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A U T H O R ’ S IN T RO D U CT IO N

In the Name of Allah, the Most Beneficent, 
Most Merciful

Shaykh al-Imam, al-Zahid, al-'Abid, al-Awhadal-'Allamah Najmuddln 
AbuVAbbas Ahmad ibn Shaykh al-Imam al-A lim  al-'Amil al-Zahid 
al-'Abid al-'Allamah ‘Izzuddln Abu ‘Abdullah Muhammad Ibn Shaykh 
al-Imam al- 'Alim al-'Amil al-Zahid al-'Abid al-' Allamah Shaykh ul-Islam 
M ufti ul-Anam, Sayyid ul-'Ulama w a’l-Hukkam, Shamsuddln Abu 
Muhammad ‘Abdu’l-Rahman ibn Shaykh al-lmam al-'Alim al-'Amil 
al-'Arif al-Zahidal-Wari'Shaykh ul-Islam Abu ‘Umar Muhammad Ibn 
Ahmad Ibn Muhammad Ibn Qudamah al-Maqdis! al-Hanball said:

All praise is due to Allah Whose Mercy covers all of his servants 
and has specified those who have obedience with guidance to the 
path of guidance and has granted them, by His L utf (Subtlety and 
Gendeness), to righteous actions and they have gained success by 
reaching the intent.

I praise Him, affirming the abundant aid which He imparts, and I 
seek refuge in Him from expulsion and distance [from Him], I testify
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T H E  R E F I N E M E N T  O F  C H A R A C T E R

that there is no god worthy of worship except Allah alone with no 
partner, a testimony which is stored for the Abode of Resurrection. 
I testify that Muhammad is His servant and messenger who clari
fied the path of guidance and accuracy, suppressed the rejectors and 
deniers from the people of deviation and stubbornness. May Allah’s 
peace and blessings be upon him, to proceed:

One time I came across the book Minhaj al-Qasidin by Shaykh al- 
Iniam al-'Alim al-Awhad, Jamal al-Dln ibn al-jawzl (rahimahullah) and 
I saw that it was of the most magnificent and beneficial of books 
containing many benefits. I came across at a certain location and I 
desired to obtain it and read through it. When I contemplated on 
it for a second time I found more than what 1 had thought was in 
it. However, I found that the book was simple and thus 1 wanted 
to comment on it in this Mukhtasar which will contain most of its 
intents and important aspects and benefits whether it be the clear 
issues mentioned in the beginning of it related to the furu\ as these 
are famous matters in the books of fiqb  and known among the people, 
as the intent o f the book is not to deal with those matters.1

I did not adhere to preserving the arrangement of the book and 
its specific terminologies, rather I mentioned some of them in a 
way and meaning so as to be brief. I may have mentioned a hadlth 
or something else which was relevant to it and Allah knows best. I 
ask Allah the Most Kind to bring benefit with it and from reading, 
listening or looking at it, and to make it sincerely for Allah’s Face, 
and to seal it with good for us; and to grant us success to whatever 
statements and actions please Him. And may Allah overlook our 
shortcomings and our negligence, He is Sufficient for us and the 
Best Trustee of affairs.

' The intent o f the book is as an admonishment, it is a work o f heart softening (raqa’iq), 
suliik and actions o f the heart (a'mal al-quliib).
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C H A P T E R  O N E

On the Ethics of Eating

The etiquettes (addb) to be observed before eating, when eating 
and what is recommended after eating.

The first category: this pertains to the etiquette before eating

This includes washing the hands before eating as occurs in the 
hadlth,1 for there is always some dirt on them.

The food should be placed on a sufra (ground cover) on the ground, 
for this is closer to the way of Allah’s Messenger (Jjjjg) than raising it 
on a table (maidah)2. It is also more indicative of humbleness {tawada).

He should sit at the sufra (as it is spread on the ground), raising 
his right leg and sitting on his left. He should intend to eat in order

1 Everything that has been narrated about this is weak as stated by al-Hafiz ab'Iraql in 
Takhrij a t l h y a vol.2, p.3.
2 Refer to Mukhtasar al-Shamd'il al-Muhammadiyya l i ’l-Tirmidhi by our Shaykh, the erudite 
scholar al-Albanl, p. 88.
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T H E  R E F I N E M E N T  O F  C H A R A C T E R

of strengthening oneself in obedience (ta a l) to Allah, so as to be 
obedient through food and not to seek luxurious living only. A sign 
that this indeed is one’s intention is when one only eats what suffices 
without filling his stomach. The Prophet ($jg) said: “No human be
ing has ever filled a container worse than his own stomach. The son 
of Adam needs no more than some morsels of food to keep up his 
strength; doing so, he should consider that a third of [his stomach] 
is for food, one third for drink, and one third for breathing.”3

A necessary requisite of this intention (tiiyya) is that one does not 
reach his hand towards the food if he is not hungry and lifts his hand 
before his is full. Doing so, he dispenses with doctors.

This etiquette also includes being content with any sustenance that 
is available, one he should not belitde it no matter how little the foods 
is and he should do his best to have many hands partake in the meal, 
even if it be just the hands of his spouse and children.

The second category: This pertains to the etiquette during eating

He should begin the meal with the words ‘In the name o f  A llah’ and 
end it with praising Allah. He should eat with the right hand, take 
small morsels, and chew his food well. He should not stretch his 
hand to take another mouthful before swallowing the first and not 
criticize the food.

He should eat of that which is the closest to him, unless the food 
is of different types like fruits. He should eat with three fingers, and 
if food falls on the ground he should pick it up.

’ Tirmidhi #2381; Ahmad, vol.3, p. 132; Ibn Majah #3349; al-BaghawI #4048; Ibn Hibban 
#1349 (Mawand)\ Ibn al-Mubarak in a l-Z uhd#603; Tabaranl in al-Kabir, vol.20, p.272-273; 
and Hakim, vol.4, p. 121 with a sahlh isnad.
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Chapter One: On the Ethics o f  Eating

He should not blow on hot food [rather wait patiendy until it is 
easy to eat].

He must not place dates and their stones together in one dish or 
bring them together in the palm of the hand, but should place stones 
from his mouth into his palm of the hand and then discard them. 
This applies to everything with stones or seeds similarly.

A person should not drink [much] while eating as this is medical 
desired.

As for the manners of drinking, he should take the vessel with the 
right hand; and he should look into the vessel before drinking. He 
should drink it in sips rather than in gulps, for it has been narrated 
that ‘All (radijAllah 'anhu) said: ‘Drink water in sips, do not gulp it 
down, for liver ailments are brought about by gulping.’

One should not drink while standing up and should take three 
breaths when drinking.

It occurs in the Two Sahlhs that the Prophet (:|g) used to breathe 
three times in a vessel.4

This hadith means that he used to breathe while drinking from a 
vessel after taking it away from his mouth first, not that he breathed 
inside the vessel.

4 Bukhari, vol.10, p.81; Muslim #2028;Tirmidhi #1885; Abu Dawud #3727 on the author
ity o f Anas (radi-p-Mtah 'anhu).
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The third category: This pertains to the recommended etiquette 
after eating

He should stop eating before becoming full and then lick his fingers. 
He then wipes the vessel'1 clean and praises Allah. It is narrated that 
the Prophet (^g) said: “Allah is pleased that a servant eats something 
and then praises Him for it. Drinks something and then praises Him 
for it.”6 Then he should wash the smell of the meat and its grease 
from his hands.

Section One:

The Manners o f Eating when in 
Company o f Others

The first [rule of conduct] is one should not begin eating if he is 
with someone who deserves to commence because of his age or 
virtue. If, however, he himself is the role-model, he should be the 
one who begins.

The second [rule of conduct] is that they should not eat in silence 
but should instead converse about good things. For example, they 
can relate the stories of the pious regarding food.

The third [rule of conduct] is each person should prefer the other 
over himself and should not let his companion feel the need to say: 
“Eat!” One should eat cheerfully and not act pretentiously by hold
ing back.

1 The Arabic word for vessel here is “qas'a" It says in the Shamiyyah edition: "qassa" which
is an error.
6 Muslim #2734; TirmidhI #1817 on the authority o f Anas (radiyAllah 'anhti).

What is correct regarding this and other matters are the words o f Allah’s Messenger (^ ) :  
“Whoever believes in Allah and the last day, let him speak good or remain silent.” Narrated 
by Muslim #48 on the authority o f Abu Shurayh (radiyAllah 'anhti).

T H E  R E F I N E  M E N T  O F  C H A R  A C T  E R
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The fourth [rule of conduct] is that one should not look directly at 
his companions as they eat so that they do not become embarrassed.

The fifth [rule of conduct] is that he should refrain from anything 
he himself would find repulsive, such as shaking what is on his hand 
into the vessel and putting his head above it when putting a morsel 
in his mouth. If he needs to take something from his mouth and 
throw it away, he should turn his face elsewhere and take it with his 
left hand. He does not dip a greasy morsel into the vinegar nor pour 
vinegar on something greasy as others may not like that. He must not 
dip a morsel he has already eaten from into the broth.

Section Two:

Manners to be adopted when Presenting Food to 
O ne’s Brothers

It is recommended to offer food to one’s brothers. It has been 
narrated that 'All (radijAllah 'anhu) said: “Gathering my brothers to 
eat a sd* of food is more beloved to me than freeing a slave.”

Khaythama would prepare K hab if and fine food and then invite 
Ibrahim and al-A'mash and say: “Eat, for I have only prepared it 
for you.”

Regarding the manners of presenting food, he should present the 
food that is available without going overboard and should not ask for 
their permission to do so. One way of going overboard is to offer 
everything that one has.

The good conduct of a visitor includes that he should neither sug

Chapter One: On the Ethics o f  Eating

* A unit of measurement which can vary. 
’ Sweets made of dates and butter.

17



T H E  R F. F I N F. M E N T  O F  C H A R A C T  F  R

gest nor demand any specific food. If, however, he is given a choice 
of two dishes, let him choose the easiest of the two (to prepare) 
unless he knows that his host is pleased with his suggestion and will 
gladly prepare it. Indeed, al-Shafi'I once went to al- Za'faranI who 
used to write a list every day of the different varieties to be cooked 
that day and then give it to the servant-girl. Al-Shafi'i took the list 
and added a new variety to it, and when al-Za‘faran! found out about 
this, he rejoiced greatly.

Section Three:

Not entering upon people who are Eating

Nobody should go to a people if he knows that they are currendy 
eadng. If he does not know this and then finds them eadng, he should 
look at the situation if they tell him to join them: if he knows that 
they only asked him out of shyness, he should not eat, but if he 
knows that thev reallv want to eat with him, he is permitted to eat.

If a person enters his friend’s house and knows for sure that him 
eating his food would only make him happy, he is permitted to eat.

Section Four:

The Manners o f Hospitality

The edquette of hosdng includes that one invites the pious (atqiya), 
not the shameless sinners (Jisdq). One of the pious predecessors has 
said: “Only eat the food of a god-fearing person (taqi), and let only 
a god-fearing person (taqi) eat your food.”"’

He should also direct his invitation to the poor (fuqara) rather

111 This has been narrated with a isnad going back to the Prophet himself on the 
authorin’ o f Abu Sa'ld al-Khudrl (radiyXllah 'anhti). It was related by Abu Dawud #4832; 
Tirmidhi #2397; and Ibn 1 libban #2049 (Mawarid) with a hasan isnad.

18



than the rich.

He must not neglect his relatives when it comes to hosting as 
neglecting them leads to unfamiliarity and leads to the breaking of 
the ties of kinship.

He should observe an order (tartib) in inviting his friends and ac
quaintances and must not invite people in order to brag (mubahah) and 
boast (tafakhur). His intention should be to implement the Sunnah 
of feeding others, uniting the hearts of his brothers, and bringing 
joy (surur) into the hearts of the believers.

He should not invite people whom he knows have a hard time 
coming, or who might be harmed by others who attend for one 
reason or another.

With respect to the etiquette of accepting invitations, one is obliged 
to go when a Muslim invites him to a wedding on the first day, while 
accepting other invitations is permissible. One must not only accept 
the invitation of the rich and not go to the poor, and should not stay 
home if he is fasting; he should still go. Iif his fasting is voluntary 
and he knows that breaking it would make his Muslim brother happy, 
he should break it.

If the food is unlawful (haram), he must not accept the invitation. 
The same applies if there is unlawful furniture or vessels, or flutes 
or unlawful images. Similarly, if the inviter is an oppressor (%a!im), 
shameless sinner {fasiq), innovator (mubtadi) , or someone who boasts 
(mufakit) with his invitations, one should not attend.

One should not answer an invitation just because of the food; 
rather, he should make the intention of following the Sunnah and

Chapter One: On the Ethics o f  Eating
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honoring (iqram) his Muslim brother. He should also intend to protect 
himself from the evil opinion ($?»«) of others as some might say he 
is arrogant (mutakabh) if he does not attend!

In the gathering, he should be humble and not seek a notable po
sition. If the owner of the house appoints a specific place for him, 
he must not sit elsewhere. He must not gaze frequently at the place 
where the food is brought from as that is a sign of greed.

Section Five:

The Etiquette o f Presenting the Food and Eating

As regarding the presentation of food, there are five rules of good 
conduct:

The first is that the food should be served quickly (ta jil), as that is 
a form of honoring the guest (iqram al-daif).

The second [rule of good conduct] is that, fruits should be pre
sented first as that is better from the medical perspective. Allah says:

/ >'■< . ■ 's''.'

“And fruit o f what they select. And the meat o f fowl, from 
whatever they desire.”

\al- Waqi'ah (56):20-21]

After fruits, the best thing to present is meat, especially fried one. 
The best food after meat is tharid (bread layered with lamb stew) 
then sweetmeat. These good provisions are completed with drink
ing cool water and the matter is sealed by washing the hands with 
lukewarm water.

The third [rule of good conduct] is that, all available varieties 
should be presented.

T H E  R E F I N E M E N T  O F  C H A R A C T E R
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Chapter One: On the Ethics o f  Eating

The fourth [rule of good conduct] is that a person should not hurry 
to remove the dishes before [the guests] have ceased to eat and have 
raised their hands.

The fifth [rule of good conduct] is that sufficient amount of food 
should be served, for serving too little indicates that one lacks good 
manners.

The host should put aside his family’s share of the food before 
offering it.

When the guest wants to leave, the host should accompany him 
to the door as this is a Sunnah and a way of honoring the guest. A 
full show of respect (tamam al-iqram) is completed by smiling and 
pleasant conversation when entering or leaving, and also at the table.

As for the guest, he should leave with a content heart even if he 
did not get his rights in full. This is a part of good character (husn 
al-khuluq) and humility (tawadi'). He must only leave after the accept
ance and permission of the permission of the owner of the house 
[the host] and he should examine his heart for the amount of time 
he may stay.

21



C H A P T E R T W O

On the Ethics of Marriage

The scholars do not differ about the fact that marriage is recom
mended (mustahabb) and entails many virtues. There are many benefits 
in it, including the following:

Children: marriage aims to preserve one’s lineage. Making children 
also earns the love of Allah as one helps the survival of mankind.

It is also a way of seeking the love of Allah’s Messenger (jjjjg) as 
one increases what is a source of glory for him.

It also entails seeking the blessings of the supplications of pious 
children and earning the intercession (shafaah) if  a small child passes 
away.

It is also a way of protecting oneself from the Satan by repelling 
the perils of lust (ghawailal-shahwa).

22



Chapter Two: On the Ethics o f  Marriage

It is also a way of relaxing the soul and keeping it company by 
interacting with one’s wife.

It is also a way of empting the heart (tafrigh al-qalb) of the trouble of 
running the household, (and all the chores of) cooking and cleaning, 
furnishing, washing dishes, and preparing decent means of living. 
Constandy preoccupied with domesdc chores alone is very difficult; 
it takes most of one’s time and hinders him from studying and doing 
good deeds. A virtuous wife and good housekeeper is therefore an 
aid to helps one in practicing his religion in this way, for deficiency 
in carrying out these chores distract the heart.

It is also a way of striving against the soul (mujahadat al-nafs) and 
training (rijadah) it through custodianship (ri'aya), guardianship (wilaya) 
and fulfilling the family’s rights. One benefits from having patience 
(sabt) with his wife’s manners and bearing her harm as he rectifies 
them and directs them to the religion’s path. One also benefits from 
working and making a lawful living for her sake and raising the 
children. All of these are tremendously meritorious acts, for they 
constitute custodianship and guardianship.

One should only refrain from marriage if he fears that he might not 
be able to fulfill her rights. Bearing the burden of wife and children 
is like jih a d  in Allah’s path.

It occurs in the collection of Muslim that the Prophet QH) said: 
“A dinar you spent in Allah’s path, a dinar you spent to free a slave, a 
dinar you gave as charity to a poor person, and a dinar you spent on 
your family-the best of them is the one you spent on your family.”1

1 Muslim #995 on the authority o f Abu Hurayrah (radiyM tah 'anhu)
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T H E  R E F I N E M E N T  O F  C H A R A C T E R

Section one:

The Disadvantages o f Marriage

There are a number of drawbacks in marriage:

The first and the most serious drawback lies in the difficulty of 
lawful livelihood (halat)—it may be that the married person reaches 
his hand towards something that is not rightfully his [whereas the 
bachelor is safe from this].

The second drawback lies in the difficulty of giving wives their 
rights, and putting up with their character, and of bearing the harm 
they cause. However, there is also an element of danger here, since 
the man is a shepherd and thus responsible for his flock.

The third drawback lies in the possibility that a wife and children 
may distract him from remembering Allah and make him spend his 
days and nights enjoying that. His heart might not become free to 
think about the Afterlife and working for it.

These are the benefits and harms of marriage. Whether it is better 
from a legal perspective for a person to get married or stay single 
goes back to his state with them. In fact, the student of the path 
should expose himself to the aforementioned situations and think: 
if the disadvantages do not apply to him and the benefits are found- 
meaning that he has lawful money, is well-mannered, is a youth who 
needs to extinguish his lust, and needs someone to arrange his house 
due to living alone-marriage is undoubtedly better for him. If the 
benefits are not there but the disadvantages apply, it is better to stay 
single. This applies to those who are not in need of marriage-as for 
those who need it, they must get married.

24



Chapter Two: On the Ethics o f  Marriage

Section Two:

Gracious Companionship

For one to have a good marriage, the wife should have the follow
ing characteristics:

The first and most important trait is religiousness (din), for the 
Prophet ($g) said: “Choose the one who is religious.”2 An irreligious 
wife will ruin her spouse’s religiousness, and trouble his heart with 
jealous feelings, so that his life will be in turmoil

The second is good characters (husn al-khuluq). An ill-mannered 
woman brings more harm than benefit.

The third is beauty (husn al-khalq). This is also desirable as it is a 
means to chastity. This is why a man is commanded to look at the 
prospective wife. It is true that some men before did not care about 
beauty and were not after pleasure; it has been narrated, for example, 
that Imam Ahmad chose a one-eyed woman instead of her sister. 
This, however, is rare as the nature of most men does not agree 
with this.

The fourth is a moderate dowry (kiffat al-mahr). Sa'ld Ibn al- 
Musayyib married off his daughter for two dirhams.

‘Umar (radijAllah 'anhu) said: ‘Do not exaggerate the dowries of 
women.’

And just as it is disliked for a woman to ask for a big dowry, it is 
equally disliked for a man to ask how much fortune she has.

2 Muslim #715, on the authority o f Jab ir (radiyAlIah 'anbii). A similar narration is found in 
the Two Sahihs on the authority' o f Abu Huravrah (radiyU lah 'anhu).
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As [Sufyan] al-Thawn said: ‘When a man gets married and asks: 
‘What does the woman own?’ know that he is a thief.’

The fifth is virginity (bakkara): the Lawgiver has encouraged men 
to marry virgins. A virgin is generally more inclined and affection
ate towards the man than a non-virgin [thayyib) which in turn creates 
love (wadd). Indeed, human beings by their very nature feel affection 
towards their first loves. This also makes the man love her more 
as men prefer that no one else has touched their women before them.

The sixth is fertility (wulud).

The seventh is lineage (nasb): this means that a woman should be 
from a pious Muslim family.

The eighth is absence of close kinship (ajnabiyya).

This being said, just as a man should take a look at the woman, 
the woman’s guardian should find out about the man’s religiousness, 
character, and situation. This is because the woman becomes tied to 
her spouse like a slave does, so if the guardian marries her off to a 
sinner or an innovator, he has violated both her and himself.

A man once asked Al-Hasan: ‘To whom should I marry my 
daughter?’ So he replied: ‘Someone who fears Allah; if  he loves her, 
he will honor her, and if he hates her, he will not wrong her.’
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Section Three:

The Etiquette o f Graceful Companionship and the 
Duties o f Both Spouses

With respect to the husband, he has to observe moderadon and 
good character in twelve things:

i. The wedding banquet (wilima): it is something recommended.

ii. Good treatment with the wives and enduring their harm 
which is a result of their deficient intellect. It occurs in a sahlh hadlth: 
“Urge yourselves to take care of women, for they were created from 
a rib (diT). The most crooked part of a rib is above; if you try to 
straighten it you will break it, and if  you let it be it remains crooked. 
So urge yourselves to take care of women.”1

Know that good manners with a woman do not mean refraining 
from harming her but enduring the harm {adha) caused by her and 
showing clemency (film ) for her heedlessness (tais) and (ghadab) 
anger in imitation of Allah’s Messenger ($jg). It occurs in the Two 
Sahlhs on the authority of ‘Umar [radiyAlldh 'anhu) that the Prophet’s 
wives once bandied words with him and one of them would stay 
away from him during a day until night time. This is a famous hadlth.4

iii. Playing and joking with the wife: the Prophet (^ )  competed 
with ‘A’ishah (radiyAlldh 'anhaf and would play with his women.6 
Once, he ($0$) told Jabir (radiyAlldh 'anhu)-. “Why did you not marry a
5 Bukhari, vol.5, p.217; Muslim #1468 and Tirm idhi #1188.
4 Bukhari, vol.9, p.278; Muslim #1479; Tirm idhi #3315; and N asal, vol.4, p. 137, on the 
authority o f 'Umar (radiy.4lldh ’anhu).
5 Abu Dawud #2578; and Ibn Majah #1979 with a sahlh isnad.
6 In at-Ihya’, vol.2, p.44: “He was of those who jested with their women the most.” Al-'Iraqi 
says: ‘Al-Hasan Ibn Sufyan relates this in his M usnad from the hadlth o f Anas (radiyU lah  
'anhu) without the words: “With their women.’ It was also related by Bazzar and TabaranI in 
al-Saghirand al-Awsat. They said: ‘With a child.’ Its chain includes Ibn al-Hay'a.
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virgin (bikr) who could play with you and with whom you could play 
too?”7

iv. Not exceeding the limits of jesdng by becoming so relaxed 
with his guardianship that the woman loses all reverence for the 
husband. Moderation is always good. It has been narrated that once 
when ‘Umar Ibn al-Khattab (radijAllah 'anhu) disciplined one of 
his employees, his wife spoke to him and asked: ‘O commander of 
the believers, why are you upset with him?’ ‘Umar (radijAllah 'anhu) 
replied: “O enemy of Allah! What do you have to do with this? You 
are but a toy that is played with and then left alone.”8

v. Observing moderation (i'tidal) in jealousy (ghayra) for the wife: 
This means not being unmindful of the first steps of a destructive 
end but not going overboard with suspicion (ganti) either. Indeed, 
the Prophet (^ )  forbade one from knocking the door of his wife at 
night time.9

vi. Moderation in maintenance (i't id a lfi’l-nafqa wa’l-qasd): one 
should be neither excessive (isrdj) nor niggardly (taqtir). A man should 
not keep fine food from his family as that arouses bitterness.

vii. Education: Learning the rules of menstruation (hajd) that 
one needs when living with his wife. He should teach her about cor
rect beliefs (al-i'tiqad al-sahih) and remove any possible innovations 
(bid'ah) that she might have in her heart. He teaches her the rulings 
of prayer, menstruation, and chronic vaginal discharge, and tells her 
that if the blood stops coming before Maghrib and the time allows for

Bukhari, vol.9, p. 104; and Muslim #715.
* The soundness o f this is questionable. If it indeed is sound, it should be noted that his 
words: "O enemy o f  A llah!" are something that the Arabs used to say frequently without 
actually meaning the apparent implication.
9 Bukhari, vol.9, p.296; Muslim #715; Abu Dawud #2776;Tirmidhi #1172 on the authority 
o f )abir (radtyAUah 'anhu).
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the performance of a single prayer unit before Maghrib begins, she 
has to perform both the Zuhr and ‘Asr prayers10. If the blood stops 
before Fajr and the time allows for a single prayer unit before Fajr 
begins, she has to pray both Maghrib and ‘Isha’. This is something 
that most women do not realize.

viii. Equal treatment fad/) with muldple wives: this pertains to 
sleeping with them and giving them things, not to love (<hubb) and 
intercourse, as that is not in his hands. If he travels and wishes that 
one of them accompanies him, he should draw lots; whoever wins 
goes with him.

ix. Disciplining the rebellious wife (nushuf): the husband is al
lowed to discipline her and to obey him. However, he should proceed 
with this gradually by admonishing (wa'f) and warning (takhwif) her 
first. If this does not work, he stays away from her at night by turn
ing his back to her or sleeping separately without speaking to her. 
The period of doing so should not exceed three days. If this does 
not work, he chastises her in a way that does not cause [any] injury, 
which means that he must not make her bleed or strike her face.

x. Sexual etiquette (adab al-jimdy. it is recommended to com
mence in Allah’s Name (tasmiya). One should turn away (inhiraf) from 
the qibla and the couple should be under a cover without being totally 
naked. The husband should begin with foreplay (mula iha) by hugging 
(damm) and kissing (taqbil). Some scholars found it recommendable 
to make love on Fridays. After climax (watar), the husband should 
take it easy and facilitate her climax as well as it might not happen as 
fast as his.

This is not entirely true in every case; the scholars have spoken about this in detail in 
the books o f jurisprudence.
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If the husband wishes to enjoy his wife during her menses, she must 
wear a waist-wrapper that covers the area between her flanks and 
knees. He is not allowed to have intercourse with her during that dme 
and must never enter the anus (dubr). If a man wishes to make love a 
second dme, he should wash his private part and perform ablution.

One should not shave his hair, clip his nails, or extract blood in the 
state of sexual impurity. With respect to coitus interruptus it 
is permissible, though not recommended.

xi. The edquette of having children (adab al-walada) which in
cludes six rules:

1. He must not be overly delighted by the birth of a boy nor grief 
when a girl is born; he does not know which one is better.

2. He should perform the adhan into the newborn’s ear after birth.

3. He should give him a fine name. It occurs in the collecdon of 
Muslim: “The most beloved of your names to Allah are ‘Abdullah 
and ‘Abdu’l-Rahman.”"

If one has a name that is disliked, he is encouraged to change it, 
for the Prophet changed the names of a number of people.12

Disliked names include Aflah, Nafi‘, Yasar, Rabah, and Baraka, for 
people may ask: “Does this person really have this attribute?” and

" Muslim #2132; Tirmidhi #2835; and Abu Dawud #4949 on the authorin' o f Ibn 'Umar 
(radl'j. \llah 'anhuma).
12 Refer toJam i'a l-U sul, vol. 1, p.371, Chapter Three: “Those Whose Names Were Changed 
by the Prophet.”
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the reply might be no.13

4. 'Aqiqah: He should sacrifice two sheep for a boy and one for a 
girl.

