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This thesis attempts to highlight the Islamic position
on man and society, particularly with respect to human
efforts to construct a healthy and balanced society , by
examining the Islamic approach to the problem ofr

disability.

It consists of four chapters. The first explores the
Islamic view of man, both as an individual and as a member
of human society, and of the ideal interaction of human
beings in bringing this into exristence and maintaining it.
The second considers the nature of disability in general and
Islamic approai:h to it in particular. The third is concerned
particularly with poverty, as the aspect of disability
potentially damaging to society. The various Islamic
methods of alleviating it, by means of voluntary aid and by
means of what has been laid down as a réligious duty for
the Muslim are presented, together with the role played by
the state. The fourth examines the other Islamic resouces
for alleviating pouertg‘and presenting an example for the
implementation of these methods in a modern Islamic

state, Saudi Arabia.

People are encouraged to give for the cause of fAllah;
they are at the same time, encouraged to work, in order to
be s'elf-dependent . In addition to voluntary donations,
certain charitable payments }are also obligatory in Islam.

This thesis explores the various resources that Islam offers
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in combating the social evils of disability and disadvantage.
The methods adopted in Saudi Arabia for the
implementation of Islamic teaching on this subject .
~ constitutes an example of Islamic practice at the present

time.
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INTRODUCTION



In recent years there has been considerable interest
in the Islamic position on the suffering of many people in
the world and, in particular, in the Islamic world.

Awareness of suffering is perhaps greater than at any
other time, suffering that comes about as a result of a
combination of factors: increased prices, increasing
numbers of unemployed, hostilities that result in large
numbers of disabled, physically, socially and financially,
and natural disasters. The tackling of these difficulties and
of the further social problems arising from them has
become of ever greater concern. Appeals for relief of all
kinds have become commonplace, and the numbers of
charitable organisations, whose efforts are widely

acknowledged, is growing all the time.

Muslim and non-Muslim organisations work side by
side, notably in Muslim countries. What can Islam
specifically offer in the matter of alleviation of suffering?
The object of this thesis is to examine Islamic thoughf and
teaching on the subject. Gréat importance is given in Islam
to human beings as individuals and as members of human
society, particularly since there is a danger that society as
a whole may be harmed or destabilised as a result of their

depreciation.

This work consists of four chapters. The first deals

with the Muslim view of man and human society in general



and the Islamic principles on which this society is
established. The second concentrates on presenting
Islamic teaching concerning disability in general terms,
with special reference to Islamic views on determining
disability. The third deals with poverty and the various
Islamic approaches to the problem. The fourth examines
the implementation of Islamic teaching on the subject of
disability in an Islamic society; the erample used is that of

Saudi Arabia.

The approaches that are incuicated by the teaching of
Islam may perhaphs be termed 'The Islamic Theory'.
However, since, unlike other theories it does not require to
be proved by experiment, its practice having been laid
down as a duty for the Muslims, this study takes the form
of a detailed presentation, rather than a critical
examination. Furthermore, the principal emphasis is on the
Islamic approach to the solution of the problem of poverty
that arises as a result of disability, since this is one of the
chief causes of the disruption of society, if not of its
downfall. It is worth mentioning that the translation of
the Qur'anic verses used throughout this work is based on

the translation by M. al-Khaﬁb approved by al-Azhar.



CHAPTER 1

Man and society



Islam considers that the human being is the
corner stone on which the structure of the whole
universe depends. This is because it is the human
being that creates civilisation and passes it on
from one generation to the next. Thus, in Islam,

the human being is creator, manager and recipient.

For this reason, | feel that it is important, before
proceeding to discuss the Islamic approach to the
disadvantaged in societg and the problems and
difficulties that they face in their lives, to examine
the Islamic answer to the questions of the origin,‘
nature and end of the human being. This answer
can be provided only by Almighty God, creator of
the Universe, and the principal source for his
answer is, of course, the revelation given by him to
his messenger, Muhammad, the Qur'an. The sSunnah,
the record of what the prophet himself said, did,
approved of and disapproved of, is a second source;
however, most of the material upon which | shall
draw in this study is from the Qur‘én, rather than

from the Sunnah.

Fundamental to the teaching of the Qur'an is its

‘indication of the nature of the human being and the



material from which he has been created. What is
generally regarded as the first verse revealed to
the prophet orders him to recite in the name of his .
Lord, who created mankind from clots of blood
(surah 96, 1-2). This immediately reminds the
human being of his origin and of his nature, which
are of the humblest. It also establishes the first
attribute of Allah as the creator, and it reflects his
power, as being able to create humanity from base

material.

It (the surah) indicates the grace of the creator
more than it does his power, for it is of his
grace that he has elevated this blood-clot to
the rank of human being, who can be instructed
and can learn ... It is a far remove from the

origin to the issue (1).

It is to be observed that most of the Qur'anic
verses that deal with the nature of the human
being remind him of two things: the humbleness of
his origin and his status in the universe; in spite of

his origin, this is very great.

As a sample of the verses emphasising the lowly

origin of the human being, we may quote:



And We created man from extract of clay.
(sdrah 23,12)

He it is who created you of clay . . . (sdrah
6,2)

When your Lord said to the angels, 'l am
creating a man of clay. So when | have
shaped him, and breathed of my spirit
into him, fall down prostrating before
him. (sdrah 38, 71-2).

In some verses, there is further elaboration of

the process of creation:

Has not man seen that we have created
him of semen ? (surah 36,77)

Truly, we created man from mised semen,
trying him. (sdrah 76,2) \

Oh, people, if you are in doubt of
resurection, we have indeed created you
-of dust, then of semen, then of a clot of
blood, then of a lump of flesh shaped and
unshaped, that we may demonstrate to
you (Our might). ‘(ﬁmﬂ 22,5)



In other verses, the rhetorical technique

question and answer is used:

Cursed be man! How ingrate is he! of
what thing did He create him? 0Of semen
did He create him, then fashioned him in

perfection. (surah 80, 17-19)
and as a more complex variant on this:

We, we have created you; will you not
then believe 7 Have you considered the
semen you emit 7 Do you create it or are
we the creators (surah 56, 57-9)

This then is the origin of the human being, as

established in the divine revelation.

The second point referred to above, his
respected status within creation, is equally
plainly established. Physical insignificance is
contrasted with spiritual elevation. The Qur'an
insists on the honorable position that Almighty
God has accorded to the human being. He has
made him his khalifah, and he commanded his
angels to perform sujud to Adam. 1t should,
perhaps, be pointed out that the sense of sajada

of



here does not imply 'worship’, as Sale interprets

it in his translation of surah 2, 34.

Iin order to overcome the angels’' objections to
this, he vouchsafed to Adam knowledge that they

did not have:

And He taught Adam all the namés, then
set them before the angels. He said, 'Tell
me thel names of these, if you are
truthful.’ They said, 'Praise be to you.
No knowledge have we but what you
have taught us to know, for you, you are
the knowing, the wise.' He said 'O Adam,
apprise them of threir names.' When He
apprised them ofr their names, He said,
‘Did I not tell you that I know the
unknown things of the heavens and the
earth? And I know what you conceal and
what you divulge.’ (surah 2, 31-3)

The degree of respect and honour in which the
human being is to be held are frequently made

explicit:

And we have honbilfed the children ofr

Adam, and carried them on land and sea,
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and provided them or the goodly
provisions, and we have preferred them
over many of whom we have created
with preference. (surah 17-70)

commenting on this,‘ﬂ.?.ﬂlf says:

The distinction and honour conferred by
God on man are recounted in order to
enforce the corresponding duties and
responsibilities of man. He is raised to a
posi!‘ian of honour abaue\ the brute
creation; he has been granted talents by
which he can transport himself from
place to place by land, sea, and now by
air; all the means for the sustenance and
growth of every part of his nature are
provided by 6od; and his spiritual
faculties (the greatest girt of 6God) raise
him above the greater part of God's
creation. Should he not then realise his
noble destiny and prepare for his real

life in the hereafter ? (2)

One of the various ways in which this distinction
is demonstrated in the Qur'an is its emphasis on the

superiority of the human form:
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And he shaped you, and perfected your
forms, . .. (surah 40, 64)

Truly We created man in the best shape;

(surah 95,4

God has also subjugated all his beings to his

service:

Have you not seen that God has subjected
to you whatever is in the heavens and
whatever is in the earth? And he has
perfected upon you His favours, seen and
unseen. (surah 31,20)

Allah has honoured this creature above
much of his creation. He has honoured
him by creating him in that form, with
this nature, which combines clay and

spirit, earth and heaven in that being.

He has honoured him with the abilities he
-has put ihto his nature, vby means of
which he is qualified for vicegerency on
earth, where he can change and modifry,

produce and construct, put together and
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take apart, and by means of which he
will attain perfection that is decreed for

life.

He has honoured him by subjugating to
him the cosmic forces on earth and
supplying him with the help of the cosmic

forces in the stars and heavens.

He has been honoured with that immense
reception that creation accorded him,
and with that triumph in which the
angels prostrated themselves before him
and the almighty creator announced that
this human being was to be honoured.”
(3) |

God's command that Adam, and thus humanity,
should receive universal respect was, as we have

seen, disobeyed by Iblis. He refused to bow down

to Adam:
He said, 'l am better than he is. You have
-created me of fire, and gou have created

him of clay.' (sirah 38,76)

and, furthermore, he determined to take his



13

opposition further:

He said, 'Do you see this whom you have
honoured above me?. If you indeed reprieved me
till the Day of Resurrection, I shall surely expunge

his progeny save but a few.' (surah 17.62)

By this is implied that .Lllﬁi will endeavour to
persuade humanity to emulate him in disobedience
to God. His jealousy of humanity makes the respect
and honour accorded to it all the more precious,
and it is for this reason that the Qur'an insists upon
it, as it also insists on the necessity for human
beings having respect for one another and behaving

fittingly towards one another; for example:

0 you who believe, let no people (despise
and) jeer at another people who may be
better than they, nor let women (scoff
at) other women who may be better than
they. And do not defame yourselves, nor
vilify one another with nicknames.
Wretched the name of miscreance after

- faith. And whoever repents notl, such as
they are the inequitous (sirah 49-11)

It is precisely by eroding this consideration for
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one's fellows that Iblis intends to degrade

humanity from its position of honour.

