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PREFACE

The Islamic figh (urisprudence) is divided into several
sections: ‘lbadar (rituals} that include: ritual purity
(taharah ). prayers (sala: ), fasting (sawm), alms (zakar),
one-fifth (khums) and pilgrimage (hajj). These six chapters
are included in the first part of the Book al-Figh ‘ala
al-madhahib al-khamsah (Figh according to five schools
of Islamic Law), which was published first by Dar al-Tim
i al-Maldyin, achieving unprecedented circulation, that
prompted this foundation to republish it for the second,
third and fourth time. all of which have run out of print.

The second section of Islamic figh containg the
Individual conditions (al-=Ahwal  al-shakhsivyah). that
include: marriage, divorce. will and bequest, endowment
(wagf ) and legal disability (hajr), which constitute the
second part of the book published by Dar al-Tim 1
al-Malayin, whose copies have run out of print.

Some honourable personages suggested to the
Dar to republish the two parts in one volume, of which
the first part to be ‘Ihadat and the second al-'Ahwal
al-Shakhsiyyah. The Dar has complied, as the subject of
the two parts being one. by the same author. 1 hope that
this work will be beneficial for the readers.

The Almighty Allah is the guarantor of success.

AUTHOR



Salat

SALAT

S alar (prayer) is ecither obligatory (wajib ) or
supererogatory {(mandiib). The most important of prayers
are the obligatory prayers performed daily five times, and
there is consensus among Muslims that a person who
denies or doubts their wujub is not a Muslim, even if he
recites the shahadah, for these prayers are among the
‘pillars’ (arkan ) of Islam. Their wujitb is an established
necessity of the faith (@/~-Din) that does not need any
iftihad or study, taglid or questioning.

The schools differ regarding a person who does
not perform the saldt (tarik al-salat) due to laziness and
neglect though believes in its wujub. The Shafifs, Malikis
and Hanbalis observe: He will be killed.

The Hanafis state: He will get perpetual
imprisonment unless he starts performing salar.

The Imamis state: Whoever neglects any wajib
duty such as salat, zakat, khums, hajj and sawm, will be
chastened by the hakim in a manner deemed appropriate
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by him. If he does not yield to remonstrance, he will be
chastened a second time, and if he does not turn penitent,
a third time. And if he continues in the same manner, he
will be killed the fourth time (al-Shaykh al-Kabir, Kashf
al-ghit@, 1317 ed. p. 79).

The Daily Supererogatory Prayers (Rawatib):

Supererogatory prayers are of various kinds, and
among them are those which are performed along with the
obligatory daily prayers (fardid ). The schools differ
regarding the number of their rak’ahs. The Shafi'is consider
them to be eleven rak‘ahs: two before the moming (subh)
prayer, two before the noon (zuhr) prayer and two after it,
two after the sunset (maghrib) prayer, two after the night
(‘ishd’) prayer and a single rak'ah called ‘al-watirah’.

The Hanbalis consider them to be ten rak'ahs;
two rak'ahs before and after the noon prayer, two after
the sunset and the night prayer, and two rak'ahs before the
morning prayer.

According to the Malikis there is no fixed
number for the supererogatory (nawafif) prayers performed
with the obligatory salat, though it is best to offer four
rak‘ahs before the zuhr and six after the maghrib prayer.

The Hanafis classify the nawafil performed
along with the fardid into ‘masninak’ and ‘mandibak’.
The ‘masninak’ are five: two rak’ahs before the subh; four
before the zuhr, and two after it, except on Friday, two
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after the maghrib and two after the ‘ish@ prayer.

The ‘mandubak’ are four: four—or two—rak'ahs
before the ‘asr, six after the maghrib, and four before and
after the Isha’ prayer.

The Imamis observe: The rawatib are 34
rak'ahs: cight before the zuhr, eight before the ‘asr, four
after the maghrib, two after the ‘isha’ (recited while sitting
and counted as a single rak'ah, it is called ‘al-watirah’ ),
eight rak'ahs of the midnight prayer (salar al-layD), two
rak‘ahs of al-shaf’, a single of al-watr,%and two rak'ahs
before the morning prayer, called ‘salar al—fajr’.

The Time of Zuhr and ‘Asr Prayers:

The fugahd’ begin with salar al-zuhr, because it
was the first salar to be declared obligatory, followed by
the ‘asr, the maghrib, the ‘isha@ and the subh prayer, in
that order. All the five prayers were made obligatory in
Makkah on the night of Prophets cosmic journey
(a/-1srd@ ), nine years after the beginning of his ministry
(bi'thah). Those who hold this opinion cite as proof verse
78 of the Surat al-Isrd@ which stipulates all the five

prayers:

5 ol 3y g 52 (0 et 8, T L 30
VAR5 i D8 ol Ol 5
Perform salat from the declining of the sun to the
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darkening of the night and the recital of the dawn;
surely the recital of the dawn s witnessed (17:78)

The schools concur that salar is nor valid if
performed before its appointed time and that the time of
the zuhr prayer sets in when the sun passes the meridian.
They differ concerning its duration.

The Imamis say: The specific period of the zuhr
praver extends from the moment the sun crosses the
meridian up to a period required to perform it, and the
specific period of the ‘asr prayer is the duration required
to perform it just before sunset. The time between these
two specific periods is the common period for the two
salats. That is the reason they consider it valid to perform
both the prayers successively during their common period.”
But if the time remaining for the end of the day is
sufficient only for performing the zuhr prayer. the ‘asr
prayer will be offered first with the niyyah of adad and
later the zuhr prayer will be performed as qadad.

The four Sunni schools observe: The time of the
zuhr prayer begins when the sun crosses the meridian and
continues till the shadow of an object becomes as long as
its height: and when the length of the shadow exceeds the
height of the object. the time for the zuhr prayer comes to
an end. Here the Shafis and the Malikis add: These limits
are for an unconstrained person (mukhrar ), and for one
who is constrained (mudrarr ). the time for zuhr prayer
extends even after an object’s shadow equals its height. The
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Imamis consider the time when an object’s shadow equals
its height as the time of fadilah for the zuhr, and when it
equals twice the height of the object as the time of
fadilah for the ‘agr prayer.

The Hanafis and the Shafi'is state: The time of
‘asr prayer begins when the length of an object’s shadow
exceeds its height and continues up to sunset.

The Malikis say: For the ‘asr prayer there are
two times, the first for ordinary circumstances and the
second for exigencies. The former begins with an object’s
shadow exceeding its height and lasts until the sun turns
pale. The latter begins from when the sun turns pale and
continues until sunset.

The Hanbalis observe: One who delays offering
the ‘asr prayer till after an object’s shadow exceeds twice
its height, his salar will be considered ad@ if performed
before sunset, though he will have sinned because it is
haram to delay it until this time. They are alone in all the
schools in holding this opinion.

The Time of Maghrib and ‘Isha’ Prayers:

The Shafii and the Hanbali schools (in
accordance with the view of their respective Imams) state:
The time for the maghrib prayer begins when the sun sets
and ends when the reddish afterglow on the western
horizon vanishes.

The Malikis say: The duration for the maghrib
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prayer 1S narrow and confined to the time required after
sunset to perform the maghrib prayer along with its
preliminaries of taharah and adhdn, and it is not
permissible to delay it voluntarily. But in an emergency,
the time for the maghrib prayer extends until dawn. The
Mailikis are alone in considering it impermissible to delay
the maghrib prayer beyond its initial time.

The Imamis observe: The period specific to the
maghrib prayer extends from sunset!for a duration
required to perform it, and the specific period of the ‘isha’
prayer is the duration required to finish it before midnight.
The time between these two specific periods is the
common time for both maghrib and ‘isha’ prayers. Hence
they allow the joint performance of these two salars
during this common time.

That was with respect to someone who is in a
position to act out of free choice (mukhzar ), but as to a
person constrained by sleep or forgetfulness, the time for
these two saldrs extends until dawn. with the period
specific for the ‘Gsha’ prayer becoming the time required to
perform it just before dawn and the specific period for the
maghrib prayer becoming the time required to perform it
just after midnight.

The Time of Subh Prayer:

There is consensus among the schools, with the
exception of the Maliki, that the time for the morning
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prayer begins at daybreak (al-fajr al-sadiq) and lasts until
sunrise. The Malikis say: The subh prayer has two times:
for one in a position to act out of free choice it begins
with daybreak and lasts until there is enough twilight for
faces to be recognized;, for one in constrained
circumstances it begins from the time when faces are
recognizable and continues up to sunrise.

THE QIBLAH

The schools concur that the Ka'bah is the gibiah
of one who is near it and is able to see it. They differ
regarding the giblah of one who is away from the Ka‘bah
and unable to see it.

The Hanafis, Malikis, Hanbalis and a group of
Imami legists observe: The giblah of one at a distance is
the direction of the Ka'bah and not the Ka‘bah itself.

The Shafi‘is and most Imamis state: It is wajib
for one who is near the Ka'bah as well as for one at a
distance, to face the Ka'bah itself. Thus if it is possible to
ascertain that one is facing the Kabah itself, one must do
so; otherwise the probability (zann) that one may be facing
it is sufficient. It is obvious that one who is far away from
the Kabah is in no way capable of ascertaining that he is
facing the Ka‘bah, considering that the earth is spherical.
Consequently, the giblah of one away from the Ka‘bah
will be the direction of the Kabah and not the Kabah
itself.
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Ignorance of the QQiblah:

It is wajib for a person ignorant of the giblah to
inquire and strive to determine itS exact or approximate
direction, and in case neither of the two is possible, the
four Sunni schools and a group from among the Imamis
say. He may perform salat in any direction; his salar will
be valid and it will not be wajib for him to repeat it
except in the opinion of the Shafiis.

Most Imamis observe: He will perform saldr in
four directions to comply with the command for salar and
to ascertain its proper performance. But if there isnt
sufficient time for performing salar four times or if one is
incapable of performing it in four directions, he will
perform salat in the directions that he can.

A Subsidiary Issue:

If a person prays not facing the giblah and
comes to know about his mistake, the Imamis state: I the
error is known during the saldt and the correct giblah lies
between his two hands, the part of the saldar already
performed will be valid and he will have to correct his
direction for the remaining part of the salar. But if it is
known that he has been praying facing the east, or the
west, or the north with his back towards the giblah (this is
with reference to Lebanon where the giblah lies to the
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south) the sald@ will be invalid and he will perform it
anew. If the error is known after performing the salar, it
would be performed again if its time is still there, not
otherwise. Some Imamis say: The salat will not be
repeated if there is only a little deviation from the giblah,
irrespective of whether its time is still there or not. But if
it has been performed facing the east or the west, it should
be repeated if its time is there, not otherwise. If the salar
is performed with one’s back to the giblah, it should be
repeated regardless of whether its time is still there or has
passed.

The Hanafis and the Hanbalis observe: If after
inquiring and striving to find the giblah one is unable to
ascertain its approximate direction and performs sala in a
direction which turns out to be wrong, he must change his
direction accordingly if the mistake is known during the
salat, and if it is known afterwards his salar is valid and
he has no further obligation.

The Shafiis say: If it becomes certain that there
has been a mistake in determining the giblah, it is wajib
to repeat the salaz, but if there 1s only a likelihood of
mistake, the salat is wvalid irrespective of whether the
probability arises during the salat or after it.

As to one who neither makes an inquiry nor an
effort to determine the giblah, but by chance performes
the salar in the right direction, the Malikis and Hanbalis
consider his salar to be batil. The opinion of the Imamis
and the Hanafls is that his salar is valid provided he has
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no doubts while praying and was sure about the direction
of the giblah at the time of starting the salar, because, as
pointed out by the Imamis, in such a situation it is correct
for him to make the niyyah of acquiring nearness (qurbah)
to God.

THE RULES OF MODESTY

The issue is one of those from which numerous
bylaws are derived, such as those specifying the parts of
one’s body that must be covered {‘awrah) and the parts of
another person’s body which it is haram to look at, those
relating to the difference between ‘maharim (relatives
through lineage or marriage with whom marriage is
prohibited) and non-mahdrim persons in this regard, the
difference in this regard due to sameness or difference of
sex, the difference between looking and touching and
similar rules which are discussed below.

1. Looking at One’s Own Body: The schools differ
concerning covering of one’s ‘awrah from one’s own view
and whether it is haram for one to uncover one’s ‘awrah
in privacy.

The Hanafis and the Hanbalis observe: In the
same way that it is not permissible for a person to expose
his ‘gwrah in the presence of anyone for whom it is not
permissible to look at it, it is not permissible for him to
expose it when alone without necessity, as arises at the
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time of bathing or answering the calt of nature.

The Malikis and ShafiTs say: It is not unlawful
but reprehensible (makrith) to be bare without necessity.

The Imamis, state: It is neither hardm nor
makrith when no one is looking at.

Ibn Abi Layla holds an uncommon opinion that
prohibits one from baring oneself even for bath for the
reason that water is inhabited by living beings (al-Majmii
sharh al-Muhadhdhab, ii, 197).

2. Woman and Her Maharim: The schools differ
concerning the parts of the body a woman must cover in
the presence of her mahdrim— except the husband—and
Muslim women®In other words, what constitutes the
‘awrah of a woman in the presence of Muslim women as
well as her maharim, both through lineage and marriage?

The Hanafis and the ShafiTs say: It is wajib for
her to cover the area between the navel and the knees in
their presence.

The Malikis and the Hanbalis observe: She must
cover the area between the navel and the knees in front of
women, and in the presence of her maharim, her whole
body except the head and the arms.

Most Imamis state: It is wajib for her to cover
her rear and private parts in the presence of women and
her mahdrim; to cover other parts as well is better though
not wajib, except where there is a fear of sin.
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3. Women and ‘Strangers™ About the extent of the body
to be covered by a woman in the presence of a ‘stranger
(any male apart from the maharim ), the schools concur
that it is wajib for her to cover her whole body except the
face and hands (up to the wrists) in accordance with verse
31 of Surat al-Nir:

.....

And reveal nor thewr adornmentr save such as is
outward; and let them cast rtheir veils over their
bosoms (24:31)

considering that ‘outward adornment’ (zahir al-zinah)
implies the face and hands. The word ‘al~khimar (whose
plural ‘khumur’ occurs in the verse) means the veil which
covers the head, not the face, and the word ‘al-jayb’
(whose plural ‘juyib’ occurs in the verse) means the chest.
The women have been commanded to put a covering on
their heads and to lower it over their chests. As to verse
59 of Sirat al-"Ahzab:

o e L i B 9 5 I
ot e e

O Prophet, say to your wives and daughters and the

believing women, that they draw their veils close (o
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them..., (33:59)

the word ‘al-jilbab’ (whose plural jalabib occurs in the
verse) does not mean a veil covering the face; rather it is a
shirt or garment.

4, Man’s ‘Awrah: The schools differ concerning the parts
of man’s body which it is haram for others to see and for
him to expose.

The Hanafis and the Hanbalis state: It is wajib
for a male to cover the area between the navel and the
knees before all except his wife. It is permissible for
others, irrespective of their being men or women, maharim
or strangers, to look at the rest of his body when there is
no fear of sin.