5. al-Tahniq: He should rub the palate of the child with a date or 
a sweet.

6. Al-Khattatr. He should circumcise the child.

xii. Divorce (.talaq) is permissible, but it is the most hateful 
to Allah (lj!g) of all permissible things'1. It is disliked for a man to 
suddenly divorce his wife with no prior discrimination on her part. 
Neither is a woman allowed to force his hand and make him divorce 
her. If it so happens that he wants divorce, he should observe four 
things16:

1. He must divorce her after her menses when he has not yet had 
intercourse with her. In this way, her waiting period will not be long.

2. He should only divorce her to a single [repudiation pronounce
ment] so that he can take her back (rij'a) if he regrets (nadm) it.

3. He should handle the issue with kindness by giving the grieving 
woman what soothes her. Indeed, it has been narrated that when

13 Muslim #2138; Abu Dawud #4960 on the authorin’ o f Samura Ibn Jundub (radiyAllab 
’anhu).
14 For details on everything that has thus far been mentioned, refer to Tuhjat al-Atmvlud by 
Ibn al-Qavyim.
15 The hadlth: “The most hated permissible thing by Allah is divorce” is weak. It was 
related by Abu Dawud #2178; and al-Bayhaqt, vol.7, p.322 on the authorin’ o f Ibn ‘Umar 
(radiyAllab 'anhu). The erudite scholar al-Albanl presented a completely sufficient criticism 
of this hadlth in Irwa al-Ghalil #2040.
16 For further detail on these and their academic evidences, refer to al-Isti’nas li TashihAnkibat 
al-N asby al-Qasimi with my checking (D ar' Ammar li al-Nashr wa al-Tawzi’, Amman, 1985).
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Al-Hasan Ibn 'All {radiyAllah 'anhuma) divorced a woman, he sent 
ten thousand dirhams to her after whom she said: “Small enjoyment 
from a beloved that has left.”

4. He must not spread her secrets (sirr): it occurs in the collection 
of Muslim: “One of the worst people in status before Allah on the 
Day of Resurrection is a man who goes to his wife while she too 
goes to him and then spreads her secrets.”17

It is narrated that one of the pious once wanted to divorce his 
wife. When he was asked: ‘What makes you dislike her?’ he said: ‘An 
intelligent person does not reveal a secret.’ When he had divorced 
her he was asked: ‘What made you divorce her?’ His reply was: ‘I do 
not wish to talk about a woman that is not mine.’

All that has been mentioned pertains to the duties of the husband.
The second category of gracious companionship pertains to those 

of the wife:

Abu Umamah (radiyAllah 'anhu) narrates that he heard Allah’s 
Messenger (ijjjg) say: “Were it allowed for someone to prostrate to 
someone, I would order women to prostrate to their husbands.”18 
This is due to her tremendous duty' towards her husband. There are 
numerous traditions that emphasize the husband’s rights over his 
wife. These rights are many, but the most important are two: The 
first is concealment (sitr) and protection (siyana), and the second is 
contentment (qana'a).

T H E  R E F I N E M E N T  O F C H A R A C T E R

17 Muslim #1437; Abu Dawud #4870; Ahmad, vol.3, p.69, on the authorin' o f Abu Sa'eed 
al-Khudri (radiy.-\lldh ’anhu).
18 TirmidhI #1159 on the authorin 'of Abu Hurayrah (radiyAllah 'anhU)\ Abu Dawud #2140 
on the authority o f Qays Ibn Sa'd {radiy'Wdb 'anhu). A hadlth on the topic has also narrated 
from Mu'adh, ‘A’ishah, Anas, Ibn 'Umar (radiyW lah 'anbunt), and others. It is sahih.
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This was the way of the women in the time of the predecessors 
(salaj). When a man would leave his home his wife would tell him: 
“Beware of unlawful earnings, for we can endure hunger but cannot 
endure the fire.”

She must not behave neglectfully with his property (mat). If she 
feeds others by his consent, she gets the same reward as he does, but 
if she does so without his permission, he gets the reward (ajr) and 
she gets the sin (wigr).

Her parents should discipline her before marrying her off so that 
she might know how to live with her husband. A woman should sit 
at home and stay with her spindle. She should not talk much with 
the neighbours and should stay away from people a lot when her 
husband is absent. She must protect him in his presence and absence 
and seeks to make him happy at all times. She does not betray him 
when it comes to herself or when it comes to his property and must 
not let anyone he dislikes set foot in the house nor anyone else either 
without his permission. Let her worry about her own condition and 
taking care of the household by serving the home to the best of her 
ability. She should put her husband’s rights before her own rights 
and the rights of all her relatives.
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On the Ethics in Earning a Livelihood

Know that in His gentleness and wisdom, Allah Exalted and Most 
High has made this world a place of utilizing means and earning 
(iktisdb)-sometimes to make a living (ma'ash) and sometimes for the 
Afterlife. We shall now explain the ethics of commerce (tijarai) and 
trade (sinaai), the necessity of having an income, and how one should 
make his earnings.

Section One:

On the Virtues o f Work and Exhortation Towards It

Allah says:

“And We have made the day for livelihood.”
[al-Naba (78): 11]

and He mentioned this in the context of exhibiting His blessings 
[on humankind]. And He Most High says:
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“And VC'e have established you on earth and provided vou a 
means o f livelihood thereon. Little are you gratefu l.”

[al-A'raf (J)\ 10]

Thus He has made livelihood a blessing and demanded gradtude 
for it. And He Most High says:

It occurs in a hadlth that the Prophet (Sjig) said: “Seeking for the 
lawful is exerdon (jihad).” '

and: “Verily, Allah loves a servant with a profession (al-'abd al- 
m uhtarif.”2

In a hadlth in the collection of Bukhari the Prophet (ijjjg) says: “No 
one has ever eaten better food than that which he has earned with 
his own hands. Indeed, Allah’s Prophet Dawud ( 'alayhis-salam) used 
to eat from the earnings of his own hands.”3

In another hadlth he says: “Prophet Zakariyah {'alayhis-salam) was

1 Al-Quda'l: al-Musnad #82 from Ibn 'Abbas (radiyAllah 'anhu); Abu 'Abdu’l-Rahman al- 
Sulami: Tabaqat al-Sufyya, p. 281; Abu Nu'aym: al-Hityab on the authority o f Ibn 'Umar 
[radiy.-Mlah 'anhu). It includes Muhammad Ibn Marwan al-Suddi. AI-DhahabI relates it in 
at-Mi^an, vol.4, p.33, and says: ‘They left him.’ Then he related this hadlth o f his as one o f 
his disclaimed reports. Refer also to: Fayd al-Qadir, vol.4, p.270.
2 Ibn ‘Adi, vo l.l, p.369; and Tabaranl: al-Kabir#  13200. It includes Ash'ath Ibn Abl Sa'Id 
al-Samman who is extremely weak. Al-Dhahabi relates it in al-Mi^an, vo l.l, p.263, as one 
of his disclaimed reports. Refer also to: M ajma' al-Zawa’id., vol.4, p.26.
3 Bukhari, vol.4, p.259 on the authority o f al-Miqdam (radiyU lah 'anhu).

It is no crime for you to seek bounty from your Lord.”
[al-Baqarah (2): 198]
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a carpenter.”4

Ibn ‘Abbas (radiyAlldh 'anhu) says: “Adam ('alayhis-salam) was a cul
tivator, Nuh ('alayhis-salam) was a carpenter, Idris (*alayhis-salam) was 
a tailor, Ibrahim ( ‘alayhis-salam) and Lut ( ‘alayhis-salam) were farmers, 
Salih ('alayhis-salam) was a merchant, Dawud {'alayhis-salam) was an 
armor manufacturer, and Musa ( ‘alayhis-salam), Shu'ayb (‘alayhis-salam), 
and Muhammad (sjig), were shepherds.”

As was other reports, it has been narrated that Luqman al-Haklm 
said to his son: ‘O my son, seek independence from poverty through 
lawful earning, for indeed, not a single person becomes impoverished 
except that he is afflicted by three traits: vulnerability in his religion, 
weakness in his intelligence, and loss of his dignity. And what is 
greater than these three is people’s belittling of him.’

Ahmad Ibn Hanbal was once asked: ‘What do you say about a man 
who sits in his house or in the masjid and says: ‘I will not do anything; 
my provisions will come to me’? Ahmad replied: ‘This is a man who 
lacks knowledge. Has he not heard the Prophet’s (Jjjjg) words: “Allah 
has placed my provisions (ri%g) in the shade of my spear?”'’ When 
birds were mentioned, he (ijjjg) said: “They go in the morning while 
hungry and come back in the evening with a full stomach.”6

Indeed, the Companions of Allah’s Messenger (ijjlg) used to do trade 
on both land and sea and work on their palm trees, and they are the 
ones we should follow.

Abu Sulayman al-Daranl said: ‘Worship in our view does not mean

4 Muslim #2379; and Ibn Majah #2150 on the authority o f Abu 1 lurayrah (radiyAlldh 'anhu).
4 Ahmad, vol.2, p.50, 92; and al-TahawI, M ushkilal-A tbdr; vo l.l, p.88 on the authority o f
Ibn ‘Umar (radiyAlldh ’anhumd). Al-AlbanI declared it sahlh in al-Invd' #1269.

Ahmad, vo l.l, p.30; Tirmidhi #2345; Hakim, vol.4, p.318 on the authority o f ‘Umar with 
a sahih isnad.
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that you stand with your feed side by side (i.e. that you are praying) 
while someone else tires himself for you. Begin with your two pieces 
of bread and ensure their existence-then devote yourself to worship.’

If it is now said that Abu’l-Darda’ (radijA llah 'anhu) stated: ‘I 
pursued both trade and worship ('ibadah). They could not be com
bined, so I chose worship.’ The answer to this is that trade is not the 
goal-being independent, providing enough for the family, and being 
gracious towards one’s brother is. If one makes amassing wealth, 
boasting (tafakur) with it, and other such things the actual goal, then 
that is censured (madhmum).

It behooves that the contractual agreement (al-'aqd) by which this 
earning is realized fulfills four conditions: validity (al-sihha), justice [al- 
'adl), benevolence (al-ihsan), and concern (<al-shafaqa) for the religion.

The First:

On the Science o f Valid Selling, Buying and 
Transactions

If the transaction is selling (aI-hay), its three pillars must be ob
served: the contracting parties, the merchandise, and the wording.

1. With respect to the contracting parties, a merchant should 
not do trade with an insane person (majnun) because he is not legally 
responsible (mukhallaj) and as such his buying and selling are not 
valid. He should neither do business with a slave unless he knows 
that he has been given the permission to buy. The same applies to 
children: he must not sell anything to them unless their fathers or 
guardians have allowed it, in which case the ruling of a slave with 
permission applies to them. Al-Shafi(I was of the opinion that the 
transactions of a child are not legally binding whatever the case. As
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for the transactions of a blind person, we consider them valid, so 
his buying and selling are legally binding. Al-Shafi'I, howrever, did not 
hold this opinion.

With respect to oppressors and people whose wealth is mostly 
unlawful (haram), trade with them should be practiced only when it 
is known that the wealth they are offering is lawful (halal).

2. With respect to the merchandise, which is the property being 
traded, it should be known that selling dogs is impermissible due to 
their impurity. As for mules and donkeys, they can be sold whether 
one hold that they are pure or not. Selling insects is unlawful as is 
selling musical reeds, lutes, clay images, and other such things. It is 
also impermissible to sell something that one cannot actually deliver 
or is not allowed to deliver in the Islamic law. An example of what 
one cannot actually deliver would be a bird in the sky or a runaway 
slave, and an example of what one is not allowed to deliver in the 
law would be selling collateral or a mother without her small child 
or vice versa. It is unlawful to deliver things of this sort.

3. With respect to the wording, it must contain an offer (ijab) 
and its acceptance (qabul). If acceptance is uttered before the of
fer, the transaction is invalid according to one of the two reports 
(from Ahmad) and valid according to the other. The ruling applies 
whether the wording is in past tense or in the form of a command. 
If a transaction is conducted without words, the apparent implication 
of Ahmad’s statements is that the transaction is valid.

QadI Abu Ya'la, however, says that such transactions are only valid 
in small things, and this-that wordless trade should only take place 
with merchandise of little value-is the most solid opinion because the 
people are accustomed to it. Cautiousness should still be observed, 
however, by not omitting the offer and acceptance. By taking the 
more cautious opinion, one avoids what is doubtful (shubah).
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Allah Most High has given a severe warning about usury, so one 
must beware of it. Usury is of two types: usury of excess (riba al- 
fadl) and usury o f delay [riba al-nasi’a). He must know this and must 
know what things the rules of usury (al-riba) apply to. He also needs 
to know the conditions of buying in advance (al-salam), hiring and 
renting (al-ijara), business partnership (al-sharika), for all business 
transactions revolve around these contracts.

The Second:

On the Exposition o f Justice (<al-'adt) in Transactions, 
Avoiding Oppression and the Prohibition o f 

Hoarding

What we mean here with mistreatment is doing something that 
harms others. This harm is either something that extends to everyone 
or something that is restricted to specific people:

1. What harms people in general: hoarding (dhakira). This is 
impermissible as it leads to high prices and keeps foodstuffs [al- 
aqn’at) from people. What is meant with hording is purchasing a lot 
of produce with the intention of raising the prices. This does not 
apply to withholding the produce of one’s own land. Neither is one 
consider a hoarder if he buys produce in times of abundance and 
ease without causing difficulty to the people. In general, doing trade 
with food (gut) is disliked because human need it to survive.

2. What harms specific people: things like unnecessary praise 
of the merchandise or concealment of some of its faults, thereby 
harming the consumer. The Prophet (^ )  said: “He who cheats us is 
not one of us.”7

Muslim #101; Tirmidhi #1315; Abu Dawud #3452; Ibn Majah #2224 on the authority 
of Abu Hurayrah (radiyAllab 'anhu).
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Know that cheating (gisbb) is unlawful in both trade and manu
facture (sinaat). When Imam Ahmad was asked about mending a 
garment so that the rent is not visible he said: ‘One is not allowed 
to conceal it if he sells it.’

A merchant should weigh accurately, and to ensure this, he should 
give more and take less. If a seller of provender mixes soil with it 
before measuring it, he is a guilty7 of scantiness, and so if  a butcher 
who mixes with the meat bones that normally are not there.

Also forbidden is offering an unusually high price for something 
without intending to buy it in order to deceive another consumer8 
and not milking a camel for many days to make the consumers think 
it produces a lot of milk.

The Third:

On the Exposition o f benevolence (al-ihsan) in 
Transactions

Allah Most High has commanded us to observe justice ('adt) and 
benevolence (ibsan) together, and one form of benevolence is that 
which takes place in buying and selling. One should not bargain for 
more than what the people are accustomed to. This is not to say that 
bargaining is not allowed as the purpose of selling is making profit 
(al-ribh), but one must be moderate. If a consumer really wants the 
merchandise and pays more than what the people are accustomed 
to, the merchant should refuse to accept it. This is a form of be
nevolence.

If a merchant want to collect the entire price (tbaman) of the mer
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K Bukhari, vol.4, p.298; Muslim #1516; Malik, vol.2, p.684; Nasa7, vol.7, p.258; and Ibn
Majah #2173 on the authority o f Ibn ‘Umar (radiyAllah 'anhuma).
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chandise or a debt (dain) from a consumer, it is commendable to 
waive it completely, decrease it, grant respite (musdmaha), be lenient 
(tasahul), or not demand high quality

If a consumer seeks the abrogation of a sale, the merchant should 
be kind and abrogate it, for a person only desires to abrogate a sale 
due to some harm. There are traditions that mendon the virtue (fadt) 
and reward (thawab) of what has preceded.

The fourth:

On the M erchant’s Concern for His Religion

A merchant should be compassionate (shafqa) towards what pertains 
to his Afterlife. Therefore, he must not let his earnings distract him 
from the Afterlife and must take care of his religious duties. This 
compassion can only be completed by observing six things:

1. A good intention (husn al-niyya) when doing trade: he should 
aim for self-sufficiency where he does not need to ask others and 
hope for their help. He should also intend to be able to take care of 
his family and thereby become one of those who struggle in Allah’s 
path. He should discharge the [the duty of] giving good counsel to 
Muslims (nush lil-Muslimeen).

2. He should manufacture or trade with the intention of per
forming a communal obligation. After all, if manufacture or trade 
would be abandoned people would not be able to live. This being 
said, there are types of manufacture that are important and types that 
are not necessary as they only produce beauty or pleasure. A manu
facturer should therefore focus on something important and cover 
a significant task for the Muslims. Let him avoid molding, carving, 
and cementing buildings with gypsum and decorating them, for all 
of that is disliked.
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It is sinful for a tailor to make a qabaf) from silk brocade for a man. 
It is disliked to be a butcher as it hardens the heart (qasawatabqalb), or 
a cupper or a cleaner as that entails direct contact with filth {tiajasa). 
The same applies to a tanner.

It is impermissible to collect a price (ajarab) for teaching the Qur’an 
or teaching about acts of worship ('ibadaf) and communal obligations 
(fariid al-qafayai). [Scholars have different views regarding this, it is 
permissible to have a reasonable charge for teaching the Qur'an. And 
Allah knows best.]

3. He should not let the commerce of this world prevent him
from the commerce of the Afterlife which is in the masjid. Therefore, 
one should schedule the first part of the day for his Afterlife before 
going to the market and be consistent in observing his litanies (anrad). 
Indeed, the pious merchant of our predecessors used to schedule 
the first and last parts of the day for the Afterlife and did commerce 
in the middle. Then, when one hears the adhan of Zuhr and ‘Asr, 
he must leave his commerce and occupy himself with the current 
obligation.

4. He should remember Allah Most High at the market con
stantly, reciting tasbib “subhanAllah” and tablil “la ilaha illAllah. ”

5. He should not be extremely eager (shadid al-birs) to attend
the market and do commerce. Therefore, let him not be the first to
enter the marketplace and the last to leave.

6. He must not only avoid the unlawful (haram) but should also
avoid everything that is doubtful (shubah). He should not just follow 
the legal verdicts (fatau’a) that are out there but should consult his 
heart if something causes it to waver.
11 Qaba  is a garment that is worn above the clothes or a garment that is wound around 
the body.
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On the Ethics in the Lawful and the 
Unlawful

Know that seeking the lawful [halat) is obligatory (fard) on every 
Muslim. Many ignoramuses have claimed that nothing is lawful any
more save sweet water and grass that grows on the ground. Besides 
that-according to them-everything else has been ruined by invalid 
transactions. When people started to think like this while realizing that 
they have to eat, they indulged in the doubtful (shubha) and unlawful 
(ibardrn). This is a result of ignorance (Jahl) and lack of knowledge 
{qila al-'ilm), for it occurs in the Two Sahlhs from al-Nu'man Ibn 
Bashelr (radiyAllah 'anhu) that the Prophet (;|g) said: “The lawful is 
clear and the unlawful is clear, and between them are matters that 
are doubtful.”1

Due to the fact that the claim of these ignoramuses is an innovation 
(bid'ah) of widespread harm and evil that has been mixed with the 
religion, its corrupt reality must be exposed by showing the people

1 Bukhari, vo l.l, ppl 17; Muslim #1599; Abu Dawud #3329; and N asal, vol.7, pp 241.
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how to distinguish the lawful, unlawful, and doubtful from each other. 
We shall clarify this in the following categories:

The first category: The excellence of seeking the lawful, and the 
reprehensibility of the unlawful, and the degrees of the lawful and 
the unlawful

Allah [Exalted is He] has said:

T H E  R E F I N E M E N T  O  F C H  A R  A C T E  R

“ ( )  M essengers, partake o f  the good th ings and work 
righteousness.”

\al-Mu'minim (23):51 ]

The meaning of 'good things’ (tayyibat) is the lawful, and He gave 
the command to consume good things before he commanded the 
working of righteousness. In rebuke of the unlawful He has said:

“And do not consume one another’s wealth unjustly.”
\al-Baqarah (2): 188]

There are also other verses to this effect.

Abu Hurayrah (radiyAlldh 'anhu) narrates that Allah’s Messenger 
(M) said: “People! Allah is good (,tayyib) and accepts only good 
(,tayyib).” Then he related the hadlth and said: “Then he mentioned a 
man who has travelled long; his hair is shaggy and his body is dusty 
as he raises his hands towards the sky and says: ‘My Lord! My Lord!’ 
But his food is unlawful, his drink is unlawful, and his clothes are 
unlawful. He has been nourished by the unlawful. So how can that 
be answered?”2 There are numerous traditions about this.

: Muslim #1015; and Tirmidhi #2992.
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It has been narrated that Sa'ld (radiyAllah 'anhu) once requested 
Allah’s Messenger (:fg) to have his supplication answered so he 
told him: “Make your food good and your supplication will be 
answered.”3

Indeed, the predecessors would scrutinize food in search for the 
lawful so much so that once when Abu Bakr al-Siddlq (radiyAllah 
'anhu) ate something doubtful, he vomited it.4

Section One:

Exposition on the degrees o f the Lawful and the 
Unlawful

Know that what is lawful, all of it, is good (tajyih); but some of it is 
better than others, and likewise what is unlawful, all of it, is iniquitous 
(,kabith), but some of it is more iniquitous than others. This can be 
compared to a doctor who says that all sweet things are ‘hot’, but 
continues to state that this particular type are hotter than others, and 
this one comes after that, and this third one comes after that, and 
this one here is the less pungent of them all. An example of this is 
acquiring something through an invalid contract: it is unlawful but 
not on the level of seizing something by force. The latter is graver 
as it entails harming others and neglecdng the prescribed way of 
acquiring things while an invalid contract is but negligence of correct 
worship. Similarly, wrongful seizure from a poor or righteous man is 
graver than taking the property of a strong, wealthy, or sinful person.

Chapter Four: On the Ethics in the Lawful and the Unlawful

3 Al-'IraqI says in Takhrij a l-Ihya , vol.2, pp 89: TabaranI related it in a l-A m a t ‘Its chain 
includes narrators I do not know.’
' Because it was bought with the impure earnings o f a fortuneteller.
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Section Two:

Exposition on the degrees o f Prudence

There are four degrees of prudence (wara):

1. The first degree: The Prudence of the Upright {ivara al-'adiil) 
is prudence in regard to all that may be prohibited unlawful by means 
of legal edicts (fatawa) and there is no need to give examples.

2. The second degree: [The Prudence of the Pious] includes, 
avoiding everything dubious thing that one is only encouraged but 
not obliged to avoid. This will be explained in the chapter on ‘ The 
Degrees o f  the Dubious’. It is to this degree that the Prophet (ijjjg) said: 
“Forsake what makes you doubtful in favour of what does not make 
you doubtful.”3

3. The third degree: [The Prudence of the Heedful] includes, 
avoiding some lawful things in fear of falling into the unlawful.

4. The fourth degree: This includes, avoiding everything that is 
not for Allah. This is the Prudence of the Truthful (wara'al-Siddiqm). 
For example, it has been related concerning Yahya Ibn Yahya al- 
Naysaburl that one day he drank medicine, and his wife told him: 
‘Walk a little in the house so that the medicine will begin to affect.’ 
He replied: ‘I do not know a walking like this, and I have taken myself 
into account for thirty years.’

This is a man who did not walk because he did not find himself 
having a religious intention in doing so. This is an example of very 
delicate and subtle prudence.

T H E  R E F 1 N E M E N T  O F  C M  A R  A C  T  E R

1 Tirmidhi #2525; N asal, vol.8, pp.327 from Al-Hasan Ibn 'All (radiyAllab 'anhumd) with a 
sound chain. A hadlth on the topic has also been narrated by Ibn Mas'ud (radiyAllab 'anhu).
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The truth of this matter is that prudence has a beginning (annual) 
and an end (ghaya) and between them are several degrees of prudence. 
The stricter one is with oneself, the quicker he passes over the bridge 
[on the Day of Judgement] and the lighter his burden is. The sta
tions (mandril) in the Afterlife will differ on the basis of the different 
degrees (darajal) of prudence exercised in this world. Likewise, the 
stations of Hell will differ for tyrants on the basis of the different 
degrees of the unlawful [they committed or consumed]. So if you 
like, increase your prudence, and if you wish, take dispensations-you 
are only being cautious for your own sake and your dispensations 
harm none but you.

The second category: The degrees o f the dubious (mardtib al- 
shubahdt) and how to distinguish them from the lawful and unlawful. 
The hadlth of al-Nu‘man Ibn Bashir6 mentions these three, mean
ing the lawful, the unlawful, and what is between them. What needs 
clarification is what lies in the middle and what many people have 
no knowledge of. These are the doubtful matters.

Thus, we however, shed light on this now and say what follows: 
W hat is 'strictly lawful' (al-halal al-mutlaq) is that which there are no 
intrinsic attributes that make it unlawful in and of itself, and in 
which there are no extrinsic reasons for it to be unlawful (tahrim) or 
disliked (karaha).

An example of this would be rainwater that one takes before it 
falls on anyone’s property.

What is 'strictly unlawful’ (al-haram al-mahd) is that in which there is 
an undoubted attribute of the unlawTful; like the intoxicating of wine 
and the impure in urine, or in such an attributes came to be through 
unlawful means like oppression ulm), or usury (riba).

6 The source o f this hadlth has been mentioned earlier.
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These are the two self-evident opposite. The same also applies to 
things that are clear like them but might change due to factors that 
are not clear. For example, the game taken on land and from the 
sea is lawful, but when one catches a gazelle or fish there is always 
a theoretical chance that they are the escaped property of another 
hunter. Such a possibility does not apply to rainwater that is gathered 
from the air. Thinking like this, however, is nothing but ‘the cautious 
o f  the Overly Suspicious’ {wara' al-muwaswisin). These are but baseless 
assumptions. Real cautiousness is observed when there is an actual 
sign like a wound but one is not sure whether it is something that can 
only be inflicted after capturing it, as it the case with cauterization, 
for example, or a normal wound.

As for the definition of a doubtful matter, it is anything regarding 
which there are two contradictory beliefs, both caused by something. 
There are many examples of such scenarios, but the most important 
are two:

1. Reasonable doubt {shakk) about what made something lawful 
or unlawful: this has four categories:

The first category: When the unlawful is known beforehand, and 
then doubts whether it has become lawful or not. Such kind of doubt 
must be avoided and is unlawful to act upon. For example, a hunter 
might see an animal and wound it so that it falls into the water, and 
then after reaching it finds that it has died. If he does not know 
whether it drowned or died by the wound, eating it is unlawful. The 
reason for this is that the legal presumption (asl) will always be for 
prohibition {tahrim).

The second category: When there is doubt concerning an unlaw
ful factor in something known to be lawful. The legal presumption 
in such matters is that they are lawful [unless there is a proof to the
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contrary]. For example, two men upon seeing a bird flv overhead, 
one of the men says: ‘If that is a crow, my wife is divorced!’ Then 
the other man says: ‘If that is not a crow, my wife is divorced!’ If the 
matter does not become clear, we do not declare the wife of either 
one as divorced. Prudence, however, dictates that both should divorce 
their wives and stay away from them.