One of the activities that contribute greately to
this, and consequently receive the condemnation of

the [!ur'ﬁn, is speaking ill of others:

0 you who believe, avoid much surmise,
for some surmising is indeed a sin. And
spy not, nor backbite one another. Would
any one of you desire to eat the flesh of
his dead brother? Surely you would
abhor it. And venerate God. Truly God is
Relenting, Merciful. (sdrah 49,12)

The striking metaphor that is used here is
apparently interpreted as adding to the
abomination of speaking ill of one who is present -
- to be compared with the already double
abomination of familial cannibalism -- that of
speaking ill of one who is absent - to be compared
with the abomination of eating carrion. "The
- prophet said to the companions, 'Beware of
backbiting.’ They said, 'What if what we say is
true?' He said, 'If what you say is true you are
back-biting, and if what you say is false you are .

slandering.' (Muslim, vol., 8 p.21)
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Islam, in fact, allots to all their own individual
realm of privacy, which must not be invaded by
others. The Qur'an refers to this in metaphorical -

terms:

0 you who believe, do not enter houses
other than your own houses, until you
ask leave and greet their dwellers. That
is best for you; perhaps you will
remember. But ifr youv find no one in it,
then do not enter until you are granted
leave. And ir it is said to you, '6o back,’
then go back for thatis more honourable
to you. And God is Cognizant of what you
do. (surah 24, 27-8)

but it is to be understood as encompassing the
whole rights of the individual, as laid down in the
Qur'an. The good conduct of society demands that
everyone should respect the rights of others. In
Islam these rights, to human dignity and honour,
are bestowed by God; they cannot be withdrawn or
modified as can those bestowed by human rulers or

assemblies.

God's favouring the human being above all other

beings in the matter of rights, honour and dignity is
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his recompense for the responsibility of the
position of the Iguali-]_‘gn to which he has been
appointed this position, as we saw, is in itself an -
honour; at the same time it involves weighty duties

and obligations. These are specified in the Qur'an:

It is He who has brought you up out ofr

the earth, and has caused you to settie in
it. (surah 11,61)

The knowledge which the human being has been
privileged to receive is again an honour in itself,
but is also a necessary instrument to enable him to
carry out the duties of his position. In the first
m to be revealed to the prophet, directly after
the reference to creation from the clot of blood,
knowledge is remarked on, as being, presumably,

the first thing vouchsafed by God to mankind:

Read: for your Lord is the Most
Beneficent, who has taught by the pen.

He taught man that which he knew nol.
(sdrah 96, 3-5)
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The knowledge that God has given man in order
that he may fulfill his obligation as khalifah is not
limited to the practical knowledge required for the
physical building up of the earth. The worship of
God and the establishment of civilised society are
even more important, and the knowledge required
for these purposes correspondingly more valuable.
Not, however, that physical labour is to be
_ despised; in Islam, as in Christianity, the humblest

work, properly performed, is a kind of worship.

‘Who sweeps a room, as for Thy laws,

Makes that and th' action fine.

The prophet said: 'If anyone finds himself at nightfall
tired out by his work, 6od will forgive his sins. (al-Suyuti,

-

I-jami’ al-Sag hir)

Seeking knowledge is one of the highest forms of
worship. The prophet said: 'Seeking knowledge for
one hour is better than praying for seventy years.'
It is of course supererogatory, rather than

obligatory, prayer that is meant.

To hold the honour of being the khalf:a of God
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thus involves the obligation of working, producing
and worshiping. Social consideration and‘
cooperation are essential for these tasks. Each -
member of a society depends on others. The Qur'an

says:

Bather help one another to piety and
veneration, and do not help one another

to sin and transgression. (surah 5,v.2)

Mutual aid is essential to the existence of a
society; "the prophet reminded the Muslims of
this:'One believer to another believer is like a
building, one part of which supports another." (byg
aI—BukhérE, vol. 8, No. 55) Again, he said, The
believers, in their love, stpathy and mercy to
others are like one body. When there is any
complaint in any part of it, the whole body will

complain.' (Ahmad v.4,p.268)

The exemplar of the formation of a society for
Muslims is, of course, that which occured in al-
Madina after the Hijra, when the prophet instituted
'‘brotherhood’ between the Muhajirun and the
fAnsar. Each one of the latter took one of the
former into his house and divided his belongings

into two, giving half to his Muha jir 'brother'.



19

Another frequenily quoted stdrg is the one told
of I}bn ‘Abbas, that, when in seclusion for prayer
(i"IikEI) in the prophet's mosque, he saw a man of
doleful countenance. When asked by Ibn 'Abbas
what the reason for this was, he explained that he
was unable to pay back money that he had
borrowed. Ibn° Abbéas declared himself prepared to
go to the creditors to mediate or to seek some
- solution. The man asked, 'But what of your Ftikar?'
Ibn ‘Abbas replied, 'l heard the prophet say, 'It is
better for anyone of you to pursue the needs of his
brother than to isolate himself in my mosque for

ten years.’

Thus, then, in the words of Ibn Khaldun,

following, at some remove, Aristotle:

Human social organisation is something necessary. The
philosophers expressed this by saying: "Man is 'political’
(madani) by nature.” That is, he cannot do without the
social organisation [al-ijtima'l for which the philosophers
use the technical term 'town' (polis) [al-ladhi huwa al-

madian fi stilahihim]. (F. Rosenthal [tr.], 89)

Or, as other more recent Muslim writers have

s_aid:
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No natural person lives alone, because no
human being can live for a long period
without being a member of a group;
otherwise life becomes difficult, since
the continuity of personality depends
completely on membership of a group.
(5)

And another said:

“Man is irresistibly impelled by his social
nature to live in a corporate milieu, since
he has no alternative. In his life's
Journey, man lives his life in different
groups to which he is related, either by
ties of kindred and blood or by
relationships of friendship and
neighbourliness, or by links with his
working colleagues. These ties,
relationships and links intermesh so as to
lead eventually to the formation of the
style of life that the individual leads in

society. (6)

Part of the duty of any member of society is to
maintain that society in good order. Much of the

Qur'an is concerned preciselg with the means by
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which God requires this to be done. The prophet
said, 'Every one of you is a guardian, and you are
all responsible for your guardianship.(al—Bukhéri, :

vol. 2, no.18)

Although the individual is free, his freedom must

governed by the laws of society:

“"There can be no life in which any
individual can proceed to enjoy his
absolute freedom without any limits,
sustained by his feelings of emotional
liberation, free from any pressure, and of
absolute equality tﬁat is Iin no way
fettered or qualified. Feelings of this
nature guarantee the destruction of
society, just as they guarantee the
destruction of the individual himself.
Society has a higher interest, before
which the freedom of the individuals
must give way; and the individual has a
personal interest in keeping to certain
limits in enjoying his freedom, in order
"not to accompany his instinctive desire
for pleasure to the .point of destruction,
and also in order that his freedom may

not conflict with the freedom of others,
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resulting in the occurence of endless
disputes and of the changing of freedom
info hellish torfure, and the progress and
perfection of life coming to a halt at the
confines of short-term individual

interests" (7)

At the same time as the appeance of Islam, the
Iinhabitants of the Arabian peninsula were, Iin
general, grouped in tribal organisations. Some of
these were nomadic, migrating between the various
grazing grounds and waterholes to which they laid
claim; others, probably the majority, to judge from
the early progress of Islam and from the type of
poetry that predominates the pre-iIsiamic times,
were settled and practised agriculture and
commerce. There was considerable comepetition
between the nomadic tribes, often resulting in
wars and blood feuds; there was also a certain
amount of tribal dispute among the settlied tribes,
as there was for example, in gl—l’r_ladina, when the
prophet was invited in as a peace-maker. It is
unclear to what extant the nomads and the settled
population interacted, but there were almost
certainlg raids by the former on the latter and

retaliatory excursions by the latter.
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One of the achievements of Islam was to unite
the different types of society and the different
tribes in a new society that substituted religion for
blood affiliation as its cohesive force, with a view
to promot}ing peace and brotherhood. |t does not
divorce religious from secular affairs in its
prescriptions. It aims at establishing a society
governed by a moral system to which all would
assent, through faith in God's precepts as revealed

to the prophet:

Nay, by your Lord, they will not believe
until they ask gour judgement in what is
in dispute between them; then they will
not find in themselves embarrassment
for what you judge and acceptl in
complete submission. (surah 4, 65)

All worldly matters are to be ruled by this
legislation. The verse .does not apply merely to
those questions of lawfulness or unlawfulness
brought to the prophet in his lifetime; everything is

sub ject to Islam.'A.Y.Ali comments on the verse:

The test of true Faith is not mere lip
profession, but bringing all our doubts

and disputes to the one in whom we
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profess faith. Further, when a decision
is given we are not only to accept it, but
find in our inmost soul no difficulty and
no resistence, but on the contrary a
Joyrul acceptance springing from the

conviction of our own faith (8)

There are a number of passages in the Qur'an
that link the spiritual and the social aspects of

Islam, in a very practical manner:

And as for him who is given his book in
his lIeft hand . . . Truly he did not believe
in 6od, the Great, nor did he urge feeding
the indigent. So this day he will have
neither staunch friend, nor any food save
suppurated pus, that none will eat except
the perfidious ones. (surah 69, 25...37)

Have you seen him who belives not in the
reward? Itis he who thrusts away the orphan,'
and urges not the feeding of the indigent
(sirah 107, 1-3)

Woe betide the skimpers, who, when they take
a8 measure from people, take it in full, but when

they measure for them, or weigh for them,
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they skimp. Do they not think that they will be
raised up to‘a great day; a day when all men
will stand before the Lord of all beings. (surah
83, 1-6)

IWWhat stands out above everything else is the

Islamic ideal of social unity in faith:

Surely this is your nation, one nation, and
I am your Lord, so worship me. (sUrah 21,
92)

The Qur'én, indeed, almost invariably addresses
the Muslims collectively, 'O you who believe...’, 'O
human beings...',etc.; and the various acts of
worship are carried out in groups. Prayers, alms-
- giving, the Pilgrimage to Makkah all take place in
groups, thus emphasizing the importance of the

community.