The Malikis and the Shafiis say: There are two
different situations for a male with respect to the extent he
can expose his body: the first, in the presence of men or
those women who are his maharim; the second, in the
presence of women who are not his maharim. In the
former instance he is only supposed to cover the area
between the navel and the knees, while in the latter it is
haram for a woman stranger to look at any part of a
man’s body. Though the Malikis exclude the head and the
amms if looked at without any sensual motive, the Shafi'ls
do not permit any exception (al-Figh ‘ala al-madhahib
al-arba’ah, vol. 1, mabhath satr al-‘awrah).
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The Imamis differentiate between the parts of
other person’s body which can be looked at and those parts
of one’s own body which ought to be covered. They
observe: Tt is wajib for a male to cover only his rear and
private parts, though it is wajib for women who are not
his maharim to abstain from looking at any part of his
body except head and hands (up to the wrist). To
summarize the Imami opinion, it 1s permissible for a male
to view the body of other men and his femali maharim
—except the rear and private parts—provided no sensual
motive is involved. Similarly, a woman can view the body
of other woman and her male maharim —excepting the
rear and private parts—provided no sensual motive is
involved.

5. Children: Concerning the body of a child, the Hanbalis
say: It is not prohibited to touch or look at the body of a
child below seven years. It is not permissible to look at the
rear and private parts of a male child between the age of
7 to 9 years, and for ‘strangers’ the whole body of a
female child above the age of seven.

The Hanafis observe: No part of the body of a
boy of four years and below is prohibited from being
looked at. Above this age only his rear and private parts
are prohibited from being looked at as long as sexual
desire has not awakened in him. If he reaches the age of
sexual desire, the rule applicable to adults will be
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applicable to him with respect to both the sexes.

The Malikis state: It is permissible for a woman
to look at and touch the body of a boy below the age of
eight years, and only look at it till the age of twelve. A
boy above the age of twelve is considered similar to an
adult. It is permissible for a man to look at and touch the
body of a girl below two years and eight months, and to
look at, though not touch, till she reaches the age of four
years.

According to the Shafiis, the rules applicable to
an adult apply to an adolescent male child. But if a child
is below that age and is also incapable of describing what
he sees, all parts of his body can be looked at. But if he
can describe what he sees with a sexual interest, he will be
considered similar to an adult. As to a girl below the age
of adolescence, only if she has developed sexual appeal
will she be considered similar to a full-grown woman, not
otherwise, though it will be haram for anyone except
someone who looks after her to look at her parts.

The Imamiyyah observe: It is wajib to cover
one’s ‘awrah in front of a child of discriminating age, who
can describe what he sees, though not before one who is
incapable of doing so, because {in this respect) he is similar
to an animal. That was regarding the covering of the body
in the presence of a child, but with respect to looking at a
child’s ‘awrah, al-Shaykh Ja‘far in his book Kashf al-ghitd
states: It is not wajib to abstain from looking at the parts
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of a child below five years, though it is absolutely
impermissible to look at them with a sexual interest.

From what I have been able to ascertain from
the traditions of the Ahl al-Bayt, the age limit for the
permissibility of looking at the child’s ‘awrah is six years,
not five.

6. Woman’s Voice: All the schools concur that listening to
the voice of a woman is not prohibited, excepi where
pleasure is involved or where there is a fear of sin. The
(Imami) author of al-Jawahir, at the beginning of the
chapter on marriage, has mentioned as his proof the
continuing practice of Muslims belonging to different
periods and regions, the sermons of Fitimah (a) and her
daughters, the innumerable instances of conversations of
the wives of the Prophet (s). the Imams and the
‘ulamd—which cannot possibly be considered as having
taken place due to emergency—and the holding of
mourning and wedding ceremonies by women in the
presence of men from early times, the conversations
between opposite sexes while conducting transactions, as
well as the Quranic verse .J,ilu aaisii (Be not
complaisant in your speech, 33:32), in which not speech
itself but its manner and complaisance have been
prohibited.

7. The Colour, Not the Shape: The schools concur that it
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i8 wajib to cover (the body’s) colour, not its shape. This
writer comments: If the colour of the covering is similar to
the colour of the skin, so that it is not discernable from it,
as in the case of skin—coloured stockings, the presence or
absence of the covering will be equal.

8. The Difference Between Looking and Touching: Every
part that is permissible to touch, may be looked at and
every part that is haram to be looked at may not be
touched. Here there is a general consensus among the
schools because touching involves greater pleasure than
looking, and no legist of any school claims concomitance
between the permissibility of looking and the permissibility
of touching. Hence, though it is permissible for a man to
look at a female stranger’s face and hands, it is not
permissible for him to touch her except in an emergency,
such as for medical treatment or for rescuing her from
drowning, The following tradition has been narrated from
al-Tmam al-Sadiq (a)

R/ P T PO T FCR F J S [ O

' - wrls el
(Al-'Imam al-Sadiq [‘e] was asked:) “Can a man
shake hands with a woman who s not his

mapram 7 The Imam (‘a} replied: “No, unless
there is a cloth in between.”
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The Hanafis exclude shaking hands with an old
woman from the prohibition. In the book of Ibn ‘Abidin
(vol. 1, p. 284) it is stated: It is not permissible to touch
the hands or face of a young woman even with the
assurance of absence of any sexual motive. As to an old
woman who has no sexual appeal, there is nothing wrong
in shaking hands with her with the assurance of absence of
a sexual motive.

The Imamis and the Hanafis allow touching the
body of any mahram provided no sexual motive or
pleasure is involved. The Shéfifs prohibit touching even
those parts of a mahram’s body which it is permissible to
look at. It is even not permissible in their opinion for a
person to touch the belly or back of his mother, pinch her
ankles or feet or kiss her face. Similarly, it is not
permissible for a person to ask his daughter or sister to
press his legs (al-Allamah al-Hilli, al-Tadhkirah, vol. 2,
beginning of bab al-zaway).

9. The Difference Between Exposing and Looking at: The
Imamis observe: There is no concomitance between the
permissibility of exposing the body and the permissibility
of looking at it. Hence it is permissible in their opinion for
a man to expose the whole of his body except his rear and
private parts, while it is not permissible for a non-mahram
woman to look at it. I have not found anyone expressing
this opinion in the numerous books of the four Sunni
schools which 1 possess.
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10. Old Women: God Almighty says in the Quran:

CL.;- e TUa ESCHIC P e JYEM [ N o e 3

€ P e o 3

And such women as are past child-bearing and have
no hope of marriage, it is no sin for them if they put
off their clothes, so be it that they flaunt no
ornament; but 1o abstain is better for them, and God
is All-hearing, All-knowing. (24:60)

This noble verse indicates that it is permissible for old
women who have no desire for marriage due to their old
age “to expose their face and a part of their hair and arms,
and such other parts which aged women usually keep
exposed. The traditions of the Ahl al-Bayt (@) also point
to the same, on condition that such exposure be not with
the intent of display. Rather, it is to allow them to come
out for fulfilling their needs, though it is better for them
to keep themselves covered.”

This permission is with the assumption that it is
not permissible to expose any of the above-mentioned
parts of the body if there is fear of its leading to
something haram, because a woman, regardless of her
elderly age, remains an object of sexual interest. Hence the
lemiency in the case of an aged woman arises from her
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being similar to a young girl who is presumably not an
object of sexual interest and pleasure. Therefore, if there is
any likelihood of that kind, the rule applicable to her will
be the rule applicable to young women.

Islam is lenient with respect to elderly women
and strict regarding young women. But in practice we
observe the opposite of what the Qurian has ordered. We
see shamelessness and display of charms among young
women. while elderly women keep themselves covered
and are reserved. So where God is strict, they are lenient,
and where He is lenient, they are strict.

Wajib Covering During Salat

The schools concur that it is wajib upon both
men and women to cover those parts of their bodies
during salar which should ordinarily be kept covered
before ‘strangers. Beyond that their positions differ. Is it
wajib for a woman to cover, fully or partly, her face and
hands during salat, although she is not required to do so
outside salat? Is it wajib for a man to cover other parts of
his body during salar apart from the area between the
navel and the knees, though it is not wdjib to do so
outside salar?

The Hanafis observe: It is wajib upon a woman
to cover the back of her hands and the soles of her feet as
well. and upon a man to cover his knees in addition to the
area between the navel and the knees.
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The Shafiis and Mailikis say: It is permissible for
a woman to keep her face and both the palms and the
back of her hands uncovered during salar.

The Hanbalis state: It is not permissible for her
to expose any part except the face.

The Imamis observe: It is wajib for both men
and women to cover those parts of their body during salat
which they are supposed to cover ordinarily in the
presence of a ‘stranger. Hence it is permissible for a
woman to expose during saldr that part of her face which
is washed during wudi’, her hands up to the wrists, and
her feet up to the ankles—both the back as well as the
palms of hands and the soles of feet. For a man, it is
wajib to cover the rear and the private parts, though better
to cover the entire area between the navel and the knees.

The Material Used for Covering During Salat:

The covering should meet the following
requirements where the ability and freedom to meet them
exist:

1. Taharah: The taharah of the covering and the body are
necessary for the validity of salar in the opinion of all the
schools, although each of them concedes certain exceptions
in accordance with the following details:

The Imamis state: Blood from wounds and
sores, irrespective of its quantity, is considered excusable
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on the dress as well as the body if its removal entails
difficulty and harm (mashaggah wa haraj). A blood spot
smaller than the size of a dirham coin, regardless of its
being due to one’s blood or that of someone else, is also
excusable provided that: it is in a single place and not in
different places; it is not the blood of hayd, nifas and
istihadah, it is not the blood of anything intrinsically najis,
such as dog and pig, or the blood of a maytah Also
excusable is the najaseh of anything that does not
constitute part of essential dress during salar, eg. a sash,
cap, socks, shoes, ring, anklet and that which one carries
with oneself, e.g. knife or currency. The najasah of the
dress of a woman rearing a child, irrespective of whether
she is the mother or someone else, is exempted on
condition that it be difficult for her to change it and that
she washes it once every day. In other words, in their
opinion every najasah on dress or body is exempted in
conditions of emergency (idtirar).

The Malikis observe: Cases of controlless
discharge of urine or excrement, as well as piles, are
excusable; so is any impurity on the body or clothes of a
woman suckling an infant that may be soiled by the
infant’s urine or faeces. So also are exempted the body and
clothes of a butcher, surgeon and scavenger. Also
exempted is: blood—even that of a pig—if it is less than
the size of a dirham coin: the discharge from boils, the
excrement of fleas, and other things which need not be
mentioned because they occur rarely.
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The Hanafis say: Najasah, blood or anything
else, if less than the size of a dirham coin is exempted.
Also exempted in emergencies is the urine and excrement
of a cat and mouse. Tiny splashes—as small as the point of
a needle—of urine, the blood that unavoidably stains a
butcher, and the mud on roads—even if it is usually mixed
with najasah and provided the najasah itself is not
visible—are exempted. Consequently, they consider najasah
in a small quantity as exempted, such as the urine of an
animal eating which is halal, if it covers a fourth of the
clothes and less than one-fourth of the body.

According to the Shafils, every najasah which
is in such a small quantity that the eye cannot see it is
exempted. So is the mud on roads which is mixed with a
small quantity of najasah, worms present in fruits and
cheese, nagjis liquids added in medicines and perfumes,
excrements of birds, ngjis hair in small quantity if they do
not belong to a dog or a pig, and other things as well
which are mentioned in detailed works.

The Hanbalis say: Minute quantities of blood
and pus are exempted, and so is the mud on roads whose
najasah is certain, as well as the nagjasah that enters the
eyes and washing which is harmful.

2. Wearing Silk: There is consensus among the schools that
wearing silk and gold is sgram for men both during and
outside sala:, while it is permissible for women. This is in
accordance with this statement of the Prophet (s):
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Wearing silk and gold is unlawful for the men of
my uvmmah, while it is lawfu! for its women.

Accordingly, the Imamis observe: A man’s sala@ is not
valid if he wears pure silk and any clothing embroidered
with gold during it, regardless of whether it s a
waistband, cap, socks. or even a gold ring. They allow
wearing silk during safar in times of illness and during war.

The Shafils state: If 2 man performs salat while
wearing silk or over something made of it, it will be
considered a haram act, though his salar will be valid
(al-Nawawi, Sharh al-Muhadhdhab, iii, 179).

I have not found an express statement in the
books of the remaining schools concerning the validity or
invalidity of salar performed in silk, though the Hanafis as
well as the Hanbalis (in accordance with one of two
narrations) concur with the Shafis regarding the general
rule that if there is any command prohibiting something
which is not directly connected with salar—such as the
command prohibiting usurpation—the salar will be valid if
it is not observed and the person will be considered as
having performed a wajib and a haram act together.
Accordingly, the salar performed in a dress of silk is valid.

The author of al-Figh ‘ala  al-madhahib
al-‘arba'ah reports a consensus that it is valid for a man
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constrained to perform salat while wearing silk, and it is
not wajib for him to repeat it.

3. Lawfulness of the Clothing: The Imamis consider it
necessary that the clothing worn be lawfully owned. Hence
if a person performs salar in usurped clothes with the
knowledge of their being so, his salar is batil. This is also
the opinion of Ibn Hanbal in one of the two statements
narrated from him,

The other schools regard salar in  usurped
clothes as valid on the grounds that the prohibition does
not directly relate to salar so as to invalidate it. The
Imamiyyah are very strict concerning usurpation, and some
of them even observe: If a person performs salar in clothes
in which a single thread is usurped, or carries with him an
usurped knife, dirham, or any other thing, his sglar will
not be valid. But they also say: If one performs salar in
usurped clothes out of ignorance or forgetfulness, his salar
is valid.

4. The Skin of Animals not Used for Food: The Imamis
are alone in holding that it is invalid to perform salat

while wearing the skin, even if tanned, of an animal
whose flesh may not be eaten, as well as anything
consisting its hair, wool, fur or feathers. The same is true
of clothes bearing any secretion from its body—e.g. sweat
and saliva—as long as it is wet. Hence, even if a single
hair of a cat or any such animal happens to be present on
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the dress of a person performing salar and he performs it
with the knowledge of its presence, his salar is batil.

They exclude wax, honey, the blood of bugs,
lice, fleas and other insects which have no flesh, as well as
the hair, sweat and saliva of human beings.

They also consider salat invalid if any part of a
dead animal (maytah ) happens to be on the clothes
irrespective of whether the animal is one used for food or
not, whether its blood flows when cut or not, and its skin
is tanned or not.

A Subsidiary Issue: If there is only a single clothing to
cover the body and that too is najis to an extent that is
not excusable, what should one do if he has no alternative
other than either performing salat in the najis clothing or
in the state of nature?

The Hanbalis say: He should perform salar in
the najis clothing, but it 1S wajib upon him to repeat it
later.

The Malikis and a large number of Imamis
observe: He should perform salat in the najis clothing and
its repetition is not wajfib upon him.

The Hanafis and the Shafiis state: He should
perform sala: naked and it is not valid for him to cover
himself with the najis clothing.
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The Place of Salat

An Usurped Place: The Imamis consider sala: performed
in an usurped place and usurped clothing as baril provided
it is done voluntarily and with the knowledge of the
usurpation. The other schools observe: The salar performed
in an usurped place is valid, though the person performing
it will have sinned, since the prohibition does not relate
directly to salar; rather, it relates to dispensations (of
property). Their position in this regard is the same as in
the case of usurped clothing.