The third category: When something is unlawful but then some 
factor most likely necessitates its lawfulness and thus renders it ques
tionable. Then the preferred ruling is that it is lawful. An example 
of this is when one shoots game that then runs out of sight and is 
later found dead with no other sign [as to the cause of death] then 
the hunter’s arrow, if an animal runs out of sight after a hunter has 
shot it and he then finds it dead with no other marks on it save his 
arrow, the obvious ruling is that the animal is lawful. This is due to 
the fact that if a possibility is not based on any evidence, entertain
ing it is considered unfounded suspicion (waswas). If, however, the 
animal shows signs of being struck or wounded by something else, 
it takes the ruling of the first category.

The fourth category: When something is known to be lawful but 
then considers it very likely that something that has weight in the 
law has rendered it unlawful. For example, one may believe that one 
of two vessels is impure based on a sign that necessitates the strong 
likelihood of that. As a result, it is unlawful for him to drink this 
water or use for ablution. Another example could be something law
ful and unlawful becoming mixed up so that one is not sure which 
one is which.

This includes different types of scenarios:

The first type of intermixture is when an animal that has died 
without legal slaughter is mixed up with a legally slaughtered one,

Chapter Four: On the Ethics in the I mwJ uI and the Unlawful
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with ten legally slaughtered ones, or with any other number of them. 
O  when (a nursed] sister is mixed with unrelated {ajnabiyya) women. 
It is obligatory to avoid doubtful things of this sort.

The second type of intermixture is when a limited quandty of 
something unlawful is mixed up with an unlimited quandty' of some
thing lawful. This would be like a nursed sister, or even ten of them, 
intermixing in a big city. Such circumstances would not mean that 
he [without knowing exacdy who they were] would have to refrain 
from marrying in that city. On the contrary, he may marry whosoever 
he desires to marry because declaring all of them unlawful would 
entail great hardship. Similarly, no one has any doubt that some of 
the money in this world is unlawful, yet we are not obliged to refrain 
from buying things and eating them. This is because a ruling like that 
would entail hardship. The Messenger of Allah ($jg) and his Compan
ions were well aware that some people deal with usury, yet they did 
not stop using dirhams completely. They also knew that a shield was 
stolen in his time , but that did not make them stop buying shields. 
Therefore, such abstinence is no more than ‘the prudence o f  the overly 
suspicious’ (ivara al- waswasd)\

The third type of intermixture is when an unlimited quantity 
of something unlawful is mixed up with an unlimited quantity of 
something lawful like the money of our times8. This does not mean 
that taking something of those things is unlawful unless something 
indicates that the very portion that one is taking is a part of the un
lawful. An example of this would be taking money from the hand of 
a despotic ruler: if there is no sign, it is caudous to refrain but taking 
it is not unlawful. It was known in the time of the Messenger of 
Allah (Sjjg) as well as in the time of the Rightly-Guided Caliphs after

Bukhari #6792; Muslim #1686; Malik, vol.2, pp.832;Tirmidh! #1445; Abu Dawud #4383; 
and N asal, vol.8, pp.77 from ‘A’ishah (ratjiy.-Utah 'anha).
* So what about our time?!
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him, money in exchange for wine or invested usurious transactions 
or misappropriated from the spoils of war, was intermixed with all 
other money. The Companions also witnessed to see tyrannical rulers 
and when the city of Medina was pillaged, but did not stop people 
from buying and selling in the marketplace [when it reopened]. Were 
these transactions invalid, the door to every single type of transaction 
would be sealed, for most people are of the sinful tvpe.

The default ruling of wealth is lawfulness, and if a default ruling 
and what is common conflict and there is no sign to support what 
is common, precedence is given to the default ruling. This is what 
we have said earlier regarding dust in the streets and the vessels of 
the polytheists.

Indeed, ‘Umar (radiyAlldh 'anhu) performed ablution from the ves
sels of the Christian, even though they were known to drink wine and 
consume the flesh of swine and were not cautious with impurities, 
and the Companions used to wear tanned skins and dyed garments. 
If one thinks about what the tanners and dyers do, he knows that 
they are covered with impurities. This indicates clearly that they were 
only cautious with impurities they could see or filth that was known 
to exist due to a sign. As for suspicion (%ann) and conjecture (wahm) 
based on the circumstances (ahwdi), they did not pay attention to it.

Someone might now say: ‘The Companions are known to have been 
very particular in matters of purity (tahdra) as they avoided everything 
that might have been unlawful, so what is the difference?’ To this 
we answer by saying that if you mean that they used to pray with 
impurity on them, you are wrong, but if you mean that they used 
to avoid all impurities that had to be avoided, you are right. As for 
their avoidance of doubtful matters, it was about avoiding things that 
were allowable in fear of things that were not. The soul is inclined
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towards wealth no matter what form it takes but this is not the case 
with impurity. The Companions used refrain from the lawful things 
that occupied their hearts. And Allah knows best.

The third category: When one should look into the lawfulness of 
something and inquire about it

Know that if  food is brought to you, or someone gives you a gift, 
or you want to buy something from someone, you are not allowed 
to sav: ‘1 am not sure about its lawfulness and need to investigate 
(bahth) the matter.’ That said, you are not allowed to completely refrain 
from looking into the matter either. Rather, it is sometimes essential 
that you question (su ’al), and sometimes it is obligatory (fard), and 
sometimes it is prohibited (haram), and sometimes it is recommended 
(mandub), and sometimes it is disproved (makruh).

A satisfactory explanation of this is as follows: what entitles one 
to ask is doubt, and doubt occurs due to something in the wealth or 
the owner of the wealth.

For example, if the owner is unknown due to not bearing any signs 
of a wrongdoer, like military clothing, or of a pious man, like the 
garments of the scholars and ascetics, one is not obliged to question 
him anything. In fact, questioning him is not permissible as that entails 
degradation and harming of another Muslim. Wealth like this is not 
called questionable, for a thing is only defined as questionable when 
doubt concerning it occurs due to evidence. Such evidence could be 
the man looking like a Turk1', or one of the Bedouins known for their 
oppression (%ulm), or a high way-robber. Even then it is permissible 
to deal with him because the fact that he has the property indicates 
that he owns it and the aforementioned signs are not strong evidence.

’  Meaning one o f their soldiers. This was the case in the author’s time as pointed out by 
al-Zabidi in Sharh al-lhya , vol.6, pp.81.

T H E  R E F I N E M E N T  O  F C H A R A C T E R
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However, it is praiseworthy prudence to abstain dealing with him.

With respect to doubt regarding the capital itself, it could happen, 
for example, that lawful things get intermixed with unlawful ones. If 
stolen food arrives at the market-place and the merchants buy it, the 
buyers of that market-place in that town are not obliged to ask about 
the food they purchase. Asking becomes necessary only when it is 
likely that most of what they offer is unlawful, but if this is not the 
case, it will be prudent to invesdgate (taftish) but not necessary (wajib).

The same is said about a man who has lawful and unlawful money. 
He might be, for example, a merchant whose business is generally 
valid but he deals with usury. If majority' of his money is unlawful, it 
is not permissible to answer his invitation or gifts before investigat
ing into the matter. If one then finds out that what is being offered 
came from a lawful source, he is allowed to accept it, and if not, he 
must refrain. If the unlawful money is less, what is being offered is 
regarded as doubtful (shubha) and a prudent person avoids it.

Know that one only asks due to suspicion (riba), so questioning 
does not end until the reason to doubt (riba) is no longer there. This 
means that the one being asked should not be a suspicious person. 
If he is suspicious and you know that he has an ulterior motive in 
inviting you or giving you a gift, you must not trust his words. Instead, 
you should ask someone else.

The fourth category: How the repentant compensates for financial 
iniquity.

Know that anyone who repents while in possession of wealth of 
which a portion is known to have been unlawfully obtained, he is 
obliged to segregate and extract what is unlawful from the lawful. If
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the amount is known, then matter is easy, but if he cannot distinguish 
it from the rest, he should look: if the unlawful and the lawful are the 
same sort, such as when everything is crops, money, or oils, and the 
amount is known, he takes away that amount. If the matter proves 
difficult, he has two options:

One is to take out what he thinks is most likely correct and the 
other is to take out enough to leave no room for doubt.

After segregating the unlawful property, he must return it to the 
owner or his heirs if the owner is known. If that specific property 
has increased in amount or benefit, he gathers all of it and gives it 
to the rightful owner. If he has no hope of finding the owner and 
does not know whether he has died or not and whether he has left 
any heirs, he should give the property in charity. If the money was 
taken from the spoils of Fay’ and the money put aside to benefit 
the Muslims, he should spend it on the construction of bridges and 
masjids and the development of the road of Makkah in any way that 
benefits the Muslim travelers.

Issue: If a person has both lawful and doubtful money, he should 
use the lawful money for himself. He should consider his food and 
clothing first before things like the cupper’s fee, oil, and heating the 
oven. This is because the Prophet (Jjjjg) said about the earnings of a 
cupper {hajjam)\ “Feed your camel with it.”10

If the earnings of one’s parents are unlawful, he should refrain from 
eating with them. If their money is doubtful, he should advise them 
gently. If they do not accept his advice, he should only take a little.

Indeed, it has been narrated that the mother of Bishr al-Hafi once

111 Tirmidh! #1277; Abu Dawud #3422; Ibn Majah #2166;al-Baghawl #2034; and Ahmad, 
vol.5, pp.436 from Muhayyisa with a sahth isnad .
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gave him a date and he ate it, but after that he went up to the room 
and vomited it.

The fifth category: Grants and gifts made by the rulers and sultans, 
having close ties with them, and the permissible ways of accompany
ing oppressive rulers.

Know that before accepting a gift from the ruler, he must consider 
how that gift came to be in the possession of the ruler in the first 
place, one has to find out where the Sultan got it from, whether it 
is of the type that can be taken, and whether he is deserving of the 
amount offered. Some (of the pious) used to practice prudence and 
avoided it while others accepted it and then gave it away as charity 
(sadaqa).

As for these times, it is best to stay away from it because the way 
the money has been acquired is known and it can only be received 
by humiliation (dull), asking (su ’al), and refraining from criticism 
(suk u t'aid inkar).

One of the predecessors refused to take it on the basis that others 
who also deserved it had not taken it, but this is not right at all. Had 
he taken it, he would have only taken what was rightfully his in spite 
of the fact that the rest would have remained in their position of 
those who were wronged (maqam a l-m a fum ). That money was not 
the common property' of them all.
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Section Three:

Exposition on the State o f those who Socialise with 
Tyrannical Rulers

Know that your state with tyrannical rulers and officials is one of 
the three:

First, that you visit them and this is the worst state, for it has been 
narrated that the Prophet (ijjjg) said: “Whoever goes to the gates of 
the rulers will be tried. A servant never gets closer to the ruler but 
he also gets further from Allah.”11

Hudhayfah (radiyAlldh 'anhu) said: ‘Beware o f the places of 
tribulation!’ He was asked: ‘And what are they?’ Hudhayfah replied: 
‘The doors of the rulers. One of you may visit the ruler and find 
yourself verifying his untruths, and saying things about him that are 
not true.’

Some of the rulers asked one of the ascetics: ‘Why not come to us?’ 
so he replied: ‘I fear that should you bring me close, you would tempt 
me, and should you keep me away, you would deprive me. But your 
hand possesses nothing that I want and there is nothing in my hand 
that I fear losing. Those who have come to you have only come so 
that they would not need others because of you, and I do not need 
you because of Him who has made in no need of me.’

It is clear from these reports that accompanying the rulers is 
abhorrent. Furthermore, those who visit the rulers are subject to 
disobeying Allah Mighty and Sublime either through his actions, 
speech, or silence.

11 Abu Dawud #2860 on the authority o f Abu Hurayrah (radiy-Allah ’anhu). There is an 
unknown narrator in the isnad. The first part has a corroborative report from Ibn ‘Abbas 
(radiyAlldh 'anhuma) and is sahlh.
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As for actions, it is due to the fact that visiting the ruler usu
ally entails stepping on stolen property7. Should we assume that the 
property would not be stolen, what will be under him or the tent 
or whatever else that shades him is usually earned by his unlawful 
money and using that is impermissible. If we would assume those 
things would not be unlawful either, he is still at risk of committing 
other sins like prostradng to him, standing in his presence, serving 
him, or humbling himself to him because of the ruler-ship that he 
uses to oppress the people.

Humbling oneself for an oppressor is a sin. In fact, if  one humbles 
himself for a wealthy person because of his wealth and for no other 
reason that necessitates humility, a third of his religion is wasted. 
With this in mind, how grave would it be to humble oneself to an 
oppressor?!

Kissing his hand is sinful as well unless one fears him. This is not 
the case with a just Caliph or a scholar who deserves that. As for 
others, one is only permitted to greet them.

As for speech, it is due to the fact that he might supplicate for the 
oppressor, praise him, or approve of his false words either directly, 
by nodding his head, or by a cheerful face. He might also express 
love and loyalty to him, manifest a yearning to meet him, and wish 
a long life for him. This is because in most cases the guest does not 
merely greet the ruler but speaks as well. His words will not go pass 
the aforemendoned categories.

A report states: ‘If someone supplicates for the long life of an 
oppressor, he wants Allah to be disobeyed.’12

He is not allowed to supplicate for him except by saying something
12 Al-Mracjl says in T ak hrija t-Ih yavol.2, pp.87: “I did not find it raised to the Prophet 
it is onlv narrated by Ibn Abl al-Dunva in al-Samt as a statement o f Al-Hasan.
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like: “May Allah rectify you” or “may Allah direct you towards what 
is good.”

As for silence, it is due to the fact that he might go to the gathering 
and see things like furniture of silk, vessels of silver, and boys with 
forbidden clothes of silk and remain silent. Anyone who sees these 
things and does not say anything is actually taking part in the sin. 
Similarly, he might hear them say vile things and lie, slander, and harm 
others with their tongues. Staying silent about that is impermissible 
because commanding what is right and rebuking what is wrong is 
obligatory upon him.

If you now say that his silence is excusable because he fears for 
himself, we say that you are right, but the fact remains that he has 
no need to subject himself to the unlawful without an excuse. If 
he does not visit him and witness these things, he is not obliged to 
command and rebuke anything. If one knows the corruption of a 
place and knows his inability to change it by attending, he is not al
lowed to enter.

Section Fourth:

Going to tyrannical rulers Due to an Excuse

Were we to assume that he is spared from all that has been men- 
tioned-and farfetched that is indeed-he will not be spared from the 
corruption that finds its way to him when he sees their indulgence 
in pleasure. The likely consequences are that he will find himself 
belittling the blessings (ni'ma) that Allah has bestowed upon him. 
Furthermore, others will follow his example in visiting to the ruler 
so he will be increasing the followers of the oppressors.

It has been narrated that Sa'ld Ibn al-Musayyib was once invited 
to pledge his allegiance (baj'ah) to al-Walld and Sulayman, the two
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sons of ‘Abdu’l-Malik but he said: ‘I shall not give my pledge to two 
[at the same time] for as long as night follows the day.’13 Then they 
said: ‘Enter from this door and exist from the other!’ but he said: 
‘No, by Allah, I will not let anyone follow my example in that!’ As a 
result, he was flogged one hundred lashes and dressed in the rough 
woolen garment.

Based on what has been mentioned, there are only two excuses for 
going to tyrannical rulers:

1. They demand that and their harm is feared if one refuses.
2. One goes to them to stops a Muslim from being oppressed. If 

this is the case, entering their presence is allowed on the condition 
that one does not lie and praise and does not neglect advice if he 
thinks it might be accepted.

This is what pertains to the ruling of going to the rulers.

Second, that the ruler comes to visit you himself: in this case, one 
is obliged to answer his greeting. As for standing up and honoring 
him for the honorable treatment he has given, it is not unlawful here. 
This is because the way he has honored knowledge and the religion 
makes him deserving of praise just as the way he has oppressed 
people makes him deserving of rebuke. If the ruler enters alone and 
the host deems it good to stand up in honor of the religion, that is 
better than sitting. If he enters with a group of men, then considering 
the dignified status that the governors enjoy among their people is 
even better, so there is nothing wrong in standing up with this inten
tion. If, however, he knows that sitting down will not cause trouble 
within the people and that he will not be harmed by an upset ruler, 
it is better not to honor him by standing up. After this, he is obliged

Chapter Four: On the Ethics in the L aufu l and the Unlawful

13 This is a beneficial point. Refer to my paper titled al-Bay'a bayn al-Sunnah wa'l-Bi<fah. Am
man: Al-Maktaba al-Islami.
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to advise the ruler and to inform him about his unlawful activities if 
he does not know the ruling.

As for telling him that oppression and drinking wine are wrong, 
there is no benefit in that. What he must do instead is warn him of 
sinfulness as much as he thinks will affect his heart. He must also 
give him direction towards the best interest of all. If he knows of a 
legal way for the oppressor to get what he wants he tells him about it.

Third, that you stay away from them so that neither of you see 
each other: this is the safest way. He must hate their oppression 
with certain conviction. He must not desire to meet them and must 
not feel bad about anything he might miss due to not being in their 
presence. One of the pious said: ‘There is but one day between me 
and the kings. As for the day that has passed, they cannot find its 
pleasure, while both I and they are fearful about tomorrow. It is but 
today-and who knows what will happen today!’

Issue: If a ruler sends you money and tells you to distribute it to 
the poor, you are not allowed to take it if its owner is known. If the 
owner is not known, the ruling is that he should give it in charity 
as mentioned earlier. Thus, he should go on and distribute it to the 
poor. Some scholars, however, refused to take money like this. If 
most of their money is unlawful, dealing with them is impermissible.

When it comes to the bridges, masjids, and drinking places built by 
the oppressors, the matter should be looked into: if the things used 
to build them belong to a specific owner, they can only be walked on 
in cases of necessity, but if the owner is not known, they can be used 
normally. A prudent person, however, refrains from that in both cases.

And Allah knows best.
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CHAP T ER  FI VE

On the Ethics in Companionship and 
Brotherhood

Know that harmony and union is the fruit (thamar) of good char
acter (husn al-khuluq) while disunity stems from bad character (su’ 
al-khuluq). This is simply because good character leads to mutual 
love (tahdbub) and agreement (taivafuq) while bad character only sow 
the seed of mutual hatred (tabaghud) and turning away (tadaburj from 
each other. The virtues (fadl) of good character are obvious and there 
are many traditions about this.

It is narrated from Abu’l-Darda’ (radiyAlldh 'anhu) that the Prophet 
(^)said: “Nothing weighs more in a believer’s scale on the Day of 
Resurrection than good character (khuluq hasan)’n

Another hadlth says: “Those of you whom I love the most and 
who shall sit nearest to me on the Day of Resurrection are those 
with the best character. Those of you whom I hate the most and

1 Tirmidhi #2003; and Abu Dawud #4799 with a hasan isnad.
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who shall sit farthest away from me on the Day of Resurrection are 
those with the worst character.”2

When the Prophet (3j|g) was asked what allows people to enter 
Paradise the most, he said: “Fear of Allah and good character.”3

With regard to love (mahabba) for Allah’s sake, it occurs in the Two 
Sahlhs from Abu Hurayrah (radiyAllab 'anhu) that the Prophet ($jg) 
said: “There are seven whom Allah will bring under His shade on 
the day when there is no shade but His.” These include: “Two men 
who loved each other for Allah’s sake; they came together upon that 
and separated upon that.”4

In another hadlth, Allah says: “My love is necessary for those who 
love each other for My sake, My love is necessary for those who give 
gladly to each other for My sake, and my love is necessary for those 
who visit each other for My sake.”3

Another hadlth says: “The firmest handle of faith (iman) is that 
you love for Allah and hate for Allah.”6 There are many hadlths to 
this effect.

Know that whoever loves for Allah also hates for Allah. After all, if

: Ahmad, vol.4, pp. 193; and al-Mundhiri: al-Targhib, vol.3, pp.412 saving: ‘It was narrated 
by Ahmad from the narrators o f the al-Sahih as well as Tabaranl and Ibn Hibban in his 
al-Sahib.' A hadlth on the topic has also been related from )abir {radiyAllab 'anhu) and Abu 
Hurayrah {radiyUldh 'anhu).
■' TirmidhI #2004 on the authority o f Abu Hurayrah {radiyAllab 'anhu). Its corroborative 
texts render it hasan.
4 Bukhari, vol.2, pp.l 19; Muslim #1031; Malik, vol.2, pp.952; TirmidhI #2392; and N asal, 
vol.8, pp.22.
4 Malik, vol.2, pp.953 with a sahlh isnad from Mu'adh Ibn Jabal {radiyAllab 'anhu).
6 Tabaranl: al-Kabir # 11537; it has weakness in it, but al-TayalisI relates a corroborative 
text from Ibn Mas'ud {radiyAllab 'anhu), #378, and al-Saghir, vo l.l, pp.224; Ahmad on the 
authority o f al-Bara’ {radiyAllab 'anhu), vol.4, pp.286; and Ibn Abl Shayba: al-imdn #110. It 
is hasan by the latter two. Refer to: al-Silsilah al-Sahihah #1728.
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you love a person because he is obedient to Allah, you will certainly 
hate him for Allah’s sake if  he disobeys Him. This is because anyone 
who loves another for some reason also hates him when the opposite 
of that reason occurs. This said, when one has both praiseworthy 
(,mahmuda) and abhorrent (makriiha) qualities, you must love him from 
one angle and hate him from another.

You must love a Muslim for his Islam and hate him for his disobe
dience and observe a middle way with him between total avoidance 
(inqibad) and total relaxation (istirsdl). If his sin is just a slip and you 
know that he will regret it, it is better to overlook (ighmad) and conceal 
(sitr) it. But if he persists in it, one must manifest his hate (bughd) by 
turning away (i'rad), keeping distance (taba'ud), and employing harsh 
words (taghli£ al-qawt) according to the harshness of the sin (ghila% 
al-ma'asiya).

Know that those who go against Allah’s command are of differ
ent types:

The first type is an unbeliever (kafir): if he is a warmonger (harbi), 
he deserves to be disciplined or put into captivity. There is no humili
ation beyond these two. If he is a subject of the Muslim state, the 
only harm that can be done to him is avoidance and scorn by forcing 
him to the narrow side of the road and not greeting him first. If he 
greets a Muslim by salam, the reply is: alaykum -and upon you.”

It is best to refrain from accompanying him and dealing and eating 
with him. It is disliked to be totally relaxed and joyful with him like 
one is with friends.

The second type is an innovator (muhtadi*): if he invites others to 
accept an innovation (bid'ah) that leads to apostasy, his case is more 
severe than that of the non-Muslim subject because unlike a non-

Chapter Five: On the Ethics in Companionship and Brotherhood
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Muslim subject, he cannot be made to pay the ji^ya and is not excused 
by a contract. If the innovation is not of the sort that renders one 
an apostate, his case is undoubtedly less serious than that of an 
unbeliever, but this is regarding the relation between him and Allah. 
As for the rebuke that he faces, it is more severe than that faced by 
an unbeliever because the mischief of the latter affects him alone 
as no one cares what he says. This is not the case with an innovator 
who tells others to follow him as he claims that his views are correct 
and is thus a potential reason for the misguidance of others. Because 
the mischief of his innovation affects others, the hate, cutting of 
relations, enmity, scorn, condemnation, and warning is more severe.

The issue is lighter with a layman innovator who has no ability to 
invite others to adopt his views and nobody fears that he will gain 
followers. It is better to give gende advice to a person like this, for 
the hearts of the laypeople are quick to change. If advising him does 
not help and one holds that avoiding him will make him realize the 
ugly nature of his innovation, there is no doubt that turning away 
from him is recommended. If one knows that this would have no 
effect because of the person’s stubbornness and firm conviction, 
it is still best to turn away. This is simple due to the fact that if  the 
vileness of innovation is not magnified, it will spread among the 
people and ruin them.

The third type is a sinner {'asi) who does not believe his sin is 
permissible: if the sin is of the type that affects others like oppres
sion (%ulm), forceful seizure (gbasb), false witness (shahadat al-^ur), 
backbiting {ghiba), and slander (namima), it is best to turn away from 
him by abstaining from his company and any dealings with him. The 
same applies to a person who incites others to adopt corruptive ways 
by, for example, bringing men and women together and facilitating 
drinking for the corrupt. Such people should be humiliated and all
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ties to them should be cut.

The matter is not as severe with someone who sins by himself by 
drinking wine (,khamt), fornicating (%ina), stealing, or neglecting an 
obligation (wajib), but if he is caught in the act, he must be stopped 
with what is necessary. If advice makes him stop and helps him 
the most, he should be advised, but if it is of no use, harshness is 
resorted to.

Section One:

Exposition on W hat M ust Be Considered W hen 
Choosing Companionship

It has been narrated that the Prophet (!|g) said: “A man is upon 
the ways of his friend (khalil), so let each one of you look whom he 
takes as a friend.”'

Know that not everyone qualifies for companionship (.suhha); the 
person one chooses to spend time with should possess the traits (sifaf) 
that attract his company. These traits (khisat) depend on the benefits 
(fawaid) that one wishes to gain from the companionship. They can 
be worldly (dunyawiyya) like one’s wealth (mat), status {/ah), or mere af
fection (isti’nas) through seeing (mushahada) and discussing (muhawara), 
which is not what we wish to discuss here, or they can be religious 
(diniyya). There are many ways one can benefit when it comes to his 
companion’s religion. He can benefit from his knowledge ('i/m) and 
action ('ami) and his status can protect him from the harm of those 
who ruins people’s hearts and distract them from worship ('ibada). 
He can benefit from his wealth if it spares him from wasting time 
in seeking provisions. He can also seek his help (isti'anah) in carrying 
out important tasks, which makes him an asset in times of hardship

Abu Dawud #4833; and TirmidhI #2379 with a hasan isnad.
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(masa Hi) and strength (quiva) in various situations. He can also benefit 
from him by hoping for his intercession (sbafaah) in the Afterlife, for 
one of the predecessors said: ‘Have many brothers, for each believer 
is allowed to intercede.’

For each of these benefits specific conditions must be fulfilled. In 
general, your preferred companion should have five qualities:

He should be a person of intelligence ('aqt) and fine character. He 
must not be a shameless sinner (fdsiq), innovator, or a person who is 
greedy (ban's) for this world.

Intellect is one’s capital. There is no good in the company of an 
idiot as he wants to help you but only ends up causing harm. What 
we mean by an intelligent person is someone who understands the 
reality of things either by himself or after someone explains to them.

With respect to fine character, it is a must, for many people are intel
ligent but are easily overtaken by anger (ghadab) and desire (shahwa). 
There is no good in the companionship of such a person.

As for a vile sinner, he does not fear Allah, and if  a person does no 
fear Allah, one is not safe from his mischief and cannot trust him.

As for an innovator, it is feared that his companionship leads to 
accepting his innovation.

‘Umar Ibn al-Khattab (radiyAllah 'anhu) said: ‘Accompany the 
brothers of truthfulness (sidq) and live under their wing, for they 
are an adornment in times of ease (rakha) and an asset in times of 
calamity' (bald). Think the best about your brother unless he comes 
to you with something that angers you. Stay away from your enemy.