"Islam, like any other revealed religion,
wants first of all and essentially a
spiritual religious society rather than a
~society in which every mutual agreement
is based only upon material
considerations; for society is a cohesion

of living beings that have spiritual
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qualities, .which are 'luminous ropes' that
bind its parts together and securely
fasten together its elements, and that
which is based on material fastenings
collapses easily. Moreover, the group is
preserved only by strong religious
consciences, which make each person
give preference to his brother over
himself in the matter of giving. So if the
group subsists on this kind ofr spiritual
cohesion, no faction will harbour feelings
of hatred for another, no disputes will
arise, no faction will look at another as
though wishing to coerce it or fearing to
be coerced by it; the group will thereby
become very cohesive, its structure will
be organised, its might will be
strengthened, and it will be a firm

support for the structure of its society."”
(9).

- This is the kind of societg that Islam requires,
and it lays down for it rules that separate it from
any other society. As well as the specific
instructions that it gives, it also defines the
fundamental assumptions on which these specific

instructions are based, which should first be
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examined, so as to see their application to our
topic.
-3 -

Since, by definition, Islamic sociétg derives its
cohesion from faith in Islam, inevitably the Qur'an
and the Sunnah contain the essential elements of
the constitution of that society. The essential
pillars of Islamic society are laid down in the
following verses from the Qur'an, one of which has

already been quoted:

And if two parties of the believers fight
one another, reconcile between them.
But if one of them becomes agressive
against the other, then fight the one that
is agressive till it reverts to God's
behest. Then if it reverts, reconcile
between them with equity and be just,
for truly God loves the just. Surely the
believers are brethren; so reconcile
between your brethren, and venerate
God, that perhaps you may have mercy. 0
you who believe, Iet no people ( despise
"and) jeer at another people who may be |
better than they, nor let women (scoff)
at other women who may be better than

they. And do not defame yourselves, nor
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viliry one another with nicknames.
Wretched is the name of miscreance
after faith. And whoever repents not,
such as they are the iniquitous. 0 you
who believe, avoid much surmise, for
some surmising is indeed a sin. And spy
not, nor backbite one another. Would
anyone of you desire to eat the flesh of
his dead brother? Surely gou would
abhor it. And venerate God. Truly 6od
is Relenting, Merciful. 0 men, We have
indeed created you of a male and a
female, and have made you peoples and
tribes that you might know one another.
Surely the most gracious among you is
the one who is godfearing. Indeed God is
Omniscient, Cognizant. (surah 49, 10-13)

Thus, perhaps the first pillar of Islamic society is
belief in one single faith, which unifes them, makes
them equal and instils into them the sense of
brotherhood. Brotherhood is particulariy important.
Then, wvital for unity, comes the spirit of
reconciliation; the fear of God and justice are also
of great importance in the avoidance of anarchy

and social conflict.
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IWe have already spoken of the powerful
metaphor for backbiting. Mockery of one member
of a society by another is also forbidden. This is
clearly of direct relevance to our topic; it is wrong
that a healthy, normal member of a society should
make fun of another who is disadvantaged in any
way, whether physically, mentally or financially.
There is a revelation that bears directly on this
sub ject, which was revealed to the prophet in
order to draw his attention to a mistake that he
had made in turning away from a blind man,
‘Abdullah b. Maktim, when busy with the}heads of
various tribes who had come to him. However, it_

has a general as well as a particular relevence:

He scowled and turned aside, that the
blind one came to h‘im. But what should
make you know? Perhaps he will purify
or be admonished, that the admonition
may benifit him. As for him who is not in
need, to him you are all attentive; and it
is no bother to you that he does not
purify. As for the one who comes to you
-with sincere intent, while fearing, from
him you are distracted. Nay, surely itis
an admonition. So, whoever wills shall

remember it. (surah 80, 1-12)
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All forms of insulting behaviour from one Muslim
to another even if what is said is true, is forbidden,
as being socially disruptive. Even to speculate idly
about another is considered wrong, and 'spying,
which is to say taking an undue interest in the
business of 6thers, and calumny are also

denounced.

The fact that humanity was created from a single
pair, male and female, and that from them sprang
different tribes and peoples, demonstrates that
there can be no justification for discrimination of
any kind, whether on racial or social grounds.
There can be no difference between any human
beings in the sight of Allah; those who are closest

to him are those that fear Him and obey Him.
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Faith

The first bf the cohesive forces of Islam is Faith.
The discussion of faith here will be limited to its
practical effect on Muslim society, without any
attempt to take account of theological
considerations. Thus, the faith that Islam demands
as the basis of its society, is simply that of the
acknowledging of the oneness of God, and of the
fact t}hat Muhammad is his messenger, who was
sent to instruct mankind and direct them to the
straight path. This faith is the only one for those
who desire the betterment of society; for it is this,
and its concomitant, that reward and punishment
for deeds in this world will follow in the hereafter,
that causes men to control their baser desires and

pursue the course of virtue.

The necessity of faith for the human being is

something that has always existed:

The human being is a human being since
being created in need of a faith that
"would occupy his heart, a faith that
would explain life to him and forge a link
between it and himself, and preoccupy

him with what is more distant and
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greater than his own person and

character in some way" (10)

The Holy Qur'an reminds Muslims that they are
called upon to follow the samé faith that peoples
before them were called upon to follow. In it we
find many examples of earlier prophets exhorting
their nations to believe in one faith and to worship
one god; this unites society. Multiplicity of
religions causes disorder and agitation, which,
again causes disruption in the carrying out of God's
commands. Faith is necessary to human beings, and
it is for this reason that the prophets were sent.

The Qur'an is insistent upon this:

And when we made a covenant with the
children of Israel: 'Worship none but God,
behave kindly to parents, kindred,
orphans, and the indigent; and speak to
people in kindness, and observe the
prayer and pay purification dues.’ Then
you turned away (all) but a few of you

while you were shunning. (sdrah 2,v.83)

-f

Isa brought the same message:

‘Surely 6od is my Lord and your Lord, so
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worship him. This is a straight path.’

(surah 3, v.51)

Earlier the prophet Yunus had been instructed to

preach to the same effect:

Say: 'O people, if you are in doubt of my
religion, then I do not worship those
whom you worship apart from God. But I
wbrship 6od who causes you to die, and I
am ordained tb be ofr the believers.' |
(surah 10, v. 104)

Hud likewise:

And to "Ad (we sent) their brother Hid.
He said, '0 my people, serve your God for

you have no god but Him.' (sirah 11, v.50)
And similarly Salih:

And to Thamud (we sent) their brother
Salih. He said, ' 0 my people, worship

"6od. You have no god but Him. It is He
who has brought you up out of the eartnh,
and has caused you to settie in it.’ (sirah
11, v.61)

—_
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IWhy, though, should faith be one of the pillars of

the structure of society?

Islam aims at the establishment of a society that
combines religion and state; it considers that the
social instinct in man is inseparable from that for
faith and worship. This is to say that, in the last
analysis, the only society in which huamn beings
can be effectively prevented from giving in to their
baser impulses and harming both themseves and
'these'neighbours is the one in which the sanctions
against this are divine ones. They must, then,
believe in the truth of their sanctions; and such
belief mljst come from understanding and not be

simply blind.

As to the way in which faith is
established, its importance is plain, in
that, if belief grows up spontaneously
and uncritically, without understanding
based on investigation and conviction, a
man's faith will be unstable, not relying
on confidence in matters, because of lack
"of understanding of the essence of these
matters. In consequence, the individual's
method of dealing with matters in life

will become the acceptance of their
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outward appearances, without looking'
deeply into their underlying principles.
Islam has not demanded of people this
uncritical belief or obliged them to
accept matters and believe in God
without understanding. Beliefis a means
to produce confidence in 6od, confidence
in oneself and confidence in mankind: a
confidence based upon an accuratle

understanding (11)

This is recognised in the Qur'an, where the
prophet Ibrahim asks for a demonstration from
Allah. Allah does not reprimand him for questioning
Him; he answers him, knowing the necessity for

intellectual conviction in true faith.

ﬂnd when Ibraham said, 'My Lord, show
me how you raise the dead.’ He said,
‘Have you not believed?' He said,'Yea,
but to make my heart well assured,’ He
‘said, ‘Take four of the birds, and cause
them to incline to you. Then place a part
“of them on each hill. Then call them;
they shall come to you in haste.' (sdarah,
2, v.260)
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IT this happened with one of God's prophets, itis
something that might be expected to happen to any
lesser mortal. Faith must be based on conviction
and knowledge; it cannot be enforced. Mankind is
completely free to believe what he chooses, and to
that end the evidence to persuade him to true faith
is put before him. Faith for Muslims, cannot, for

instance, be defined as Gustav Lebon defines it:

a belief arising from an unconscious
source which compels a person to believe
in one of the issues without

evidence.'(12)

This contradicts the simplest principle of faith in
Islam, which is that it must be conscious; the

individual must be convinced before he can believe.

“Something thatis agreed upon is that a
human being will not accept a matter
that is forced upon him, and if he does
accept it against his will, he will not
sincerely be committed to it or submit

“naturally to its principles." (13)

Not only this, but Islam also commands its

followers to respect the other revealed religions
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and to deal with thé adherents of these on a basis
. of compassion and understanding, not one of

subordination and compulsion.