What a great distance between this opinion of
the four schools that an usurper’s salar is valid in usurped
property. and the opinion of the Zaydiyyah that because of
the prohibition on the use of anything usurped it is not
valid even for the true owner to perform sala@r in his
property as long as it remains usurped.

The Imami view represents a middle position,
because they consider valid the salat of the true owner
and anyone whom he permits, and regard as batil the salar
of the usurper and anyone whom the owner has not
granted permission. The Imamis also permit salar in vast
stretches of (owned) land which are either impossible or
difficult for people to avoid, even if the permission of the
owner has not been acquired.

Taharah of the Place: The four Sunni schools observe:
The place should be free from both wet and dry najasah.
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The Shifits overdo by observing: The taharah of all that
which touches and comes into contact with the body or
clothes of the musalli is wajib. Therefore, if he rubs
himself against a najis wall or cloth or holds a najis object
or a rope lying over najasah, his salat will be batil. The
Hanafis require only the location of the feet and the
forehead 1o be tahir, the Imamis restrict it to the location
of the forchead, ie. the place of sajdah. As to the najasah
of other locations, the saiar will not be batil uniess the
najasah 1s transmitted to the body or clothing of the
musalli (the person performing salar).

Salat Performed on a Mount: The Hanafis and the
Imamis require the place to be stationary; hence it is not
valid in their opinion to perform sal@ while riding an
anima! or something that swings back and forth. except
out of necessity, because one who has no choice will
perform salat in accordance with his capacity.

The Shafi‘is, Malikis and Hanbalis observe: Salat
performed on a mount is valid even during times of peace
and despite the ability to perform it on the ground,
provided it is performed completely and meets all the
requirements.

Salat Inside the Ka‘bah: The Imamis, Shafi‘is and Hanafis
state; It is valid to perform salat, faridah or nafilah,
inside the Ka‘bah.

The Malikis and the Hanbalis say: Only nafilah,
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not faridah, is valid therein.

A woman’s Prayer Beside a Man: A group of Imami
legists observe: If a man and a woman perform salat in a
single place so that she is either in front of him or beside
him, and there is neither any screen between them nor
does the distance between the two exceed 10 cubits, the
salat of the one who starts earlier will not be batil, and if
both start simultaneously, the saldr of both will be batil.

The Hanafis say: If the woman is in front or
beside a man, the salar will be baril if performed in a
single place with no screen at least a cubit high between
them, the woman has sex appeal, her shanks and ankles
are adjcent to his, the salat is not a funeral prayer, and
the salar is being jointly performed, ie. either she is
following him or both are following a single imam.

The Shafiis, the Hanbalis and most Imamis are
of the view that the salat is valid, though the manner of
performance is makrith.

The Locale of Sajdah: The schools concur that the place
where the forehead is placed during prostration should be
stationary and should not be inordinately higher than the
location of the knees (during sajdah ). They differ
regarding that on which sajdah is valid. The Imamis state:
It is not valid to perform sajdah on anything except on
earth and those things which grow on it and are not used
for food or clothing. Therefore, a person cannot perform

Vol. 11/29



Salat

sajdah on wool, cotton. minerals and that which grows on
the surface of water, for water is not earth.

They permit sajdah on paper because it is made
of a material which grows on earth. They argue their
position by pointing out that sajdah is an ‘ibadah
prescribed by the Shartah that depends for its particulars
on textual evidence (nass). The legists of all the schools
concur regarding the validity of sajdah on earth and that
which grows on it, thus restricting it to that regarding
which there is certainty. They offer as further evidence
these traditions of the Prophet (s):

S S e T

e NI d'f A Lsn:.o.n
The salat of any of you will not be valid unless he
performs wudd’' as instructed by God and then

performs sajdah by placing his forchead on the
carth.

.TI))_"_LJTI.LS'_....; u:.éJEY'I ;.j.L;

The earth has been created a masjid (a place for
performing sajdah) and a purifier.

Khabbab says: “We complained to the Prophet
(s) regarding the excessive heat of sun-baked ground on
our foreheads, but he did not accept our complaint.” Had
it been valid to perform sajdah on carpets, why would
they have complained?
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The Imamis permit sajdah on cotton and linen
in case of idtirar.

The four schools observe: It is valid to perform
sajdah on anything, including even a part of one’s turban,
provided it is ¢ahir. Rather, the Hanafis permit sajdah on
one’s palm even without an emergency, though it is
considered as makriih.

Vol. I/ 31



Salit

ADHAN

Adhin literally means ‘announcement’, and in the Shari‘ah
it means the announcement made in specific words at the
time of salar. It was introduced in the first year of the
Hirah at Madinah. The cause of its introduction, in the
opinion of the Imamis, was that Gabriel came down with
the adhan in a message from God to the Prophet {s). The
Sunnis say that ‘Abd Alah ibn Zayd saw a dream in
which he was taught the adhan by someone. When he
related his dream to the Prophet (), he approved it.

Adhan is a Sunnah:

The Hanafis, Shafils and Imamis say: Adhan is a
sunnah which has been emphatically recommended
(mudakkadah ). The Hanbalis observe: It is a kif@'i fard of
non—travelling men in villages and towns to make the
adhan for the five daily prayers.

The Malikis state: It 15 wajib kifa’i in towns
where the Friday prayer is held, and if the people of such
a place abandon adhan they will be fought on that account.
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Adhan is Invalid in Certain Cases:

The Hanbalis observe: It is not valid to make
adhan for a funeral prayer (salar al-janazah) or for a
supererogatory prayer (al-salat  al-ndfilah) or for one
performed to fulfil a vow (al-saldt al-mandhiirah).

The Malikis say: It is not wvalid for a
supererogatory or funeral prayer or for an obligatory daily
prayer performed after the lapsing of its time (a/-salat
al-fd'itah).

The Hanafis state: It is not valid for the prayers
performed on the two ‘ds (idayn ), for the prayer
performed on the occurrence of an eclipse (salar al-kusif),
for prayers made for rain (istisqd’), and for tarawih and
sunnah prayers.

The Shafiis do not consider it valid for jandzah,
mandhiirah and nawafil prayers.

The Imamis observe: The Shariah has
introduced adhan only for the five daily salats, and it is
mustahabb for them, whether performed as add’ or gada,
with a group (jamd'ah) or singly (furada), during journey
or stay, both for men and women. It is not valid for any
other salat, mustahabb or wdjib, and the mufadhdhin will
call out “al-salar” three times on occasions of salar
al-kusuf and ‘idayn.
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The Conditions for Adhan;

The schools concur that the conditions for the
vahdity of adhan are: maintaining continuity of its recital
and the sequence of its different parts, and that the
miadhdhin be a sane Muslim man?® Adhan by a child of
discerning age is valid. All the schools concur that taharah
is not required for adhan.

The schools differ regarding other aspects. The
Hanafis and the Shafi‘is say: Adhan is valid even without
niyyah. The other schools require niyyah.

The Hanbalis consider making adhan in any
language other than Arabic as being unconditionally valid.

The Malikis, Hanafis and Shafis state: It is not
valid for an Arab to make adhan in any other language,
though 1t is valid for a non-Arab to make it in his own
tongue, for himself and his colinguals.

The Imamis observe: Adhan i1s not valid before
the arrival of the time of salar except in the case of salar
al-fajr. The Shafiis, Malikis, Hanbalis and many Imamis
permit the making of the adhan of announcement before
the dawn. The Hanafis do not permit it, making no
difference between salat al-fajr and other salars. This
opinion 18 closer to caution,

The Form of Adhan:

Allahu akbar—four times according to all the schools
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and twice according to the Malikis.

Ashhadu an la ilaha illallah—twice according to all
the schools.

Ashhadu anna Muhammadan rasil  Allgh—twice
according to all the schools.

Hayya ‘ala al-salar—twice according to all the

schools.

Hayya ‘ala al-falah—twice according to all the
schools.

Hayya ‘ala khayr il-'amal—twice according to the
Imamis only.

Allahu akbar—wice according to all the schools.
La iaha illallah—once according to the four schools
and twice according to the Imamis.

The Malikis and Shafi'is permit repetition of the
last line, considering it sunnah; that is the adhan,
according to them, is not invalid if it is recited only once,
as the Imamis hold. The author of al-Figh ‘dla
al-madhahib al-'arba'ah mentions a consensus among the
four schools regarding ‘al-tathwib’ being mustahabb.
‘Al-tathwib means reciting the words “al-salaru khayrun
min al-nawm”, (Salat is better than sleep) twice after
“hayya ‘ala al-falah”. The Imamis prohibit it.°

Iqgamah:

For both men and women it is rustahabb to
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recite igamah before every daily obligatory salas, with the
salar mmediately following 1t. The rules applicable to
adhan, such as continuity, sequence, its being in Arabic,
etc.,, apply to igamah as well. Its form is as follows:

Allahu  akbar—wwice according to all the schools
except the Hanafis who require it four times.
Ashhadu an la ilaha illallah—once according to the
Shafits, Malikis and Hanbalis and twice according to
the Hanafis and Imamis.

Ashhadu anna Muhammadan rasulullah—once in the
opinion of the Shafi%s, Malikis and Hanbalis, and
twice according to the Hanafis and Imamis.

Hayya ‘ala as—salat—once in the opinion of the
Shafiis, Malikis and Hanbalis, and twice according
to the Hanafis and Imamis.

Hayya ‘ala al-falah—once in the opinion of the
Shafiis, Malikis and Hanbalis, and twice according
to the Hanafis and Imamis.

Hayva ‘ala khayr il~‘amai—twice only according to
the Imamis.

Qad qamat is-salat—twice in the opinion of all
schools. except the Malikis who recite it once.

Allahu akbar—twice in the opinion of all the schools.
La ilaha illallah—once in the opinion of all the
schools.

A group of Imami legists observe: It is valid for
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a ‘traveller’ and a person in a hurry to recite each sentence
of both the adhan and igamah only once.

The Essentials of Salat

The wvalidity of salar is dependent upon
taharah—both from hadath and khabath—setting in of its
time, facing the qiblah, and wearing sufficient clothing.
The fulfilment of these conditions (called shuriit) before
starting the sa/@ is necessary, and they have been
discussed in detail in the preceding pages. Salar also
comprises certain essentials (arkan wa fard@id) which are
performed as parts of sala. They are many, and among
them are the following:

1. Niyyah:

The schools—or rather the legisis of each school
among themselves—differ regarding the content of the
niyyah (intention) required for salar, that is, whether it is
necessary to specify the salar (such as its being zuhr or ‘asr
prayer), whether it is obligatory or supererogatory, ramam
(complete) or gasr (shortened), add@ or qadd’, and so on.

The essence of niyyah, as mentioned in the
chapter on wudit, is the intention to perform an act with
the motive of obedience to a command of God Almighty.
Specification of a particular salar, whether it is obligatory
or supercrogatory, add or qadd, is dependent upon the
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tntention of the musalli. Thus if he intends to perform a
supererogatory salat at the start and performs it with this
intention, it will be supererogatory; if he intends to
perform an obligatory salat, such as zuhr or ‘asr prayer, it
will be so. But if he does not intend anything it will be a
waste of labour, though it is impossible for one not to
intend anything. Because any act performed by a sane
person cannot be without an intention regardless of
whether he expresses it in specific words or not, and
irrespective of whether he is attentive to his intention or
not. Therefore, all the schools concur that expressing the
niyvah 1n words is not necessary. Similarly, it is also
ordinarily impossible for one who knows the difference
involved to intend zuhr while performing ‘asr and an
obligatory sala: while performing a supererogatory one.

However. discussions regarding niyyah and its
various forms were not in vogue among the pioneering
scholars of the Sharfah. It would be good to quote here
the observations of two great scholars, Ibn al-Qayyim
from among Sunni legists, and Sayyild Muhammad, the
author of al-Madarik, from among the Imamiyyah.

The former observes in his Zad al-ma'ad, as
quoted in the first volume of Ibn Qudamah’s al-Mughni:
“The Prophet () used to say “Allahu akbar” when he stood
for prayer and did not say anything betore it. He did not
express the niyyah in words, such as saying: T perform
such and such prayer in four rak'ahs facing the giblah as
an imam or ma'mim’ (one who follows the imam). Neither
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did he mention whether it was add@ or gada nor its time.
These ten are later elaborations and no one has ever
narrated them from him (s) in either sahih or da'if form,
and neither the tG@bi'un nor the four Imams have opted for
themn.”

The latter, in Madarik al-ahkam (mabhath
al-nivyah awwal al-salar) observes: “That which is
inferable from the sources of the Shariah is that niyyah is
a simple matter and all that it involves is the intention to
perform an act in obedience to God, the Exalted. This is
something which no sane person can do without while
turning to perform am act of worship (ibadah).”

Here some scholars have observed: If God were
to enjoin the performance of salat or any other ‘ibadah
without a niyyah, it would have amounted to demanding
something impossible. Al-Shahid has mentioned in
al-Dhikra that our earlier scholars did not mention niyyah
in their books on figh; they would state: ‘The first wajib in
wudu’ is washing the face, and the first wajib in salar is
takbirat al-ihram. The reason for this was that that which
is essential in regard to niyyah is something which is
inescapable, and anything in addition to it is not wajib.
That which confirms this is that niyyah has not been
mentioned in the context of any of the ‘ibadar— and
particularly not in their case—and the traditions describing
the wudi', ghus! and tayammum of the Prophet (5) do not
make any mention of it.
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2. Takbirat al-Thram:

Salat does not materialize without ‘takbirar
al-ihram’ Tts name derives from the statement of the
Prophet (s)

PRI DS ORI ! PROYR P POIATE W FIEPD

Taharah is the key to salde; i1s  consecration
{tahrim ) is the takbirah; and its termination
(tahlilyis raslim.

It means that with takbirat al~ihram 11 becomes
haram to speak and perform any act incompatible with
salat, and by reciting taslim those acts which were
prohibited after reciting the fakbirah become permissible
again.

Its formula is “Allahu akbar®, and uccording to
the Imamis, Malikis and Hanbalis no other form is
permissible. The Shafiis observe: Both “Allahu akbar®, and
“Allahu al-'akbar” (with the addition of afif and lam to
“akbar” ) are permissible. The Hanafis state: Any other
synonymous words such as ‘Alldhu al-azam’ and "Allahu
al-"ajail’ will do.

All the schools. excepting the Hanafi, concur
that it is wajib to recite it in Arabic, even if the musalli is
a non—Arab. If he cannot, it is obligatory for him to learn
it; and if he cannot learn, he may translate it into his own
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tongue. The Hanafis observe: It is valid to recite it in any
language even if one can recite it in Arabic.

There is consensus among the schools that at the
ttime of reciting takbirat al-ihram all the conditions
necessary for salar (such as taharah, facing the giblah,
covering the body, etc) should be present, and that it
should be recited—when one has the ability to do
so—while standing stationarily, and in a voice that he can
hear. The word ‘Allak’ should precede ‘akbar’, and the
reverse, ‘akbar Allak', will not suffice for entry into giyam.

3. Qiyam:

The schools concur that givam is wajib in the
obligatory salars from the beginning of takbirat al-ihram
to the making of ruki’, and that standing uprighty,
stationarily and independently are its requisites. Hence it is
not valid to recline on any support when one is able to
stand without it. If one cannot stand, he may perform
salar sitting, and if this too is not possible, while lying
down on the right side facing the giblah (in the same
position that a dead body is placed in the grave). This is
the opinion of all the schools except the Hanafis, who
state: A person who cannot sit will perform salat lying
down on his back with his feet pointing towards the
qiblah, so that his gestures in lieu of ruki’ and sajdah are
made towards the giblah.

