a quadruped beast of the same genre as the goat, sheep, cow and cattle;
however, it consumes meat like other carnivores. Should it then be considered forbidden or
not? Should animals which are slaughtered in a way that all their blood is not drained out be
eaten or not? Is the blood of animals impure as indeed are their faeces and urine? If
animals are slaughtered by taking the name of someone other than the Almighty, can they
still be eaten? Since man is unable to come up with a decisive answer to these questions,
therefore the Almighty guided him in this affair through His prophets and informed him that
the flesh of the pig, blood, the dead and animals which are slaughtered in the name of
someone other than Allah are also impure and unclean and therefore people should abstain
from them.

Following are the various aspects of this directive which are mentioned in the Qur’ān:

1. No discrimination will be made between an animal who dies a natural death and an
animal which suffers an accidental death. The meat of both such animals is prohibited. An
animal killed by a wild beast is prohibited except if it is found alive and then slaughtered in
the ceremonial way (dhibh).



2. If an animal trained for hunting cuts open a prey and the prey dies before one gets a
chance to slaughter it in the prescribed way, then this cutting open of a prey by such a
trained animal is tantamount to tadhkiyah, and therefore the prey can be eaten even if it
has not be slaughtered in the prescribed way with one condition: the trained animal has
preserved the prey for his master and has not eaten from it. In case it has, then such a prey
must not be eaten.

3. An animal which is slaughtered at an altar of a shrine is also prohibited. Similarly, an
animal which is slaughtered such that no name other Allah is invoked on it but the name of
Allah is also not positively invoked while slaughtering is also prohibited. The same
prohibition applies for a slaughtered animal and prey on which although the name of Allah is
taken but the person who takes this name does not believe in God or associates partners
with God and originally subscribes to polytheism as his religion.

4. It is only in compelling circumstances that one is allowed to benefit from these
prohibited food items and that too with the conditions that a person neither craves for them
nor crosses the bounds by going beyond his essential need.
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Islamic Customs and Etiquette

The Religion of Islam
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(Tr. by:Shehzad Saleem)

The ways in which the inner inclinations of human beings become evident in various
patterns of living and in various manifestations of culture and civilization are called customs
and etiquette. No period of human civilization has remained devoid of them. We find them in
currency and practice in the same manner and as a general tradition in every clan, culture
and nation. Civilizations are mostly distinguished from one another because of them. The
religions revealed to the Prophets of Allah also direct their respective believers to follow
certain customs and etiquette. The objective of divine religions is purification of the soul.
Consequently, these customs and etiquette have been chosen to fulfill this objective.

Following are these customs and etiquette.

1. Declaring Allah’s name before eating and drinking and using the right hand for the
purpose

The first of these is to express gratitude to Allah for His bounties and to invoke His
blessings and the second is to constantly remind us that those who are bestowed with the
favours of Paradise will receive their account in their right hand on the Day of Judgement.

2. The ceremonial salutation مْ  لَیْكُ ُ عَ and its response when people (al-salāmu ‘alaykum)السَّالَم
meet one another

3. The ceremonial utterance (al-hamdullilāh: all gratitude is for Allah only) after
sneezing and its response by saying مُكَ هللا حَ ْ yarhamukallāh: may Allah have mercy upon)یَر
you) by those who hear it.

4. Saying the انَ  in the right ear of a new born and the (ādhān)آذَ ة .in his left (iqāmah)اِقَامَ

Sounding these words in the ear of a newborn is a symbolic expression of the fact that
just as his parents have transferred their physical being to him, they have initiated the
transfer of their spiritual being to him with words that convey the basic message of Islam.

5. Clipping the moustache.

6. Shaving the pubes.

7. Removing hair from under the armpits.

8. Cutting nails.



9. Circumcising the mail offspring.

10. Cleaning the nose, the mouth and the teeth.

11. Cleaning the body after urination and defecation.

12. Taking the ceremonial bath after the menstrual cycle and the puerperal discharge.

13. Ceremonial bath after janābah.

14. Bathing a dead body, enshrouding it in coffin cloth and its burial.

15. The customs of ‘Id al-Fitr and ‘Id al-Adhā.
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Oaths and their Atonement

The Religion of Islam
Javed Ahmad Ghamidi
(Tr. by:Shehzad Saleem)

Pledging oaths carries a great significance in Islam. Keeping one’s word is a fundamental
part of Islamic ethics. Oaths emphasize an assertion to the ultimate extent. When a Muslim
swears by the Almighty on an intention or a plan that he wishes to carry out, it is as if he
has called the Creator of the heavens and the earth to be a witness over his word. In spite
of this importance that oaths and covenants occupy, many a time it becomes impossible for
a person to honour his word or he may feel that fulfilling a certain oath might be
instrumental in infringing the rights of the Almighty or of his own self or even of others. In
such cases, one can break one’s oath. In fact, in some cases, breaking an oath becomes a
moral and religious necessity. In the Islamic sharī‘ah, an atonement (kaffārah) has been
prescribed for a broken oath. Following are directives given in this regard:

1. At times, an oath is totally absurd, nonsensical and meaningless. No doubt, a believer
should refrain from pledging such oaths; however, it is a great favour and blessing of the
Almighty that He will not hold people accountable for the fulfillment of such oaths, neither in
this world nor in the Hereafter.

2. On the other hand, if an oath is pledged with a solemn will and intention or if some
contract has been made on its basis or it has an effect on the rights and obligations of the
parties involved or it infringes upon the injunctions of the sharī‘ah, the Almighty would
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definitely hold a person responsible for it. So a person must not be careless and indiscreet in
this matter. On the contrary, he should act in a very responsible manner in this regard.

3. If, owing to some reason, a person is forced to break such an oath, then he must atone
for it. For this, he is required to feed ten poor people with the standard of food he normally
feeds his own family or to give them clothes to wear or to liberate a slave. If he is unable to
do either of these, he must fast for three days.
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