"Because faith is not faith until it issues
from conviction, and belief is not belief
until it springs from th'e heart and the
mind out orf the pure satisfaction ‘and

true tranquility.” (14)
The Qur'an says:

No compulsion is there in religion, for
rectitude is henceforth distinct from
perversity. But whoever disbelieves in
the Taghut and believes in 6od, has firm
hold of a strong handle that will not
break. And God is All-hearing, All-
knowing. (siirah 2, v.256)

‘A.Y.Ali comments on this verse:

"Compulsion is Iincompatible with
" religion: because (1) religion depends on
faith and will, and these would be
meaningless if induced by force; (2) Truth

and Error have been so clearly shown up
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by the Mercy of 6od that there should be
no doubt in the mfnds of any persons of
good will as to the fundamentals of faith;
(3) 6od's protection is continuous and His
Plan is always to lead us from the depths

of darkness into the clearest light." (15)

Thus the Prophet's duty was to convey the
message to the people, to explain it and to preach
it without imposing by himself a specific religion or
way of life upon them, but to defend his belief and

the preaching of his message.

... and say to those who were given the
Book and the illiterates: "Have you
surrendered?’' So, if they submit, then
surelg they are guided, but if they turn
away, then your duty is only to convey
(the message) ... (surah 3, v.20)

this theme recurs:

... But if you turn away, then know that

it is only the duty of our Messenger to
deliver the plain proclamation (of the
message). (surah 5, v. 92)

But if they are averse, then We have not
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sent you as a guardian over them.
Proclamation ohly is incumbent upon you

... {(surah 42, v.48)

Itis emphasised that Islam aims at constituting
a society that is not based on the repression of
man or on depriving him of the freedom of thought,
even in the sphere of religion itself. Freedom of
faith is the highest degree of freedom mankind is

privileged to have:

In this principle appears 6God's honouring
of mankind. His respect for his will,
thought and feelings, His leaving him to
himself in matters of orthodoxy or error
in belief, and in His imposing upon him
the consequences of his actions and the
reckoning for his soul. This is the most

particular characteristic of human

freedom. (16)

The faith on which Islamic society is based
comprehends all the principles according to which
social relations between Muslims, and between
Muslims and non-Muslims co-exristing in the same

milieu . There are two sides to faith for Muslims:
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on the theoretical side, there is the total
acceptance, which admits no doubts whatsoever; on
the practical side, there is the application of all the

temporal injunctions of the Qur'an:

"Faith is a controlling factor in the life of
the individual and his behaviour. The
more the certainty of the individual in a
particular faith increases, the more he
adheres, in thought and behaviour, to its
demands. LWe notice the truth of this
idea clearly in the intrepidity or the
followers of this fraith in sacrificing
themseves for the sake of their faith.”
(1?7)

Since Islam demands the formation of a society,
it is therefore necessary to its existence and
growth. Faith then is the first pillar of society's
structure since it contributes to the cohesion and
correlation of the gfoup and to the achievement of
social integration, which originate in the feelings
of relationship, closeness, harmony and love
between children of the same faith, as the result of
the unity of the point of departure and the unity of

the goal.

Once the society is established, through the
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strength of the faith of its people, it needs further
props on which to develop. Thus, it is not enough
to accept the necessity for the establishment of
sociétg; the offshoots of faith, which serve as
these props must also be accepted. These are

brotherhood, justice, equality and freedom.

Brotherhood

The brotherhood that is envisaged is, as has been
mentioned, a brotherhood of faith, replacing the
blood relationship that caused the tribal feuding

and division of Jahili Arabia.

Surely the believers are brethren ...
(surah 49, v.10)

and again:

0 you who believe, take not your rathers
and your brothers for helpers if they
prefer unbelief for belief, and whoever
"of you takes them for helpers, then
those, they are the iniquitous. Say, 'If
your fathers, and your sons, and your

brothers, and your wives and your clan,
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and wealth that you have gained, and
trafficking you fear may slump, and
habitations you feel content with are
dearer to you than 6od and His
Messenger and striving in His cause, then
wait until 6od brings His command ; 6od
guides not the people who are

miscreants.’ (surah 9, v.23-4)

It is a brotherhood of love, compassion and sympathy, in
which you wish for others what you wish for yourself, and
you deal with others as you would have them deal with
you. The Prophet said: Do not hate one another; do not
envy one another; do not turn your backs on one another;
do not sever relationships with one another; be
worshippers of fAllah as brethren (Musnad Ahmad b. Hanbal,

11, p.469)

Essential as brotherhood may be, however, it is

not imposed:

Thus, the Noble Qur'an mentions
brotherhood between believers as
"being a natural consequence of
belief. There is no command in the
Qur'an for brotherhood between

believers. (18)
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The relationship expressed by 'brotherhood’
cannot be represented by any other term, in that it
implies an equality of level that is lacking in other

family relationships.

The relationship of brotherhood combines
many bonds: in it is the bond of
affiliation and prosimity, the bond ofr
love, the bond of intimacy, the bond of
comradeship, the bond of similarity in
"nature and the bond of relaxation and
lack of constraint; for this reason it is
more genial to the soul than the
relationship of sonship and rfatherhood,
which are stronger than it is, since it
differs from them by its freedom from
the burdens of respect, awe and
obedience. The link of brotherhood is

like an attachment formed voluntarily .
(19)

The practical side of this relationship, and its
symbiosis with faith, appear in the I)adfth of the
Prophet:

None of you will have faith until he

\
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wishes for his brother what he wishes

for himself. (al-Bukhari, vol.1, no.12)

The strength of society depends on the strength
of the links between its members, as the Prophet

recognised:

The believers are like the body in their
mutual love, compassion and affection; if
one member of it is ill, the rest of the
body is associated with it in
sleeplessness and fever (Muslim, vol.8,

p.20)
Mustafa ‘Abd al-Wahid comments:

The joining of men's hearts in harmony,

as symbolised by the help extended by

the Ansar to the Muhajirun, was the
secrelt or the cohesion or the Islamic

society. (20)
And in the Qur'an:
And hold fast God's cord altogether, and

do not scatter. And remember God's

grace to you when you were enemies;
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then He brought your hearts together and

through His blessing you became brethren

(strah 3, v. 103)

The giving of sincere advice and constructive
criticism, in order to keep one another on the right
path, is another important factor in brotherhood.
Islam has always encouraged this; for example, the

Prophet said:

'‘Religion is the giving of advice.’ We
said: '0 Messenger of God, to whom (li-
man)?' He said: 'For the sake of God (i-
lah) and His Messenger and the leaders of
the Muslims and the people.’ (Rhmad Ibn
Hanbal, v.4p.102-3)

Finally the Qur'an sums up the situation:

... help one another to piety and
veneration, and do not help one another

to sin and transgression (surah 5, v.2)

Equality and Justice

Equality between members of a society and
Justice for them all are, self-evidently, essential

for the stability and progress of that society.
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Both of these principles are inherent in Islam. The
oneness of God reminds Muslims of the oneness,'
that is to say the equality, of their duty towards
Him; this, in turn, implies the same equality in their
‘rights. Mustafa ‘Abd al-Wahid describes the

position that Islam replaced:

People before Islam were classified into
different types: free, slaUe, noble and
humble. Social iInteraction and
intercourse proceeded on this basis. The
classes lived behind their divisive
barriers, and no one dared to cross them

or demolish them.

But Islamic society, from its inception,
has been able to annihilate the bases of
the spurious division, to bring the people
back to their great reality and to return
them to their single origin ... and the
people have lived in that society in the
light orf that clear reality: '0 men,
venerate your Lord who has created you
from a single soul, and from it created
its mate, and from the paii:/\bf them has
spread &broad many men and women.'
(21)
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The Prophet said:

Mankind are [the progenyl] of Adam, and
Adam came from dust; the Arab has no
superiority to the non-Arab or the white
to the black, exncept in piety (Hpmad Ibn
Hnabal, v.2, p.261)

Thus, influence through personality, position,
power, wealth, relationship or friendship should
have no place in the Islamic view of society. This
exemplified by the Prophet's dictum, concerning the
contrast between'the outlook of Islam and that of
the society that it had come to replace, to Usamah
b. Zayd when he came to him to mediate in favour
of a woman from the tribe of Makhzum who had

been convicted of theft:

Those who were before you were
destroyed by their practice of ignoring
thert by the noble while punishing
strictly therft by the weak. By 6od, if

- Eatimah bint Muhammad were to steal, |
should cut off her hand (Al Bukhari, vol.
4, Fadail al-Sahabah)
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al-Tabari records:

“Umar b. al-Khattab commanded the
gouernbrs of the provinces: 'Treat men
equally in your ravour, your justice [in
access to] your court, so that no noble
may aspire to be your confidant and no
weak man may despair of your justice!
Make men equal in your sight; be
impartial in observing rights, and no one
will be able to blame you before God; and
do not display favour or preference in
matters in which 6od has given Yyou
authority. (22)

The Qur'an is emphatic on this point:

0 you who believe, be administrators of
Justice, witnesses of 6od, even if it be
against yourselves, or the parents and
kindred. Whether rich or poor, 60d can
best protect both. Hence, follow not
caprice lest you swerve, for if you
"contort or turn, then God is Cognizant of
what you do (surah 4, v. 135)

Before the Islamic law, people are equal,
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whether they are rich or poor, strong or weak:

People are equal like the teeth of a
comb.(Muslim, Musnad, 5,8)

This equality before the Islamic law applies not
only to Muslims but also to non-Muslims living in a
Muslim society. ‘Umar b. al—Kha!téb reported the

Prophet as saying:

If anyone harms a Dhimmi or a Mu‘*ahad, |
shall be his opponent on the Dag of
Jjudgement (Rhmad Ibn Hanbal, v.2, p.258)

There are many exramples of the practical
application of equality and justice in early Islam;
they were not merely high-minded ideals. Bilal b.
Babal:n was a slave before Islam; he was freed by
Abu Bakr and had the honour of being appointed the
‘mu'adhdhin of the Pophet's mosque, over the heads
of the Arab companions. 'Umar b. al-Khattab was

quoted by Mustafﬁcﬂbdulwal)id as saying:

Abu Bakr is our lord, and he has set free our lord

(i.e.Bilal, p.80)

The Prophet said in a similar connection:
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Salman is one of us, the people of the

house.

meaning that Salman, the Persian,rwas equal to
them in status and consideration. In addition, the
Prophet gave command of the army to Usamah b.
Zayd, whose mother had been a slave, with
authoritg over even Abu Bakr and 'Umar b. al-

Khattab.