If it is not possible to perform salar while lying
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on the right side, the Imamis, Shafiis and Hanbalis permit
him to perform salatr lying on his back by making gestures
with his head. If gesturing with the head is not possible, he
will gesture with the eyelids.

The Hanafis say: If his state is as bad as that,
the duty of salar will no longer apply to him, though he
will have to perform it gada’ when his condition improves
and the hindrance is removed.

According to the Malikis, a sick person such as
this s not required to perform salat and it is also not
wajib for him to perform its qadd’.

The Imamis, Shafiis and Hanbalis state: The
duty of salat does not disappear in any situation: if he is
unable to gesture by blinking his eyes he will pass the
salar through his mind and move his tongue for reciting
the gir@ah and dhikr. If he is unable to move the tongue
he will imagine it in his mind as long as his mind works.
To sum up, salar s wajib upon those who are fully
capable and those who are not so capable. It may not be
neglected in any situation, and every person must perform
it in accordance with his ability. Hence it 1s performed
while standing, then sitting, then lying down on one’s side,
then lying down on one’s back, then gesturing by blinking
the eyes, and passing it through the mind, in that order. A
fully capable person as well as one not capable will move
from the previous state to the new situation which has
come into existence. Hence if a fully capable person loses
his ability during salgr or one not capable regains it, either
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of them will perform the remaining part in accordance
with his ability. Therefore, if he performs one rak'ah
standing and is then unable to stand, he will complete it
sitting, and if he performs the first rak'eh sitting and then
regains the strength to stand, he will complete the
remaining saldt standing.

4, Qira’ah:

The schools differ whether the recitation of
Sirat al-Fatihah is wajib in every rak'ah, or in the first
two rak'ahs, or in all the rak'ahs without there being any
other alternative. They give different answers to the
following questions: Is the basmalah an essential part of
al-Fatihah or is it valid to omit it? Is it wajib or
mustahabb to recite aloud or in a low voice? Is it wajib to
recite another strah after al-Fatihah in the first two
rak‘ahs? Can the tasbih replace the siurah? Is takattuf (the
folding of arms during sal@) a sunnah or is it haram?
And so on.

The Hanafis observe: It is not compulsory to
recite only Sirat al-Fatihah in the daily obligatory salats,
and anything recited from the Quran may take its place,
because God the Exalted, says: o305, o SLalsl it
‘Therefore recite of the Quran so much as is feasible
(73:20) (Bidayat al-mujtahid, vol. 1, p. 122 and al-Shi‘rani’s
Mizan, “bab sifat al-salit”). The recital from the Quran is
wajib in the first two rak'ahs; but in the third rak'ah of
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the maghrib prayer and the last two rak'ahs of ‘asr and

isha’ prayers there is an option between reciting from the
Qur'an or saying the rasbih or keeping quiet (al-Nawawi,
Sharh al-Muhadhdhab, vol. 3, p. 361).

Moreover, the Hanafis say: It is valid to forego
the basmalah because it is not a part of any sirah. Neither
reciting aloud nor in a low voice are mustahabb, and a
musalli praying alone is free to recite in a voice that he
alone can hear or in a voice hearable to others. There is
no gunit in salar with the exception of salar al-watr. As
to takattuf, it is masnian (a sunnah) and not wajib, and its
preferable form is for a man to place the palm of his right
hand on the back of his left hand below the navel, and for
a woman to place her hands on her chest.

The Shafi‘is state: Swrar al-Fatihah 1s wajib in
every rak'ah, without there being any difference in this
regard between the first two rak‘ahs and the other rak'ahs
and between wajib and mustahabb salats. The basmalah is
a part of the sirah and cannot be omitted in any
circumstance. The recitation should be aloud in the
morning prayer and the first two rak'ahs of maghrib and
‘isha’ prayers; the remaining recitals are to be in a low
voice. The qurtt is mustahabb only in the momning prayer,
and is to be performed after rising from the ruki' of the
second rak'ah. Similarly. it is mustahabb to recite another
surah after al-Fatihah only in the first two rak'ah s.
Takartuf is not wajib but a sunnah for both the sexes, and
its preferable form is to place the right hand palm on the
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back of the left hand between the chest and the navel and
towards the left side.

According to the Malikis, reciting Surar
al-Fatihah is necessary in every rak'ah, without there
being any difference in this regard between the earlier and
later rak'ahs and between fard and mustahabb salats, as
observed earlier by the Shafiis. It is mustahabb to recite
another sirah after al-Farihah in the first two rak'ahs. The
basmalah is not a part of the sirah and it is mustahabb to
omit it altogether. Reciting aloud is mustahabb in the
morning prayer and the first two rak'ahs of maghrib and
‘ishd@ prayers. Qunizz is to be recited only in the morning
prayer. Takattuf is valid in their opinion, though it is
mustahabb to keep the hands hanging freely in the fard
prayers.

The Hanbalis consider a/~Fatihah to be wajib in
every rak'ah, and to recite a surah after it in the first two
rak'ahs as mustahabb. The morning prayer and the first
two rak'ahs of maghrib and ‘ishd’ prayers are to be recited
aloud. The basmalah is a part of sirahs though it will be
recited in a low voice and not aloud. Qumiar is to be
recited in saldgt al-watr and not in any other saldr.
Takartuf is a sunnah for both men and women and its
preferable form is to place the right hand palm on the
back of the left hand below the navel.

It is evident that takartuf, which the Sunni
legists call ‘gabd’ and the Shiah legists ‘takfir —ie to
conceal—is not wdajib in the opinion of any of the four
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Sunni schools.

The Imamis state: Reciting Surat al-Fatihah is
necessary in the first two rak‘ahs of every salat and no
other surah can suffice in its place. But it is not wajib in
the third rak‘ah of maghrib and the last two rak'ahs of
four-rak'ah prayers; rather, one has an option between it
and tasbih. ‘Tasbik' means the recitation of & olses
ST @y @ YUY, sl thrice, though even once is
sufficient. It is wajib to recite another complete sitrah in
the first two rak'ahs, and the basmalah is a part of the
sirahs which cannot be omitted in any circumstance. It is
wajib to tecite aloud only the surahs and not the other
recitations in the morning prayer and the first two rak'ahs
of maghrib and ‘ishd’ prayers. The gir@ah in zuhr and ‘asr
prayers is to be done, except for the basmalah, in a low
voice in their first two rak'ahs and also in the third rak'ah
of maghrib and the last two rak'ahs of ‘ishd’ prayers.
Qumit is musiahabb in the five daily prayers and its place
is the second rak'ah after the recital of the sirahs and
before ruki’. The minimum level of voice considered loud’
is that a person nearby be able to hear it, and the
minimum for ‘low’ voice is that the person himself be able
to hear it. The schools concur that reciting aloud is not
prescribed for a woman, nor is reciting in a voice lower
than what can be heard by herself. If a musalli voluntarily
recites loudly something which is to be recited in a low
voice and vice versa, his salar will be invalid, if this is not
done due to ignorance or forgetfulness.
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The Imdmis also consider saying “Ammin ~
(Amen) during salat 1o be haram and a cause for the salgr
to become batil, irrespective of whether one 1s praying
individually or as an imam or ma'migm, because it is
something adopted by the people, and nothing adopted by
them is capable of being included in the salar. The four
Sunni schools concur that it is mustahabb in accordance
with the narration of Abi Hurayrah that the Prophet (5)
said:

When the imam says, “ghayr il maghdibi “alayhim
wa la-ddallin,” then say: “Ammin”,

The Imamis negate the authenticity of this tradition.

Most Imamis consider takattyf in salar to
render it batil because there is no explicit statement (nass)
in support of it. Some of them say: Takartuf is haram and
one who does it sins, though his salar does not become
baril. A third group from among them observes: It is
makrith and not haram.

5. Ruku®:

There is consensus among the schools that rukir’
is wajib in sald, but they differ regarding the extent to
which it is wajib and the necessity of staying motionless in
that position.

The Hanafis observe: That is wajib is to bend
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down in any possible manner, and staying motionless is
not wajib.

The remaining schools consider it wajib to kneel
down till the palms of the musalli reach his knees and to
stay motionless during rukii.

The Shafiis, Hanafis and Malikis state: It is not
wajib to recite anything during ruki, though it is sunnah
that the musalli say: “Subhana Rabbi al-‘azim.”

The Imamis and the Hanbalis consider tashih to
be wajib during rukii' and its formula in the opinion of the
Hanbalis 1s “Subhana Rabbi al-'azim,” and according to
the Imamis “Subhana Rabbi al-‘azim wa bi hamdil® or
just “Subhanallah” thrice. It is mustahabb in the opinion of
the Imamis to add after the rasbih a benediction for
Muhammad (s) and his Family (Alldhumma salli ‘ala
Muhammadin wa ali Muhammad).

The Hanafis say: It is not wajib to return to the
standing position after ruki’, and it is sufficient, though
makruh, to perform sajdah straightaway.

The other schools consider it wajib to return to
the standing position and mustahabb to recite the tasmi’,
which is to say: “Sami'allahu li man hamidah® (God hears
one who praises Him). According to the Imimis, it is
wajib to stay motionless in this giyam.

6. Sujid:

There is consensus among the schools that sujiid
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(prostration) is wqjib twice in each rak‘ah. They differ
regarding its details, as to whether it is wajib to prostrate
with all the seven parts of the body touching the ground
while performing it or if it is sufficient to lay on the
ground only some of them. These seven parts are; the
forehead, the palms, the knees and the big toes.

The Malikis, Shafiis and Hanafis state: It is
wajib to lay only the forehead on the ground in sujid,
and laying down the other parts is mustahabb.

The Imamis and the Hanbalis observe: It is
wajib to lay on the ground all the seven parts while
performing sujud. It has been narrated from the Hanbalis
that they add the nose to these seven, thus making them
eight.

The difference of opinion regarding reciting
tasbih and being motionless during sujitd is similar to the
difference mentioned concerning rukit. Those who consider
them wdjib there, consider them wajib here as well.

The Hanafis do not consider it wajib to sit
between the two sajdahs; the remaining schools consider it
wajib.
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7. Tashahhud:

Tashahhud can be rtecited twice in sala; the
first, after the second rak'‘ah of zuhr, ‘asr, maghrib and
‘isha prayers, which is not followed by taslim; the second
in the last rak'ah of the two-, three-, and four-rak'ah
prayers, which is followed by raslim.

The Imamis and the Hanbalis state: The first
tashahhud is wajib. The remaining schools consider it
nuistghabb and not wajib.

The second tashahhud is considered wajib by
the Shafiis, Imamis and Hanbalis, and nustahabb by the
Malikis and Hanafis (Bidayat al-mujtahid, vol. 1, p. 125).

The following are the forms of rashahhud
observed by the different schools:

The Hanafis:

;j1qjiwr>kJJ|, EXURATY éal,l;Jl,m;L_»:Jl»
yJL.dJ'.d\'l.:L_:-d.LGJ L-.J.&r)‘\....jl‘u\jfjdﬂh.a;—)_,
.. 4.1_,....)35.,\..5 Taams 3 .JL@....'.,‘ mwmmt J.G,..'.

The Malikis:
r)’\.....'ﬂ mul,.l*alluL..lemuLSIJJlmuLthn
JJH_‘.L._G u_l_:-}L.__L{— r)&.«-‘l;u‘jf:) dll'u_a.:-)} rJ‘Le_u‘

d‘ .LG_.U‘J o u.i.a_).-.uy aJo-Jd-\\'l YHJN d'- .Ls_..ul u.._nJL..ajl
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Ly ‘__’l‘ -
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The Shafiis:

q._upuu.mu m,x..au...;\s)\__quuwu»
dﬂ.}l..& \;LFJL...J.brMhuUJ..)ANMJJ ‘?_..,_”Lé_,l
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The Hanbalis:

u_._..HLG_nlx_L..LG r)l....."l Lt..-‘L..-_k.HJ ...J'U..l.ajl_, mu.....JL..h.JH
g_._a.JL.AJhN:L.Gu.Lﬁ_, r)L.Jicu\Syjmlm)}
‘J—o—?!_ﬁd‘ J.g_m\}$d;iaﬂ\labjd”i\”luw dl .\.g..-‘
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The Imamis:

@t N [ Y- - . P R ,Sf a‘
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8. Tashim;

The Shafiis, Malikis and Hanbalis observe:
Taslim is wajib. The Hanafis do not consider it wajib
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(Bidayar al-mujtahid, vol. 1, p. 126). The Imamis differ
among themselves, a group considers it wajib, while
others, including al-Mufid, al-Shaykh al-Tusi and
al-‘Allamah al-Hilli, regard it as russtahabb.

It has only one form in the opinion of the four
Sunni schools, and it is & 2~} o&le oSN The Hanbalis
say: It is obligatory to recite it twice. The others consider
reciting once as sufficient.

The Imamis state: Taslim consists of two
formulas; the first is: . >JUall @loLs Le5ide o) and the
second: <517,y @ ias) s 1 Sobe 3t . One of them is wajib.
Hence if a person recites the former, the latter will be
mustahabb, and if he recites the latter, he will stop at it.
AS 10 615 7 & G - HLgal JLLe (5L, it is not a part of
taslim, and 18 a mustahabb addition to the tashahhud.

9. Sequence:

Proper Sequence (tartib) is wajib between the
different parts of salar. Hence the takbirat al-'ihram must
precede gird@ah, the girdah must precede ruki, the rukia
must come before the sujiid, and so on.

10. Continuity:

Continuity (ruwalat and tarabu’, ie. to occur
one after another) is wajib between the parts of salar and
between the different portions of a part. Therefore, the
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giradah must begin immediately after the rakbirah and
ruki’ must similarly follow the gird'ah, and so on. The
verses, words and letters must not be recited in a manner
breaking continuity.

Error and Doubt During Salat

The schools concur that a willful violation of
any wajib act in salat renders it invalid and that a flaw by
mistake (sahw) can be atoned for by performing sujid
al-sahw as described below.

The Hanafis state: The form of sujiud al-sahw is
that the mugsalli should perform two sajdahs followed by
the recitation of tashahhud and taslim, prayer and
benediction for the Prophet (s). This sujid should be
performed after taslim, provided there is sufficient time
(for the salar). Hence if, for instance, someone makes an
involuntary error in salat al-fajr and finds that the sun
has risen before his performing sujud al-sahw, he is not
required to perform it any more. The cause necessitating
sujud al-sahw is the musalli’s omitting a wajib part or
adding an extra essential part (rukn)—such as rukd or
sujid. 1f numerous lapses occur (in a single saldr), the two
sajdahs will suffice for them all, because their repetition is
not valid in their opinion. And if there occurs a lapse in
the sujid al-sahw it tequires no rectification (Majmd'
al-anhiir, vol. 1, “bab sujud al-sahw”),

The Malikis observe: In its form, sujud al-sahw
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consists of two sajdahs followed by rashahhud without any
supplication and benediction for the Prophet (5). As to the
place of this sujid, in the event that it is on account of an
omission or due to both an omission and an addition, it
will be performed before the taslim; but if the cause is
only an addition, then after the tasl/im. Moreover, sujud
al-sahw atones for an involuntary omission of a
mustahabb part of salat; hence if the omitted part is a
fard part of salat it cannot be atoned by sujud al-sahw
and must be performed. However, if the mistake is one of
involuntary addition—such as an extra rukii’ or two, or
one or two additional rak‘ah s—it is atonable by sujid
al-sahw.