T H E  R E F I N  E M F . N T  O  F C H A  R A C T F R
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Be cautious with your friend except for those who are trusted (arnin), 
and no one is trusted save those who fear Allah. Do not accompany 
a sinner (fdjir) and learn from his sinfulness as a result, and do not tell 
him your secrets. Consult those who fear Allah regarding your affairs.’

Yahya Ibn Mu'adh said: ‘What a terrible friend someone is if you 
need to tell him: ‘Remember me in your supplicadons!’ or whom you 
need to live in fearful flattery with, or whom you need to present 
excuses to.’

Once a group of people went to al-Hasan and found him sleeping, 
and one of them began eating from the fruits that were in the house. 
When he saw this, he said: ‘May Allah have mercy on you! This, by 
Allah, is what brothers do!’

Abu Ja'far once told his companions: ‘Do some of you put his hand 
in his brother’s pocket and take what he wishes?’ They said: ‘No.’ So 
he said: ‘Then you are not brothers as you claim.’

It has been narrated that Fath al-Mawsili once went to see a friend 
of his called ‘Isa al-Tammar but he was not home. He then told the 
servant girl: ‘Bring me my brother’s purse.’ She brought it and he 
took two dirhams from it. When ‘Isa returned home, she told him 
what had happened. ‘Isa said: ‘If you are speaking the truth, you are 
free!’ Then he looked (into the purse) and found that she was right. 
Then he freed her.
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Section Two:

Exposition on the Rights o f Brotherhood and 
Companionship

The first duty is to fulfill the needs (bdjdf) of his brothers. This has 
different levels (darajat), the lowest of which is helping them when 
they ask for help and one is able (qudra) to help. This should happen 
with cheerfulness (basbasba) and good will (istibshar). The middle 
level is helping (bawaij) them before they even ask. The highest level 
is putting their needs before one’s own needs. Indeed, one of our 
righteous predecessors used to take care of his friend’s family for 
forty years after his death.

The second duty concerns supporting them with the tongue (lisan). 
This happens sometimes through silence (sukub) and sometimes 
through speaking (nutq). With respect to silence, one should not speak 
about their faults ('ayub) in their presence (badur) and absence (gbaiba) 
and should refrain from criticizing (mumarat) them and disputing 
(munaqasbd) with them. One should not ask his friends about affairs 
that they do not want to reveal and when he sees them, he must not 
say: “Where are you going?” for it might be that they do not wish to 
tell. One must keep their secrets even if the ties have been broken 
and must never revile one’s loved ones and family. If someone speaks 
ill about them, he must not convey that to him.

The third duty: One should stay silent about anything they dislike 
unless talking is obligatory in order to command what is right and re
buke what is wrong and there is no excuse to stay silent. Confronting 
one’s friend in a case like this is actually kindness (ibsdn) towards him.

Know that should you seek a companion who is free of faults (dyb), 
you will never find one. The goal is to find someone whose good
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qualities are more than his bad ones.

Ibn al-Mubarak says: ‘A believer (mu'min) looks for excuses while 
a hypocrite (mundfiq) looks for mistakes.’

Al-Fudayl said: ‘Generosity means overlooking the slips of one’s 
brothers.’

You should not think (%anri) bad about your friend but should al
ways make good excuses for his actions as much as possible. Indeed, 
the Prophet (ijjg) said: “Beware of assumptions, for out of all speech 
assumptions are the falsest.”8

Know that evil assumptions lead to unlawful spying (tajjasus)9 and 
concealing the faults of other people and overlooking them is the 
natural quality (shayma)w of the religious.

Know that one’s faith (iman) is not complete till he loves for his 
brother what he loves for himself. The lowest level of brotherhood 
(ukhuwa) entails treating your brother the way you would like others 
to treat you. This said, there is no doubt that you expect your brother 
to conceal your faults and remain silent about your bad sides, and 
should he act contradictory to that, you would be very upset. How 
then do you expect him to do for you what you are not determined 
to do for him?!

If you seek fairness from others but do not observe it yourself you 
are included in the verse:

* Bukhari, vol. 10, pp.403; Muslim #2559; Malik, vol.2, pp.9()7; Abu Dawud #4910; and 
Tirmidhi #1936 on the authorin’ o f Abu Hurayrah (radiyAllah 'anhu).
9 As occurs in the last part o f the aforementioned hadlth: “And do not spy.”

The Shamiyyah edition reads: “Sima (sign).” The correct wording is taken from a t- lh ya , 
vol.2, pp. 178.
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“Who, when they take a measure from people, take in full. But 
if  they give by measure or by weight to them, they cause loss.”

\al-Mutafjifin (83): 2-3]

The reason behind neglecting one’s duty to conceal other people’s 
faults and being tempted to expose them is rancor (hiqd) and jealousy 
(liasad).

Know that one of the major reasons behind rancor and jealousy 
between brothers (ikhwdri) is disputation which only occurs when 
people attempt to stand out as more virtuous and more intelligent 
than others and scorn those they criticize. Whoever disputes with 
his brother is actually calling him ignorant (Jahl) and stupid (hamq) 
or someone who is heedless {ghafla) and oblivious (sabw) of the real
ity of something. All of that is a form of belitdement (istihqdr) and 
as such creates ill feelings and enmity between people, which is the 
opposite of brotherhood.

The fourth duty is to use the tongue for speaking out. As broth
erhood necessitates not mentioning that which your companion 
dislikes, it also requires to say that which is beneficial and good. 
This is more emphasized in the case of friends because if a person 
is contend with having a friend who refrains from saying what he 
dislikes, then he should accompany the dwellers of graves (i.e. they 
will not hurt him with any word since they cannot speak). The rea
son people choose to have friends and companions is that benefit is 
sought from such relationship because controlling the tongue means 
to protect your companions from the harm of your tongue. Thus, 
one should employ his tongue to make amorous advances towards
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his companion and check on him and show his concerns if he is 
concerned and happiness if  he is happy.

It was narrated in the authentic hadlth that the Prophet (ijjg) said: 
“If a person loves his brother then he should inform him of that.”1

This includes calling him with names that he loves the most. ‘Umar 
Ibn al-Khattab (radiyAllah 'anhu) said: ‘Three things make your 
brother’s love (;wadd) for you pure: that you greet him when you see 
him, that you give him space in a gathering, and that you call him 
with his names that you love the most.’

This also includes praising him for his fine qualities that one is aware 
of when that influences those who are present. One should also 
praise his children, family, and actions. In fact, the principle applies 
even to his character, intellect, appearance, handwriting, authoring, 
and everything that causes joy as long as one does not go too far and 
does not speak lies.

You should also tell him if someone else has praised him and 
show him your happiness for that. Hiding something like this is 
pure jealousy.

This also includes thanking him for what he has done for you and 
defending him in his absence if somebody speaks ill about him. 
The duties of brotherhood include readiness to protect and help 
each other.

It occurs in a sound hadlth: “A Muslim is the brother of another 
Muslim; he does not wrong him and he does not forsake him.”12

11 TirmidhI #2393 and Abu Dawud #5124; It is authentic as stated by the author.
12 Bukhari, vol.5, pp.70; Muslim #2580; and TirmidhI #1426 on the authority' o f Ibn 
'Umar (radiyAllah ’anhu).
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Whenever a person neglects defending the honor of his brother, 
he has forsaken him. To estimate the situation, consider it from two 
angles:

Firstly, assume that what is being said about him would be said 
about you in his presence-then say what you would like him to say.

Secondly, assume that he is listening behind the wall-whatever your 
heart (qalb) would tell you to say in his defense in his presence, it 
should tell you the same in his absence. If one is not sincere (muklhr) 
in his brotherhood, he is a hypocrite.

The example of this is forgiving (afuw) his errs, if his err was in a 
matter related to religion, then do not give up on him and continue 
advising him and admonishing him, but kindly; if he insists on his 
mistakes then show him sternness (musarama).

The fifth duty is to supplicate (du'a)  for your brother, during his 
life and after his death, and you should supplicate for him as you 
supplicate for yourself.

Abu’l-Darda’ (radiyAlldh 'anhu) narrated that the Prophet (;fg) said: 
“The supplication of a Muslim for his brother in his absence is read
ily accepted, an angel is appointed to his side, whenever he makes 
a beneficial supplication for his brother the appointed angel says: 
‘A m in’ and may you also be blessed with the same”13

Abu’l-Darda’ {radiyAlldh 'anhu) used to supplicate for many of his 
companions, mentioning each one by his name in the supplication.

Ahmad ibn Hanbal (may Allah have mercy on him) used to sup

” Muslim #2732 and Abu Dawud #1534.
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plicate for six people in the later portion of the night.

As for supplicating for one’s companions after their death, ‘ Amr ibn 
Huraith said: ‘If a person supplicates for his deceased friend, an angel 
will carry his supplication to his grave and say: ‘O stranger living in 
the grave! This is a gift from a concerned friend (shaqiq) of yours.’14

The sixth duty is to be loyal (irafa) and sincere (,ikhlas). The mean
ing of loyalty is to keep the bond of love with the friend until he 
passes away, and after his death, to keep this bond with the children 
and friends of his deceased friend. The Prophet (:jj|g) honored an old 
woman and said: “She used to visit us at the time of Khadljah, and 
loyalty ('ahd) is part of faith ('imdn).’ns

From loyalty is to show humility (tau’adi) to brothers even after 
assuming better positions, higher status or more wealth.

Know that it is not from loyalty to accord with your brother in 
matters contravening religion. Al-Shafi'l (may Allah have mercy on 
him) had a close companion called Muhammad ibn ‘Abd al-Hakam 
who he used to draw him near and embrace him. When al- Shafi‘1 
was on his deathbed, he was asked about the one who he will ap
point to take his place to teach people. On that moment, Muhammad 
ibn ‘Abd al-Hakam was sitting next to his head and started to show 
himself so that al- Shafi‘1 selects him. However, al-Shafi‘i appointed 
Abu Ya'qub al-Buwaytl, which made Muhammad, feels disappointed.

14 This is not established neither in the Qur’an nor Sunnah. Thus, this statement should 
not be considered.
15 Al-lraqI said in 'Takhrij al-Ihyd”, vol.2, pp.187: Hakim reported it from the hadlth of 
‘A’ishah (radiyAllah anha) and then said: It is authentic according to the conditions o f Bukhari 
and Muslim, and it is free o f defects. I say: Al-Hafiz Ibn Hajr said in Fath al-Bari, vol. 10, 
pp.436: “It was reported by Hakim and al-Bayhaqi from the way o f Salih ibn Rustum... 
al-Bavhaqi reported it from the way o f Salm ibn Janadah... and said it is gharib, and from 
the way o f Abu Salamah.... and its isnad is weak.
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The reason he was not selected is that al-Buwavtl was more pious 
and ascedc though Muhammad was well versed in knowledge. The 
sincerity of al-Shafi'I and his loyalty to the Muslims made him select 
the best person for this job and did not let his friendship have any 
effect on his decision. This made Ibn 'Abd al-Hakam change his 
Madhhab and follow the Madhhab of Imam Malik.16

From loyalty is not to lend one’s ear to the accusations of people 
against his friend (siddiq) and not to befriend the enemy ('adn>) of 
his friend.

The seventh duty is to not overburden his brother at all and make it 
easy on him, meaning one should not take advantage of his brother’s 
status and wealth. Rather, one should take his mind from the stress 
of his duties and responsibilities. One should not make his brother 
feel obliged to check on him, fulfill his rights and show humbleness 
to him. Rather, the only motive for his love and relationship with him 
is the pleasure of Allah alone and the hope to enjoy the blessings 
of his supplications (i.e. when supplicating for him) and enjoy his 
company and benefit from his religiousness and draw oneself near 
to Allah through fulfilling his right, and remove all the barriers so 
that one deals with his brothers as if they are himself.

Ja'far ibn Muhammad said: “The heaviest ones on my heart from 
my companions are those who overburden themselves for me and 
I do not feel comfortable to do or say anything I want in their pres
ence. The lightest on my heart are those who I feel so free as I am 
alone when I am in their company.

A wise man said: A person who you do not feel to be formal with 
is a person who’s your relationship with lasts. From the perfect 
characteristics in this issue is to see that your brothers have favors

16 Al-QadI Iyvad refuted the claim in Tartib al-Madarik, vol.3, pp.65.
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on you and not the other way around, and so you deal with them as 
if you are their servants.

Section Three:

Exposition on the Etiquettes o f 
Interaction with People

In this section I will mention a number of etiquettes {adab) related 
to how a person should deal and interact with people:

Part of the good social manners is to have an upright character 
without being proud {kibr), present a humble trait without being dis
graced, and meet both friends and foes with a face of countenance 
without being humiliated or afraid of them. A person ought to avoid 
interlocking your fingers, putting your finger in your noise, spitting 
a lot, and yawning while you are in a gathering.

Listen to the person who is addressing you and refrain from ask
ing the speaker to repeat what he said, and beware of sharing with 
others your admiration for your child, and your slave-girl. Do not 
adopt the mannerisms of a woman in prettying up yourself, and do 
not degrade yourself like a slave.

Make your family fear you without resorting to violence, and be 
lenient with them without being weak.

Do not joke with your female and male slave so you do not lose 
respect, and avoid constantly turn to look back.

Do not sit with the ruler, and if you do so be wary of sins and 
backbiting others. You should keep the ruler’s secret and beware of
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joking, belching, and flossing your teeth in his presence. If he draws 
you near him be wary of him, and if he entrusted you and is open 
with, then do not feel assured that he will not turn against you. Be 
gende with him as you are gende to a small boy, speak that which 
pleases him, and do not interfere in issues between him and his fam
ily, and his entourage.

Beware of fair-weather friends.

Do not let your wealth be more valuable than your honor.

When you attend a gathering, make sure to sit where it is most 
likely to show humbleness.

Do not sit on the road side. If you do so, lower your gaze, help the 
oppressed, and guide the lost.

Do not spit in the direcdon of the qiblah nor to your right, rather 
spit to your left or under your left leg.

Be caudous of being in the company of the laymen, and if you do 
so, you should overlook their bad manners, and avoid participating 
in their conversation.

Beware of excessive joking, because an intelligent person will dislike 
you for it, and it will embolden a foolish person to disrespect you.
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Section Four:

The Rights o f Muslims, Kinship, 
Neighbours and Kings

Among the rights (haquq) of a Muslim are to greet him when you 
meet him, respond to his invitation, when he sneezes and says,

jU iV il

“alhamdulillah (All praise is due to Allah),” 

you should say,
iLl

“ YarhamukAllah (may Allah have mercy on you)”.

You should attend his funeral, fulfill his oath, advise him when he 
seeks your advice, safeguard his honor when he is absent, like for 
him what you like for yourself, and dislike for him what you dislike 
for yourself. All these rights are stated in a number of hadlths.17

Other rights are to refrain from harming the Muslims with your 
words or actions, and be humble yourself to them and avoid being 
arrogant, and do not listen to the gossips of people against each other 
and do not share with others the information you hear from others.

As for other rights, they include: You should not desert or boycott 
(hajr) a Muslim you know for more than three days, because of a 
well-known hadlth on the issue.18

It is also narrated from Abu Hurayrah (radiyAlldh 'anhu) that the 
Prophet (i|g) said: “It is not permissible for a believer to forsake his

17 The hadlths are well- known and all o f them are authentic and established..
18 Bukhari, vol.10, pp.403, Muslim #2559, Malik, vol.2, pp.907, Abu Dawud #4910, and 
Tirmidhi #1936.
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(Muslim) brother for more than three days. If three days have passed, 
he should meet him and greet him; and if the other responds to it they 
will both share the reward; but if he does not respond, he will bear 
his sin and the one who (has taken the initiative to) greet (the other) 
will be absolved of the sin of forsaking (one’s brother in faith). ”19

Know that this forsaking of a person (mentioned above) is con
cerning worldly issues. As for the rights of religion; the forsaking 
of the people of innovation (ahlul-bid'ah), and the people of vain 
desires (ahlul-hawa) and the people disobedient {ahlul-ma st)\ it should 
be permanent, if they do not repent itawbd) or return [raju') to the 
right path.2"

Part of the rights of a Muslim are: that a Muslim should help and 
do any good that he is able to do for other Muslims, and he should 
not go into any Muslim’s house except after getting permission from 
the owner of the house to enter. A person should seek permission 
to enter a house three times, if the permission is not granted the 
person should leave.

Other rights of the Muslims are: that a Muslim should behave 
decently towards people, and that is by dealing with each person in 
a manner that befits them. This is because a person, who talks with 
an ignorant person about scholarship; an idle person about rulings; 
and a foolish person with elucidation, will harm you and harm others.

More rights of a Muslim are: that he should respect the elderly and 
show mercy to the youngsters. He should display a smiling counte

Abu Dawud #4912, and it is a weak hadlth. However, supporting evidence strengthen this 
hadlth. It was graded as authentic by al-Hafiz ibn Hajr al-‘Asqalani in al-Fatb, vol. 10, pp.413. 
211 Imam al-Suytiti wrote an epistle solely for this issue. It is entitled al-Zajr b i ’l-Hajr. A 
manuscript o f this book is in the 'Arif Hikmat bookshop in Medlnah.
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nance to everyone and he should be gende with all people. He should 
fulfill his promises, be just to people and treat them as he himself 
would like to be treated.

Al-Hasan said, ‘Allah revealed four things to Adam ( 'alayhis-salam) , 
and He said, “These things are the basis of all things for you and 
your children. One of which is for Me, another one is for you, one is 
between Me and you, and the other is between you and the people”. 
As for the thing that is for Me; it is that you must worship Me (alone) 
and not associate anything in worship with Me. The thing that is for 
you is that I will reward you for your deeds when you are most in 
need of the reward. The thing that is between Me and you is that 
you should supplicate to Me and I will answer your supplicadons. As 
for the thing that is between you and the people; it is that you should 
treat them as you would like them to treat you.’”

More rights are that: there should be additional respect for people 
of status, and setde the disputes between people and bring them into 
harmony, and hide the faults of the Muslims.

Know that a person who ponders on Allah’s covering up of the 
misdeeds of the sinners in the world should embrace His Compas
sion for He has dictated that the testimony for adultery should be 
given by four just witnesses who testify that they witnessed the sexual 
act and saw the man’s private part in the woman’s private part like a 
stick in a kohl jar, which is a condition that is unlikely to be possible. 
If this is the effect of His magnanimity in this worldly life, then the 
same ought to be anticipated from Him in the Afterlife.

Other rights include that a person should avoid putting himself 
in suspicious situations to protect the hearts of the people from the 
sin of thinking ill (su al-%anri) about him, and safeguard their tongues 
from backbiting (ghibah) him.
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The Muslim should intercede to a person of status on behalf of 
a Muslim who needs intercession, and he should strive to fulfil the 
needs of his fellow Muslims.

Other rights are that he should start by greeting before talking to 
other Muslims, and it is the Sunnah to shake his hand. It was nar
rated that Anas (radiyAlldh 'anhu) transmitted that the Prophet (!$§) 
said, “If any two Muslims meet, and they both shake hands, Allah 
will make it incumbent upon Himself to listen attentively to their 
supplication, and by the time that they separate their hands Allah 
will have forgiven them.”21

Another hadith states: “When a believer greets another believer, 
one hundred mercies will descend upon them, ninety-nine of them 
will be for the one who smiled more and is the better of the two in 
character.”22

It is permissible to kiss the hand of a person who is revered in 
Islam, and there is nothing wrong with embracing each other. As 
for getting hold of the reins of a riding camel; this was done by Ibn 
'Abbas (;radiyAlldh 'anhuma) for Zavd Ibn Thabit (radiyAlldh 'anhu). 
To stand to show respect to and honour the honourable people is 
good.23 However, bowing is prohibited.

21 Ahmad, vol.2, pp. 142. Al-Mundhiri mentioned this hadlth in al-Targhib, vol.3, pp.270, and 
he said: ‘The hadith was transmitted by Ahmad, al-Bazzar and Abu Ya'la. All the narrators 
in the hadlth o f Ahmad are sahlh except Maymun al-Mara'i. This is one o f the hadith s 
which was rejected because o f Maymun’s weakness”. Refer to Majma al-Zawa'id, vol.8, pp.36.
22 Tabarani in al-Awsat. However, there is al-Husayn ibn Kathir in the isnad o f narrators 
o f this hadith, and he is unknown. The rest o f the narrators o f the hadlth are sahlh. This 
is what al-Haythami said in al-Majma\ vol.8, pp.37. Al-'Iraqi also mentioned the same in 
al-Mughni, vol.2, pp.204.
23 This is contrary to the statement o f Ibn 'Abbas (radiyAlldh 'anhuma) that: ‘There was 
no person more beloved to them than the Messenger o f Allah (ijjf).’ [He said:] ‘And they 
would not stand when they saw him because they knew that he disliked that.’ This hadlth 
was transmitted by Bukhari in al-Adab al-M ufrid #946, Tirmidhi, vol.2, pp. 125, and Ahmad, 
vol.3, pp. 132. They all transmitted the hadlth with a sahlh isnad o f narrators.
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Some of the rights are: that a Muslim should protect the honour, 
life and wealth of Muslims from the oppression of others, and he 
should defend him and support him.

If a person is trialled by knowing an evil person, he should be 
courteous to him and avoid him based on the hadlth of ‘A’ishah bint 
Abu Bakr (radiyAllah 'anhuma).24

Muhammad Ibn al-Hanafiyyah said, ‘A person who does not relate 
well to a person whom he cannot avoid until Allah gives a way out 
for him is not wise.’

A person should avoid mixing with the rich, and he should mix 
with the poor, and be kind to the orphans.

He should visit the sick.

Amongst the edquettes of visiting the sick is that a person should 
put his hand on the sick person, and ask him about his condition. It 
is part of the etiquettes to refrain from overstaying, be gentle, sup
plicate for the sick person’s wellbeing, and lower his gaze and not 
stare at the blemishes at the place where the sick person is located.

It is recommended for the sick person to do what was transmitted 
by Muslim2'’ in the hadlth of ‘Uthman ibn Abu’l- ‘As (radiyAllah 'anhu) 
who complained to the Prophet (^ )  about pain that he was feeling 
in his body, and he had been feeling it since he embraced Islam. The 
Prophet (^ ) , “Place your hand where you feel pain and say:

24 Bukhari, vol.10, pp.438, and Muslim #2291, and the it states, ‘One o f the worst people 
in Allah’s sight on the day o f Judgment will be a person whom people avoided because 
o f his evilness.’
25 Muslim #2202, and Malik, vol.2, pp.942, Abu Dawud #3891 and TirmidhI #2081.
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‘W ith the Name o f A llah’ 

three times; and then repeat seven times:
j  t  .> ti ,  * * f

^ .T* J f  •3̂ '

“I seek refuge with Allah and with His Power from the evil 

that afflicts me and that which I apprehend.”

The etiquettes that the sick should observe are: He should have 
good patience (hasan al-sabr), refrain from complaining {qila al-shakim) 
or displaying displeasure (fa%a), resort to supplication {du d') and 
depend (,tauakkul) on Allah.

The Muslim should walk in the funeral of the deceased and visit 
their graves. The objective of walking in the funerals of Muslims is 
to fulfill their rights and contemplate death.

Al-A'mash said, ‘We used to attend funerals and we could not rec
ognize the family of the deceased to console them because everyone 
seemed to be immersed in grief.’

The objective of visiting the graves is to supplicate,26 contemplate 
and soften the heart {tarqiq al-qalb).

Some of the etiquettes related to following the [funeral of] the 
decease are: walking behind it, maintaining humility (khushu) before 
Allah, refrain from talking, observing the deceased, thinking (tafqlr) 
about death and preparing for it.

The rights of the neighbour {haquq al-jar)-. It is worth to acknowl
edge that the neighbour is entitled to a right that is more than the

2,1 There is no basis for reciting the Qur’an at the graveyard as is done by some people.
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right of the brotherhood in Islam. Thus, the neighbour deserves 
more than the right is due to every Muslim in normal situations. 
It is narrated that the Prophet (H) said “There are three types of 
neighbours; a neighbour who has one right, a neighbour who has two 
rights, and a neighbour who has three rights. The neighbour who has 
three rights is a Muslim neighbour who is also a relative. He has the 
right of neighbourliness, the right of Islam and the right of kinship. 
The neighbour who has two rights is the Muslim neighbour. He has 
the right of Islam, and the right of neighbourliness. The neighbour 
who has one right is the neighbour who is a polytheist.”

Know that the right of neighbourliness is not only to refrain from 
harming him, rather, it extends to include forbearing his harm, being 
gentle to him, initiating the good, greeting him first, avoiding talking 
for too long with him, visiting him when he is sick, consoling him at 
times of affliction, congratulating him at times of happiness, over
looking his faults, not looking into his house, not disturbing him by 
hitting a wooden peg into a shared wall, not pouring water into his 
drain, and not throwing dust into his courtyard. A Muslim should 
not look at what his neighbour carries to his house, he should cover 
up his neighbour’s shortcomings, he should not eavesdrop on his 
conversations, he should lower his gaze when he sees his neighbour’s 
women, and he should cater for the needs of his neighbour’s family 
when he is away.
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Section Five:

The rights o f the relatives and kinsmen

Concerning the rights of the relatives (al-aqarib) and kinsmen (al- 
rabm), an authentic narration from ‘A’ishah (radiyAllah 'anha) states, 
that the Prophet (^ )  said: “The bond of relationship is suspending 
from the Throne ('arsh), and says: ‘He who keeps good relations with 
me, Allah will keep connection with him, but whosoever severs rela
tions with me, Allah will sever connection with him.’”2

Another hadlth by Bukhari28 states: “The person who perfectly 
maintains the ties of kinship is not the one who does it because 
he gets recompensed by his relatives (for being kind and good to 
them), but the one who truly maintains the bonds of kinship is the 
one who persists in doing so even though the latter has severed the 
ties of kinship with him.”

Another hadlth transmitted by Muslim states that a man said, “I 
have relatives with whom I try to keep the ties of relationship with 
but they sever relations with me; and whom I treat kindly but they 
treat me badly, I am gentle with them but they are rough to me.” He 
(M) replied, “If you are as you say, it is as if  you are feeding them 
hot ashes, and you will be with a supporter against them from Allah 
as long as you continue to do so.”

This means: you will be supported against them. They will not be 
able to argue that the person did not fulfill the right of kinship, and 
the person upon who hot ashes are thrown will be not be able to talk. 
There are many well-known ahadlth concerning maintaining ties of

27 Bukhari, vol. 10, pp.350, and Muslim #2555.
28 Bukhari, vo l.10, pp.355, Abu Dawud #1297, and TirmidhI #1909.
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kinship {silat al-rahm), the rights of the parents (haquq al-walidayn),29 
and emphasizing the right of the mother.

As for the rights of the child {haquq al-n>alad)\ It is noteworthy that 
due to the fact that a person is naturally inclined to his child, there 
was no need to emphasize the advice of treadng him well. However, 
the parent’s love for the child may be excessive and he will neglect 
teaching his child and disciplining him. Allah said:

“Protect yourselves and your families from Fire”

\al-Tahrirrr. 6]

The scholars of tafsirM' said, ‘This means: teach them and discipline 
them.’

The parent must choose a good name for his child; slaughter an 
animal to celebrate his birth (the rite of 'aqiqahM). When the child 
reaches the age of seven, the parent should command him to perform 
prayer (.salah) and circumcise him. When the child becomes an adult, 
the parent should marry him off.