AbG Dharr al-Ghifari is reported as recording a
rebuke that he received from the Prophet for a

racialist remark:

I quarrelled with a black man, and the
dispute between us became fierce, and |
shouted at him: 'Son of a black wom&n!’
This was reported to the Messenger, who
said, 'The son of a white woman has no
superiority to the son of a black woman,

except in pious works.'

The emphasis of early Islam on the equality of
men resulted in considerable changes in the lives
and behaviour of those who embraced it.
| particularly the more aristocratic among the Arabs.

Thus, 'Umar b. al-Khattab praged behind Salim, a
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former slave of Hudhayhfah, as imam, because he
knew the Qur'an by heart. Furthermore, the.

Prophet is recored as saying:

Hear and obey, even if the one given
authority over you is a slave, with a hair like
foam (i.e.curly-haired)! (al-Bukhari, vol.1,
no.662)

As we have seen above, the only permissible
inequality in Islam is in piety (taqwa) and piocus
works (al-‘amal al-salih). Inequality in this respect
‘can hardly be avoided and, in any case, is positive

rather than the reverse. The Qur'an says:

Surely the most gracious one amongst
you is he who is godfearing [Bell, more
accurately: verily the most noble of you
in Rllah's eyes is the most pious]. Indeed
God is Omniscient, Cognizant.(sirah
49,13) |

Thus, although it has not always been realised,
the Islamic social ideal is that there should be no
difference between even the ghalffah and the
ordinary man. 'Umar b. al—Khat.t.Elb promised, as

khalifah, to differentiate himself in no way from
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any other Muslim, whether in food, clothing or any
other aspect of life. One day he gave an oration
wearing clothes different from those he habitually -
- wore. A member of the audience rose and said, 'We
shall not listen to you, for you have set yourself
above us by means of a gown. Each one of us has
but one gown, but you have two.' 'Umar said to him,
'It is the gown of ‘Abdullah b. ‘'Umar, because my

gown has been washed.’

However, equality must not be interpreted as
restricting the individual's freedom to increase his
knowledge, to exercise his talents, or to acquire
more wealth than others, provided that he uses it
in a godly way. Islam encourages those who
devote their time and ability to the benifit of
society. If they were not free to act as they were
inclined in these matters, this would be deleterious

to society.

The Qur'an says on this point:

Say: '‘Are those who know equal to those

-who know not? Surely, those who
possess acumen remember.’ (surah 39,
v.9)
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But in their essential humanity they remain
equal. Itis clea»r that people cannot be equated in
intellect or in application; however, 'those to whom -
most is given, of them will be most required.’ The
duty to society of those .who havethe greater
talent is the greater. Commeasurately, rewards

may be greater for greater devotion:

Not equal are those of you who expended
before the opening and fought; such are
on a greatlter grade than those who
expended thereafter and fought. Yet God
has promised each of them a goodly

reward, for 6God is Cognizant of what you
do. (surah 57, v.10)

All will receive only what they have worked for.

Again:

That no laden soul shall bear the burden
of another. And that man has nothing but
for what he works. And that his works
shall surely be seen. Then He shall
-recompense him the reward in frull.
(surah 53,vv.38-41)
Duties and rewards are distributed with complete

Jjustice:
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God charges no soul except to its
capacity. It shall have what it earned
and shall bear what acquired. (sdrah 2,
v.286)

Since duties and responsibilities are allocated
according to individual capabilities, this must
eqdallg apply to the distinction between duties and
responsibilities of men and women. They both
share in those of the house and family as well as in
those of society at large. Since they have different
capabilities, their responsibilities are also

different:

Men are guardians over women for that
God has made some of them (i.e.mankind)
exHcell others, and for that they have

spent of their wealth. (surah 4, v.34)

This indicates the social responsibility of men
towards women and the family; it does not detract

from the rights of women:

~The point is to distribute rights and
duties; it is not to strip woman of them
or to nullify her legal personality or her

social responsibility. (23)
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There is no inequality as such between men and
women; it is only that the responsibilities of each
are allocated according to the abilities of either

SeH.

Islam gives women a number of essential roles in
the underpinning of society, as, for instance,
holding in trust their husband's property. The
Prophet said:

The wife is a guardian in her husband's
house and responsible for her

guardianship (al-Bukh@ri, vol.2. no.18)

She is also responsible for educating the rising
generation; this is more of a responsibility than the
immediate acquisition of wealth or other ephemeral

activities. The poet says:
The mother is a school; if you prepare her
[welll you will prepare a well-rooted
people. (24)

Freedom

Freedom is a fundamental human right that is

emphasised and guaranteed by Islam, both for the
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sake of the individual and for the sake of society,
to which it is essential. Mustafa ‘Abd al-Wahid
poses a most pertinent question, which he then

answers.

How, then, is society deprived of its
freedom? This happens only when what
is false occupies a place in society. No
place for oppression rises without the
destruction of another place for freedom.
No man occupies more than his place
without diminishing the territory of

others. (25)

Freedom in Islam is a controlled freedom, which
seeks to preserve the dignity of mankind. The
controlling principles are twofold, ma'nawi
(spiritual) and M (perceptual). The first of these

is to be found in the conscience of the individual:

It should be noted that the controlling
restraints of freedom are really
psychological, not external restraints, to
-begin with. These are spiritual
restraints, which consist of two realities,
one of which Is self control and

obedience to the dictates of intelligence
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rather than those of the passions, and
the other is a keen perception of the
right of mankind over the individual.
Without this comes selfishness, and
freedom and selfishness are opposites

that do not combine.' (26)

The perceptible principles are the laws, rules and
regulations that all societies develop to keep
themselves stable and to protect their members.
Freedom is one and invisible, but it can be
discussed from different viewpoints, depending on
the interests of the individual: personal freedom,
freedom of thought, freedom of religion and so on.
Here we shall consider certain aspects of this

freedom.

Islam, as we have already seen, was born in a
tribal society, in which Lueaylth, power and nobility
of birth counted for everything. Islam had to take .
a number of steps to root out the essential evils of
this society and create its own. With its emphdsis
on equality and justice, it had inevitably to deal
with slavery that was a universal feature of the
world at that time. However, as with other
legislation that concerned the community as a

whole, whether permitting something or prohibiting
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something, it was necessary to proceed gradually.

When the Shari‘a of Islam came, the
brinciple of slavery was deep-rooted in
the structure and civilisation of nations;
it was interlinked with the history of
their culture, and was one of the
principles upon which were based the
structure of the family, the management
of the home and the turning of the
wheels of agriculture and commerce.
Just as the family consisted of husband,
wife and children, it consisted, together
with them, of male and female slaves.
Agriculture, industry and commerce was
based on slave labour. There were
markets for trade in slaves in every city
of the world; in these were wealth for
others besides the slave-merchants. If
Islam were to legislate for the abolition
of slavery at one stroke, it would bring
upon those who united under its code
immense disruption-- both among
-Muslims and those sbrrounding nations
that had realtions with the Muslims.' (27)

Nevertheless, Muslims were encouraged, from
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the beginning, to endeavour to free slaves:

Yet he did not hurl himself on to the
difficult way. And what makes you know
what the difficult way is? (it is) the
freeing of a siave, or the feeding on a
day of famine, an orphan who is near of
kin, or an indigent who is ih apparent

misery (surah 90,v.11-16)

The difficulty alluded to here is, of course, the
difficulty of deciding to free a slave, since both
social standing and wealth are concerned. M. ‘Abd

al-Wahid comments:

The position of Islam on slavery is made
clearer than this when the Qur'an makes
the freeing of slaves the great test for
man, the one that truly indicates his

belief. (28)

Onlg a few people are recorded as having acted
in accordance with this injunction. The first was
Abu Bakr al—dedfq, who after freeing all his slaves,
proceeded to buy others, in order to free them.
Among these were 'ﬂmmér b.Yasir and his family,

Bilal b. Babal), Suhayb al—m]rni, Umm 'Ubays and
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Zanfrah.

Oniy a tentative beginning was made before the
Hijrah. After the move to al—Mad?na, however, the
freeing of slaves received more emphasis than it

had earlier, for example:

It is not piety that you turn your faces
toward the east and the west, but pious
is he who believes in 6od, and the
hereafrter, the angels, the Book, and the
prophets; and for the love of 60od he
gives (of) his wealth to kinsmen, the
Orphans, the indigent, wayfrarers,
beggars, and for the redemption ofr
slaves; and observes prayers, and pays
the purification dues [al-zakat] ... (sdrah
2, v.177)

It was, of course, not merely to encourage
people .to endeavour to free slaves, it was for this
reason that Islam came to include it in that part of
the law that deals with spending and giving for the
sake of Allah. Some of the injuctions under this
heading are compulsory, not optionél; of these is
the paying of the zakdt. Part of the zakat was to

be devoted to this end. RAithough not associating it
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here explicitly with the zakat, the Qur'an gives a

clear directive on the matter:

Surely alms are for the poor and the
indigent, and those who work to collect
them, and those whose hearts are
brought together, the ransoming of
salves and the debtors, and for the cause
of 6od and the wayfarer. $o be it on a
command from God; for 6od is Omniscient,
Wise. (surah 9v.60)

The use of the zakat to free slaves has been an
effective one; the majority of Muslims have the
means on which the g_g_____két is due. Some proportion
of the za____g:qj, then, has always been spent, either

by the state or by the individual for this purpose.