The Hanbalis say: It is valid to perform sujid
al-sahw before or after the faslim. It consists of two
sajdahs followed by tashahhud and taslim. Its causes are
involuntary addition or omission as well as doubt. An
example of addition is to perform an additional giyam
(standing) or qu'itd (sitting). One who sits where he is
supposed to stand or vice versa will perform sujid
al-sahw. Where there is an omission, the following
procedure is to be followed in their opinion. If he
remembers the omission before starting the gird'ah of the
next rak'ah, it is wajib for him to perform the part
omitted as well as sujud al-sahw; and if he comes to
remember it only after starting the girdan of the next
rak'ah, the former rak'ah will be annulled and the latter
will take its place and sujud al-sahw will also be
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performed. To illustrate the same, if a person forgets ruki’
in the first rak'ah and becomes aware of it after
performing the sujitd (of the same rak‘ah), he will perform
the ruki' and then repeat the swjid, and if he becomes
aware of it only after starting the girdah of the second
rak'ah, the former rak'ah will be considered null and void
and the second rak'ah will 1ake its place. An example of
doubt necessitating sujud al-sahw is the case when one
doubts whether he has performed the rukif, or has a doubt
regarding the number of rak’ahs performed. Here he will
consider that portion of the salar he is sure of having
performed as the basis and will perform the remaining
salat, and carry out sujud al-sahw on finishing it. Two
sajdahs suffice for several mistakes, even if their causes
differ, and a lapse committed by someone prone to
making mistakes will not be considered a lapse.

According to the Shafi'is, the place of sujid
al-sahw is after the rashahhud and benediction of the
Propeht (s) and before the faslim Its mode of
performance is like the one prescribed by the
above-mentioned schools. The reasons for its performance
are: omission of an emphasized (muakkadah ) sunnah, a
little additional recital, the recital of al-Fatihah by
mistake, the following of an imam whose salar is vitiated,
a doubt in the number of rak'ahs, and the omission of a
specific part.

The Imamis differentiate between the rules
applicable to cases of doubt and those applicable to errors.

Vol. I1/55



Salat

They state: No attention will be paid to a doubt arising
concerning any act of salat after its completion, or the
doubt of a ma’mum regarding the number of rak'ahs if the
imam has ascertained their number and vice versa, with
each of them referring to the memory of the other. No
significance is attached to the doubts of a person who
doubts excessively, and similarly to a doubt respecting any
act of a salat arising after entry into its subsequent act.
Hence if a doubt occurs regarding the girdah of
al-Fatihah after starting the giradah of the subsequent
sirah, or regarding the surah after having gone into the
ruki, or with respect to the rukid' after having entered the
sajdah, the salat will be continued without heeding the
doubt. But if the doubt occurs before starting the
performance of the subsequent act, it 15 wajib to rectify it
Hence a person who has doubt regarding the recital of
al—-Fatihah before starting the subsequent sirah, will recite
it, and similarly the sirah if he has a doubt concerning its
recital before entering the rukii’.

As to sujiud al-sahw, it is ordained for every
omission and addition, except for reciting aloud instead of
in a low voice and vice versa—as it does not entail
anything—and except for any omission or addition that
does not pertain to the arkan of sala:r, because their
omission or addition invalidates the sala irrespective of its
being willful or by mistake. The arkan in their opinion are
the following five: niyyah, takbirat al-ihram, qiyam, rukif
and the two sajdahs of a rak'ah. It is not wajib to perform
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any part omitied by mistake after the salds except sajdah
and tashahhud, which are alone required to be performed
among the forgotten parts. These will be performed after
the completion of the saldr, followed by sujud al-sahw,
which consists of makmg two sajdahs and reciting -ml{._,...
e iy .\,..-....Q_Lp‘},,r_ﬁ_l_ll;wib‘, in the state of prostration,
followed by tashahhud and taslim. The number of sujid
al-sahw required is equal to the number of the causes
entailing it. They consider the mistake of a person
committing excessive mistakes and a mistake committed
while rectifying one as no mistake.

Doubt in the Number of Rak‘ahs;

The Shifiis, Malikis and Hanbalis observe: If
the musalli has a doubt regarding the number of rak'ahs
performed, he will consider the number of rak'ahs he is
certain of having performed as the base and will complete
the salat by performing the rest.

The Hanafis state: If the musalli’s doubt in salat
is for the first time in his life, he will repeat it from the
beginning. But if it occurs to him that he has doubted in
salar earlier as well, he will think for quite a while and
will act in accordance with what seems more probable to
him. But if the doubt remains (even after thinking), he will
consider the number of rak'ahs he is certain of having
performed as the base.

The Imamis say: If the doubt concerning the
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number of rak'ahs performed occurs in a two—rak'ah salat
(such as salat al-subh, the salar of a ‘“traveller’. salar
al-jumiiah, saldt al-idayn and sal@ al-kusif) or in salat
al-maghrib or in the first two rak'ahs of ‘isha’, zuhr and
‘asr prayers, that salar will become invalid and it will be
wajib to start it again from the beginning. But if the doubt
occurs in the rak'ahs subsequent to the first two rak'ahs of
the four-rak'ah prayers, he will perform salar al-ihtiyar
after completing the salat and before performing any act
incompatible with sala:. For example, if a doubt arises
after the completion of the two sajdahs of the second
rak'ah as to whether it is the second or the third rak’ah he
will take the greater number of rak'ahs as his basis and
complete the salar. He will then perform as ihtivar
(caution) two rak'ah s while sitting or a single rak'ah
standing. If the doubt concerns his being in third or fourth
rak'ah, he will consider it the fourth rak'ah and complete
the salar and follow it up with a single rak'ah standing or
two rak'ah s sitting by way of caution. If the doubt
concerns his being in second or fourth rak'ah, he will
consider 1t the fourth rak'ah. He will then offer two
rak‘ahs standing. If there is a doubt regarding its being
second, third or fourth rak'ah, he will assume it to be the
fourth rak'ah, and offer following it two rak'ahs standing
and two rak'ahs sitting.

According to them, the reason for performing
these rak'ahs is to preserve the prescribed form of salar
and avoid additions and omissions. Their point is
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ilustrated by the example of a person who has a doubt
between its being third or fourth rak'ah. He will consider
it to be the fourth rak'ah and perform a single rak'ah
separately after completing the salar. If his saldr has been
complete, the additional rak'ah performed separately will
be considered as ndfilah, and if the salar had been
incomplete, the separate rak'ah will complement it.
However, this manner of performing salar  al~ihtiyat
(cautionary prayer) is particular to the Imamis.

They limit this procedure to the obligatory
salars, and among them to zuhr, ‘asr and ‘ishd’ prayers
only. As to the ndfilah prayers, the musalli is free to
consider the minimum or maximum rak'ahs probably
performed as the basis, provided such supposition does not
invalidate the sa@lar (such as where he doubts his being in
second or third rak'ah with the knowledge that the nafilah
comprises only two rak'ehs, here he will consider the
minimum number of rak'‘ahs probably performed as the
basis). It is better in all mustahabb prayers to consider the
minimum ascertainable number of rak'ahs as the basis. If a
doubt concerning rak'ahs arises in salar al-itiyat, the
maximum number of rak‘ahs probably performed will be
made the basis, except where doing so invalidates the
salar, in which case the minimum number of rak'ahs will
be the basis. Some Imamis observe: One is free to choose
as basis either the minimum or the maximum rak'eh s
probably performed.
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The Friday Prayer
Its Wujub:

There is consensus among all the Muslims
regarding the Friday prayer (salar al-jumifah) being wajib
in accordance with the words of God, the Exalted:

PP FOCAT PRI ATIPINLH e PR UM

,..'CT;!u,;E;fm;su_'n
O believers, when proclamation is made for prayer
on the Day of Congregation (yawm al-jumu'ah)

hasten to God's remembrance and leave rrading
aside, (62:9)

as well as the muawarir traditons narrated both by Shif
and Sunni sources.

They differ as to whether its wujub is
conditional to the presence of the ruler or his deputy in it
or if it is wajib unconditionally.

The Hanafis and the Imamis state: The presence
of the ruler or his deputy is necessary; the Friday prayer is
not wajib if neither of them is present. The Imams
require the ruler to be just (adil). otherwise his presence is
equal to his absence. To the Hanafis, his presence is
sufficient even if he is not just.
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The Shafiis, Malikis and Hanbalis attach no
significance to the presence of the ruler, and a large
number of Imamis observe: In the absence of a ruler or his
representative and the presence of a just fagih, there exists
an option between performing either the Friday or the
zuhr prayer, although preference lies with the performance
of Friday prayer.’

Conditions:

The schools concur that the requirements for
other salars (such as rahdrah, covering the body, and
facing the giblah) also apply to Friday prayers, that its
time is from when the sun crosses the meridian up to
when the shadow of an object equals its height, and that it
can be performed in a mosque as well any other place,
except in the opinion of the Malikis who dont consider it
valid except in a mosque.

There is also consensus that it is wajib for men,
not for women, that one who performs it is not required
to perform the zuhr prayer, that it is not wajib for the
blind, and that it is not valid except when performed in
jamdaah (congregation). They differ regarding the
minimum number of persons required to form a jamd'ah,
the Milikis state: Its minimum is 12, excluding the imam.
The Imamis consider it to be 4, excluding the imam. In
the opinion of the ShafiTs and Hanbalis, it is 40, including
the imam, according to the Hanafis it is 5, though some of
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them say it is 7.

The schools, excepting the Hanafi, concur in its
being prohibited for someone upon whom the Friday
prayer has become wgjib and its conditions fuifilled, to
travel after the sun has crossed the meridian before
performing it. The Hanafis allow it.

The Friday Sermons:

There is consensus that the two sermons are a
requirement for convening the Friday prayer and that they
are to be delivered before the salar, though after the
setting in of its time and not earlier. They differ regarding
the wujib of standing while delivering them. The Imamis,
Shafi’s and Malikis require it, but not the Hanafis and
Hanbalis.

As to their content, the Hanafis say: The sermon
will be considered delivered even by a mimmal dhikr,
such as uttering “al-hamdulillah = or “astaghfirullah
though such brevity is makruh.

The Shafiis observe: It is necessary in both the
sermons to praise God, invoke blessings on the Prophet (s),
to exhort to piety, to recite a verse in at least one of the
sermons, though reciting it in the first is better, and to
supplicate for the faithful in the second sermon.

According to the Malikis anything considered
by custom as a sermon suffices, provided it includes
exhortation and announcement of good news.
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The Hanbalis consider it essential to praise God,
invoke blessings on the Prophet (s5), recite a verse and
counsel piety.

The Imamis state: It s wdfib in each of the
sermons to praise and extol God, invoke blessings on the
Prophet (s) and his Family (a), preach, and recite
something from the Qur'an, and in the second sermon, to
implore God’s forgiveness and to pray for the faithful

The ShafiTs and Imamis observe: It is wajib for
the preacher to separate the two sermons by sitting down
for a short while between them. The Malikis and Hanafis
consider it rutstahabb.

According to the Hanbalis, the sermon should
be delivered in Arabic, if possible. The Shafiis consider
Arabic necessary if the people are Arabs, and if they are
non-Arabs, the preacher should preach in their language
even if he is well-versed in Arabic.

The Malikis say: It is wajib to preach in Arabic
even if the people are non-Arabs and do not understand a
word of Arabic. If there is no one among them who
knows Arabic, there is no obligation to perform the Friday
prayer.

The Hanafis and the Imamis do not consider
Arabic a condition for delivering the sermons.

Its Mode of Performance:

The Friday prayer comprises two rak'ahs, just
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like the morning prayer. The Imamis and the Shafi'is
observe: After Surar al-Hamd of each rak'ah, it is
mustahabb to recite Surat al-Jumiiah in the first rak'ah
and Surar al-Munafiqun in the second.

The Malikis state: Surat al-Jumuah will be
recited in the first rak'ah and Surat al-Ghashiyah in the
second.

According to the Hanafis it is makruh to
confine to a particular sirah.

The ‘Id Prayers

The schools differ concerning the prayers
performed on the two ‘Ids, al-Firr and al-Adha, as to
whether they are wajib or mustahabb. The Imamis and the
Hanafis observe: It is wajib for every individual if the
conditions mentioned in Friday prayer are fulfilled. If
some or all of these conditions do not exist, there is no
wujith in the opinion of the two schools, except that the
Imamis add: In the absence of conditions necessary for its
wujith, one can perform it as mustahabb either singly or in
jamd ah, both during journey and stay.

According to the Hanbalis it is fard kifa'i. The
Shafiis and the Malikis consider it a sunnah nulakkadah.

In the opinion of the Imamis and the Shafis its
time is from sunrise until the sun crosses the meridian.
According to the Hanbalis, its time is from when the sun
rises to the height of a spear until it crosses the meridian.
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The Imamis say: Delivering of two sermons is
wajib here as in the Friday prayer. The other schools
consider it as mustahabb. All the schools concur that the
sermons are to be delivered after the salar, as against the
Friday prayer, in which they are delivered earlier.

According to the Imamis and the Shafiis it can
be validly performed individually as well as in jamd'ah
The other schools consider jama'ah necessary for salat
al-ld.

As to the mode of its performance, it comprises
two rak'ahs, performed differently by the various schools
in the following manner.

The Hanafis: Takbirar al-ihram will be said
after making the niyyah, followed by the praise of God.
Then will follow three more takbirahs, with an interval of
silence equalling three takbirahs, and it is also correct to
say: STy a1 LIy & desdly @l Sl . Then will follow
the recital of Sirat al-Fatihah, another surah, the ruki
and sujiid, in that order. The second rak’ah will begin by
reciting Sirat al-Fatihah, which will be followed by
another surah, three takbirahs, ruku' and sujud. After this
the salar will be completed.

The Shafiis: After saying the rakbirat
al~'ihram, the Du'd@ al-Istifrah’ will be recited, followed
by seven takbirahs, reciting after every two of them in a
low voice . .81 &ty @Y ¥) & Jealy 81 Sl ; then after
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tadawwudh (.o N oUar 2l S & 5 420), al-Fatihah, and
Strar Qaf will be recited, followed by ruki’ and sujid.
After standing up for the second rak'ah and saying a single
takbirah for it, five more rtakbirah s will be added,
reciting after every two of them Y1201V} & dasdly &1 Slowss
siavy & This will be followed by al-Fatihah and Surat
Iqtarabat, and then the salar will be completed.

The Hanbaliss The Du'd@ al-Istiftah will be
recited followed by six takbirahs reciting after every two
of them in a low voice & Olmes i, ox8 diasdln] 8 Tl
L Al i s et 1o) oSl 3,50, This will be
followed by td'awwudh, basmalah, al-Fatihah and Sirat
Sabbihisma Rabbik. The rak'ah will be then completed.
Upon standing up for the second rak'ah, five takbirahs,
apart from the takbirah for the giyam, will be said,
reciting after every two of them what was mentioned
concerning the first rak’ah. Then the basmalah, will be
followed by Sirat al-Ghashivah and ruki’ and the salat
will then be completed.