The rights for the governed {haquq al-mamluk) are that they should 
be fed, and clothed, not commanded to do things which are beyond 
their capacity, nor look down upon, and forgive their mistakes. He 
should remember Allah when they errs, and forgives, hoping that 
Allah will also forgive him.

2<l Shaykh Nazam Sakjaha has two beneficial epistles on this topic. One o f them is a manu
script, and the other is a published book.
311 Z ad al-Masir, vol.8, pp.312.
11 An 'aqiqah is slaughtering an animal for the new-born baby on his seventh day. Two sheep 
are slaughtered for a boy, and one sheep is slaughtered for a girl. Tubfat a l-M m lud  by Ibn 
al-Qayyim, Thaldth Sba'a'ir by ‘Umar Sulayman al-‘Ashqar.
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On the Ethics of Solitude

The scholars have differed on whether solitude {'u l̂a) or mixing 
with people (mukhalata) is better? This is despite the fact that each of 
these things has benefits (fawa’id) and pitfalls (ghawail). Most of the 
ascetics (gubbad) were of the opinion that solitude is better.

Those who chose solitude include Sufyan al-Thawri, Ibrahim Ibn 
‘Adham, Dawud al-Ta’i, al-Fudayl [Ibn ‘Iyyad], Bishr al-Hafi and 
others.

Those who said that mixing with people is recommended include 
Sa'ld ibn al-Musayyab, Shurayh, al-Sha‘bI, [*Abdullah] Ibn al-Mubarak 
and others.

Both groups of scholars have evidence to support their stance and 
I will indicate some of it.

The evidence by the first group of scholars is what was transmit
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ted in the Two Sahlhs1 from the hadlths of Abu Sa'ld (radiyAllah 
'anhu) where he said: ‘Who is the best among men?’ The Prophet 
(5|g) replied, “A believer who strives in the way of Allah with his 
wealth and life.” The man asked again: ‘Who is next to him (in 
excellence)?’ The Prophet (ijjjg) said: “Next to him is a man who is 
engaged in worshipping his Lord in a mountain valley, leaving the 
people secure from his mischief.”

A hadlth by ‘Uqbah ibn 'Amir (radiyAllah 'anhu) in which 'Uqbah 
said: ‘1 said: ‘O Messenger of Allah! What is the means to salvation?’ 
He ($ig) said: “That you control your tongue let your house suffice 
for you, and cry over your sins.”2

'Umar Ibn al-Khattab (radiyAllah 'anhu) said: ‘Set aside some time 
where you isolate yourself.’

Sa'd Ibn Abi Waqqas (radiyAllah 'anhu) said, ‘Indeed, I wish that 
there was a steel door between me and people so that no one would 
speak to me and I would not speak to anyone until I (died, became 
resurrected) and met Allah.

Ibn Mas'ud {radiyAllah 'anhu) said: ‘Be fountains of knowledge, 
sources of guidance, confined to your houses, vigorous in the worship 
of Allah, have old clothes, be known to the inhabitants of heaven, 
and be unknown to the inhabitants of the earth.’

Abu’l-Darda’ {radiyAllah 'anhu) said: ‘A person’s house is a good 
hermitage for him, it safeguards his tongue, his private parts and his 
eyesight. Beware of gatherings in the markets, because they distract 
and cause error.”

1 Bukhari vol.6, pp.6, and Muslim #1888.
2 Tirmidhi #2408, Ahmad, vol.4, pp.148, vol.4, pp.259, Tabarani in a/-Kabir#140, #741, 
and Ibn al-Mubarak in at-Zuhd#  134. This hadlth is sahlh.
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Dawud al-Ta’i said: ‘Flee from people as you would flee from a lion.’

Abu’l-Muhalhal said: ‘Sufyan al-Thawri held my hand and took me 
out to the desert. He led me to a secluded place. Then he cried and 
said: ‘O Abu’l-Muhalhal! If you can manage to avoid mixing with 
anyone at all in this time, then do so. Be concerned with rectifying 
(maramma) yourself.’

The proofs of those who were of the opinion that mixing with 
people is recommended include the statement of the Prophet 
(Sjig): “A believer who mixes with people and endures their annoy
ance is better than the one who does not mix with them and does 
not endure their annoyance.”3

They had other proofs which cannot be validly used to establish 
their position like Allah’s statement:

\&i&\

“And do not be like the ones who becam e divided and 
differed.”

\Al-Imran (3): 105]

However, using this ayah as evidence is not valid because what is 
meant by difference in the ayah is difference of views and opinions 
in the principles of religion.

These scholars also used as evidence the Prophet’s (^ )  statement: 
“A Muslim should not forsake his (Muslim) brother for more than 
three days.”4

1 Tirmidhi, vol.3, pp.319, Bukhari in al-Adab al-Mufrad #388, Ahmad #5022 and Abu 
Nu'aym, vol.7, pp.365.
4 Bukhari, vol.10, pp.403, Muslim #2559, Malik, vol.2, pp.907, Abu Dawud #4910 and 
Tirmidhi #1936.
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They said that solitude is complete forsaking of Muslims. However, 
this is not a strong argument because what the hadlth means is that 
it is prohibited to desist from talking to Muslims, greeting them and 
ordinary mixing with them.5

Section One:

On the Benefits o f Solitude, and its Pitfalls, and 
showing the truth about the superiority o f solitude

Know that the difference of opinion of scholars in this issue is like 
their difference of opinion on the virtues of marriage and bachelor
hood. I have previously mentioned that this issue differs according 
to the conditions of people. This is exactly as I say in this issue.

Firstly, I will mention the benefits of bachelorhood, and they are six:

The first benefit: It allows the person to be free to worship ('ibadah). 
Additionally, one can find pleasure in supplicating to Allah because 
this requires the person to be free from distractions, while there is no 
free time for a person who mixes with people. It is for this reason; 
solitude is a means (wasila) whereby this purpose is achieved especially 
in the beginning.

A wise man was asked: ‘Where did asceticism (%uhd) and solitude 
(khalwa) lead the worshippers to?’ He said: ‘Finding intimacy (uns) 
in [the worship of] Allah.’

Uways al-Qarnl said: ‘I do not believe that a person who finds 
tranquility and intimacy in the worship of his Lord will ever find the

5 In Riyad al-Salihin, p.264, Imam al-Nawaw! wrote the chapter heading which states: 
Chapter: The preference o f isolation in corrupt times. I said: ‘Inshd’A llah, this is the well- 
versed opinion on the issue.’
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same in anything else.’

Know that if a person has facilitated for himself in finding pleasure 
in the worship of Allah through constant remembrance (dhikr) of 
Allah or acquiring the knowledge of Allah through constant contem
plation, then dedicating to that is better than all the things associated 
with mixing with people.

The second benefit: Solitude entails isolating one from sins {'u%la 
'an'l-tna dsi) which often are committed as a result of mixing with 
people. These sins are four:

First, this concerns backbiting (ghiba), because the custom of the 
people is to rinse their mouths with talking about the honor of 
other people and to engage in backbiting for fun. Thus, if you mix 
with people and engage with them in their talks, you are bound to 
sin, and be exposed to the wrath of Allah. If you decided to remain 
quiet while other people are engaging in backbiting you will still be 
their partner in crime, because a person who listens to backbiting is 
considered to be one of the backbiters. If you admonished them for 
their backbiting they will hate you, backbite you in return and thus 
accumulate their number of backbiting, let alone the fact that they 
may also revile you.

Second, this is related to commanding people to do the good and 
preventing them from evil (al-amr b ’il-ma'ritf wa'l-nahyi 'an’l-munkar) , 
because if a person mixes with people he cannot but witness evil; 
hence if he does not speak against it he will be sinful, and if he stands 
against it he will be exposed to different types of harm. Indeed, 
solitude makes a person safe from all this.

Third, it is associated with ostentatious (riyd); a serious illness that
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is difficult to avoid. The first problem in mixing with people is that 
a person has to show a desire for meeting the people, which always 
involves untruthfulness in some way or another i.e. either the person 
does not desire to meet them but has to pretend that he is sincere or he 
desires to meet them but exaggerates in showing that. The righteous 
predecessors were careful when responding to questions like, “How 
are you this morning?” and “How are you this evening?” When one 
of the predecessors was asked, “How is your morning?” he replied, 
“I woke up this morning while I am weak and sinful, consuming my 
provision and waiting for my appointed tie (to die).”

Know that if a person asks another, “How are you this morning?” 
while the inquiry is not made due to one’s concern, compassion 
and love for him, then the question is considered artificial and is for 
showing off. At times a person may ask this question but his heart is 
filled with rancour (,hiqd) and resentment (dighn), which cause him to 
be interested in hearing that the person is not in a good state. To be 
saved from all that, solitude is the solution that enables a person to 
avoid this. This is because if a person mixes with people and does not 
adopt their manners they will hate him, find him annoying, backbite 
him, he will be preoccupied with vengeance and this will affect him 
in his worldly and religious affairs.

Fourth, one can be influenced with the negative traits of people, 
as this is a latent illness which the intelligent people are not aware 
of, let alone the heedless ones. This is because if a person mixes 
with an immoral person for some time, even if  he internally (batin) 
disproves of him, he will find that after some time his aversion from 
evil will have decreased, because if  a person is frequendy exposed 
to evil, he will find it non-repulsive. He will no longer feel the effect 
and enormity of evil. If a person is always observing others who 
commit major sins he will belittle the minor sins that he commits.

91



T H E  R E F I N E M E N T  O F  C H A R A C T E R

Similarly, if a person examines the condition of the predecessors 
in ascedcism (%uhd) and worship (ta'abbad), he will look down upon 
himself, and he will have a low opinion of his acts of worship. This 
will spur him to exert himself in the worship of Allah. These facts 
show the intent of the person who said, “When the righteous people 
are mentioned blessings descend.”

Among the things which demonstrate if a thing is constantly 
encountered and seen, that when most people see a Muslim who 
has not fasted in Ramadan, they will almost regard such a person to 
be a disbeliever. In contrary, these Muslims may see a person who 
prays after the prescribed time yet they will not be as much repulsed 
from him as they are repulsed by a person who does not fast at the 
prescribed time, despite the fact that missing one prayer (for no valid 
reason) takes a person out of the fold of Islam/’ There is no other 
reason for that notion except that prayer occurs frequently and many 
people are negligent in it. Similarly if a jurist wears a silk garment or a 
gold ring, people will disprove of him severely. However, if they may 
see him backbiting people they will not consider that to be a major 
thing, despite the fact that backbiting is more serious than wearing 
silk. Nevertheless, due to the fact that people hear others backbiting 
people many times, and they see backbiters, the effect of backbiting 
has disappeared from their hearts. Therefore, it is important that you 
realize these issues and beware of associating with people, because 
what you will see in people is what will mostly lead you to be greed 
(hirs) on acquiring worldly things, heedless (ghafla) of the Afterlife, 
disregarding sins, and weakening your desire (ragbba) to engage in acts

'■ (Editor’s Note] There is a detailed discussion from the scholars about this issue. In short 
a person who misses prayer and regards that to be permitted goes out o f the fold of Islam, 
and whoever leaves prayer because o f laziness does not become a disbeliever, even though, 
some hadith have termed such a person a disbeliever. However, this is the disbelief o f ac
tions. This opinion is based on reconciling the evidences.
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of worship. Therefore, if  you find a gathering where Allah is men
tioned do not leave it because it is the spoils (ghanima) of a believer.

The third benefit: Deliverance (khalas) from temptations (fitan) 
and disputes (,khasumat), and safeguarding religion by not engaging 
in those things, because cities are rarely free of bigotry ('asabija) and 
disputes excluding a person who isolates himself, he is obviously 
protected from them.

Ibn ‘Umar (radiyAllah ‘anhuma) narrated that the Prophet (Sjjg) men
tioned about afflictions, described them and said: “When the people 
will break their promises, betray their trusts, and they will differ 
while they were previously together like this,”— and he interlaced his 
fingers.” I said: ‘What should I do if such a time comes to pass?’ The 
Prophet ($jg) said: “Keep to your house, control your tongue, accept 
what you approve, and abandon what you disapprove, attend to your 
own affairs, and leave alone the affairs of the common people.”7

Similar hadlths have also been narrated.

The fourth benefit: Being safe from the evil (sharr) of people, 
because at different times they will offend you by backbiting (ghiba), 
tale-bearing (namtma), thinking ill (su al-^ann) of you, and giving you 
false ambitions (atma al-kadhiba). Whoever mixes with people will 
most likely encounter jealous people (hasid), enemies ('aduw) and other 
tvpes of evil that a person comes across from the people whom he 
knows. Solitude enables a person to avoid all that. A poet said:

The hadlth was transmitted bv Bukhari in his Sahlh but he did not relate its isnad o f nar
rators, vo l.l, pp.468. Al-Hafiz said: ‘This hadlth was transmitted with its isnad o f narrators 
bv Ibrahim al- HarbI in Charib at-Hadith.’ The hadlth was transmitted by Ahmad #6508, Ibn 
Majah #3957 and its isnad o f narrators is sahlh.
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“Your enemies are from your friends therefore do not have many friends.

Indeed diseases mostly emanate from food or drink.”

Ibrahim Ibn Adham said, ‘Do not introduce yourself to those 
whom you do not know, and ignore those whom you know.’

A person asked his brother: ‘Should I accompany you for hajj?’ He 
said: ‘Let us be content in that Allah has hidden our faults. Indeed 
I fear that (if we travel together) we will see in each other what will 
cause us to hate each other.’

This is another benefit in solitude, and that is Allah’s screening 
(sitr) of a person’s faults in religion, propriety, and other shortcom
ings will continue.

The fifth benefit: That people will lose interest in you and you will 
lose interest in them. Since pleasing them is an unreachable goal 
(ghaya), thus a person who isolates himself from people will make 
them lose interest in his attending of their banquets, marriages and 
so on.

It was said: ‘Whoever avoids all the people, they will all like him.’

As for your losing interest; indeed a person who looks at the worldly 
adornments will be keen to acquire them. His greed for the world 
will receive impulse by his keenness, and he will be disappointed 
(khaiba) by not being able acquire most of his desires, thus he will 
be hurt by that.

A hadlth states: “Look at one who is lower than you, and do not 
look at one who is above you. For indeed that is more worthy that 
you not belitde Allah’s favors upon you. ”8

" Bukhari, vo l.l 1, pp.276, Muslim #2963 and TirmidhI #2515.
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Allah the Exalted said:

“And do not extend your eyes toward that by which We have 
given enjoyment to [some] categories o f them, [its being but] 
the splendor o f worldly life.”

[TaHd{ 20): 131]

The sixth benefit: Avoiding mixing with annoying and foolish peo
ple, and enduring their behavior. If a person is offended by annoying 
people, he will start to backbite them. If they criticize him, he will 
respond in the same manner, and this will cause corruption (fasad) 
in religion. In solitude there is safety (saldma) from that.

Section Two:

On the Pitfalls o f Seclusion

Know that there are religious and worldly goals which are acquired 
by seeking help from others, and that does not happen except through 
mixing with people.

The benefits of mixing with people include learning, teaching, 
benefiting others and benefiting from them, disciplining himself 
and other people, seeking to find pleasure in the company of oth
ers and giving them pleasure by accompanying them, friendliness, 
attaining great reward through fulfilling the rights of others, being 
accustomed to humbleness, gaining experience through seeing these 
conditions, and taking lessons from them. These are the lessons of 
mixing with people.

I will now discuss them in detail:
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The first benefit: Learning (taallum ) and teaching (talim)\ I have 
mentioned the virtues of these things in the chapter of knowledge. A 
person who has learnt the obligatory religious knowledge and knows 
that he cannot become an expert in religious knowledge and wants to 
dedicate himself to the worship of Allah should seclude himself. If 
he can be a distinguished scholar of religion then he secludes himself 
before learning, he will have suffered a great loss.

This is why al-Rabf Ibn Khuthaym said: ‘First learn, then seclude 
yourself. Knowledge is the basis of religion, and there is no goodness 
in laymen who seclude themselves.’

One scholar was asked: ‘What do you say about an ignorant person 
who secludes himself?’ He said: “That is crazy and void.’ He was 
asked: ‘What about a scholar who secludes himself?’ He quoted the 
hadlth which states: “You have no concern with it as it has its water 
reservoir and feet and it will reach water and drink and eat trees. 
Leave it till its owner finds it.’9

As for learning; it entails a great reward (thawdb 'atjm) for a person 
who learns with the correct intention (niyya). However, if a person’s 
intention (qasd) is to acquire prestige (Jab) and have many followers, 
then in that there is the destruction of religion. I have mentioned 
this in the chapter of knowledge. These days most students have 
the wrong intention for learning religious knowledge, thus religion 
obligates that they [students] should be avoided. However, if a person 
happens to come across someone who is learning for the sake of 
Allah and seeking nearness to Him, then it is not permissible to be

‘‘ In the footnotes o f the Levite edition o f the book, it was stated, “He compared the 
seclusion o f a scholar to a camel which has its feet and water reservoir with it. He meant 
that the camel can walk, traverse distances, can go to water sources and drink from there, 
eat from the trees, defend itself from animals which may attack it. This was compared to a 
person who can walk and has food on a journey. This is similarly to solitude by a scholar 
because his knowledge safeguards him from the devil and the evil promptings of his own self.
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secluded from such a person, and it is unlawful to hide knowledge. A 
person should not be misled by the statement o f the one who said, 
‘We sought knowledge not for the sake of Allah, but the knowledge 
could only be acquired for the sake of Allah,’ because the person 
meant this statement the sciences of the Qur’an, hadlth, knowledge 
of the biographies of the Prophets and the Companions. All of 
that includes threats (takwif and warnings (tahdhir), and that causes 
rekindling of the fear {kawf) of Allah in a person’s life, and if this 
knowledge does not cause an impact immediately, it will do so later 
on. However, the knowledge of scholastic theology {'dm al-kalani) and 
the sciences of disputation ('ilm al-khildf, does not make the seeker 
(raghib) of the worldly adornments turn to Allah, rather a person who 
studies these sciences will continue being desirous of immersing in 
them even if he reaches an advanced age.10

The second benefit: Benefiting others and benefiting from them 
(nafa'a wa’l-intifa).

As for benefiting from people; it is through earning a livelihood 
and transacting. One in need of this is obliged to abandon solitude. 
However, it is better for a person who has what he is content with 
to seclude himself, except if he wishes to give away his extra income 
in charity, then it would be better for him to mix with people and to 
earn than to remain secluded. However, if based on foresight (basira) 
and not invalid delusions {awhdrri) and imaginations (khaydldt), the 
person sees that seclusion is beneficial for him in recognizing Allah 
and getting pleasure (uns) in worshipping Him, then he should engage 
in it instead of mixing with people to seek extra sustenance.

This is the undoubted truth with regards to scholastic theology. However, this is not apply 
in general to the science o f disputation. Where scholars differ in opinion, the evidences 
should be examined and the preponderant opinion should be chosen based on a good 
intention and clean heart. Scholars should have the choice to agree to disagree.
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As for benefiting people; it is better for a person to benefit people 
either with his wealth or physical strength to fulfill their needs. If he 
can undertake this task within the limits of the Shari'ah, then that is 
better than seclusion for him if his seclusion is limited to optional 
prayers (nawafil) and physical action of worship only. However, if he 
is a person who has been guided to the actions of the heart (qalb) 
like constant remembrance (dhikr) and contemplation (fikr), then he 
should never desist from such actions.

The third benefit: Disciplining (ta ’dib) and good manners (ta ’addub)\ 
I mean training oneself by enduring mixing with people, striving 
(mujahada) to bear their annoyance, curbing the soul (kasr al-nafs), 
overcoming desire (qahr al-shahn’d), and that is better than solitude 
with respect to a person who has not refined his manners (akhlaq).

It should be understood that training (riyadah) oneself is not for its 
sake, just like this is not the goal of training an animal. Rather, the 
aim of training an animal is to use it as a conveyance for travelling 
over distance. Similarly, the body is a mount which is used to travel 
on the road to the Afterlife, and it has desires which if not tamed 
will be difficult for the rider to control on the way. Thus, the person 
who spends his whole life training himself will be like a person who 
spent his whole life training an animal but did not ride it, and he does 
not benefit except by being safe from being bitten or kicked by it. 
Indeed, that is a benefit, but it is not the main goal.

A monk was called: ‘O monk!’ He said: ‘I am not a monk but I am 
a voracious dog. I have detained myself so that I do not bite people.’

This is good with respect to a person who offends people but it 
should be limited to only him.

As for disciplining others; a person will know the latent faults of
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people when he disciplines them and his state will be like the person 
who spreads knowledge as has been mentioned.

The fourth benefit: Seeking to find pleasure in the company of oth
ers and giving them pleasure by accompanying them; that could be a 
good thing like seeking pleasure in the company of pious people. This 
could also be a means of cheering up the heart (tarwih al-qalub) and 
making it forget the torment of loneliness (karh al-wahda). Therefore, 
sometimes a person may seek pleasure in the company of someone 
who does not spoil the rest of his day. A person should strive to talk 
of religious affairs when he meets people.

The fifth benefit: Acquiring reward and making others acquire it.

As for acquiring reward; that is through attending funerals, visiting 
the sick, being present at weddings, and invitations. There is reward 
in this which is attained through making a Muslim happy.

As for making others attain rewards; this is when a person welcomes 
people to his house so that they may console him, congratulate him 
or visit him when he is sick. People will earn rewards by this. The 
same applies if he is a scholar and he permits people to visit him. 
However, a person should compare the rewards of these types of 
mixing with people with the negative effects, and based on that he 
should prefer either solitude or mixing with people. Many of the 
predecessors used to prefer solitude to these things.

The sixth benefit: Humbleness (tawddi); and that cannot be attained 
in solitude, because pride (kihr) may be the reason why a person 
chooses solitude. He may not go to gatherings because the people do 
not give him sufficient respect or do not introduce him in a manner 
that is suitable for his status. He may also avoid mixing with people
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because his status is higher than theirs, and so on.

A sign of this quality is that a person wants others to visit him but 
he does not want to visit others. He is happy when the rulers and the 
common men draw closer to him, and gather at his house and kiss his 
hand. Choosing solitude because of this is ignorance (jahl) because 
humbleness does not affect the person of high status.

Having known the benefits and pitfalls of solitude, it has been 
established that giving a detailed general answer in approval or disap
proval of it is wrong. However, the person, his condition, the condi
tion of the person who mixes with him, the reason for mixing, the 
benefits that are lost through mixing, and these lost benefits, should 
be compared with acquired benefits. At that point the truth will be 
clear and what is better will be apparent.

Imam al-Shafi‘1 said: ‘Being reserved to people causes their enmity 
('adcnra), and opening up to them causes annoyance, thus be moderate 
in your dealings with people.’

A person who mentions anything besides this will have stated in
adequate information. He will be speaking of his condition, and it is 
not permissible for him to give a ruling for others who are different 
from him based on his condition.
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Section Three:

Etiquettes o f Solitude

If it is asked: ‘What are the etiquettes of solitude?’ I will answer: ‘A 
person engaged in solitude should intend to keep away from harming 
people, seek safety from the misdeeds of the evil doers, avoid the 
fault of not fulfilling the rights of the Muslims, and have a dedicated 
firm purpose in the worship of Allah. These are clear etiquettes.

In his time alone, a person should be regular in applying his knowl
edge and engaging in acts of worship, constandy remembering Allah 
and contemplating. Thus he will harvest the fruits of solitude. He 
should prohibit people from coming to him and visiting him, so 
that he may have free time. He should not ask about the affairs of 
people, nor listen to the rumors of the area, and what people are 
doing, because all what is implanted in the heart comes out during 
prayer. The implantation of news in the ears is like the implantation 
of seeds in the ground. A solitary person should be content with a 
simple lifestyle, otherwise wanting a luxurious life will compel him 
to mix with people.

He should be patient (sabur) with the annoyance that he encounters 
from people. He must not listen when people praise him about his 
solitude or when they criticize him for not mixing with people, be
cause that affects the heart and will make him to stop from travelling 
on the road to the Afterlife.

He should have a good companion whom he relaxes with for some 
time to take a break from the exertion of constant worship, because 
this will help him in regaining strength for worshipping Allah. Pa
tience (sabr) in solitude cannot be attained except by abandoning the 
hope of attaining {tam'd) the worldly things. His hope for worldly 
things cannot be abandoned except by not having high hopes for a
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long life. When he wakes up in the morning he should realize that he 
could die before the evening, and when he reaches the evening, he 
should realize that he could die before the morning. In this manner, 
it will be easy for him to be patient because he will be dealing with 
one day at a time.

He should constandy remember death (maw/), and the loneliness 
of the grave (qabr). Whenever his heart is saddened by loneliness, 
he should be certain that if his remembrance and knowledge of 
Allah did not produce in his heart what comforts him, then he will 
not be able to deal with loneliness after death, and that if a person 
is comforted by the remembrance and knowledge of Allah, death 
will not remove that, because death does not remove the source of 
comfort and knowledge, as Allah stated with regards to the martyrs:

“Rather, they are alive with their Lord, receiving provision.”
\Al-'Imrdn (3): 169].

Everyone who is dedicated to Allah in fighting his own self is a 
martyr, as was stated by one Companions who said: ‘We have come 
back from the smaller jih a d  to the greater jihad .,u

11 The isnad o f narrators for this report is not authentic as was stated in detail by Shavkh 
Muhammad Aman al-Jami in al-Muhadarab al-D ijaiyyah 'an al-Sunnah al-Muhammadiyyah. It 
should be pointed out that the common people interpret the great jihad to mean provision 
for the children, and this is invalid. It is said: “They mean the j ih a d  o f the self.”
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On the Ethics in Travelling

Travelling (safr) is a means of being saved from what a person is 
running away from, or reaching that which a person desires.

There are two types of journeys: a physical journey which involves 
movement away from an area, and the journey of the heart which 
travels from the lowest of the low places to the dominion of the 
heavens. This is the more honorable of the two types of journeys. 
Indeed a person who remains on the condition that he was in after 
birth, steadfast on what he learnt by imitadng his forefathers, will be 
in a state of constant deficiency, content with a defective upbringing, 
and exchanging the vastness of the scope of the heavens and earth 
with the darkness of a narrow prison.

A poet said:

I did not see any greater fault in people 
than the fault o f the people who are capable o f 

achieving great things but do not do so.
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However, due to the fact a person who embarks on this journey is 
in grave danger, its pathways have been obliterated.

The physical journey is of several types. It has benefits and many 
pitfalls, like solitude and mixing with people, which I have discussed 
previously.

The benefits emanating from the journey result from the fact that 
people engage in a journey either because they are fleeing from 
something or desire to acquire something. Fleeing may be running 
away from an overwhelming issue in worldly affairs like a plague if 
it appears in a country, fearing temptation (fitnah) and disputes, or 
the expensive prices.

An overwhelming issue in religion is like a person who has been 
tested in his country by being given honor, wealth, and having ample 
means, and these things keep him away from dedication to the wor
ship of Allah. Then such a person will prefer emigration, obscurity 
and he will avoid wealth and honor, like a person who is invited to 
be part a religious innovation {bid'ah), or work in an impermissible 
job, and then he seeks to flee (Jirdr) from that.