In addition to this, Islamic law ordains the
freeing of slaves as a penalty for certain

categories of sin. It is known as kaffarah:

atonement, expiation, literally, what
- “covers" the sin. The kaffarah has
usually to consist _in freeing a Muslim
slave or -- for thosé who are sufficiently

well off -- in a three days' (and in some
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cases even two months’') fast or as a
substitute -- for those who are not able
to rast -- in bestowing food or clothes
on a definite number of people (from 10
to 60) (EI! 2, 618)

The kaffarah is explicitly prescribed in the Qur'an

for the breaking of an oath:

6od will not take you to task for
loquacity in your oaths, but He will
punish yau‘ for the oaths that you
intentionally confirm. Expiation for itis
feeding ten indigents with the average of
what you feed your folk, or clothing
them, or setting free a slave. But
whoever finds no means, then let him
fast three days. This is the expiation of
your oaths then you have sworn. (surah
5, v.89)

The killing of a Muslim by accident also made the
guilty party liable to kaffarah, as well as to the
payment of the diyah to the breaved family:

It is not for a believer to slay a believer

unless it is by mistake. And he who slays
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a believer by mistake, shall be committed
'to freeing a bélieuing slave, and a blood-
fine (shall he pay) to his family unless
they forgo it free-will alms. But if he
belongs to a people hostile to you and is
a believer, then let (the slayer) set free
a blieving slave. And if he belongs to a
people between whom and yourselves
there is a pact, then a blood-fine is to be
paid to his family and a believing slave is
to be set free. But he who finds no
means, let him fast two consecutive
months as a penance from 6od, for 6od is

Omniscient, Wise. (surah 4, 92)

The rationale behind this is that the offender,
having deprived society of a life, should maké
reparation by, as it were, bringing one back from
the dead state of slavery to the live state of
freedom. It is also a means of ensuring the
freedom of a further ‘Muslim, which might not

otherwise occur. A.Y. Al comments:

- Thus a deplorable mistake was made the
occasion for winnin,g. the liberty or a
slave who was a believer, for Islam

discountenances slavery. (29)
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A further means of occasioning the setting free
of a slave is that of the slave's buying himself out

of slavery:

And those whom your right hands possess
and who desire manumission [Bell: the
writing (of manumission)], write down
for them, if you know good in them. [Bell,
omitted in A: and give them of the wealth
of Allah which He hath given youl. (sirah
24, v.33)

A footnote in A. explains: "It was an Arab custom
that a master would write down for his slave a
certain sum, which meant that the slave was
authorised to work anywhere. By delivering the
agreed sum of money to his master, the slave
would be manumitted." cFi.\?.‘ﬂlfi adds: 'Not only
that, but the master is directed to help with money
out of his own resources in order to enable the
slave to earn his or her own liberty.' (906) It is
likely that the condition of knowing good in the
slave refers to his ability and willingness to work
after manumission has been obtained; society does

not want an extra burden to support.

Islam, in fact, seeks out almost any opportunity
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of setting a slave free. For exarhple, if his master
~ hits him, or otherwise mistreats him, he should be

set free. In al-Sahih of Muslim we find the

following hadith:

Ibn 'Umar called for a slave of his and
saw a mark on his back. He asked him:
‘Did I cause you pain?’' He said, 'No.' He
said, 'You are free.' Then he took some
earth and said: 'l shall not receive so
much reward for him as shall equal this
in weight. | have heard the Apostie of
God say: 'IT anyone beats a slave of his
as a punishment for something that he
has not done, or (even) slaps him, he

must expiation by setting him free.’
Mu‘awiya b. Suwayd is reported as saying:

I slapped a slave of our own and ran off.
Then | returned just before noon and
prayed bhind my father. He called both
of us and said: 'Take your revenge!’
"However, he forgave me. Then he said:
‘We were the Banu Mugran in the time of
the Apostie of God. We had only one

servant girl, and one of us slapped her.
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The Prophet heard about this and said,
‘Set her free!' They said, 'We have no
other servant.’ He said, 'Then let them
keep her as a seruant,but when they do

not need her they must let her go.'

The question of slavery is still discussed. Fatr_ﬁ

'Uthman says:

We have seen doors opened in front of
freedom and we seen doors closed on
slavery. Between the two extremes
there is a group of slaves that are
making their way towards the exit door
but have not yet reached it. Islam has
opened for them, in the interval of
waiting, windows for ventilation and has
prepared for them means of obtaining
comfort that allow them to live a humén
life, not feeling those oppressive
diuisfons between classes. This is
because it [Islam] has obliged the
masters to raise their servants' life-
-style to the Ilevel on which they
themselves live. The Prophet (God's
mercy on him) says: 'They are your

brothers. God has put them into your
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possession; so feed them what you eat
and clothe them with what you wear. Do
not impose tasks on them that they
cannot perform, and if you do impose

them upon them, then help them.' (30)

It may be said that this kind of attitude has
made relations between master and slave more
familial than magisterial/servile. Muhammad "ibd

al-lWahid says:

In making it obligatorg for the slave to
be fed what the master eats and to be
clothed in what he wears, Islam puts an
end to the form, in the matter of slavery,
after having put an end to its content
when it raised the relationship between
them to the degree of brotherhood ... and
when it forbade the imposing of any task'
on a slave that he could not perform, it
put an end to the evil and ignominy of
slavery, that is to say, the exploitation
that does not respect ability and knows
"no pity. We thus see that slavery that
remains, for the time being, in Islamic
society, despite 'all the windows of

freedom Islam has opened, has lost its
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form and its réality and has changed into
a kind or attachment and cooperation in
which there is no humiliation or

subjugation. (31)

Together with its emphasis on the desirability of
freeing those who were already slaves, Islam
attempted to establish preuentat.iuev measures, in
order that no further unfortunates might be
enslaved. One of the principle sources of slaves at
the time of the introduction of Islam was prisoners
taken in battle. The Qur'an deals with this in a

decisive manner:

And when you encounter those who
disbelieve, then let there be smiting ofr
necks until, when you have inflicted
heavy loss upon them, then tie fast the
fetters; then let there be a setting free
by grace or ransom until the war lays

down its burdens. (surah 47, v.4)

IT we look in the noble Qur'an we shall
~not find there any trace of the killing or
- the enslavement of prisoners. We find

there only one noble course, which is to

release them, either with or without
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pagment.' (32)

The unconditional freeing of captives is
preferable, but the ransoming of them is
legitimate. IUJhat is not legitimate is to enslave
them. Even this minor restriction of liberty applies
only in time of war; otherwise, no restraint may be
placed on the freedom of those who are innocent of
criminal acts. Ordinary war, however, is to be
distinguished from what we know as 'terrorism/’,
that is to say the making of war against society as
- a whole, even in the name of Islam. This particular -
activity is known as muharabah or n‘arébgn, and
those who engage in it regarded as 'making war on
Allah and his Prophet’; Islamic law has always
regarded this with revulsion and has decreed the

most draconian penalties for it.'

The only reward of those who fight 6od
and His Messenger, and roam in the land
corrupting shall be to be slain, or
crucified, or to have their hands and feet
alternately cut off, or to be banished
“from the land. But for them will be an
ignominy in this world, and in the
hereafter they shall have a great
torment. (surah 5, v.33)
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Freedom of thought is also an important aspect

of Islam. The Qur'an declares:

So give glad tidings to my servants.
Those who hearken the word, then follow
the best of it, such are they whom God
has guided, and such as they are the
possessors of acumen. (surah 39, v.17-
18)

It would be impossible for men to follow the best
of the word if there were no true freedom of
thought. Islamic social and educational ideals -
require people with open minds who are able to use
their abilities to the best effect in the creating of
a civilised and strong society. The Qur'an frequently
exhorts men to use their critical faculties; for

example:

He is the Mighty, the Forgiving, who
created seven heavens, tallied. You do
not see in the creation of the most
-Benignant any discrepency; return your
gaze, do you see any crevice? Then
return your gaze twice again; your gaze

will return to you repressed, weary.
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(siirah 67, vv.2-4)

| Indeed, it is a duty to use one's mind to the

utmost:

Thereby Islam has intended to arouse and
alert the intellect to the accomplishing
of its mission and the traing of the
intellectual and speculative faculties
towards self-confidence, independent

Jjudgment and freedom of thought.’' (33)

Freedom of thought may be considered according
to numerous subcategories, freedom of the press,
freedom of religion, freedom of politics, and so on.
All of these, however, may be subsumed under the

more general heading:

If Islam has opened the way to
independent thought in the questions of
shari‘a and the government of the people
thereby, then its guarantee or the
freedoms of thought, judgement and
- expression of its affirmation of these in
the various affairs of this world need no
demonstration. A believer should be

earnest in discussion and debate, sincere
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in search of the truth. These are the
traits that belief forms in the soul and
according to which it becomes habitual to
those who believe to act, and those who
find it possible to become absorbed in
the most absolutely significant of all
questions -- those of religion --
undergo a unique mental and spiritual
experience, which brings them a
wonderful training in impartiality,

seriousness, honesty and fairness. (34)

The vast quantity of debate, on a high
intellectual level, concerning both legal and
theological matters, bears witness to the
excercising of this freedom in Islam. The Prophet
encouraged his Companions to consult one another
and to give hirh their advice and opinions. There
was a celebrated occasion when he took advice on

the position to adopt at the battle of Badr:

al-Hubab b. al-Mundhir b. al-Jamuh said
to the apostle: 'Is this a place 6od has
-ordered you to occupy, so that we can
neither advance nor withdraw from it, or
is it a matter of opinion and military

tactics?' When he replied that it was the

\
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latter he pointed out that it was not the
place to stop but that they should go on
to the water nearest to the enemy and
halt there, stop up the wells beyond it,
and construct a cistern so that they
would have plenty of water; then they
could fight their enemy who would heve
nothing to drink. The apostle agreed that
this was an excellent plan and it was

immediately carried out'. (35)

The early caliphs also followed the Prophet's
éxample in this. Abu Bakr was quoted in al-
mujtama"al—lslémi- to have said, on becoming

caliph:

0 people! |If you think I am right help
me. If you think | am wrong, set me

straight.