The Malikis: After the takbirat al-ihram, six
more takbirah s will be said, followed by al-Fatihah,
Surat al-’Alla, rukid’ and sujid. Then standing up for the
second rak'ah and saying the takbirah for it, five more
takbirah s will be said, followed by al-Fatihah, Surat
al-Shams or a similar swrah, the salar will then be
completed.
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The Imamis: The takbirar al-ihram will be
followed by al-Fatihah and another surah. Then five
takbirahs will be said with quniir after each of them, then
ruki’ and sujud will follow. After standing up for the
second rak'ah, al-Fatihah and another sirah will be
recited, followed by four rakbirah s, each of them
followed by gqumiit. Then the rukid’ will be performed and
the salar completed.

The Prayer of the Eclipses

The four Sunni schools observe: The solar- and
lunar-eclipse prayer is an emphasized sunnah and not wajib.

The Imamis state: It is obligatory for every
rmuikallaf.

It odes not have a special form in the opinion
of the Hanafis; rather it is to be performed in two rak'ahs
like a nafilah prayer, each rak'ah comprising a single
givam and ruki’. The musalli is free to perform it in two,
four, or more rak'ahs.

According to the Hanbalis, Shafiis and Malikis,
it has two rak'ahs, with each rak'ah having two giyams
and two rukii's. After the takbirat al-'ihram, al-Fatihah
and another sizrah will be recited, followed by ruki. After
rising from the ruki, al-Fatihah and another surah will
be recited, followed by ruki’ and sujied. Then standing up
for the second rak’ah, it will be performed like the first,
and the sald: completed. It is also valid to perform it in
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the manner of a nafilah salat.

There is consensus that it can be performed
singly as well as in jamd'ah, except that the Hanafis
observe regarding the Iunar eclipse prayer: It has not been
enacted for jamd'ah, and has to be performed singly, at
home.

As to its time, all the schools excepting the
Malikis concur that it begins and ends with the eclipse.
The Malikis say: Its time begins when the sun is at a
spear’s height above the horizon and continues until noon.

The Hanafis and the Malikis say: A two-rak'ah
salar is recommended at the time of any fearsome
incident, such as an earthquake, thunderbolt, unusual
darkness, epidemic, etc.

According to the Hanbalis, it 18 recommended
only for earthquakes.

The schools concur that this salat does not have
an adhan and igamah, though an announcer will call out
“al-salat ~ three times according to the Imamis, and
“al-salar jami'ah” according to the other schools.

The Imamis observe: The sala: is wajib upon
every individual during solar and lunar eclipses,
earthquakes, and on the occurrence of all unsettling
celestial phenomena such as the skys darkening or
becoming extraordinarily red, strong winds, big sounds, etc.

If performed in jamd'ah, the imam will rectte
only the surahs on behalf of those following him. just as
in the daily prayers. The time for performing the salar for
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solar and lunar eclipses is the period of their occurrence,
and one who does not perform them at that time will
perform them later as gadd’. There is no specific time for
salats to be performed consequent to earthquakes and
similar fearsome incidents; rather, it is wajib to perform
these salats as soon as their causes occur, though in the
event of delay they can be performed as add’ as long as
one is alive.

Its mode of performance is that after zakbirar
al-'ihram, al-Fatihah and another surah are recited,
followed by rukd. Upon rising up from the ruki,
al-Fatihah and a sarah will be repeated, followed again
by ruki. This will continue until five rukii’ s are
performed, and they will be followed by two sajdahs. On
standing up for the second rak'ah, al-Fatihah and another
surah will be recited, followed by a rukid; this will be
repeated till five ruku's are performed in the second rak'ah
as well. Then will follow two sajdah s, tashahhud and
tasiim. Thus altogether there are ten rukif's, and every five
of them is followed by two sajdahs both in the first and
the second rak'ahs.

Prayer for Rain

Prayer for rain (saldt  al-%istisqd) has been
expressly mentioned in the Quran and the Sunnah, and
there is consensus concerning it. God Almighty says:

ortn 3 e u_a.,.._uub
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When Moses prayed for water for his people..., (2:60)

I s BOUE B8 1 S0l b LT e

%“?ﬁ‘bl}:“ril‘“:”

And I said: ‘Ask forgiveness of your Lord; surely He
is ever All-forgiving, and He will lose heaven upon
you in torrents. (71:10--11)

A tradition reports that once when the people of
Madinah were facing drought and the Prophet (s) was
delivering a sermon, a man stood up and said: “Horses and
women have perished. Pray to God to give us rain.” The
Prophet (s) extended his hands and prayed. Anas narrates:
“The sky was (clear) like a piece of glass. Then the wind
began to blow. The clouds emerged and gathered and the
sky poured forth its blessings. We went forth wading
through the pools till we reached our homes. It continued
to rain till the next Friday, and the same person stood up
again and said: ‘O Prophet of Allah, houses have fallen and
the caravans have been detained. So pray to God to stop
it. The Prophet (s5) smiled and then said: ‘O God, make
rain around us, not upon us.” Then I looked at the sky and
saw it (ie. the clouds) split and form a garland around
Madinah.”

The occasion for this salat is drought, scanty
rainfall, and drying up of springs. The schools concur that
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if rain is delayed even after performing the salar, it is
mustahabb to repeat it. If it is preceded by three days of
fasting and the people go forth on foot, in a humble and
supplicating manner, accompanied by their women and
children, their elderly, men and women, and cattle, it will
be more conducive for invoking Divine mercy.

There is consensus that it is valid to perform it
individually as well as in jamd'ah, and that it does not
have an adhdn and igamah; it is mustahabb for the imam
to deliver a sermon after the salar. As to its mode, the
schools concur that it comprises two rak'ah s, to be
performed like the two rak'ah s of salar al-id in
accordance with what each school specifies in that regard.
The Malikis and the Hanafis say: It is like salar al-‘id
though without the additional takbirah.

The Imamis observe: It is mustahabb after every
takbirah to recite quniit imploring the mercy and blessing
of God and secking rainfall.

The four schools state: This kind of supplication
will be mentioned by the preacher after the salar during
the sermon, not in the salat itself.

Salat al-Qada’

There is consensus among the schools that it is
wajib to perform gada’ of every obligatory sala: omitted
either intentionally, or on account of forgetfulness,
ignorance or sleep, and that there is no gada’ for a woman
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for the prayers left during hayd and nifas, because salar is
not wajib during these periods. The schools differ
regarding one who 18 insane, unconscious or intoxicated.

The Hanafis state: Qada is wajib upon one who
loses his senses by consuming a hardm intoxicant, such as
wine or something of its kind. As to someone insane or in
a swoon, he is not required to perform salar in the
following two situations: firstly, if the state of swoon or
insanity continues for a period exceeding five salars (hence
if it lasts for less than that period the person should
perform its gada’); secondly, if the recovery from insantiy
or swoon does not occur at the time of salar (hence if he
recovers and does not perform the saldt. its qada will be
wajib upon him).

The Malikis are of the opinion that an
unconscious or insane person has to perform gada. An
intoxicated person will perform gada’ if the cause of
intoxication is the drinking of something haram, but if it
is something halal (such as sour milk) there is no gada’ for
it.

According to the Hanbalis. an unconscious
person and one intoxicated by something haram will
perform gadd’, though an insane person is not required to
do so.

The Shafiis state: An insane person whose state
of insanity extends over the entire period of a salar will
not perform its gqadd’. The same applies to one in a swoon
or one intoxicated, provided he is not responsible for his
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state.

The Imamis consider it wajib for anyone who
has consumed an intoxicant to perform gadd’, irrespective
of whether he drinks it knowingly or unknowingly,
voluntarily or out of an exigency or under duress. As to an
insane person and one in a swoon, they have no qadad’ to
perform.

The Mode of Performing Qada’:

The Hanafis and Imamis observe: A person who
has omitted an obligatory salat will perform its qadd
exactly in the manner he would have performed it ada’
Hence if a person with an outstanding complete salar
intends to perform it during journey, he should perform it
completely, and one performing a gasr prayer as gadd at
home will perform it gasr. Similar is the rule respecting
recital in a high or low voice. Hence if maghrib and ‘isha’
prayers are performed gadd’ during daytime, their recital
will be loud, and in the gada’ of zuhr and ‘asr prayers
during night the recital will be in a low voice.

The Hanbalis and the Shafiis state: The one who
intends to perform the gadd of a gasr prayer during
journey will perform it gasr in accordance with the salar
missed by him. But if he happens to be staying (hadr), it is
wajib upon him to perform it complete as gadd’. This was
with respect to the number of rak'ahs. As to its recital in a
high or low voice, the Shafiis say: The one who performs
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the gadd’ of zuhr at night will recite in a loud voice and
one performing gadd’ of maghrib during daytime will do
so in a low voice. The Hanbalis require all gada’ prayers
to be recited in a low voice, irrespective of their being
those that are recited in a high voice or low, and
regardless of whether the gada’ is performed during
daytime or at night, except where the person performing it
is an imam and the salat is one which is recited in a high
voice and it happens to be nighttime.

The schools, excepting the Shafii, concur that
sequence should be maintained in the performance of the
prayers missed. Thus the gadad of one missed earlier will
be performed before the gada’ of one missed later. Hence
if maghrib and ‘isha’ prayers are missed, the former will
be offered before the latter, as is the case while
performing them ada’.

According to the Shafiis, the maintaining of
sequence in prayers missed is sunnah and not wajib. Hence
the salat of a person who performs the ‘isha’ prayer before
the maghrib prayer is valid.

Proxy for Acts of Worship:

There is a general consensus that appointing a
proxy for carrying out prayers and fasts for a living person
is not valid in any situation irrespective of whether he is
capable or incapable of performing them himself. The
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Imamis state: It is valid to appoint a proxy for carrying
out fasts and prayers on behalf of a dead person. The four
Sunni schools observe: It is not valid in the case of a dead
person, in the same manner as it is not valid for a living
one.

The schools concur that appointing a proxy for
Hajj is valid in the case of a living person provided he is
incapable of performing it himself. and with greater reason
in the case of a dead person. An exception are the Malikis
who say: The appointing of a proxy, both for a living or a
dead person, is of no consequence.

, The Imamis are alone in observing that it is
wafib for a child to perform the gadd of the fasts and
prayers left unperformed by its father. But they differ
among themselves, and some of them state: It is wajib to
perform all that which has been missed by the father, even
if intentionally. Others say: It is necessary to perform the
gadad of only those acts which he has been unable to
perform due to illness or some similar cause. There are
others who observe: Nothing except that which has been
missed by him during death-illness is to be performed as
gada by the child. According to some others, the gada’ of
the mother will also be performed by the child in the
same manner as that of the father.

Salat al-Jama‘ah

The Muslims are one voice regarding salar
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al-jamd‘ah (congregational prayer) being a ceremony and
symbol of Islam. It was performed perpetually by the
Prophet (s) and by the Caliphs and the Imams after him.
The schools differ as to whether it is wajib or mustahabb.

The Hanbalis state: It is wajib upon every
person capable of it. But if he forsakes the jamdah and
prays individually, his salar will be valid, though he will
have sinned.

The Imamis, Hanafis, Malikis and most Shafils
observe: It is neither wajib individually (ayni ) nor
collectively (kif@'D) but is an emphasized mustahabb.

According to the Imamis, the Shariah has
ordained jamdah only for wajib, not for mustahabb
prayers, except istisqd and ‘idayrn prayers despite the
absence of its conditions. The four schools consider it
ordained for both wajib and mustahabb prayers.

Conditions for Jama‘ah:

The following conditions have been laid down
for the validity of jamd'ah:

1. Being a Muslim. There 1s a consensus about it.

2. Sanity. They concur regarding it.

3. According to the Imamis, the Malikis, and
the Hanbalis in one of the two opinions narrated from
Imdm Ahmad, ‘adalah (ie. ‘jstice’, of the imam ) is
necessary. The Imamis cite as their evidence the Prophet’s
statement, “A woman will not act as an imam for a man,
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nor a fajir (a liberting) for a believer”, the consensus of
the Ahl al-Bayt (‘a), as well as the reason that the imamah
in salar is suggestive of leadership, and a fdsig is not
competent to assume it under any circumstance. But they
also observe: If a person were to trust someone and pray
behind him, later coming to know that he is a fasig

person, it is not wajib upon him to repeat the prayer.

4. Being a male is necessary, and a woman
cannot act as an imam for men, though other women can
follow her as their imam according to all the schools
except the Malikis who say: A woman cannot act as an
imam even for women.

5. The Malikis, Hanafis and Hanbalis consider
maturity as a requirement for the imam. The Shafiis are of
the opinion that it is valid to follow a child of
discriminating age (mumayyiz ). The Imamis have two
opinions; in accordance with the first, maturity is
necessary, and according to the second the imamah of an
adolescent mumayyiz is valid.

6. As per consensus, the minimum number of
persons required for jamd'ah is two, one of them being the
imam; this does not include the Friday prayer.

7. The ma'miim should not stand ahead of the
imam, in the opinion of all the schools except the Malikis,
who observe: The salar of the ma'miim will not be invalid
even if he stands ahead of the imam.

8. The jama'ah should be conducted in a single
place and there should be no partitions. The Imamis state:
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There should not be an unusual distance between the
mamum and the imam without there being a connection
through the continuity of the rows. The Jamad'ah is not
valid if there exists between the imam and a male ma’'mim
an obstacle which prevents the latter from seeing the imam
or seeing those ahead of him who see the imam. Women
are excepted, and they can follow a male imam despite the
presence of a partition provided the acts of the imdm are
not uncertain for them.

The Shafiis observe: A distance of more than
300 cubits between the imam and the mamim is not
objectionable provided there exists no obstacle.

The Hanafis are of the opinion that if a person
whose house adjoins a mosque follows the imam from his
house with only a wall separating them, his sal@ will be
valid, provided the actions of the imam are known to him.
But if the house and the mosque are separated by a road
or stream, following the imam is not valid.

The Malikis state: The difference of place does
not preclude the validity of following the imam. hence if
the imam and the ma'mum are separated by a road, stream
or wall, the salat will be valid as long as the ma'mium is
capable of ascertaining the acts of the imam.

9. There is consensus that it is necessary for the
ma'mum 10 make the niyyah of following the imam (niyyar
al-'iqtida).

10. The identity of the salat of the ma'miim and
the imam. The schools concur that following the imam is
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not valid if the two salars differ in their arkan and af'al

(acts) (such as the daily prayers as compared to the salar of
funeral or ‘id); they differ regarding the remaining matters.
The Hanafis and the Malikis observe: It is not valid for a
person offering zuhr prayer to follow one offering ‘asr,

and for one offering gadd’ to follow someone offering
add’, and vice versa.

The Imamis and the Shafi‘is consider all these as
valid. The Hanbalis consider it invalid to offer zuhr prayer
behind someone offering ‘asr and vice versa, but they
consider valid the offering of zuhr prayer as qadad behind
someone performing it add’.

11. The gir@ah of the imam should be perfect.
Hence the schools concur that it is not valid for a person
knowing gir@ah to follow one who does not know it, and
if he does so his sal@ will be invalid. According to the
Hanafis, the salars of both the imdam and the ma'mum will
be invalid; and they have a sound ground for holding the
opinion that an illiterate person should follow, as far as it
is possible, someone whose recital is correct, and it is not
valid for him to pray singly where he can pray with a
correct girdah by attending a jamad'ah.