As for travelling for a required matter; that could be worldly like 
wealth {mat) and honor {/ah), or either religious like seeking knowledge 
of religious issues, seeking to embody religious manners, or witness 
Allah’s signs on the earth. It has been rarely mentioned that someone 
has attained religious knowledge from the time of the Companions 
{radijAllah 'anhurri) up to our times except that he acquired knowledge 
through travelling, and travelled for the sake of knowledge.

As for wanting to know one’s own nature and embodying a good 
character; that is something important because the road to the Af
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terlife cannot be travelled except by refining the character (tahsin al- 
khuluq) and disciplining (tahdhih) it. Journey is called sa fa r(in Arabic) 
because it shows the manners of a person.

In general a person who is in his own country does not show bad 
manners (khabaith akhlaq) because the things that he is used of will be 
around him. However, if he is exposed to the difficulties and burdens 
of a journey, is not around the things which he is accustomed to, 
and is afflicted with the trials of being far away from one’s country, 
he will show his bad side, and his defects (ghawail) will be known.

There are benefits for the intelligent person who sees Allah’s signs 
on His earth:

There are different parts of land on earth which lie next to each 
other, and contain mountains, land, deserts, seas, different types 
of animals and plants. Everything indicates the Oneness of Allah 
(wahdaniyja), is hymning the praises of Allah with an eloquent tongue, 
and no one realizes this except the one who listens and is heedful.

Bv listening I mean internal listening, through which a person real
izes the pronunciation of the tongue of the state (i.e., the condition 
of a thing indicates that it is praising Allah, even if it is not doing 
that physically by the tongue). There is no atom in the heavens and 
earth but that it has several signs which indicate the Oneness of 
Allah the Exalted.

I have mentioned that some benefits of travelling include fleeing 
from being employed in an unlawful position of authority, honor, 
and being attached ('alaiq) to many other things. This is because de
votion to Allah is not achieved except by a heart which is free from 
other things besides Allah. It cannot be imagined that a heart can
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be free from the important things in the world, and the necessary 
requirements. However, it can be imagined that these things can be 
lessened and minimized. People who were attached to a few things 
were saved, while those who were overburdened by being attached 
to many things were destroyed. The person who is attached to a few 
things does not make the world his main concern.

Section One:

On Permissible Travelling

One type of journey is the permissible (mubah) journey, like trav
elling for sight-seeing and a picnic. As for random travelling which 
does not involve a specific destination, or a known place, then that 
is forbidden.

A hadlth transmitted by Tawus states that the Prophet (i|g) said, 
“There is no monasticism (rahhaniyja), and nor hermitage and nor 
travel by wandering ascetics (siydhah) in Islam.”1

Imam Ahmad ibn Hanbal said, ‘There is no travel by wandering 
ascetics (siydhah) in Islam and was not practiced by the Prophets and 
righteous people.’

Due to the fact that a journey distracts the heart, a person seeking 
to travel should not do so except for seeking knowledge, or visiting 
a scholar whose sirah is exemplary.

1 The isnad o f narrators in this hadlth does reach the Prophet ($| ). It was transmitted in 
this manner by ‘Abdu’l-Razzaq #15860. However, the hadlth was transmitted with a sahlh 
isnad o f narrators by al-Darimi, vol.2, pp. 133 from the hadlths o f Sa'd ibn Abi W'aqqas 
who narrated that the Prophet (%g) said to ‘Uthman ibn Maz'un, “( )  'Uthman! I was not 
commanded to practice monasticism. The hadlth was transmitted by Ahmad with another 
wording, vol.6, pp.226. It was transmitted by Bukhari, vol.5, pp. 101, Muslim #1202 with 
the word “celibacy". Refer to al-D urr al-Manthiir, vol.6, pp.177-178, Suvuti, and al-Sikilab al- 
Sabibah bv al-Albanl, vol.4, pp.378.
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The etiquettes of travelling are known which are mentioned in the 
books which discuss the rites of hajj and other chapters.

Among the edquettes is that a person should begin by restoring 
people’s rights, repaying debts, preparing the expenditure for the 
people whom it is compulsory for him to spend on, and returning 
things which people have entrusted him with.

Also among the etiquettes is that he should select a righteous 
companion (rafiq sal'll]) for the journey, and bid farewell to his family 
and friends.

Also among the etiquettes is that the person intending to travel 
should perform salat al- 'istikharah, and he should set out on early on 
a Thursday.

Additional etiquettes are that he should not travel alone, and that the 
major part of his journey should be at night. He should not neglect 
to say the adhkar (words uttered in the remembrance of Allah) as well 
as supplications, when he arrives at a place, ascends high ground, or 
descends into a valley.

Other etiquettes are: that he should take with him things which are 
beneficial to him like the miswak, comb, mirror, kohl jar, and so on.2

2 A hadlth about this issue was transmitted, and al-Hafiz al-'lraqT said about it in al-Mughni, 
vol.2, pp.256, “The hadlth was transmitted by TabaranI in al-A m at, al-Bayhaql in his Sunan, 
al-Khar‘iti in Makarim al-Akhlaq, and all the paths o f the hadlth are weak.”
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Section Two:

On what the Traveller must do

The traveller must take provisions for the world and the Afterlife. 
As for the provision of the world; it is food and drink and the things 
which he needs.

He should not say: “I will go out while putting trust in Allah, and 
will not take provisions with me,” because taking provisions does 
not contradict trust (tawakkul) in Allah.

As for the provision of the Afterlife; it is the knowledge which he 
needs for knowing his purification (tahara), prayer (salah), learning the 
concessions of journeys like shortening prayers, combining prayers 
(Jam), not fasting (fitr), knowing the period of time on a journey in 
which it is permissible to wipe over the socks (khuffayn), tayammum, 
voluntary prayers that are made by a person who is on a journey. All 
these issues and their conditions are mentioned in the books of fiqh.

A traveller should know the things which change because of trav
elling, and that is knowing the direction of the qiblah and the times 
of prayer, because that is more emphasized on journeys than when 
a person is at home.

He should seek to know the direction of the qiblah by observing the 
stars, the sun, the moon, the winds, water, mountains, and galaxies, as 
is explained in the books which deal with the issue. The mountains 
are considered because all of them face the qiblah.

As for galaxies; they are seen in the early part of the night on the 
left shoulder of the person who is praying, in the direction of the 
qiblah, then the head of the galaxy twists, so that in the last part of
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the night it will be on the right shoulder o f the person who is pray
ing. The galaxies are called the saddles of the sky.

It is imperative to know the times of prayers. The time of Zuhr 
starts when the sun passes the meridian. The traveller should erect 
a straight stick on the ground, and he should mark the point of 
the shadow on the stick, and look at it. When he sees the shadow 
declining, he should know that the time for Zuhr has not started. 
If the shadow is increasing, the traveller should know that the sun 
has passed the meridian, and the time for Zuhr has started, and that 
is the early part of the time for Zuhr. The last part of that time is 
when the shadow of a thing has become equal to it in length, then 
the early part of the time for 'Asr begins. The end of this time is 
when the shadow of a thing is twice its length.

It has been narrated that Imam Ahmad said: ‘The time for ‘Asr 
exists as long as the sun does not become yellow. If the sun becomes 
yellow the preferred time for ‘Asr would have expired and what 
remains will be the time of necessity7 until sunset. The rest of the 
times are known.’
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On the Ethics of Enjoining Good and 
Forbidding Evil

Know that enjoining good and forbidding evil (al-amr bi’l-ma'ruf 
wa’l-nahyi'an’l-munkar) is a major thing (qutb al-a\atti) in religion, and 
it is the task which the Prophets were sent to accomplish. If it was 
abolished, religion would be destroyed, corruption (fasad) would ap
pear and the lands would be destroyed.

Allah the Exalted said:

pt, d i i

“And let there be [arising] from you a nation inviting to [all 
that is] good, enjoining what is right and forbidding what is 
wrong, and those will be the successful”

\Al- Imran (3): 104],

This ayah indicates this duty is a communal obligation (fard 'ayri)
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and not an individual obligation (fard kafdya), because Allah said:

“And let there be [arising) from you.”

whereas He did not say: “All of you should enjoin what is right.”

Therefore if a sufficient number of people engage in this duty, 
the obligation falls away from the rest of the people. In this ayah 
success is limited to the people engaged in this duty. There are many 
verses in the Noble Qur’an concerning enjoining what is right and 
forbidding what is wrong.

Al-Nu'man ibn Bashir (radiyAllah 'anhu) narrated: ‘I heard the Mes
senger of Allah (^ ) saying: “The example of the person abiding by 
Allah’s order and restrictions in comparison to those who violate 
them is like the example of those persons who drew lots for their 
seats in a boat. Some of them got seats in the upper deck, and the 
others in the lower deck. When the latter needed water, they had to 
go up to bring water (and that troubled the others), so they said, Let 
us make a hole in our share of the ship (and get water) saving those 
who are above us from troubling them. So, if the people in the up
per part left the others do what they had suggested, all the people 
of the ship would be destroyed, but if they prevented them, both 
parties would be safe.’”1

1 Bukhari, vol.6, pp.58, Tirmidhi, vol.6, pp.295, Ahmad, vol.4, pp.268,269,270.272, Abu’l- 
Shavkh in al-Amthdl\ p.317 and al-Ramahurmuzi in al-Amthal\ pp. 103-104
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Section One:

On the Stages o f Enjoining Good and 
Forbidding Evil

It has been transmitted in a well-known hadlth from the narradons 
of Imam Muslim that the Prophet (ijjjg) said: “Whoever amongst you 
sees an evil, he must change it with his hand {yad)\ if he is unable to do 
so, then with his tongue (lisan); and if he is unable to do so, then with 
his heart (qalb)\ and that is the weakest form of faith (id 'a j al-imdn).”2

Another hadith states, “The best jih a d  [in the path of Allah] is (to 
speak) a word of truth to an oppressive ruler (sultan /air)."1'

Another hadlth sates, “If you see my ummah being afraid of telling 
an oppressor, “You are an oppressor, then (know that) Allah has 
forsaken them.”4

And it is related that Abu Bakr al-Siddlq (radiyAlldh 'anhii) said in 
a sermon that he delivered: ‘O people, you are reading this verse:

“O you who are believers, you watch for yourselves. No

1 Muslim #49, Tirmidhi #2173, Abu Dawud #1140 and #4340, and Nasa‘1, vol.8, pp.l 11
from the hadlths o f Abu Sa'id (radiy.\llah ’anhu).
1 Abu Dawud #4322, Tirmidhi #2265, Ibn Majah #4011, Ahmad, vol.3, pp. 19, al-Humavdi 
#752, Hakim, vol.4, pp.505 and al-Qada'l #1286 from the hadlth o f Abu Sa'id (radiyAlldh 
’anhu).
4 Ahmad, vol.2, pp. 163, 189-190, 191, al-Bazzar in his Zan'aid #2033, TabaranI, Hakim, 
al-Bayhaqi in al-Shu'b from the hadlth o f Ibn ‘Umar (radiyAlldh ’anhu). There is a break in 
the isnad o f narrators o f this hadlth. It was transmitted by TabaranI in al-Awsat from the 
hadith o f Jab ir (radrp-Mlah 'anhu). Sayf Ibn Fliirun is one o f the narrators o f the hadlth, and 
he is a weak narrator. In Faydal-Qadir, vo l.l, pp.354), al-NlanawI attributed the hadlth to 
Tirmidhi, and I did not see it there.
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harm shall befall you from one who is m isguided once you 
have been guided.”

[al-Ma’idah (5): 105]

And I have heard the Messenger of Allah (^ )  saying: “There are 
no people who are disobedient and fail to repent while having living 
among them a righdy guided person, but that Allah is about to engulf 
them in a punishment from Him.”5

Section Two:

On the Pillars, Conditions, Levels and Etiquettes on 
Enjoining Good and Forbidding Evil

Know that there are four pillars on enjoining good and forbidding 
evil:

Firsdv, the enjoiner (munkir) must be a legally responsible Muslim 
who is capable of enjoining good. This is the condition for the 
compulsoriness jvujuti) of enjoining what is right.

A discerning boy may enjoin good, and he will be rewarded for 
that. However, it is not compulsory upon him to command people 
to do good.

Some scholars said that the person involved in enjoining others to 
do what is good must be morally upright. They state, “An immoral 
person (fasiq) may not enjoin people to do what is good. They sup
ported this opinion with Allah’s statement:

“Do you enjoin right conduct on the people, and forget (To 
practice it) yourselves?”

5 Tirmidhi #3059, #2169, Abu Dawud #4322, Ibn Majah #4005, Ahmad, vol. 1, pp. 16,29,30, 
59, Ibn Hibban #1837, al-Maruzi in M usnadA bu Bakr#86, 87 and 88 and its isnad is sahlh.
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\al-Baqcirah (2): 44],

However, that is not a strong proof.

On the other hand, some scholars made it conditional that the 
enjoiner should have the permission to engage in the task from the 
ruler {imam) or his representative {wall), and they did not allow indi
viduals to engage in this duty on their own. This opinion is invalid 
because the verses and general hadlths indicate that whoever sees an 
evil deed {munkar) committed yet he remained silent, had disobeyed 
Allah. Thus specifying {takhsis) the evidences by stating that the ruler 
has to permit it is absolutism.

It is strange that the Rawafid had something more to say on this 
issue: ‘It is not permissible to enjoin what is good until the infallible 
Imam comes out.’ These people are the least qualified to talk about 
the issue/’ The reply to their claims is that when they come to a judge 
{qadi) demanding their rights, they should be told: ‘You will attain your 
rights by the process of enjoining what is right, taking your rights 
from the oppressors and the time for that has not come because the 
Imam has not come out yet!’

If it is said, “Enjoining what is right establishes authority over the 
person who is enjoined, thus it was not established for a disbeliever 
over a believer, despite the fact that it is a right, therefore it should not 
be established for individuals without authorization from the ruler.

I will reply: ‘As for the disbeliever; he is prohibited from doing 
that because it consists of power and honor. As for individual Mus
lims; they deserve this honor through their being Muslims and their 
knowledge.’

6 Refer to n l  li as hi'ah J i  X aqd 'Aqa'id al-Shi'ah by al-Qazant, the edition bv the 'A m rair 
Publishing and Distribution Companv-Amman.
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Section Three:

The Stages o f Guarding against infringements

Know that there are five stages (maratib) in guarding against in
fringements (hisba):

The first stage is making it known (ta'nf) that such and such an 
action is an infringement.

The second stage is admonition in a soft voice (al-wa\ bi’l-kalam 
al-latif.

The third stage is scolding (sabb) and being harsh (ta 'n if, and I do 
not mean that the perpetrator should be scolded in an indecent man
ner (fahisha). Rather, we should say to him, “O ignorant person! O 
foolish person! Do you not fear Allah?” and so on.

The fourth stage is prevention of evil (man'bi’l-qahr), like doing away 
with musical instruments (malahi) , and throwing alcohol (khamr) 
away.

The fifth stage is warning (takwij) and threatening to beat (tahdid 
bi’l-darb) the perpetrator, or beating him until he leaves the sin. This 
stage can be carried out by the Muslim leader {imam), contrary to the 
previous stages, because it could lead to civil strife and public disorder.

The fact that the pious predecessors continually kept on enjoining 
upon the rulers to do what is right and prevent them from what is 
wrong, is a clear proof that they had a consensus in opinion that this

In at-Muhalla, Ibn Hazm said: ‘It has been transmitted to us from the most authentic of 
paths that the companions o f Ibn Mas'ud {radiyAllah 'anhu) used to meet the slave girls in 
the streets and tear the drums that these girls carried.’
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task did not need the ruler’s permission.

If it said: ‘Does a child, a servant, wife and subject have the right 
to enjoin upon his father, husband and the ruler to do good, and 
prohibit him from what is evil?’

I will respond: ‘Everyone has the right to enjoin good and prohibit 
what is evil, and I have stated that guarding against infringements 
comprises of five stages.’

Within these stages the child can accomplish two stages; state that 
such and such a thing is evil as well as admonish and counsel 
in a soft voice (nush bi’l-lutf).

He is also allowed to act upon the fifth stage; he may do away with 
the lute (a musical instrument), throw away alcohol, and so on. This 
order is also applicable to the servant and wife.

As for the subjects and the ruler; the issue is more serious than that 
of a child and his father. Thus a person can only tell the ruler that 
such and such a thing is evil and he can counsel him (and he is not 
able to proceed to other stages which are above that).

It is conditional that the enjoiner of good should be able (qadir) 
to enjoin what is right. As for the incapable person he should
not enjoin what is right except in his heart (qalb). The obligation 
to enjoin good does not fall away because of tangible inability {'aj  ̂
al-hissi), rather, fear (kauf) of an undesirable thing that may afflict 
a person as a result of enjoining good, is considered to be inability.

Similarly, if a person knows that his prohibition of what is evil will 
not be beneficial; his situation will be of four types:
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Firstly, if he knows that the evil will be removed because of his 
statements or action, and he will not be harmed, then it is compulsory 
for him to forbid evil.

Secondly, if he knows that his statements will not be beneficial, 
rather, if  he speaks he will be beaten; then in this case it will not be 
compulsory for him to forbid evil.

Thirdly, if he knows that his forbidding of evil will not be benefi
cial, however, he does not fear any harm either, then in this case it 
will not be compulsory for him to forbid what is evil because it will 
be of no use. However, it is recommended for him to engage in this 
action as a means of publicizing Islamic rites and reminding people 
of the religion.

Fourthly, if he knows that he will be harmed if he forbids evil 
but evil will be invalidated by his action like if he breaks the lute (a 
musical instrument like guitar), throws away alcohol, but he knows 
that he will be beaten after that; then it will not be compulsory for 
him to do so. However, forbidding of evil will be recommended in 
this case because of the hadlth which states, “The best jih a d  [in the 
path of Allah] is (to speak) a word of truth to an oppressive ruler 
(sultan ja i r ) .”

There is no difference of opinion among the scholars that it is per
mitted for a single Muslim to attack the lines of the disbelievers and 
fight, even if he knows that he will be killed. However, if  he knows 
that he will not have an effect on the disbelievers like a blind man who 
throws himself into the lines of the disbelievers, then it is prohibited 
for him to do that. Similarly, if a Muslim sees alone immoral person 
who has a cup of alcohol and a sword in his hands, and he knows 
that if criticizes him, he will still drink the alcohol and strike his neck 
with a sword, then it will not be permissible for him to criticize him,
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because his forbidding of evil in this case does not have a positive 
effect. Rather, it is recommended for a person to prohibit evil if he 
can invalidate the evil deed, and his acdon is beneficial.

If he knows that he will be beaten together with his friends, then 
it will not be permissible for him to guard against infringements, 
because he is incapable of preventing evil except through means 
which lead to another form of evil. That is not classed as ability at all. 
In this discussion “knowing” means to know with high probability 
(galaba a/-%ann), thus if a person deems it highly probable that he will 
be harmed, then it is not compulsory for him to enjoin what is good, 
and if he deems it highly probable that he will not be harmed, then it 
will be compulsory for him to forbid evil. In this issue, the condition 
of the coward will not be considered, nor will the state of the person 
who is reckless in his bravery. Rather, the state that is considered is 
that of a person who has a moderate temperament (mutadilal-tab'), 
sound disposition [salim al-mu^aj). By harm, I mean being beaten, 
being killed, being a vicdm of loodng, being publicized and being 
given a bad reputation. As for being insulted and sworn at; these are 
not excuses for not forbidding evil, because a person who enjoins 
what is right mostly encounters that.

The second pillar: The issue which is being prohibited should be 
a forbidden thing which is currently present and manifest. To be a 
forbidden thing means that its occurrence should be forbidden in 
the Shari'ah. A forbidden thing is more general than a sin, because 
whoever sees a small boy or a mad person drinking beer should 
throw the beer away and forbid him from doing that. Similarly, if a 
person sees a mad man committing adultery with a mad woman or 
an animal, he must forbid him from that.

My statement 'currently presen t’, excludes a person who has drunk 
alcohol and finished doing so, and so on, because such an issue is not
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for individuals. Additionally, this statement excludes what will hap
pen later, like if it is known from contextual evidence that a person 
intends to drink alcohol at night. In this case, no prohibition occurs 
except through admonishing the person.

My statement 'manifest', excludes a person who commits a sin but 
shields himself in his house, or closes the door to his house. In this 
case, it is not permissible to spy on the person, except if the sin that he 
commits can be detected by people outside his house, like the sound 
of musical instruments and lutes. A person who hears such sounds 
may enter the house and break the musical instruments. Likewise, if 
the smell of beer emanates from a certain place, the preponderant 
opinion is that people should go to the site and forbid this sin.

For forbidding an evil deed, it is conditional that it should be known 
that the action is an evil deed without ijtihad (independent reasoning/ 
judgment). Thus there is no prohibition for an issue which is subject 
to ijtihad. Therefore, a Hanafi should not criticize a Shafi‘1 for eating 
an animal which has been slaughtered without mentioning Allah’s 
name. Similarly, a Shafi‘1 should not criticize a Hanafi for drinking a 
small quantity of nabith8 which is not intoxicating.9

The third pillar: concerns the one being prohibited. Everyone must 
be prohibited from committing evil, and it is not stipulated that he 
should be legally responsible as I have previously explained that small 
bovs and mad people must be prevented from evil.

The fourth pillar: concerns with guarding against infringements, 
and this has stages and etiquettes:

8 A drink made by mashing up dates and letting the juice sit for three days. W hat you got 
was nabith, a sweet tasting and mildly fermented beverage
9 This is not a general issue according to the Hanafis. For a detailed discussion on this 
refer to at-Radd al-'llmi.
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The first stage: The person prohibiting the evil deed should see it 
being committed before prohibition. Therefore, he is not permitted 
to eavesdrop on another person’s house in order to hear the sound 
of musical instruments. Similarly, he should not smell a person so as 
to detect the smell of alcohol on him. He should not touch what is 
covered by a garment so as to know the shape of a musical instru
ment. He should not request for information from his neighbours in 
order to know what has happened. However, if two morally upright 
Muslims inform him that so and so is drinking alcohol, he should 
enter the perpetrator’s house and prevent this.

The second stage: People should be told about evil actions, because 
the ignorant engage in deeds which they do not consider to be unlaw
ful. However, when they know that these actions are impermissible 
they stop doing them. An ignorant person should be told: “A person 
is not born as a scholar. Indeed, we were ignorant in the matters of 
the Sharf ah until the scholars taught us. Maybe there are no schol
ars in your village.” This is required so that the ignorant person is 
taught about the evil deed without being offended. Whoever does 
not prohibit an evil action for fear of offending a Muslim, despite 
the fact that the prohibition is indispensable, is like a person who 
washes off blood with urine.

The third stage: Prohibition by admonition, advice and telling the 
person to fear Allah. The person who is prohibiting evil should quote 
the hadlths which contains warnings (of punishment for wrongdo
ers), he should tell the perpetrator about the life history of the pi
ous predecessors. This should be done in a gende manner, without 
force or anger. There is a major fault which should be avoided, and 
that is when a scholar prohibits evil and thinks that he is honorable 
because of his knowledge, and considers the ignorant person to be 
disgraceful because of his ignorance.
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This scenario is similar to a person who saves others from the fire 
while burning himself in it. This attitude is the highest degree of 
ignorance (jahl), a great disgrace, and self-conceit (ghurur) from the 
devil. There is a benchmark and standard for (knowing and avoid
ing) this, and it is that the person prohibiting a perpetrator from evil 
wishes that someone else had done so. If preventing evil is difficult 
and cumbersome for him, and he wishes that someone else could do 
the task, then he should prohibit evil, because his motive is religious. 
If the opposite is true, then he is following his own desires, and seek
ing to show his honor through prohibiting evil. Therefore, he should 
fear Allah and begin by prohibiting himself from evil.

Dawud al-Ta’i was asked: ‘What do you think of a person who 
goes to the rulers and enjoins them to do good and prohibits them 
from evil?’ He said: ‘I fear that he will be whipped.’ He was told: ‘He 
can bear that.’ He said: ‘I fear that he will be killed by a sword.’ He 
was told: ‘He can bear that.’ He said: ‘I fear for him the latent illness; 
self-conceit (ju jb).’

The fourth stage: Scolding and rebuking with rough words. This 
stage is resorted to when soft words do not have the required effect, 
and the perpetrator shows persistence, mocks the admonition and 
counsel. By scolding, I do not mean using coarse speech (fahsh) and 
lying (,khadhib). Rather, we should say to the perpetrator, “O immoral 
person! O fool! O ignorant person! Do you not fear Allah?” Allah 
the Exalted states that Ibrahim told his people:

“Fie upon vou, and upon that which you worship besides 
Allah! Have you then no sense?”

[al-Anbiya {21): 67],
The fifth stage: Physically stopping the evil deed like breaking musi
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cal instruments, throwing away alcohol, and removing a person from 
a house that he has usurped. There are two etiquettes for this stage:

First, the person prohibiting evil should not resort to physical means 
if the perpetrator already responds to verbal commands. Thus if he 
tells him to vacate from the usurped house, he readily goes out then 
in that instance he should not pull him or push him.

Second, he should break the musical instruments in a manner which 
invalidates their use, and should not exceed that. When throwing 
away alcohol, he should avoid breaking the utensils, as much as pos
sible. If he has no choice but to stone the containers of alcohol (to 
break them) then he may do so. He will not be liable for the value 
of the containers. If a perpetrator covers alcohol with his hands, the 
person prohibiting evil may hit his hands so that he can get access 
to the alcohol and throw it away. If the alcohol is in bottles which 
have thin mouths, such that if it would require much time and the 
immoral people may come to him while he is doing so and prevent 
him from that, then he may break the glasses, because this is an ac
ceptable excuse (for destroying property). Similarly, if throwing away 
the alcohol will waste time, and prevent him from doing his work, 
then he should break the bottles, even if he is not afraid that the 
immoral people will disturb him.

If it is asked: ‘Is it not permitted to break the bottles, and to pull 
a person away from a usurped house as a deterrent?’

My response is: ‘That is permissible for the authorities, and is not 
permissible for individual people, because this is an issue of ijtihad

The sixth stage: Threatening and warning like saying: “Leave this 
or else I will do this and that to you.” Where possible this should be
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done first before discipling a person.

The etiquette {adab) in this stage is that a person should not threaten 
a perpetrator with an illegal threat like if he says: “I will loot your 
house,” or “I will capture your wife and make her my slave,” because 
such statements contain the resolve to engage in unlawful actions 
and that is prohibited. If he utters these statements with no resolve 
to do them, then he is lying.

The seventh stage: Discipling a person using hands and feet in 
a manner which does not involve threatening him with a weapon. 
This is permissible for individuals provided that it is limited to need 
and necessity", and when the perpetrator stops the evil action, the 
discipling should also stop.

The eight stage: At times a person cannot stop the evil action him
self, and needs the help of others who will threaten the perpetrator. 
However, the immoral person may also seek the help of his allies.