And 'Umar b. al-Khattab was quoted in the same

source to have said:

'l implore you by God, if you see any
crookedness in me, set me straight.” A
man said: 'By 6od, if we were to see any

crookedness in you, we should set you
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straight with our swords.’ 'Umar said:
‘Praise be to 6od who has put in this
nation those who, were they to see any
crookedness in me, would set me straight

with their swords.’
on another occasion:

‘Umar preached one day and prohibited
any increase in the mahr (bride price) ,
saying that it should not be extravagant.
IT they did not comply voluntarily, he
would compel them to do so. AR woman
got up and reminded 'Umar of the verse
of the Qur'an: 'And if you wish to change
one wife for another, and you have given
to one of them a hundred-weight, take

nothing of it.’ (surah 4, v.20)

‘Umar changed his mind and said: 'Umar

was wrong and a woman was right.' (36)

This is the kind of freedom that Islam has always
advocated, as being an essential component in
healthy society. Licence, which is deleterious to

society, is countenanced.
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CHAPTER TWO

DISABILITY
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_I_
The definition of disability

The definition of disability (and the terms used in |
a similar sense in other languages), like that of
many social terms, presents considerable difficulty.
It varies, to a large extent, according to the place
and period under consideration; different
civilisations and societies have had, and have,
different views of whatis involved in the concept,
and, particularly, perhaps,in what constitutes the
non-physical, as opposed to phgsicai, disability, the
International Labour Organisation acknowledged, in

its report, Employment of Disabled Persons 1984,
that:

defining the terms 'disability’, 'handicap’
and even 'disabled person’, may give rise
to some difficulty for the simple reason
that they are used for various purposes;
for exnample, in connection with
entitiement to benefits, such as war
pensions, injury and sickness allowances,
as well as determining eligibility for
-entry into a vocational rehabilitation
programme. In the case of benefit
determination, the important factor is
the circumstances in which the disability

occurred, with the degree of disability or
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handicap often being assessed on a
percentage basis, irrespective of the fact
that thevsame disability such as the Iloss
of a particular limb has different effects

on different individuals. (1

The above mentioned are not the only reasons for
the difficulty of producing 6 satisfying definition;
one of the principal reasons for this is the
imprecise usage of the term by different
specialists, some of whom regard ‘'disability’,
‘impairment' and'handicap' as synonymous and
interchangeable. This difficulty was felt by Davies

(1982) V.Carver and M.Rodda comment on this:

There are very real difficulties in the
way of reaching precise definitions. One
of the assumptions that has to be made
by practitioners is that disability can be
measured. Most of us can recognise
eHtreme forms of disability but, despite
this, disability is a very murky concept in
medicine, psychology and sociology.
"Attempts to define it in absolute terms
have always proued.easier in theory than

in practice.(2)
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What we shall attempt to érriue at is a general
definition in Islamic terms, such that it may be
understood by society at large and not only by
specialists; this is essential for identifying Islamic
society's recognition of , and attitudes towards,
disability. In what circumstances can we agree
that a certain person is 'disabled'? E.D.A. Topliss
(1975), in discussing a report prepared by a British

Government survey team in 1971, says:

In fact, of course, as the survey team
pointed out, the nu:ﬁbers discovered
depended very much on the definition of
terms used -- after all, only a minority
of the population is physically perfect,
with a full complement of good teeth and
eyesight which needs no complement of
spectacles, and the‘ vast majority are
impaired in some way. Clearly, to regard
all those thus impaired as disabled makes
| nonsense of the term, since the
standards of society will reflect thek
capacities and conditions of the
.majority. Disablement cannot be
regarded as an objectively determined
departure from able-bodied perfection,

butis related to sbcial norms. (3)
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B. Meredith Davies (1982), having, as we have
seen, commented on the confusion and ambiguity in
the indiscriminate use of 'impairment’, 'disability’ .

and handicap’', offers a definition:

Disability: This refers to an interference
of function and is therefore the more
commonly used term because it indicates
what the individual cannot do. It may be
absolute, 1i.e., blindness, or more
commonly partial, i.e., stiffness and pain

in joints following arthritis. (¥

It may be helpful also to consider the following

definition, given by 'Abdul-Mun‘im Nur 1971:

IT we ask ourselves what is meant by 'disabled’
(al-mu‘awwagin), we find that this social term, the
use of which is widespread, is applied to many
groups of citizens in a society permanently
afflicted by one or impediments that detract from
the capacities and put them in the most pressing
need of attentive external assistance, based on
scientific and technological bases, which will
return them to the level of 'normality’, or, at least,

as near as possible to that Ieuel.(5)

Common features of the definitions that we have
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examined appeaf to be the following:

a. The inability of a person to do something as a

criterion for judging disability;
b. The emphasis on physical disability;

c. Deformity, injury and disease as the principal

reasons for disability;

d. No explicit mention of the ‘degree' or

'‘percentage’ referred to by the ILO, above.

The assumptions that this study will make with
regard to the Islamic attitude to disability are two.
The first is general; the second is a corollary to the
preliminary remarks concerning fhe human being

and society:

1. Disability is a natural social phenomenon and
may be psychological, mental, social, economic and

political, as well as physical.

2; The disabled person, as a member of his
society, should suffer no additional disabilty,

through exclusion , discrimination or the like.
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._2_
Disability and Islam

The principles underlying the Islamic attitude |
towards disability may be summed up as the

following:

1. Islam recognises, above all, that the human
being consists of body, mind and soul, and that a
disability affecting any one of these involves

concomitant effects on oythers.

2. The human being's ability, to perform even his
duty, is in any case limited. The prescriptions of
Islam do not, therefore, require anyone to act

beyond his ability.

God charges no soul except to its capacity.

(surah 2, v.286)

3. The maturity or otherwise of the three
elements in the human being are taken into account
when assessing his ability. The performance of any
Islamic duty can be required only from those in

whdm this threefold maturity is present.

4.Even when the human being satisfies the
requirements of 3, his obligations are waived if he

is temporarily incapacitated. The Prophet said:
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Three categories of people are absolved from
responsibilty: those who are insane, until they
recover their sanity; those who are asleep, until '
they wake up; and those who are minors, until

they reach maturity. Aba Dawud, Bab 17)

5. Being compelled to do something, under
duress, is also counted as a disability in Islam; the
person compelled is thus also absolved from

responsibility:

Whoever disbelieves in God after his
faith, save he who is coerced when his
heart is still firm in faith. (surah 16, v.
106)

Thus, then, from the beginning, Islam has
indicated its acknowledgement of, and its concern
for, disability of the various kinds and has
encouraged awareness of this among its adherents.
For example, those who are unable to take an
active role in the military role in the defence of
the Islamic state are not to suffer discrimination

on t'hat account:

No blame is there against the blind, nor

is' there blame against the lame, nor is
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there blame against the sick. (sdrah, 24,
v.61)

The fast of Bamaqﬁn is also of course,

considered, from the point of view of the disabled:

-Hence, whosoever of you »witnesses the
month shall fast it; whosoever of you is
sick or on a journey, (let him then .fast) a
number of other days,.for God desires for
you ease, and desires not for you

privation. (surah 2, v. 185)

As far as the obligation to make pilgrimage is
concerned, there are certain concessions, as indeed
there are for those who can make it but are unable

to participate in all the manasik:

And perform completely the pilgrimage
and the Umra for God. But if you are
prevented, then make such offering as
may be the easiest. And shave not your
heads until the offering has reached its
. destination. But whoever of you is sick
or has an ailment of the head, then make
redemption by rasting, or alms, or any
other act of worship. But if you are

secure, then whoever enjoys the '‘Umra
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till pilgrimage, Ilet him make such
offering as may be the easiest. And
whoeuer finds none then a rfast of three
days during the pilgrimage and seven
days when you have returned; those are
ten complete. That will be for him whose
ramily is not present at the Sacred

Mosque. (surah 2,v.196)

In general, Islam is indulgent to those who,
through no fault of their own, being weak or under

oppression, are unable to comply with its dictates:

Except the feeble among men and women
and children who can contrive nothing,
and are not guided to a path. Perhaphs
G6od will yet pardon them, for God is
Clement, Forgiving. (surah 4, vv.98-9)

- on which*R.Y.Ali comments:

If through physical, mental or moral
incapacity, we are unable to fight the
-good fight, we must rest content with
putting up with evil and just guarding
ourselves from it. God's gracious mercy
will recognise and forgive our weakness

if it is real weakness, and not merely an
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escuse.'(6)

These examples are given to illustrate Islamic
concern for th disabled, the weak and the
oppressed. It is apparent from them Islam
considers ‘disability’ in a wide and general sense.
However, it is also the case that each type of
disability is subject to separate consideration and .

~treatment, as we shall see.

To attempt a general definition of 'disability’' in
Islamic terms is, perhaps, rash, and it is, of course,
not improbable that it will not differ greatly, in
“certain aspects, from definitions that fnag apply to
other societies and religions. Nonetheless, it is
suggested that the following may be taken as
approximating to the kind of definition that is

required:

'‘Disability’ is a state of failure to
produce and perform what a normal
person can produce or perform, or failure
to control actions or behaviour in a way
| that a normal person can, and thus to
differ from those who constitute the

normal categories of society.
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The definition falls clearly into two halves: the
first is the result of physical, mental, social,
economic and other constraints that impair a
person's positive actions; the second is the result
of powerlessness to avoid negative behaviour. The
two are subject to quite different treatment in
Isilam. In this study, it has been decided to restrict
discussion to the types of disability involved in the
first half; those in the second half appear more
susceptible to theological than social

considerations.
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Types and classification of disability

The types and methods of classification of
disability are various, depending to some extent on
the definition of the word adopted. For instance,
classification may be according to the causes of
disablility, according to the length of time over
which the effects extend, or according to its
nature. The International Labour Organisation, in
Employment of Disabled Persons (1984) recognises

the following methods:

(a) According to the origin of cause, e.g.,
congenital defect or one acquired in early
childhood, war disability, industrial accident

or disease, other accidents and diseases;

(b) according to the clinical nature, e.g.,
deafness, blindness, mental illness, mental
retardation, defects rquiring orthopaedic

treatment;

(c) according to percentage loss, expressed in
terms of function, working capacity or

invalidity, etc.;
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(d) according to the effect on working capacity,
i.e., whether or not it constitutes a

substantial handicap to employment.