Following the Imam:

There is consensus that one praying with wudid
can follow an ima@m who prays with tayammum and that it
is obligatory for the ma'mum to follow the imam in the
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recital of the adhkar (uch as ., Z;Lsh._;kr_‘_ﬁu_llg; s
eVt and i oS o). They differ concerning
following him in the gird'ah.

The Shafi‘ls observe: The ma’'mum should follow
the imam in the salars that are recited silently and not in
those that are recited loudly, and it is wajib for him to
recite ai-Fatihah in all the rak'ahs.

The Hanafis state: He should not imitate the
imam either in the salats where the gir@ah is silent nor in
those where it is loud; rather, it has been narrated from
Imam Abt Hanifah that the gird@ah of a ma'miim behind
the imam is a sin (al-Nawawi, Sharh al- Muhadhdhab,
vol. 3, p. 365).

According to the Malikis, the ma'mim should
perform the girdah in the salats where it is silent, not in
the salats where it is loud.

The Imamis do not consider it wajib (for the
ma'mim) to perform girdah in the first two rak'ahs, but
consider it wajib in the third rak‘ah of maghrib prayer and
the last two rak‘ahs of the four-rak'ah prayers.

All the schools concur concerning the wujub of
following the imam’s actions by the ma'muiim. but differ in
their interpretation of the term ‘following’ (muzaba'ah).

The Imamis state: The meaning of nuetabd'ah is
that every act of the ma'mum should neither precede the
corresponding act of the imam nor follow it after an
inordinate delay; rather it should be either simultaneous or
follow it with a small lag.
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In the opinion of the Hanafis, muaba'ah is
achieved by performing simultaneously or immediately
afterwards or with some lag the acts performed by the
imam. Hence if the ma’mum performs ruki’ after the imam
has raised his head from the ruki’ but before his going
down for sajdah, he will be considered as having
‘followed” the imam in the rukif’.

The Malikis say: The meaning of mueaba'ah is
that every act of the ma'mim should take place after the
corresponding act of the imam without preceding it or
occurring  simultaneously with it or following it after
excessive delay, so that the ma'mum will perform ruki’
before the imam has raised his head from it.

The Hanbalis are of the opinion that mutaba'ah
implies that the ma'mitm should neither precede the imam
in any of the acts of salar nor delay any act after the
imam has performed it. Hence the ma'migm should not
enter rukd after the imam has finished it, and the imam
should not have ended the ruki’ before the ma'miim has
entered it.

Joining the Jama‘ah in the Middle:

If a person joins the jamdah after the imam has
finished one or more rak'ahs, the schools concur that he
will make the niyyah for jama’ah and continue to perform
it with the imdm. But the question is whether he will
consider the rak'ahs being performed along with the imam
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as the initial part of his salar or the end part of it. For
example, if he performs only the last rak'ah of maghrib
prayer with the imam, there remain two more rak'ahs
which have to be performed; now, will the third rak'ah
which he has performed with the imam be considered his
third rak'ah as well with the first two rak’ahs remaining to
be performed, or will it be considered his first rak'ah, with
the second and the third rak'eh s remaining to be
performed?

The Hanafis, Malikis and Hanbalis observe: The
part of the salar which the ma'mum performs with the
imam will be considered the end part of the former’s saldr.
Therefore if he performs only the last rak'ah of maghrib
prayer in jamdah, it will be considered his last rak'ah as
well, and he will perform after it a rak'ah in which he
will recite al-Fatihah and another surah, followed by
tashahhud, and in the next rak’ah, al-Fatihah and a surah.
To put it briefly, in such a situation he will offer the third
rak‘ah before the first two rak'ahs by considering the part
of his s@la@ performed with the imam as the end part, and
the part performed without the imam as the initial part.

The Shafiis and the Imamis state: The part of
the salar which the ma'mim performs with the imam will
be considered the initial part of his salat, not the end part
of it. Hence if he performs the last rak'ah of maghrib
prayer with the imam, he will count it as his first rak'ah
and will stand up for performing the second rak'ah, which
will include tashahhud, and will follow it up with the
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third rak’ah that will be the end part of his salar.
Preference for the Imamah:

The Hanafis say: If equally qualified men gather
for salat, the person most learned in its rules will be
preferred for leading it, followed by one with the best
girdah, then the most pious, then the one whose
acceptance of Islam was earlier, then the eldest, then the
superior in character, then the most handsome, then the
noblest in respect of lineage, and then the most cleanly
dressed, in that order. If they are all equal in respect of
these qualities, the selection will be by casting lots among
them.

The Milikis are of the opinion that the ruler or
his deputy will lead the prayers, followed by the imam of
the mosque, then the master of the house, then the one
most learned in hadith, then the most just, then the one
having the best gird'ah, then the most devout (al~'a’bad),
then the one preceding others in his acceptance of Islam,
then the one having the best lineage, then the one with the
best character, and then the one who is best dressed, in
that order. If they are equal in these respects, lots will be
cast among them.
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The Hanbalis observe: The most learned in figh
(Islamic law) and having the best gird@'ah will be preferred,
followed by one who excels only in gird'ah; then comes
the one who excels in the rules of salar, then the one who
excels in gir@ah but does not know the figh of salar, then
the most aged, then the person with the best lineage, then
the one who has migrated earliest, then the most
God-fearing (al~'azqa), and then the most pious (@l-awra’),
in that order. If they are equal in these qualities, lots will
be cast.

The Shafiis prefer the ruler, and then the imam
of the mosque, then the one most learned in figh, then the
one having the best gir@dah, then the most ascetic
(al-'azhad ), then the most pious {al~'awrd’), then the one
who has migrated earliest, then the most eloquent, then the
best in terms of lineage. then the best in character, then
the cleanest in matters of dress, body and craft, then the
one with the best voice, then the most handsome, and then
a married person, in that order. In the event of their being
equal in respect of these qualities, lots will be cast.

The Imamis state: If a number of persons are
eager to lead the prayers for the sake of the thawab
(spiritual reward) of imdamah and not for any worldly
purpose, the one whom the ma'miims prefer on the basis
of the preferential qualities mentioned in the Shari'ah with
a religious intent in mind and not with mundane
intentions, will be the imam. But if they differ. it is better
that a fagih be preferred, followed by one who has the
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best girdah, then the most eloquent, and then one
who enjoys a preference in accordance with the Sharf‘ah.

Salat During Travel (Salat al-Musafir)

The schools concur that the shortening (gasr) of
prayers during travel is limited to the obligatory
four-rak’ah prayers. Hence zuhr, ‘asr and ‘isha’ prayers will
be performed in two rak'ahs, like the morning prayer. The
schools differ as to whether qasr is obligatory during
travel or if there is an option between it and complete
salar?

The Hanafis and the Imamis observe: It is
obligatory and has to be performed.

The other schools state: There is an option and a
person may either perform it gasr or complete.

Conditions for Qasr:
Qasr requires the following conditions:

1. There is consensus that travelling over a
certain distance is a condition. The distance, in the opinion
of the Hanafis, is 24 parasangs in the direction of journey;
below this, gasr is not permissible.

The Imamis consider it to be 8 parasangs in the
direction of journey or to and fro together."?

The Hanbalis, Malikis and Shafi‘is regard it as
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16 parasangs, only in the direction of journey, though it
does not matter if the distance travelled is less than this
distance by two miles (eight miles, in the opinion of the
Malikis).

A parasang is equal to 504 km (al-Figh ‘ala
al-madhahib al-arba’ah, vol. 4, “mabhath shurit al-gasr”).

Hence the minimum distance to be travelled in
the opinion of the Hanafis, the three other schools, and the
Imamis is 12096 kms, 8064 kms and 4032 kms
respectively.

2. The schools concur that the intention to travel
the complete distance should be present at the start of the
journey, and that the intention of a ‘follower—such as
wife, servant, captive or soldier—is subject 10 the intention
of the ‘commander whom he follows, provided that the
one under command knows the intention of that
commander or leader; in the event of ignorance he/she
will perform the saldr complete.

3. Qasr is not valid in the opinion of the four
schools except after leaving behind the buildings of a town.

The Imamis observe: Leaving the constructed
areas is not sufficient; rather, it is necessary that either the
walls of the town should disappear from sight or its adhan
should not be hearable. The limit they have set for the
beginning of the journey is also the limit for terminating
it; ie. if a person is returning back home, he is supposed
to pray gasr until he sees the walls of his town or is able
to hear its adhan.
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4. The journey should be for a legitimate
purpose. Hence if it is for an illegitimate purpose, such as
a journcy for the sake of committing theft, etc., he may
not pray gasr in the opinion of all the schools, except the
Hanafis, who observe: He will pray gasr in all journeys
even if the journey is an illegitimate one; at the most he
will be sinning by performing an unlawful act.

5. In the opinion of the four schools, the
traveller may not pray in a jamd'ah being led by a local
imdam or another traveller whose salar is complete. If he
does so, it is wajib for him to perform the complete sala:.
The Imamis do not accept this condition and consider it
valid for a person whose salat is complete to pray behind
a person praying gasr and vice versa, provided each
performs his own duty. Therefore, if a traveller prays
behind a local resident the zuhr, ‘asr and ‘isha’ prayers, he
will perform two rak'ahs and tashahhud along with the
imam and say the tasiim individually, while the imam
continues with his salar till its end. And if a local person
prays behind a traveller, he will perform two rak'ahs in
jamd'ah and complete the remaining part of his salar
individually.

6. The niyvah of gasr is essential for the salar
being so performed. Hence if a person prays without
making niyvah of gasr, he will perform that salar
complete in the opinion of the Hanbalis and the Shafis.

The Malikis state: It is sufficient to make the
niyyah of gasr in the first gasr sala: of the journey, and it
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is not necessary to repeat it in every salar.

The Hanafis and the Imamis observe: The
niyvah of gasr is not a condition for gasr becoming wajib,
so that if one does not make it he will have to perform it
complete, because the actual status of a duty is not altered
by intentions. Moreover, such a person has intended the
journey from the very beginning. However, the Imémis
say: If a traveller intends to stay at a particular place and
later changes his mind, he will offer gasr as long as he has
not performed any complete salar. Hence if he performs
even one complete sal@ and then changes his plan of
staying there, he will continue to perform salar completely.

7. His intention should not be to stay
continuowsly at one place for: fifteen days in the opinion
of the Hanafis, ten days in the opinion of the Imamis, and
four days in the opinion of the Malikis and the Shafiis,
and a period during which more than 20 salars become
wajib in the opinion of the Hanbalis. The Imamis further
add: If he is unable to decide for how long he will stay at
a particular place, he will continue to perform qasr for
thirty days, and after this period it will be wajib for him
to perform complete salar even if it happens to be a single
one.

8. The traveller's nature of work should not
require continuous travel—e.g. one who hires out his beast
of burden or a tradesman whose trade requires continuous
travelling—so that he is unable to stay at home for the
stipulated period of days. This condition has been upheld
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only by the Hanbalis and the Imamis.

9. The traveller should not be a nomad who has
no fixed house and keeps moving from place to place.
Only the Imamis have expressly stated this condition.

10. The Hanafis, Hanbalis and Malikis observe:
If a traveller changes his mind and intends to return to the
place from where he began his journey, in the event of his
not having travelled the distance required for performing
gasr, his journey will be considered concluded and he will
perform his salat complete. But if he has travelled the
distance stipulated by the Sharf‘ah, he will pray gasr till
returning back to his native place.

The Shafiis say: Whenever a person decides to
turn back in the course of his journey, he will perform his
salar complete (al-Ghazali, al-Wajiz, “salat al-musafirin”).
This implies that he will start performing salar complete
on his way back despite having travelled the stipulated
distance, because the absence of the mention of any
conditions proves inclusiveness and generality.

The Imamis state: If one desists from his
journey or becomes hesitant before covering the stipulated
distance, it is wajib for him to offer his prayers
completely; and if the stipulated distance has been covered,
he will pray gasr. The continuous presence of the intent of
journey is a condition as long as the stipulated distance has
not been travelled, but after it has been covered, the
subject is, of necessity, realized and its existence no longer
depends upon intention.
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There is consensus among the schools that every
condition that entails gasr is ailso a condition for the
validity of breaking one’s fast during journey, though some
schools have added other conditions for the validity of
breaking the fast which will be mentioned in the chapter
on fasting The Imamis add no further conditions; they
observe: sl i ap i kil . i€ one who breaks the
fast (consequent to travelling) will perform his salar as
gasr, and he who performs salar as gasr will break his fast.

Successive Performance (Jam‘) of Two Salats:

Malik, al-ShafiT and Ahmad consider it permissible while
travelling to perform zuhr and ‘asr prayers, as well as
maghrib and ‘ish@, successively by either advancing the
performance of one of them or delaying the performance
of the other. Abu Hanifah observes: It is not valid to
perform two salars successively for the excuse of journey
under any circumstance.

The meaning of ‘advancing’ their successive
performance is to perform zuhr and ‘asr prayers in the
time meant for zuhr, and by ‘delaying’ is meant their
successive performance in the time specified for ‘asr.

Ignorance and Forgetfulness:

The Imamis observe: The salat of one who
intentionally performs complete sa/at while travelling is
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bagl, and he is supposed to repeat it add’ if its time has
not elapsed, and gadd@ if it has elapsed. But if a person
who is ignorant about gasr being wajib does so, he will
not repeat the salar, irrespective of whether its time has
elapsed or not. If a person performs it complete out of
forgetfulness and then remembers while its time has not
elapsed, he will repeat the salar, and if he remembers it
after its time has elapsed, he will not repeat it.

The Imamis further state: If the time of a salar
sets in while a person is at home and capable of
performing it and he sets out on his jourmney before
performing it, he will perform it gasr. But if the time of a
salat comes while a person is travelling and he does not
perform it till he has reached his native place or a place
where he intends to remain for ten days, he will perform
the salat complete. Hence the criterion is the time when
the salar is performed and not the time when it becomes
wajib.

The Invalidating Causes of Salat (Mubtilat)

The following causes render salar invalid:

1. Speech. Its minimum is anything composed of
two letters, even if they are meaningless, and of a single
letter if it makes sense (such as the word 3 , which is a
verb in the imperative case of the root waqa).

The salar will not become batil by uttering a
single letter which has no meaning and by an involuntary
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sound comprising many letters.

The Hanafis and the Hanbalis do not
differentiate between intentional speech and anything
spoken by mistake in respect of its being a cause that
invalidates salar.

The Imamis, Shafiis and Malikis observe: Saldr
is not invalidated by anything spoken by mistake provided
it is short and does not vitiate the form of the salar.

The Imamis and the Malikis are of the opinion
that salar is not invalidated by clearing the throat,
irrespective of whether it is done due to necessity or not.
The other schools consider it a cause that invalidates salar
if done needlessly but not otherwise, such as for clearing
one’s voice for better phonation of for signalling the imam
to correct himself.

The schools concur that it is valid to supplicate
during salar, seeking blessing and forgiveness from Allah,
subhdnahu, except that the Hanafis and the Hanbalis
restrict this supplication to what has been mentioned in the
Qur'an and the Sunnah, or that which is sought only from
God, such as rizqg (provision) and barakah.

To recite tasbih (subhan Allah) to indicate that
one is performing salar, or to guide the imam, or to
correct his mistake, is not considered as a speech that
invalidates saldr.