The correct view in this situation is that this issue needs the ruler’s 
permission because it leads to civil strife and turmoil.*’

" Editor’s Note: Matters o f this nature need to be referred to a higher authority such as 
government agencies that look after the affairs o f the people. Every land has a system 
and rules, and those should be adhered to. It is not permitted to take law into your own 
hands.
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Section Four:

On the qualities o f the person engaged in 
preventing infringements

I have mentioned the etiquettes of the person engaged in prevent
ing infringements. I have summarized the qualities of such a person 
as follows:

1. Knowledge ( ’ilm) of the status of infringement (hisbah), its 
definition and where it is enacted.

2. Fear of Allah (wara), because a person may know something 
and not act according to it due to some reason.

3. Good manners (husn al-kbuluq), and that is essential because it 
enables a person to desist from committing evil, because if a person’s 
anger (gbadab) is aroused, then knowledge and fear of Allah alone 
will not be sufficient in suppressing it if  the person is not endowed 
with good manners.

One of the predecessors said: ‘None should enjoin good except 
a person who is gentle (raftq) in enjoining, gentle in prohibiting evil, 
patient (halim) in enjoining good, patient in prohibiting evil, knowl
edgeable (faqih) of what he is enjoining, and knowledgeable of what 
he is prohibiting.’

Other etiquettes include: limiting (taqlil) links to people, and giving 
up hope (tam'd) of benefiting from them, so that a person will not 
have to resort to cajolery. It has been stated that one of the righteous 
predecessors had a cat, and everyday he would get some meat from 
the butcher who was his neighbour. Thereafter, he saw the butcher 
engaged in some evil deed. He then put the cat out of his house. He 
went to the butcher and prohibited him from his deed. The butcher
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said: ‘From today, I will not give you anything for the cat.’ He said: 
‘I did not prohibit you except after I had taken the cat away from my 
house, so that I will not need anything from you.’

This is correct (sahih), because if a person relies on people for 
two things, he will not be able to prohibit them from evil, and these 
things are:

Firsdy, because of the things which they provide him with, he is 
unable to fulfill this noble act.

Secondly, he fails to do this due to pleasing them and being praised 
by them.

It is compulsory to be gentle in enjoining good and prohibiting 
evil. Allah the Exalted said:

“And speak to him with gentle speech {qanial-layiri)!'
[Taba (20): 44],

A narration states that Abu’l-Darda’ (radiyAllah ’anhu) passed by a 
man who had committed a sin and was being scolded by the people. 
He said: ‘What if you had found him in a well; would you have taken 
him out?’ They said: ‘Yes, we would have taken him out.’ He said: 
‘Therefore, do not scold your brother, and praise Allah who has saved 
you from what the perpetrator did.’ They said: ‘Do you not hate him?’ 
He said: ‘I hate his actions, and if he leaves them, he is my brother.’

A boy was passing through a road dragging his garment behind 
him (i.e., the length of his garment reached below his ankles). The 
companions of Silah ibn Ushaym wanted to rebuke him severely. 
He said: ‘Let me suffice for you in his issue.’ Then he said: ‘O my
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brother’s son! I need something from you.’ The boy said: ‘What is it?’ 
He said: ‘I want you to lift your garment.’ He said: ‘Yes, I will please 
you by obeying you.’ He then lifted his garment. Silah told his com
panions: ‘This is better than what you wanted to do, because if you 
had scolded him and offended him, he would have also insulted you.’

Al-Hasan was invited to a wedding. A container made of silver 
which had sweets made from dates and fat was brought to him. He 
took the sweets, and put them on a loaf of bread, and then from 
there. A person said, “This is silent prohibition (of an evil deed).”
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C H A P T E R  N I N E

On the Reprehensible Actions which people 
are accustomed to, and enjoining rulers to 

do good and forbidding them from 
doing evil

I will divide this chapter into two secdons as follows:

Section One:

Reprehensible Actions

Know that the reprehensible acdons (munkarat) which people are 
accustomed to cannot be enumerated. However, I will point out 
some sins which are an indication of the rest.

[i] The reprehensible actions of the masajids

Some of which are witnessed many times in the masajids include 
not observing tranquility (tamanijja) in ruku and sujiid, and all the
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things which affect the correctness of prayer (siba al-salah) like im
purities (najasa) which are on a worshipper’s clothes but he does not 
see them, and facing away (itibiraf) from the qiblah due to blindness 
or darkness.

And mistakes (al-lahn) in the recitadon (qiraa) of the Qur’an. It 
is better for a person who is in the state of i'tikaf to be engaged in 
criticizing these things and tell people about them than for him to 
engage in voluntary acts of worships (nafila) which benefit him only.

Also reprehensible acdons include: the muezzins making the adhan 
with one voice and elongating the madds of the words.

Other include: wearing of silk clothes by the sermon-giver (kbatib), 
or holding of a golden sword in his hands.

Additional reprehensible actions include what the story-tellers do 
in the masajids like lying and prohibited things like talking of things 
which cause civil strife (fitan), and so on.

More include: free intermingling of men and women. People should 
be prohibited from that.

Additional reprehensible acts include: having gatherings on Friday 
(al-Jumm'ah) for selling medication, food, talismans (tawidbai), beg
ging, recital of poetry (ash'at), and so on. Some of these things are 
prohibited (haram) while others are detestable (mukrith).

[ii] Reprehensible actions in the markets

These include lying (,kadhib) about the rate of profit on goods, not 
disclosing defects ( ’ajb) on goods. Whoever lies and says: ‘I bought 
this item for ten dirhams, and I will get a profit of one dirham on
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it’, is an immoral person.

It is compulsory upon a person who knows of this to inform the 
buyer of the seller’s lying. If he keeps quite because of his considera
tion for the seller, then he is a partner in cheating (kijana). Similarly, 
if a person knows of a defect in a commodity' he must tell the buyer 
about it. Moreover, whoever knows of the occurrence of manipula
tion in the weighing and measuring of goods should prohibit that, 
either by himself, or he can tell the authorities to rectify that.

Other reprehensible acts include invalid conditions, engaging in 
interest (riba), selling musical instruments (malahi), statues (sura al- 
mujassam)1 and so on.

[iii] Reprehensible acts in the streets

These include things like building a shop that is attached to build
ings that are owned by other people, erecting parts of buildings 
which protrude into the street, and planting trees if  that leads to 
the constriction of the road and prejudice to the people who pass 
through the road. However, putting an amount of wood and food 
that can be carried home by people is permissible, because that is a 
common need.

Other reprehensible actions include tying an animal on the road in 
such a manner that the road becomes constricted and this discomforts 
people. This must be prohibited, except if a person does that out of 
the need to get down from the animal.

More reprehensible acts include making an animal carry a load

' Pictures from things which arc not statues are prohibited.
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that it is incapable of carrying, throwing rubbish onto the road, 
throwing water melon peels on the road, or throwing water on the 
street in a manner which is likely to cause the passersby to slip. This 
is with regards to water which comes from a specific gutter. If it is 
rain water, then it is the responsibility of the ruler to deal with the 
issue, and individuals are not required to do that.

[iv] Reprehensible acdons in bathhouses

These include having pictures of animals on the door of the 
bathhouse or inside. Defacing such a picture is a sufficient way to 
obliterate it, because this invalidates the picture. If a person cannot 
prohibit the putting of pictures on a bathhouse, he is not allowed to 
enter it except in a case of necessity. If his situation is not that of 
necessity then he should use another bathhouse.

Additional reprehensible actions include uncovering the private 
parts ('awrai), looking at them, uncovering the thighs for the mas
seur, and what is below the navel so that he may remove impurity or 
touch the private parts.

More reprehensible actions include: dipping dirty hands and uten
sils into a little amount of water. If a Malik! does that he should not 
be prohibited. Rather he should be addressed with gende speech 
and told: “You can avoid offending me by not spoiling my means of 
purification.’

[v] Reprehensible actions in hosting people

These include spreading silk carpets for men, putting incense in 
a gold or silver censer, using such a container for drinking liquids, 
using rose water in it, hanging curtains with pictures, listening to

2 For a detailed discussion on this issue refer to Adab al-ZaffaJby Shavkh al-Albani.
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singing girls2 and music, and women looking at young men who may 
tempt them.

It is not reprehensible to have pictures on cushions and carpets. 
Similarly, silk carpets and gold are permissible for women. No con
cession has been provided for perforadng the ears of young girls3 
to put gold earrings on them, because that causes a painful wound 
and is impermissible, and having necklaces and bracelets is sufficient. 
Hiring out these things is impermissible and the money received for 
that is unlawful.

Other reprehensible acts include hosting an innovator (mubtadi) 
who speaks about his innovation (bid'ah). It is not permissible to 
attend such gatherings except for a person who can refute (radd) 
the innovator. If the innovator will not speak, it is permissible for a 
person to attend such gatherings, and display dislike (karaha) for the 
innovator and ignore him. It is not permissible to attend a gathering 
where a buffoon makes rude (fahsh) jokes and lies (kadhab). It is com
pulsory to prohibit him from that. If a person makes jokes which 
do not involve lies or obscenity, then that is permissible. However, 
it is not permissible to be a professional and customary buffoon.

[iv] General reprehensible actions

Whoever is certain that there is a reprehensible action which al
ways goes on in the market, or at a certain time and he is capable of 
stopping it; the obligation for him to stop this action does not fall 
away by his staying at home, rather, it is imperative for him to go and 
stop it. If he can stop part of the evil action then he should do so.

’ In Tuhfah al-Mawtud, p 209 Ibn Qatyim al-Jawziyyah stated that a narration from Ahmad 
permits this.
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It is compulsory for every Muslim to start within by reforming 
himself through being constant in performing the compulsory 
deeds and avoiding the prohibited things. Then he should teach his 
family and relatives. After that he should reform his neighbours and 
the people of his locality, then the people of his country, thereafter 
he should go to the masses, and the farthest parts of the world. If 
a person who is nearer to the people reforms them, the obligation 
to reform falls away from the person who is farther than him. If 
that is not the case, then every capable person should prohibit evil 
according to his ability'.

Section Two:

Enjoining Rulers and Sultans to do Good and 
Prohibiting them from doing Evil

I have mentioned the stages of enjoining good and prohibiting evil. 
It is permissible to apply the first two stages to the sultans which are: 
informing the sultans that such and such an action is evil and admon
ishing them. However, addressing the sultan roughly like saying: “()  
oppressor!”, “O person who does not fear Allah!” is not permissible 
if it leads to commotion whose consequences may affect third parties. 
If a person knows that he is the only one who will be afflicted if he 
utters these words, then he may do so according to the majority of 
the scholars. However, my view is that this is impermissible because 
the objective is to prevent evil, and inciting the sultan to deal with 
him in an unjust manner is greater an evil than that which the person 
sought to prevent. This is because sultans deserve respect, and if 
they hear a subject saying to a sultan: “O oppressor!”, “O immoral 
person!” they would consider that to be highly disrespectful and they 
will not hesitate to attack the person who says that.’

Imam Ahmad said: ‘Do not confront a sultan because his sword
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is unsheathed. What has been transmitted that the pious predeces
sors confronted their rulers is because the rulers used to revere the 
scholars, and when they were relaxed with them, they could bear 
their criticism in general.’

I have compiled the advices of the pious predecessors to the cal
iphs and rulers in my book al-Misbah al-Mudf, and I will choose some 
stories from it and mention them here:

1-Sa‘ld ibn ‘Amir told ‘Umar ibn al-Khattab (radiyAllah 'anhuf: ‘I 
am advising you with some words on the general principles and pa
rameters of Islam: ‘Fear Allah in relation to people, but do not fear 
people in relation to Allah. Your actions should not contradict what 
you say, for the best speech is that which is affirmed by action. Love 
for all the Muslims that which you love for yourself. Be prepared to 
face hardship for the truth, and do not be afraid of the blame of 
the critics (if you do the right thing) in issues which concern Allah.’ 
‘Umar said: ‘Who can do that, O Abu Sa'ld?’ He replied: ‘A person 
who has assumed the responsibility that you have assumed.’

2-Qatadah1 said: ‘Umar ibn al-Khattab (radiyAllah anhu) came out 
of the masjid with al-Jarud, and he saw a beautiful woman in the road. 
He greeted the woman and she replied to his greeting. She said: ‘O 
‘Umar! I saw you while you were young wrestling with other boys in 
the ‘Ukaz market6. You quickly grew up, and you attained the posi
tion of caliph. Therefore, fear Allah concerning your subjects, and 
know that the person who fears death fears that one day he will not 
be on this earth.’ ‘Umar (radiyAllah 'anhu) cried. Al-Jarud said: You 
had the audacity to speak to the caliph in this manner, and you have 
made him cry.’ ‘Umar (radiyAllah 'anhu) said: ‘Leave her. Don’t you

4 Al-Misbab al-M udf, vol.2, pp.32, Aluhadarab al-Abrar., vol.2, pp.l 12.
5 Al-Misbah, vol.2, pp.37 and al-'Aqd a l-la rid , vol.2, pp.358.
6 Mu'jam al-Buldan, vol.3, pp.704.
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know her? She is Khawla bint Hakim (radiyAlldh 'anhu) whom Allah 
heard her speak while He was above the seven heavens. So, by Allah! 
‘Umar must listen to her speech.’

3-An old man from the tribe of Azd came to a Mu'awiyah’s 
chamber and said: ‘O Mu'awiyah! Fear Allah. Know that each day 
and night that comes by takes you further away from the world and 
brings you closer to the Afterlife. Behind you is something that you 
cannot escape. A flag which you cannot pass has been erected. How 
quickly will you reach the flag! How soon will the thing coming after 
you catch up with you! Indeed we and the world perish, but the 
Afterlife lasts forever. If you do good, you will attain goodness in 
the Afterlife, and if you act in a bad manner, you will be punished.’

4-Sulayman Ibn ‘Abdu’l-Malik came to Medlnah and stayed there 
for three days. Then he said: ‘Is there anyone present here who met 
the Companions, so that he may narrate to me some hadlths?’ He 
was told: ‘There is a person called Abu HazinY he sent for him, and 
he came.’

Sulayman said: ‘O Abu Hazim ! Why are you disinclined from me?’ 
Abu Hazim said: ‘What disinclination have you seen from me?’ He 
said: ‘All the noble people of Medina came to me but you did not 
come.’ He said: ‘I do not know you so as to come to you.’ He said: 
‘The Shaykh has spoken the truth. O Abu Hazim! Why do we fear 
death?’ He said: ‘Because you are more concerned about the world 
than the Afterlife, thus you detest transferring from the place that 
you strived for to the place that you did not strive for.’ He said: ‘You 
have spoken the truth. O Abu Hazim ! How will we go to Allah the 
Exalted?’ He said: ‘As for the righteous person; he will go to Allah 
like an absent person who returns and meets his family while he is

Al-Misbab, vol.2, pp.48 and Hilyah al-Atvliya', vol.3, pp.234.
* Salamah ibn Dinar, he died in 140H. His life history is mentioned in al-Tahdhib, vol.4, 
pp. 143.
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happy, and the evil person will go to Allah like a runaway slave who 
goes back to his master in a sad and fearful state. Sulayman cried and 
said: ‘O Abu Hazim would that we knew what our reward with Allah 
will be.’ Abu Hazim said: ‘Judge yourself according to the Qur’an, 
and you will know your status with Allah.’ He said: ‘How will I get 
such knowledge from Allah’s book?’ He said: ‘In Allah’s statement:

ill 6b

“Indeed, the righteous will be in pleasure. And indeed, the 
wicked will be in Hellfire”

[,al-Infitar.: 13-14],

He said: ‘O Abu Hazim , where is the mercy of Allah?’ He said: 

“N ear those who do good”
[al-A'raf. 56],

He said: ‘O Abu Hazim ! Who is the most intelligent person?’ He 
said: ‘The one who learns wisdom and teaches it to people.’ He said: 
‘Who is the most foolish person?’ He said: ‘Whoever puts himself 
at the disposal of an unjust people, and sold his Afterlife for the 
worldly life.’ He said: ‘O Abu Hazim ! What is the supplication that 
is answered the most?’ He said: ‘The supplication of those who fear 
Allah and humble themselves before him.’ He asked: ‘W hat is the 
most pure charity?’ He said: ‘The one given by a person with insuf
ficient means.’

He said: ‘O Abu Hazim ! What do you say about our situation? He 
said: ‘Let me not talk about that.’ Sulayman said: ‘It is advice that 
you will be giving.’ He said: ‘Some people acquired power forcefully 
without consulting the Muslims, nor acting on the consensus of the 
opinion of the people. They spilt blood in order to acquire worldly
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gain, then they left the world. Would it be that I knew what they said, 
and what said to them? Some of the people in the gathering said: 
‘What an evil thing you have said: ‘O Shaykh!’ Abu Hazim said: ‘You 
have lied. Allah took a covenant from the scholars that they should 
clarify knowledge and not hide it.’ Sulayman said: ‘O Abu Hazim! 
Accompany us and we will benefit each other.’ He said: ‘I seek refuge 
in Allah from that.’ He said: ‘Why?’ Abu Hazim said: ‘I am afraid that 
I will be slighdy inclined to you and Allah will punish me. He said, 
‘Advice me.’ He said: ‘Fear Allah and do not let Him see you where 
he has prohibited you from being at, and do not let find him find you 
absent from a place that he has commanded you to be.’

He said: ‘O Abu Hazim! Make a good supplication for me.’ He said: 
‘O Allah! If Sulayman is your friend, make goodness easy for him, 
and if that is not the case guide him to the truth. Sulayman said: ‘O 
boy! Give me one hundred dinars”. Then he said: ‘Take it, O Abu 
Hazim!’ He said: ‘I do not need this money. I and others have an 
equal right in this wealth. If you give us equally then I will accept, 
otherwise I do not need it. I fear that what I have told you will apply 
to me if  I accept the money. Sulayman seemed impressed by Abu 
Hazim and al-Zuhri said: ‘He is my neighbour for the past thirty 
years and I have never spoken to him.’ Abu Hazim said: ‘You forgot 
Allah and then forgot me.’ Al-Zuhri said: ‘Are you scolding me?’ 
Sulayman said: ‘Rather, you have scolded yourself. Do you not know 
that a neighbor has a right over his neighbour?’ Abu Hazim said: 
‘When the children of Israel were on the right path the rulers needed 
the scholars, but the scholars used to flee from them because they 
wanted to safeguard their religion. Thus, when some lowly people 
noticed that they sought knowledge and came with that to the rulers. 
So, the people joined each other in doing evil. They failed and they 
relapsed. If the scholars safeguarded their religion and knowledge, 
the rulers would have continued respecting them. Al-Zuhri said: ‘It
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is as if  you mean me and you are talking indirectly.’ He said: ‘The 
issue is as you are hearing.’

5-It was stated that a Bedouin came to Sulayman ibn ‘Abdu’l-Malik, 
and he said: ‘O commander of the faithful! I am going to say some 
words to you, so bear them even if you do not like them because the 
words contain goodness, if you accept them. He said: ‘Speak.’ He 
said: ‘O commander of the faithful! You are surrounded by men who 
have bought your worldly benefit for their Afterlife, and they have 
bought your happiness for Allah’s wrath. They feared you in matters 
concerning Allah but they did not fear Allah in matters concerning 
you. They destroyed their Afterlife and built the world. They are 
at war with the Afterlife and at peace with the world. Thus, do not 
entrust them with what Allah has entrusted you with. They will not 
care whether they abuse the trust or whether the ummah collapses, 
and you will be responsible for what they committed, and they are 
not responsible for what you have done. Therefore, do not reform 
their Afterlife by destroying your Afterlife. Indeed, the person who 
loses the most is he who sells his Afterlife for someone else’s worldly 
riches. Sulayman said: ‘You have let your tongue loose and it is more 
devastating than your sword.’ He said: ‘Yes, O Commander of the 
faithful! These words are for you and not against you.’ He said: ‘Do 
you need anything?’ He said: ‘I do not have a specific need which 
excludes all the others.’ Then he stood up and went. Sulayman said: 
‘What a good man he is, how honorable is his lineage, how steady 
is his heart, how eloquent is he! How sincere is his intention! How 
good he is! How fearful of Allah he is! This is how honor and intel
lect should be like.

6- ‘Umar Ibn ‘Abdu’l-'Aziz9 said to Abu Hazim : ‘Advice me.’ He 
said: ‘Lie down, and imagine that you are at the point of death, and 
consider the state that you would like to be in at that time, and now

9 Al-Misbah, vol.2, pp.80 and Hityah al-Awliya’, vol.5, pp.317.
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start doing actions which will make you attain that state. Similarly, 
consider the state that you detest to be in at that point and now leave 
the actions that will lead to that state.

7- Muhammad ibn Ka'b1" told 'Umar ibn 'Abdu’l-'AzIz: ‘O Com
mander of the faithful! The world is a market, people get from it what 
harms them and benefits them. How many people were deceived by 
what is similar to what we are experiencing, till death came to them, 
and they left the world as sinners and did not have the preparation 
for Paradise where they wanted to go, nor did they have protection 
against the Fire which thev wanted to avoid. People who did not praise 
them divided their estates among themselves, and the deceased went 
to the One who will not excuse them. O Commander of the faith
ful! We must consider their enviable good actions and follow them 
in doing them, and we must consider their [evil] actions which we 
fear that they will be punished for and avoid them. Therefore, fear 
Allah! Open your doors to the people. Be easily accessible, help the 
oppressed, and solve the people’s grievances. There are three things 
which if they are in a person, he will have complete faith in Allah; if 
he is happy, his happiness does not lead him to commit invalid acts, 
and if he is angry, his anger does not cause him to act unjusdy, and 
if he has authority he does not take what is not his.

8- 'Ata ibn Abl Rabah went to Hisham. He welcomed him and 
said: ‘What do you need O Abu Muhammad!’ He had with him some 
noble people who were talking, they became silent. 'Ata reminded 
Hisham about the provisions and grants for the people of Makkah 
and Madlnah. He said: “Yes, O boy! Make arrangements for the people 
of Makkah and Madlnah to be granted with their provisions.’ Then 
he said: ‘O Abu Muhammad! Do you have another need?’ ‘Ata said: 
‘Yes,” then he reminded him about the people of Hijaz, Najd, and

111 Al-Misbab, vol.2, pp.78 and Sirab 'Umar ibn Abdu’l-A ^ , p. 134.
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the fortified borderline cities. Hisham provided for them like he had 
provided for the people of Makkah and Madlnah. He then advised 
him not to demand from the dhimmis more than they could bear. 
He agreed to that. After that Hisham said: ‘Is there any other need?’ 
‘Ata said: ‘O Commander of the faithful! Fear Allah. Indeed you were 
created alone, you will die alone, you will be resurrected alone, and 
you will be judge alone. By Allah, you will not be with these people 
whom you are seeing.’

He said (i.e., the narrator): ‘Then Hisham began to cry. ‘Ata stood 
up and left the place. When he was at the door, a man followed him 
and gave him a bag which we do not know whether it contained 
dirhams or dinar. The man said: ‘The Commander of the faithful 
ordered me to give you this.’ 'Ata said:

“And I do not ask you for it anv payment. My payment is 
only from the Lord of the worlds.”

\al-Sbuam (26): 127],

Then he went out and by Allah he did not drink a single drop of 
water there.’

9- Muhammad ibn 'A ll11 narrated: ‘I was sitting in the gathering of 
Mansur, and ibn Abl Dhi’b was also present who was the governor 
of Madinah during the time o f Al-Hasan ibn Zayd. People from the 
Ghifar tribe came to Abuja'far al-Mansur and complained about Al- 
Hasan ibn Zayd. Al-Hasan said: ‘O Commander of the faithful! Ask 
ibn Abi Dhi’b about them.’ He said: ‘He asked him about them.’ He 
said: ‘I testify that they are a people who attack the honor of others.’ 
Abuja'far said: “You have heard.’ The Ghifaris said: ‘O Commander

11 Al-Misbah, vol.l, pp.402 and Muhadarah al-Abrar; vol.l, pp.463.
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of the faithful! Ask him about Al-Hasan ibn Zayd. He asked him. He 
said: ‘I testify that he rules unjusdy.’ Abu Ja'far said: ‘You have heard,
0  hasan! He said: ‘O Commander of the faithful! Ask him about 
yourself.’ He said: ‘What do you say?’ He said: ‘Will you forgive me 
C) Commander of the faithful! (if I say the truth and offend you?).’ 
He said: ‘By Allah, you will tell me.’ He said: ‘I testify that you took 
this wealth unjusdy, and gave it to undeserving people.’ Then he 
put his hand on ibn Abi Dhi’b’s nape and said: ‘By Allah, had I not 
controlled myself 1 would have attacked the Persians, the Romans, 
the people of Daylam and the Turks. Ibn Abi Dhi’b said: ‘Abu Bakr 
and ‘Umar were leaders and they took wealth jusdy and distributed it 
fairly, and they attacked the Persians and the Romans. Abu Ja'far left 
him and he said: ‘By Allah were it not for the fact that I know that 
you are telling the truth I would have killed you.’ He said: ‘By Allah,
1 am more sincere to you than your son al-Mahdi.’

10-Al-Awza‘l 12 (may Allah have mercy on him) said: ‘Al-Mansur 
sent for me while I was at the coast. I went to him, and when I ar
rived, I greeted him. He asked me to sit down, and he said: “What 
delayed you, O Awza'l?’ I said: ‘What do you want, O Commander 
of the faithful?’ He said: ‘I want to learn from you.’

I said: ‘O Commander of the faithful! Beware of listening to 
something and then not following it. Al-Rabi' shouted at me, and he 
wanted to take his sword. Al-Mansur reprimanded him and he said: 
‘This is a gathering of reward not punishment.’ I relaxed and talked 
freely, then I said: ‘O Commander of the faithful! Makhul narrated 
to me from ‘Atiyyah ibn Busr who said: ‘The Messenger of Allah 
($jg) said: ‘Allah has prohibited the entry into Paradise of any ruler 
who dies while he is deceiving his subjects.’13

12 Al-Misbah, vol.2, pp. 122 and H ijyat al-A wliya , vol.6, pp. 136.
13 This is an authentic hadlth which was transmitted by Bukhari, vol. 13, pp. 112 and Muslim 
#142 on the authority o f Ma'qal ibn Yasar (radiy.-\Uah 'anhu).
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“O Commander of the faithful! Previously you were responsible for 
your own affairs but by becoming caliph you are now responsible for 
all the people of different colors, the Muslims, and the non-Muslims, 
and all of them require justice from you. How will be your condition 
if multitudes upon multitudes of people complain because of dif
ficulties that you caused them or because of your injustice!

O Commander of the faithful! Makhul narrated to me from Ziyad 
ibn Jariyah from Habib ibn Maslamah that the Messenger of Allah 
(:jjjg) invited a Bedouin to retaliate on him for an unintentional scratch 
that the Prophet(^) caused on his body. Thenjibril came to him and 
said: ‘O Muhammad! Indeed Allah did not send you as a despot nor 
as a proud person.’ The Prophet (^ )  called the Bedouin and said: 
‘Retaliate against me.’ The Bedouin said: ‘I have forgiven you. May 
my mother and father be sacrificed for you. 1 would never do that. 
Then the Prophet ($lg) supplicated for the Bedouin.14

C) Commander of the faithful! Restrain yourself for your own 
benefit, and engage in deeds which ensure your safety from the 
punishment of Allah.

( )  Commander of the faithful! If authority was eternal for those 
who were before you, it would not have reached you. Therefore, 
authority will not be permanent for you as was the case with your 
predecessors.

O Commander of the faithful! It has been transmitted in the fol
lowing verse from your grandfather:

14 The isnad o f transmitters in the hadlth is not correct.
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“W hat sort o f Book is this that leaves neither a small thing 
nor a big thing.”

\al-Kahf (18): 49]

that “a small th in g ’ means a smile, and “a big thing” means laughing. 
What about what has been done by the hands, and spoken by the 
tongues?’

O Commander of the faithful! I have been informed that (Umar 
ibn al-Khattab (radiyAllah 'anhu) said:15 ‘If a lamb was to die on the 
shores of the Euphrates river because it was lost there, I would be 
afraid that Allah will ask me about it. What about a person who has 
been treated unjustly in your presence?

O Commander of the faithful! It has been transmitted in the fol
lowing ayah from your grandfather:

//- T f  s . s  f

“O Dawud, indeed We have made you a successor upon 
the earth, so judge between the people in truth and do not 
follow [your own] desire.”

[Sad(38): 26],

that the ayah means: when two litigants sit down before you for 
judgment, and you like one of them, do not wish that he wins the 
case, because I will take away my prophethood from you, and you will 
not be my representative. O Dawud! The role that 1 have given my 
messengers over my worshippers is like that of the camel shepherds 
because of their knowledge of caring for people, lenient administra
tion, so that they may aid the injured, and guide the weak to sources 
of food and drink.’

15 H itya ta l-A w liyavo l.l, pp.53.
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O Commander of the faithful! Indeed you have been tested with 
a matter which if it was presented to the heavens, earth, and moun
tains, they would have refused to bear it and would have been afraid 
of the responsibility.

O Commander of the faithful! Yazld ibn Yazld ibn Jabir narrated 
to me from ‘Abdu’l-Rahman ibn Abi ‘Amrah al-Ansari that ‘Umar 
ibn al-Khattab (radiyAllab 'anhu) employed a man from the Ansar to 
collect charity. After some days he saw that the man wras still around 
and had not travelled. He asked him: ‘What prevented you from going 
to your work?’ Do you not know that you will get a reward equal to 
those who fight in the path of Allah? He said: ‘No.’ ‘Umar asked him: 
‘Why?’ He said: ‘Because I have been informed that the Messenger 
of Allah (:jjig) said: ‘Anyone who has authority over the affairs of the 
Muslims will be brought on the Day of Judgment and his hands will 
be tied to his neck. He will be made to stand on the bridge of Hell. 
The bridge will shake him in such a manner that all the organs of 
his body will be displaced. Then he will taken to account. If he was 
good, he will be saved because of his goodness, and if he was evil, 
the bridge will sink him, and he will go down into Hell for a distance 
which is equivalent to seventy years’ travel.”6

‘Umar said: ‘Who did you hear this from?’ He said: ‘From Abu 
Dharr and Salman (radijAllah 'anhuma)”. ‘Umar sent for them, and 
asked them about the narration. They said: Wes, we heard it from 
the Messenger of Allah (<J!g).’ Then ‘Umar said: ‘O 'Umar! Who will 
bear the responsibility7 of authority7? Abu Dharr (radijAllah 'anhu) 
said: ‘The one whom Allah has granted humbleness.’

Then Al-Mansur took a cloth, put it on his face, cried and wailed 
until he made me cry.

16 The isnad o f narrators given by Abu Nu'aym for the story is not correct. However, the 
narration has been authentically transmitted by others.
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Then I said: ‘O Commander of the faithful! Your grandfather 
al-(Abbas asked the Messenger of Allah (l|g) to appoint him as the 
governor of Makkah, Taif or Yemen. Then the Prophet (;fg) said: ‘O 
uncle! It is better for you to save yourself (from the Fire) than to have 
a posidon of leadership which you may not fulfill its rights.”7 He 
did this because he wanted to advise his uncle and he had sympathy 
for him. When the verse:

was revealed, the Prophet (i|g) told his uncle that he could not 
avail him at all against Allah, and he said: ‘O ‘Abbas! O Fatimah! I 
will not avail you at against Allah. I have my actions and you have

5 1 Uyour actions.

‘Umar ibn al-Khattab (radiyAlldh 'anhu) said: ‘The affairs of peo
ple are only administered well by a judicious person, who does not 
fear criticism concerning issues to do with Allah. He then advised 
al-Mansur more and said: ‘This is the advice. Assalamu !Alajkum .’

He stood up and said: ‘Where are you going.’ He said: ‘I am going 
home with the permission of the Commander of the faithful. He 
said: ‘I have permitted you to go, 1 thank you for your advice, and I 
have accepted it, and Allah is the Granter of success and He helps 
people to acquire it. I seek His help, I depend on him, He is sufficient 
for me and He is the best disposer of affairs. Do not hesitate to give

1 In al-Alughni, Al-Hafiz al-'Iraql said: “The hadlth was transmitted by Ibn Abi Dunva with 
a broken isnad o f transmitters. The hadlth was also transmitted by al-Bavhaql from the 
hadlth o f Jab ir (radiyAlldh 'anhu) with an isnad o f narrators which reach the Prophet (^ ) .  
He also transmitted it with a broken link o f narrators from ibn al-Munkadir. Then he said, 
“The hadlth is known as a mursal hadlth .”
18 Bukhari, vol.8, pp.386, Muslim #206, Tirm idhi #3184, vol.6, pp.248 from the hadlth of 
Abu Hurayrah (radiyAllah 'anhu).

“And warn, [O M uhammad], your closest kindred.”
\al-Shu'ara (26): 214]
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me similar advices (in the future). Indeed your word is acceptable, 
and your advice is not blameworthy.’

He said: ‘I will do that Insha Allah. ’
He ordered him to be given money to help him with his travelling 

expenses but he did not accept it. He said: ‘I do not need it. I will 
not sell my advice for all the worldly things.’ Al-Mansur then became 
aware of his view and he could not respond to that.

11- When al-Rashld19 went for hap, he was told: ‘O commander 
of the faithful! Shayban has come for hajj. He said: ‘Look for him 
and bring him to me.’ Shayban was brought, and al-Rashld said: ‘O 
Shayban, advice me! He said: ‘O Commander of the believers! I stam
mer and I am not fluent in Arabic. Therefore, bring a person who 
understands what I say. A person who could understand his speech 
was brought. He addressed the person in the Nabatieh language (an 
old language that was spoken in 'Iraq), and said: ‘Tell him that the 
person who warns you before you reach a place of safety gives you 
better advice than the one who gives you reassurance before you reach 
a fearful place. Al-Rashld said: ‘What is the interpretation of this?’ 
He said: ‘Tell him that the person who tells you, ‘Fear Allah because 
you are responsible for this ummah, and Allah has entrusted you over 
it, given you authority over it, and you are responsible over it, so be 
fair to the subjects, divide wealth justly, send warriors to fight in 
Allah’s cause, and fear Allah; is the person who has warned you that 
when you reach the place of safety you will be safe. Such a person 
is better for you than the one who says that you are from a family 
which has been forgiven, you are the relatives of the Prophet and 
he will intercede for you. Such a person will keep on reassuring you 
such that when you reach a fearful situation you will be destroyed.’” 
He said: ‘Then Harun cried to such an extent that those who were 
around him felt sorry for him.’ Then he said: ‘Give me more advice.’

19 At-Misbah, vol.2, pp.183 and Sifah al-Safn’ah, vol.4, pp.340.
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He said: ‘W hat I have told you is sufficient for you.’

12-‘Alqamah ibn Marthad2" said: ‘W hen ‘Umar ibn Hablrah came 
to ‘Iraq, he sent for Al-Hasan and al-Sha‘bI. He ordered them to 
stay in a house and they were there for approximately one month. 
Then he came to them, sat down and showed them respect. He said, 
‘Indeed the Commander of the faithful Yazld ibn ‘Abdu’l-Malik has 
written a letter to me. However, if I carry out his commands I will 
be destroyed. If I obey him I would have disobeyed Allah, and if 1 
disobey him, I would have obeyed Allah. Do you think that there 
will be a way out for me if I follow his orders?’ Al-Hasan said, ‘O 
Abu ‘Amr, answer the Amir.’ Al-Sha‘bi spoke and made light of ibn 
Habeerah’s situation and it seemed that he was giving him justifica
tion to follow the orders. He said, ‘What do you say O Abu Sa‘ld?’ 
He said, ‘O Amir, al-Sha‘bI has said what you have heard.’ He said, 
‘W hat do you say?’ He replied, ‘I say, O ‘Umar ibn Hablrah! Soon 
two of Allah’s angels who are unfriendly and rough, who do not 
disobey what Allah commands them will come down to you and 
take you away from the vastness of your palace and take you to the 
narrowness of your grave.’

‘O ‘Umar ibn Hablrah! If you fear Allah, He will save you from 
Yazld ibn ‘Abdu’l-Malik, and Yazid ibn ‘Abdu’l-Malik will never save 
you from Allah.’

‘O ‘Umar ibn Hablrah! Do not feel reassured for Allah may see you 
in the worst state while you are obeying Yazld ibn ‘Abdu’l-Malik, and 
He will close the doors of forgiveness for you.’

‘O ‘Umar ibn Hablrah! I met people from the early part of this um- 
mah, and they used to flee from the world when it was being opened

211 Al-Misbdb, vol.2, pp.211 and H ilya ta l-A uliya , vol.2, pp. 149.
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up for them more than you seek it while it is fleeing from you.’

‘O ‘Umar ibn Hablrah! 1 fear for you a situation which Allah the 
Exalted warned you against, when He said:

“This is for him who fears standing before Me (on the Day 
o f  Resurrection) and also fears M y Threat.”

[Ibrahim (14): 14]’

‘O 'Umar ibn Hablrah! If you fear Allah, he will suffice for you 
against Yazld ibn ‘Abdu’l Malik, and if you follow Yazld ibn ‘ Abdu’l- 
Malik in disobeying Allah, He will leave you to his devices.’

‘Umar ibn Hablrah cried, and he stood up while tears were flowing 
from his ears.

The following day he sent for them to grant them permission to 
leave and to reward them. He gave more to Al-Hasan than to al-Sha‘bI. 
Al-Sha'bl went out to the masjid and said, ‘O people! Whoever can 
give preference to Allah over his creadon, let him do so. By Him in 
Whose hands is my soul, Al-Hasan does not know anything which I 
am not aware of but I wanted to please ibn Hablrah but Allah drove 
me away from him.’”

13- Muhammad ibn Wasi'21 (may Allah have mercy on him) came 
to Bilal Abi Burdah on a hot day while Bilal was in a shelter made of 
sackcloth, and he had ice. He asked him: ‘O Abu ‘Abdullah! W hat do 
you think of my house?’ He said: ‘Indeed your house is good, but 
Paradise is better than it. Remembering the Fire makes one forgetful 
of your house. He asked him: ‘W hat do you say about status?’ He 
said: Your neighbours are the inhabitants of the graves. Think of 
them, for they have no need for status.’ He said: ‘Make supplications

-‘ At-Misbah, vol.2, pp.207 and A khbar at-Qudah, vol.2, pp.52.
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to Allah for me.’ He said: ‘What will you do with my supplication, 
and there are people in such and such a place who are saying that you 
oppressed them. Their supplications will be lifted before mine. Do 
not oppress anyone, and you will not need my supplication.’

This is a summary of the narrations in connection with the advices 
of the pious predecessors to the rulers. Whoever wants to know more 
about that let him read al-Misbah al-Mudf.

This was the conduct of the scholars and their custom in enjoining 
good, prohibiting evil, while disregarding the authority' of the sultans 
in this matter, and their preference of establishing Allah’s rights to 
fearing them. However, the sultans knew the right of knowledge and 
its virtues and they were patient when they heard the stern advices 
by the scholars. In contrast, in these times, my view is that fleeing 
from the sultans is better, because the rulers of these days, even if 
they respect meetings with scholars, they are only satisfied with gentle 
words and advice. This is due to two reasons:

One of the reasons is associated with the adviser, and that is his 
bad intention, and his inclination towards the world and showing 
off. Therefore, he will not be sincere in his advice.

The second reason is linked with the person who is being advised 
because the love of the world has distracted the people from re
membering the Afterlife, and their reverence of the world has made 
them forget the reverence of the scholars, and a believer should not 
disgrace himself.

This is the end of the book of enjoining good and prohibiting evil. 
Before that the author had written a book on listening to singing and 
ecstasy. I will briefly mention some things from it.
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On the Ruling of Listening to (Music and) 
Singing

Know that listening (sarna) to singing (ghina) is one of the major 
ways in which the devil (/Mr) gets into corrupt people’s hearts. He has 
deceived an uncountable number of scholars ('ulama)  and ascetics 
(%uhhad), let alone the laymen, till they claimed that they concentrate 
on Allah’s worship when they hear melodious songs. They thought 
that listening to songs results in a form of enjoyment (tarb) in the 
hearts and ecstasy (wajd) is linked to the Afterlife.

If you want to know the truth, look at the first century of Islam. 
Did the Prophet {$£) or his companions do such? Then look at the 
sayings of the generation following that of the Companions (tdbi'un), 
and the generation following them {tab' tdbi'un), and the scholars of 
this nation like Imam Malik, Imam Abu Hanlfah, Imam al-Shafi'l, 
and Imam Ahmad (may Allah have mercy on them). All these people 
criticized singing, to such an extent that Imam Malik said: ‘If a person 
buys a slave girl and discovers that she is a singer, then he should 
return her.’ He was asked about singing, and he said: ‘It is done by
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the immoral people (fussaq).’

Imam Ahmad was asked about a man who died and left behind a 
child and singing slave girl, and the boy needed to sell her. He said: 
‘She is sold based on the fact that she is a simpleton and not a singer.’ 
He was told: ‘Her value is thirty thousand dinars if she is a singer, 
and if she is sold on the basis that she is a simpleton her value will 
be twenty dinars. He said: ‘She should not be sold except on the basis 
that she is a simpleton.’

The scholars have (successively) criticized singing. From the latter 
day scholars Abu’l-Tayvib al-Tabari1 who was one of the greatest 
Shafi‘1 Scholars wrote a book2 on the issue, in which he was severe 
in his prohibition of singing. Some people who have been tested in 
their faith are the ones who are attached to singing and they said: ‘It 
was allowed by some of the salaf.’

Imam Ahmad ibn Hanbal heard a poet reciting some verses and 
he said: ‘There is no problem with this.’

Thus we should ponder on what was allowed by Imam Ahmad. He 
allowed the poems on asceticism (ash'dr al-^uhadiyya) and poems of 
the similar kind, which do not involve striking sticks (darb bi-qadib) , 
or musical instruments (alat al-tarib), nor are they combined with 
clapping (tasfiq) and dancing (raqs).

This is how the hadlth of ‘A’ishah (radiyAllab 'anba) concerning 
the two singing girls who sang about what the Ansar said during the 
battle of Bu'ath3, should be interpreted, because that does not cause 
a person to be exultant.

1 He died in 450H. His life history is mentioned in Tabaqat al-Shafi'yyah, vol.3, pp. 176.
- There is a manuscript o f the book in al-Rabat and it is entitled Jawabfi'l-Sama n'a’t-China
3 Bukhari, vol.2, pp.366, Muslim #892 and N asal, vol.3, pp.195.
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It is known that the earlier Muslims did not have what the latter 
Muslims have invented in the form of the tambourine (dafj), castanet 
(sanj), flute (shabbaba) and romantic poetry (shi'r al-raqiq), because 
these things incite latent passions (hawa al-kamin) in people, disturb 
them, and the ignorant (jahil) will think that this disturbance (in fda j) 
is linked to the Afterlife but it is far from it.

It would have been better if they had stated, “This is a permissible 
(niubah) type of amusement (/aim), and we are comfortable with it.” 
However, they think that listening to singing is an act of worship, 
and they call the exultadon which results in from singing and makes 
them lose their senses ( ’aql) as ecstasy (wajd). Sometimes ecstasy may 
lead to impermissible things like tearing clothes, and confusion. All 
these things are contrary to the way of the salaf.

It is clear that this is misguidance (daldl). Thus, a person must not 
mislead himself because the correct ecstasy (wajd al-sahih) is the 
ecstasy of the heart (wajd al-qalb) when it listens to the Qur’an and 
sermons which allow the fear (kaw f of warnings (wa'id), the longing 
(shawq) in promises (wa'd) and resentment on inadequacy impulse the 
inner self have not been insufficient in order to attain concentration, 
will desire to attain what Allah has promised, and regret (nadm) over 
negligence (tafrif). A combination of these internal issues (harakat 
al-batina) necessitates calmness of the exterior (sukun al-^ahir), not 
jumping (jamf), and clapping (tasjiq). The Qur’an, religious exhorta
tions, sermons, poetry on asceticism (guhd) have not been insufficient 
in order to attain concentration on Allah, that uselessly we need to 
mention ‘Salma and Sa‘dah’. I do not deny that some of those poems 
may coincidentally cause the heart to be attached to the Afterlife but 
most of them make the heart to be inclined to the worldly desires 
instead.

The example of a person who wants to use singing to benefit in the
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Afterlife is like one who says, “I will look at a handsome beardless 
youth so that I may be pleased with the creation of the Almighty”; 
such a person is wrong because things which incite desire and are liked 
by a person’s nature when they are looked at disturb thinking and 
prevent it happening. Therefore, we will prohibit such a person from 
doing so and say to him, “Look at things which do not disturb you.”

Allah said:

“Have they not looked at the heaven above them, how We 
structured it and adorned it”

[0*7(50): 6],

If a person says: I am not affected by what impacts others in the 
form of being naturally drawn to desires, then he is claiming some
thing which is contrary to the natural disposition (Jibla), and his claim 
must not be considered. I have discussed this at length in my book 
entitled Talbis Ib/isA, thus, I have not discussed the issue in detail here. 
And Allah knows best.

4 A lengthy discussion on Music and Singing pp331-379. Complete translation o f the clas
sical text available in English under the title, ‘The Devil’s Deceptions’ by Imam Ibn JawzI 
published by Dar as-Sunnah Publishers 2014.
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The Conduct o f Life as Exemplified 
by the Prophetic Character

Know that the external manners (adab al-^awahir) are an indication 
of internal manners (adab al-baivatin), the movement of the limbs 
(harakat al-jawarih) are the fruits of thoughts (thamarat al-kbawatir), 
actions (a mat) are the results of manners {nataijal-akhlaq), etiquettes 
{adab) are best part of knowledge (rash al-ma'arif), the secrets of the 
hearts {sarair al-qulub) are the sources {manabi) and seeds of actions 
{magharis al-a'mat) and the lights of the secrets {anwaral-sarair) are the 
ones that make the exterior shine, decorate it and adorn it.

If a person’s heart (<qalb) is not fearful of Allah, his limbs will not be 
fearful,1 and if a person’s heart {sadr) is not a lantern of Godly light 
{mishka al-anwar al-ilahiyya), then his exterior will not be illuminated 
by the beauty of the prophetic character {jamal al-adab al-nabuwiyyd).

1 This issue is divided into sections. Refer to the epistle al-Khushu'fi’l-Salah by Al-Hafiz ibn 
Rajab al-Hanbali. Please refer to the English translation, ‘Humility in Prayer’ under the Ibn 
Rajab series published by Dar as-Sunnah Publishers 2007

153



T H E  R E F I N K M E N  T  O  F C H A R A C  T  E R

I have previously mentioned a number of etiquettes, thus, there 
is no need to repeat them at this point. However, I will suffice by 
mentioning some etiquettes and manners of the Prophet (l|g) so that 
we will combine the etiquettes with the importance of knowing the 
noble manners (akhldq al-karima) of the Prophet (^g). A single action 
of the Prophet (f|g) is a sufficient testimony that he is the most noble 
of creation (akram al-kba/q), the highest (a Id ) in status (martaba), and 
the most sublime (ajalt) in ability (qudrd), so how about a combination 
of all the manners?

‘A’ishah (iradijAllah \anha) was asked about the character (khuluq) 
of the Prophet (ijjjg) and she said: ‘His character was an embodiment 
of the Qur’an, he would be angry at the things which the Qur’an 
prohibited, and he would be happy when the things commanded in 
the Qur’an were done.”2

After Allah perfected the character of the Prophet (^ ) , he praised 
him and said:

“And indeed, you are o f a great moral character”
[al-Qalam (68): 5]

Glorified be Allah, who gave him the Prophet (l|g) a noble character 
and then He praised him.

2 This hadlth was transmitted with this wording in by al-Bayhaql in al-D ald’il, vo l.l, p.31Q. 
Suyuti transmitted it in al-D urr al-Manthur, vol.6, p.250, and he attributed it to Ibn al- 
Mundhir and Ibn Mardawayhl, and both o f them transmitted the hadlth on the authority 
o f Abu’l-Darda’ {radiyAHdhu 'anhu). The hadlth was originally transmitted by Muslim #139, 
Abu Dawud #1342, Ibn Majah #2333, Hakim, vol.2, p.499, Ibn Hibban #466, Ahmad, 
vo l.6 ,p .54 ,91, 111.
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Section One:

A Summary Account o f His ($§) M anner and 
Character

The Prophet (ijjtf) was the most forbearing (ahlam) of people, and 
also most generous (askha) and the most caring (a'taf of them. He 
(M) would mend his own sandals, patch his own clothes and help 
his family with the daily errands. He ($g) was extremely shy (,haya) ; 
shyer even than a virgin behind a veil.

He (̂ jg) would respond to the invitadon of slaves, visit the sick, walk 
alone, allow others to ride with him on his mount, accept gifts, eat 
food that was sent as a gift; though he (^ )  never consumed anything 
that had been given as charity. He (Sjjg) did not have enough dates 
with which to be sadated, nor was he sadated with barely-bread for 
more than three consecudve nights.

He (ijjig) would de a stone on his stomach to lessen the pangs of 
hunger. He (!|g) would eat whatever food was readily available and 
never did he criticise food. He ($£) never ate reclining, and ate from 
what was immediately in front of him.

The most beloved of food to him was meat. The shoulder of a 
sheep was his favorite. From the legumes, he liked pumpkins, from 
condiments he liked vinegar, and the most beloved dates to him 
were the 'ajwah.

He ($4) would wear whatever he would find. Sometimes he (3jjg) 
would wear a lined garment made of cotton which originated from 
Yemen, and at times he (ijjg) would wear a cotton juhhah.

He (^ ) would ride a camel, and at times he would ride a mule, and 
he (:jjig) would occasionally ride a donkey and at times he ($g) would
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walk barefoot.

He ($jg) loved perfumes and disliked foul odours. He ($g) honoured 
people of virtue, and maintained affectionate ties with nobles and 
dignitaries. He (3jjg) never snubbed anyone and would accept the 
excuse of those who presented excuses.

He (ijljg) would joke, but never would he utter anything untrue. He 
(^ ) laughed, but did not burst with laughter. He (Sjjg) would not let any 
time pass without being in the service of Allah, Exalted is He, or be
ing engaged in whatever was essential for his own self-development.

He ($jg) never once cursed a woman, nor abused a servant. Never 
did he strike anyone, except for in jih a d  in Allah’s path. He (:|g) did 
not exact revenge for his own sake, but did so when Allah’s limits 
had been transgressed. If he ($lg) was presented with two options 
he adopted the easier of the two, unless it entailed disobedience or 
the severing ties of kinship— in which case he would be the furthest 
away from it.

Anas (radiyAllah 'anhu) remarked: “I served him for ten years and 
he never once rebuked me in the least; nor did he say about anything 
I had done: ‘Why did you do it?’ or anything I had not done: ‘Why 
did you not to it?”’

His description (sifah) in the Torah is: “Muhammad, the Messenger 
of Allah and My Chosen Slave. He is neither harsh ( f a nor severe 
(ghali )̂. He (?|g) does not shout in the market places, nor repay evil 
with evil, but instead he pardons and forgives.”

His characteristic was that he (^)would be the first to greet those 
whom he met. If a person wanted to leave his gathering for a need, 
he would wait until that person left and he would not go before him.
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If someone held his hand, he would not pull it back until the person 
who had held him released his hand.

He (^ )  would sit in an assembly wherever it was convenient, and 
he would mingle among his Companions as one of them, so much 
so that when a stranger came he would not be able to distinguish him 
from other, except after inquiring as to who he was. He (3jjg) would 
take to long periods of silence; but when he did speak he did so slowly 
and clearly, repeating himself so that he would be clearly understood. 
He (i|g) used to pardon, even when he was in a position to punish, 
and he would not confront anyone with what they did not like.

He (sjjg) was the most truthful of people; one who most fulfilled 
his commitments; the easiest going of people; the most pleasant; and 
the most generous of them in companionship. Whoever gazed upon 
him unexpectedly, would be awe-stricken by him; whoever associated 
with him and came to know him, loved him. His (^ )  Companions, 
whenever they spoke about worldly affairs, he would join in with 
them; and when, in recollecting their pre-Islamic days, they would 
laugh, he would simply smile.

He (;|g) was the bravest of men; one Companion recalled: ‘When 
the fighting became intense, we would seek shelter behind Allah’s 
Messenger (ifg).’

He was not very tall or short, but he was of average height.

He (^ ) was complexion was ruddy and he was not dark skinned.

His (3jjg) hair was even and well-combed. It was not long and curvy. 
His hair used to reach his lobes.

He (^ ) had a large forehead, concave eyebrows, dark-eyed, he had
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long eye lashes, and he had a high-tipped nose with thin nostrils. His 
cheeks were not bulky and he had a thick beard. He (i|g) had a high 
neck which gleamed like silver. He (3jjg) was broad-shouldered, and 
his chest and stomach were in the same line (i.e., his stomach never 
protruded out of profile). He (;|g) had a broad chest and shoulders. 
His palm was softer than silk.

May Allah’s salutations and blessings be upon him.

Section Two:

A Summary Account o f His ($§) Miracles

Indeed a person who heard the condition of the Prophet (jig) and 
heard his reports which contain his manners, actions, etiquettes, 
excellent administration of the interests of the people, his detailed 
explanation of the Sharfah which the intellectuals and eloquent peo
ple are incapable of; will have no doubt that these things were not 
acquired by stratagems, and it cannot be imagined that these things 
came from anywhere except from Allah’s help and power, and that 
cannot occur to a pretender or a liar. Rather his characteristics and 
condition are absolute testimonies of his truthfulness.

One of his ($g) major miracles (mu'ji^at) and clearest signs is the 
noble Qur’an, a creation impossible replicate. Every Prophet’s mira
cle ended with his departure from the world, but the Qur’an is an 
eternal miracle.

His (Sgg) miracles included splitting the moon, the flowing of water 
from his fingers, his feeding of a large group of people from seem
ingly small amount of food, his throwing of a few pebbles which 
went into the eyes of many people, and the crying of the date-palm 
which cried for him like a pregnant camel that is about to give birth, 
and his information about future events and their occurrence as he
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had predicted. He (3jjg) put back the eye of Qatadah (radiyAllab 'anhu) 
which had come out of its socket with his own hands, and it became 
his best eye. He ($jg) also spat in the eyes of ‘All {radiyAllab 'anhu) 
when he had eye sore and he was immediately healed.

The Prophet (ijjg) had other miracles which are well known and 
cannot be hidden. I ask Allah to grant us the ability to follow his man
ners and characteristics. Indeed Allah is Generous and He answers 
prayers, and all praise is due to Allah.
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