The four Sunni schools state: Included in speech
that invalidates safar is the returning of salam. Hence if
someone says salam to a person who is praying and he
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returns the salam verbally, the salar becomes invalid.
However, there is no harm if the salam is returned by a
gesture.

The Imamis observe: It is wajib for the musalli
to return a salutation which contains the word ‘saldm’ with
a similar salutation, though not any other salutation such as
‘good morning’, etc. They also specify that the form of the
salutation being returned should be exactly like the initial
salutation without any difference. Hence the reply of
‘salam ‘alaykum’ will be the same without afif and lam,
and the reply of ‘al-salam ‘alaykun’ will be with the alif
and lam.

2. Every action which destroys the form of the
salar invalidates it. The schools concur that the form is
destroyed by any act which gives an onlooker the
impression that the person performing that act is not
praying.

3. There is a consensus regarding eating and
drinking though they differ regarding the quantity that
invalidates salar.

The Imamis observe: Eating and drinking
invalidate salar if they distort the form of salar or violate
any of its conditions, such as continuity, etc.

The Hanafis observe: Every form of eating and
drinking invalidates salat irrespective of the quanity
consumed, even if it is one sesame seed or a drop of
water and regardless of whether it is done intentionally or
otherwise.
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The Shafiis state: Any food or drink which
reaches the stomach of a musalli, irrespective of its being
a small or a large quantity, invalidates salat if the musalli
does so intentionally and with the knowledge of its being
haram. But if done out of ignorance or forgetfulness, a
small quantity will not invalidate salaz, though a large
quantity will

According to the Hanbalis, a large quantity will
invalidate salar, whether consumed intentionally or by
mistake, and a small quantity only if consumed
intentionally, not otherwise.

4. The occurrence of any minor or major
hadath, which causes the wudit' or the ghusl to break, will
also invalidate salar in the opinion of all the schools
except the Hanafis, who observe: It will invalidate salar if
it occurs before the last quiid (sitting) by a duration equal
to tashahhud, and if it occurs after it and before tasiim,
the salar will not become invalid.

5. The schools concur that laughter invalidates
salat, though the Hanafis apply to it the same rule that
they apply to hadath, as mentioned above.

* * *

Considering the importance of the causes that
invalidate salat and their number and diversity, and
considering that each school has its own opinion which at
times concurs or differs with the opinions of other schools,
it would be appropriate to give a summary of these causes
in accordance with the opinion of each school separately.
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The Shafiis observe: The causes invalidating
sala: are: hadath, which necessitates the performance of
wudi' or ghusl; speech; crying, groaning, in certain
situations; inordinate movement(s); a doubt concerning
niyyah, indecision concerning discontinuing the salar while
continuing to perform it; shifting one’s niyyah from one
salar to another, except where it is an obligatory saldr, for
it is valid to change one’s niyygh to that of a
supererogatory salat in order to perform the obligatory
sala: with jamd'ah;, exposure of the ‘awrah when one is
capable of covering it; nakedness, as soon as a covering
becoming available; the presence of najasah to an
inexcusable extent, when one does not speedily remove it
from himself; the repetition of takbirar al=ihram,
intentional omission of a rukn; praying in jamd'ah behind
an imam who is not fit for imamah due to his kufr, etc;
performing an additional rukn intentionally; the reaching
of any food or drink to the stomach; turning away with
the chest from the giblah; and wrongly performing a rukn
involving movement before other acts.

The Malikis say: Salat is invalidated by:
omitting a rukn, intentionally or by mistake, if the
musalli, thinking that his salar is correct, does not
remember having omitted it until after taslim and the
passage of an inordinate duration; intentionally performing
an additional rukn, such as rukid' or sujud; performing
tashahhud out of place while sitting; laughter, both
intentional and otherwise; eating and drinking intentionally;
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speaking intentionally and not for correcting the imam,

vomiting, if intentional; puffing intentionally with the
mouth; occurrence of anything that causes wudu’ to break;
exposure of the ‘gwrah or any part of it; najasah falling
on the musalli; inordinate movement; performing four
additional rak'ahs in a four-rak‘ah saldt knowingly or by
mistake; doing sujiud before raslim, inadvertent omission
of three masniin acts from among the sunan of salar and
then failing to perform sujud al-sahw.

The Hanbalis state: The causes that invalidate
salat are: any inordinate movement; the presence of
najasah to an inexcusable extent; turning one’s back to the
giblah; incidence of any hadath breaking the wudii';
intentional exposure of the ‘ewrah, reclining heavily on a
support without any excuse; returning to perform the first
tashahhud after starting the gird'ah, provided the musalli
is aware and conscious of it; performing an additional rukn
intentionally: intentionally changing the sequence of the
arkan; mispronunciation that results in a change of
meaning despite being capable of proper pronunciation;
intending to disrupt the salat or indecision regarding it; a
doubt regarding takbirat al-ihram, laughter, speech, both
intentional or otherwise; saying taslim intentionally before
the imam, eating and drinking, even if due to forgetfulness
or ignorance; needlessly clearing the throat, any puffing
that may be construed as phonation of two letters; and
weeping if not out of the fear of God.

According to the Hanafis, the causes that
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invalidate salgr are: speech, whether intentional, by
mistake, or due to ignorance; any supplication (du'@) not
out of the Quran or Sunnah; any inordinate movement;
turning the chest away from the giblah; eating and
drinking; clearing the throat without reason; saying “uff”
(ie. fie; or ‘ugh’ an expression of anger or displeasure);
groaning; saying “Ah!” (tdawwuh ), weeping loudly; saying
“al-hamdulillah > on sneezing, saying “Inna lillah.” on
hearing some bad news and “al~hamdulillah ” on hearing
some pleasing news; saying “subhan Allah” or “la ilaha
illallah” as an expression of surprise; availability of water
for one praying with rayammum, the rising of the sun for
one offering the morning prayer or its crossing the
meridian for one performing saldt al-‘id; the falling off of
a bandage from one who attains recovery; willful
occurrence of hadath, but if the hadath is involuntary it
will not invalidate the salaz, though one will have to
perform wudid again and recommence the salar from
where he had left it.!®

The Imamis observe: The causes that render
salar invalid are: ostentation (riy@); uncertainty in niyyah;
performing any act of salar while having made up one’s
mind to discontinue it; changing one’s intent from a
preceding salat to a subsequent safat, such as from zuhr to
‘asr. However, the transition from ‘asr to zuhr prayer is
permissible; hence if a person makes the niyyah of
performing ‘asr prayer with the idea that he has performed
the zuhr prayer and remembers during it that he has not
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performed the zuhr prayer, it is valid for him to shift his
niyyah to offering the zuhr prayer. Similarly, it is
permissible to shift from the niyyah of jama'ah to niyyah

of performing it individually; but the opposite is not valid.
However, it is valid for a person performing an obligatory
salar individually to change his miyyah to that of a
supererogatory salat in order to perform the obligatory
sala with jamd'ah. Salat is also invalidated by an
additional takbirat al-ihram. Hence if one says takbirah

for a salar and then repeats it, the sal@ becomes invalid
and a third takbirah will be necessary. Again if he says
takbirah for the fourth time, the salat will become invalid
and a fifth takbirah will be necessary;, thus every even
takbirah results in the salatr becoming batil due to the
addition of a rukn, and becomes valid again by every odd
takbirah. Among the causes that invalidate saldr is the
incidence of najasah to an extent not excusable, when the
musalli is unable to remove it without any inordinate
movement that may vitiate the form of the salar. The
availability of water during saldr for a person praying with
tayammum invalidates both the tayammum and salat,

provided it becomes available before performing the rukid
of the first rak'ah; if later, he will complete the salar

which will be valid. Salar will also be invalidated by: the
absence of certain conditions, such as the covering and the
lawfulness of a particular location; the occurrence of a
hadath; intentional deviation with the whole body from
the giblah ecither to the right or the left or any other
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direction in between; speaking voluntarily and weeping on
account of one’s worldly woes; laughter; any act that
destroys the form of salar; eating and drinking; the
intentional addition or omission of a part; and the
omission, intentional or otherwise, of a ruka from among
the five arkan. The five arkan are: niyyah, takbirat
al=ihram, qgiyam, ruki and the two sajdahs of every
rak'ah.

Crossing over in Front of the Musalli:

The schools concur that someone’s passing from
in front of the musalli does not invalidate the saldr, but
they differ regarding its impermissibility.

The Imamis state: It is neither impermissible for
a person to pass from in front of the musalli nor for the
latter (to pray in such a place). But it is mustahabb for the
musalli to place before him an ‘obstruction’ if there is no
barrier before him to prevent passers. The ‘obstruction’ can
be a stick, a rope, a pile of earth, etc. which the rmusalli
may place before him as a mark of veneration for saiar,
which signifies detachment from the creation and attention
towards the Creator.

The Malikis, Hanafis and Hanbalis observe: It is
hardm to cross over in front of a musalli in any
circumstance, irrespective of whether he has placed an
obstruction or not. Rather, the Hanafis and the Malikis
add: It is haram for the musalli to create interference for
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passers by if he can keep out of their way.

According to the Shafifis, it is haram to cross
over in front of the musalli if he has not placed an
obstruction, and if he has done so, 1t 15 neither Agram nor
makriih.

NOTES:

1. The Hanafis use two terms (fard’ and ‘wajib’) for
something whose performance is obligatory and whose
omission 18 impermissible. Hence they divide obligation into
two kinds: fard and wajib. ‘Fard' is a duty for which there is a
definite proof, such as Qur’anic text, mutawdtir sunnah, and
ijma‘ (consensus). ‘Wajib’ is a duty for which there is a zanni
(non-definite) proof, such as giyas (analogy) and khabar
ai-wahid (‘isolated tradition’). That whose performance is
preferable to its omisston is also of two kinds: ‘masniin’ and
‘mandith. ‘Masniin’ is an act which the Prophet (s) and the
‘Rashidiin’ caliphs performed regularly, and ‘'mandiib’ is an act
ordered by the Prophet (s) though not performed regularly by
him (s). That which it is wajib to avoid and whose performance
is not permissible is ‘muharram’ if it is established by a difinite
proof. If based on a zanni proof, it is ‘makrih’, whose
performance is forbidden. )

2. According to the Hanafis, the salar al-warr
consists of three rak'ahs with a single salam. Its time extends
from the disappearance of twilight after sunset to dawn. The
Hanbalis and Shafi'is say: At minimum it is one rak'ah and at
maximum eleven rak'ahs, and its time is after the ‘isha’ prayer.
The Malikis observe: It has only one rak‘ah.
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3. There are among ‘ulam3’ of the Sunni schools
those who agree with the Imdm{s on performing the two saldrs
together even when one is not travelling. Al-Shaykh Ahmad
al-Siddiq al-Ghumari has written a book on this topic, Izdlat
al-khatar ‘amman jama'a bayn al-salitayn fi al-hadar.

4. There is no difference regarding the definition of
sunset between the Imdmis and the other four schools. But the
Imamis say that the setting of the sun is not ascertained simply
by the vanishing of the sun from sight, but on the vanishing of
the reddish afterglow from the eastern horizon, for the east
overlooks the west and the eastern afterglow, which is a
reflection of sun’s light, pales away as the sun recedes. That
which is rumoured regarding Shi‘is that they do not break
their fast during Ramadan until the siars become visibie, has no
basis. In fact they denounce this opinion in their books on figh
with the argument that the stars may be visible before sunset, at
the time of sunset or after it, and declarc that “one who delays
the maghrib prayer till the stars appear is an accursed man
(maian ibn malin).” They have said this in condemnation of
the Khat tabiyyah, the followers of Aba al-Khattdb, who held
this belief. They are now--thank God--one of the extinct sects.
Al-’Imdm al-Sadiq (‘a) was told that the people of I[raq delay
the maghrib prayer until the stars become visible. He answered,
“That is on account of Abii al-Kattib, enemy of Alldh.”

5. The command to face al-Masjid al-Haram has

come in verse 144 of Sirar al-Bagarah:: .L.a-h_.dl,h_.: g J‘,.e
{ Ja._li (so turn your face towards al-Masjid al Harém) and the

Ieave to turn in any direction in verse 115 J_..JB & J...._,J1 Ay
A oy (._J1_,J_,4 Le.sbs (To God belong the East and the West;
whethersoever you turn there is the Face of God). Some

scholars have held that the former verse abrogates the latter.
Others disagree and point out that there is no abrogauon
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involved here, nor is it a case of one being particular and the
other general. The way to reconcile the two verses, they point
out, is that the former verse applies to those who know the
direction of the giblah and commands them to turn towards it.
The latter verse specifically applies to one who is at a loss
regarding its direction and orders him 1o perform sala: in any
direction he wants. This opinion seems to be more credible.

6. Verse 31 of Sdrar al-Nir mentions those before
whom women can expose their adornment, and among them are
Muslim women. Thus the verse prohibits a Muslim woman
from exposing herself before a non-Muslim woman. The
Shafi‘is, MAlikis and Hanafis construe this prohibition as
implying tahrim.

Most Ima4mis and the Hanbalis say: There is no
difference between Muslim and non-Muslim women. But
according to the Imamis it is makrik for a Muslim woman to
expose herself before a non-Muslim woman, because she may
describe what she observes 10 her husband.

7. Al-Jawahir, at the beginning of bab al-zawij.

8. The Imamis observe: It is mustahabb for a woman
10 say adhan for her saldt, though not as a cali o0 prayer.
Similarly, it is mustahabb for women while holding their own
Jama'ak that one of them make the adhdn call and the igamah
in a manner that men do not hear it. The four Sunni schools
consider igamah as mustahabb and adhan as makrih for
women.

9, Ibn Rushd in Bidayar al-mujiahid (1935 ed.) vol.
1, p. 103, says: “Others have said: ‘The phrase ‘al-salat
khayrun min al-nawm’ should not be recited, because it is not a
masniin part of the adhdn, and this is the opinion of al-Shafi‘i.
The cause for the disagreement is the question whether it was
said (as part of adhdn ) during the time of the Prophet (s) or
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during that of ‘Umar". It is stated in Ibn Qudamah’s al-Mughni
(3rd ed.) vol. 1, p. 408: “Ishaq has said that this thing has been
innovated by the people and Abi ‘Isa has said: “This zathwib is
something that the learned (ah/ al-‘ilm) have regarded with
distaste. It is that on hearing which Ibn ‘Umar left the
mosque.”™

10. Al-Shahid al-Thani, in al-Lum‘ah, vol. 1, “‘bab
al-salat,” fasi 6, observes: “The wujab of saldr al-Jumu'ah
during the occultation of the Imam is obvious in the opinion of
most ‘olam’... and if there has been no claim of ijmad* regarding
its not being wdjib, the opinion that it is wijib ‘ayni would have
been extremely strong. Therefore, the least that can be said is
that there is an option between it (salat al-Jumu'ah) and the
zuhr prayer, with the Jumu ‘ah (prayer) enjoying preference.”

4 11. According to the Sunni schools, the Du'd’
al-'Iftitah or Du'a’ al-’Istiftih is: 33135 S e e e
A5 NG Bl S, dt. -

12. Provided he returns within one day and one
night, because in this case the journey has taken up all his day.
Some others among them say: One should perform gasr if he
intends to return within 10 days.

13. This is a summary from al-Figh ‘ald al-madhahib
al-‘arba‘ah.
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