This last method is, of course, particularly
relevant to the ILO; disability can be considered in
relation to many different spheres, medical,
psychological, educational, social and economic.
The point of classifying the various parts of |
disability is to be able to ft)(;us and to direct the
appropriate counter-measures towards them, such
as vocational training or rehabilitation. The most
helpful classification for the purposes of this study
is according to the nature of the disability, in the

following categories:
1. Physical disability:

(a) Disability affecting mobility, e.g.,
paralysis, partial paralysis, crippledom,

diseases of certain internal organs;

(b) Disability affecting communication, i.e.,
’ dumbness, partial dumbnéss, deafness,
partial deafness;

(c) Blindness and partial blindness.
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2. Mental disability, disorder or retardation.

3. Sociél disablity, i.'e., the state of being
unable to participate effectively In
society, whether for external reasons,
such as discrimination or oppression, or
for internal reasons, such deviance or

addiction.

4. Multi-disability, i.e., a combination of two

or more of those listed above.

In general, there is no need to subdivide these
categories further, for our' present purposes. It
should, however, be remarked that Islam makes
special provision for three classes that come under
3 (socially disabled), namely, orphans, widows and

divorcees, about whom something should be said.

1. Orphans.

In English, the term ‘orphan’ is a ‘person (esp. a
child) who has lost one or both of his parents by
death'. In Arabic the term yatim connotes
sopecifically 'the loss of the father'. This is
connected with the position ‘of a widow in Islam, as
we shall see. At all events, the orphan is the
subject of many prescription, and those who are

responsible for an orphan are enjoined to observe a
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number of conditions. There are two principal
areas in which these are concentrated, the moral

and social area, and thé bractical area —-- that is to |
say, that which is concerned with the safeguarding

of his property.
The moral and social area

The social requirements of the orphan are those
of any other child, plus the provision of the
protection that would be provided by the father,
were he alive. There is particular merit in
protecting the orphan. The Prophet is variously

recorded as having said:

I and the guardian [kafill of the orphan
are in Paradise like this (indicating his
fore and middle fingers (al-Bukhari,
vol.?, no.224)

and:

If anyone wipes the head orf an orphan
for the sake of Allah, he will receive the
equivalent of the hair of the head of the
orphan as a payment, and if anyone

treats an orphan well, I and he are like
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these two in paradise. (Ibn Hanbal, v.5-
250)

The provision or otherwise df the social needs of
the orphan are important, as affecting his future
life and role in society. The Qur'an identifies three
particular areas of need, reminding the Prophet of

his own particulal circumstances:

Did He not find you an orphan, then
sheltered (you); and He found you misled,
then guided (you); and‘he found you
needy, then sufficed (you). Hence,
oppress not the orphan, and rebuke ‘not
the beggar. (surah 93, vv. 6-10)

Although this surah refers explicitly to the
prophet's own experience, it is regared also as

applying implicitly to Islamic society in general.
‘A.Y.Ali comments on this verse:

Judge the future from the past. God has
.been good to you in your past
experience: trust to His goodness in the
future also. Again, there is a particular
and general meaning. Three facts are

taken from the holy Prophet's outer life
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by wag of illustration. Metaphorically,
they also apply to us. (7)

Thus, the three areas that are specifically
mentioned in the provision for the orphan are (1)
accommodation, (2) guidance and education, (3)

sustenance .

1. The accommodating of an extra person is a
burden upon the provider of the accommodation;
this is why the Qur'an lists the prophet's being
taken in by his grandfather and his uncle, Aba Talib,
as a favour to him. If the orphan is not taken in,

he will create a problem for society:

There must be a shelter for the orphan.
It is important to arrange for such a
shelter, otherwise the orphan child will
turn to begging; he will continue to work
on the pavements of the street, and then
he will certainly be a problem for his

society. (8)

2. In addition to the general injunction in surah
93, the Qur'an also offers guidance as to the
categories of person that it is proper for the
Muslim to support with his wealth for the sake of

Allah:
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They will ask you concerning what they
should enpend. Sayg: 'Let the good that
you spend be for the parents, nearest of
kin, orphans, the indigent and the
wayrarer. And whatever good you do.

God is Cognizant of it. (surah 2, v.215)

It is an integral part of piety to maintain the
needy; piety does not consist merely in ritual

observance:

It is not piety that you turn your faces
toward the east and the west, but pious
is he who believes in 60d, and the
herearter, the angels, the Book, and the
prophets; and for the love of God he
gives (of) his wealth to kinsmen, the
orphans, the IiIndigent, wayfrarers,
beggars, and for the redemption of
slaves. (surah 2, v.177)

- Sayyid Qutb comments on the verse:
“It [alms] is a joint responsibility
" between the old and the young, between
the strong and the weak in the
community; itis a compensation to those

of the young who have lost parental
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protection and care; and it is a
protection for the nation against its
young ones going astray, being corrupted
or becoming resentful of the society that

has offered them no kindness or care.”
9

it is made quite clear in this verse that there are
two esential elements in Islam: belief in the
fundamental tenets of the faith, and the
employment of one's resources 'in the way of
Allah'. Thus the value of the individual human being

is insisted upon.

There is also the matter of assissting the orphan
to obtain what is rightfully his, as is alluded to in
the story of the prophet Musa in his journey with
Khidr:

And as for the wall, it belonged to two
orphaned lads in the city, and beneath it
there was a treasure for them, and their
father was a righteous one. So your Lord
. desired that they reach their age of
- maturity , and extr&c_t their treasure as a

mercy from your Lord. (surah 18,v.82)

Mus@ has criticised Khider for re-erecting the
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wall without payment, and Khiqer explains that, if
the wall had fallen, the bog"s treasure would have
been revealed to the populace, who would have
probably pilfered it. Thus, althbugh the boys do not
know yet that their father has provided for them,
Khi(?er has, in fact, ensured the protection of the
legacy for them, until they are of an age to use it

profitably.

So much for some of the wags envisaged by
Islam to ensure immediate material provision for
the orphan. There are, however, also more abstract
considerations that are no less important than the

simple provision of sustenance:

And worship 6od, and associate hone with
Him, and (show) kindness to parents, and
to kinsmen, and to orphans, and to the
indigent, and to the neighbour who is ofr
kin, and to the neighbour who is not a
kin ... (sdrah 4, v.36)
And when the kinsmen, and the orphans
and the indigent attend the division then
. provide them some of it, and speak to

them with kindly words. (sdrah 4, v..8)

Kindness does not necessarily go hand in hand

with charity; Muslims are therefore enjoined to act
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in a kindly fashion to its recipients, just as were

the Jews before them:

And we made a covenant with the
Children of Israel: "Worship none but
God, behave kindly to parents, kindred,
orphans, and the indigent, and speak to

people in kindness ... (sirah 2, v.83)

3. The education and guidance of the orphan are
equally important with the other two aspects of
his maintenance, as can be seen again from siirah
93. These are to be attended to for the future
benefit both of the individual and of the society in
which he will take his place. If there is no one else
to take responsibility for these matters, then the

state is obliged to do so:

IT the orphan is not cared for by his
sponsor oOr guardian, -~ then the
responsibility devolves upon the Caliph.
(10)

Throughout history, special schools and
orphanages have been provided, either by the
-authorities or by private funding, in the major

cities of Islam. A contemporary example is the
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programme introduced for Afghan children who
have lost parents and families durihg the conflict
with the Soviet Union; it is known as kizafil al-
gg_ﬁ_m (the guardian of the orphan).

find in the early days of Islamic history this type
of services were provided in different shapes and
forms. al-Walid Ibn ‘ﬂbd al-Malik was the first
Muslim ruler to establish an institution to serve the
disabled and the orphans. These institutions used to

be known as "takiyyah".

Also Yahya al-Barmaki has established Qur'anic
schools and other educational institutions for

orphans and the children of the poor families.(11)

One of the source of income of the state, a share
of which was specified as destined for the orphans
-- not perhaps so relevant in these days, although
it might be suggested that reparations fall into this
category -- was the spoils of war. Two similar

verses stipulate this:

- And know that whatever you take as
spoils of war, a fifth part belongs to 6od
and to the Messenger and the near Kin
and the orphans, and the indigent and the
wayfrarer. (surah 8, v. 41)
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Whatever spoils given by God to His
Messenger' from townspeople belong to
God ahd to the Messenger, and to the
nearest of kin, and to the orphans, and
the indigent, and the wayfarer. (surah
59, 0.7}

The safe-guarding of the orphan’'s property.

The matter of securing an orphan’'s rights to his

legacy has already been touched on, as represented

in the story of Musa and Khidr. However, there is a

great deal more specific legislation on the sub ject,

which will now be discussed. There are three

elements to this legislation:

| (a)

(b)

(c)

the actual preservation of the property of the

orphan and its enhancement by the guardian;

the entitlement of the guardian to emolument

for his services from the property.
the restitution of the property to the orphan

It is the accepted view that the reason for
Islam's insistance on this question is the
situation previously obtaining in Arabia,

whereby the collateral relatives of the
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deceased might arrogate to themselves his
possessions, without there being angyg

necessary provision for his children. This was |
obviously unjust to those who might not be in
a position to resist this, and Islam was
concerned to check it. The first step was to
establish in people's minds that the orphan
should be considered as the heir of his father;
this is why the Qur'an so frequently refers to
mal al—yati-m (the property of the orphan), as
if this were a phrase that is beyond dispute
(at the same time, it implies that enhancement
of this property is to be encouraged). Thus,
for instance, we find in two separate surahs

(the Arabic is identical):

And do not approach the orphan’'s wealth,
save by that which is better [except to
improve it - A.Y.A.1, till he reaches
maturity. (surah 6, v. 152

And approach not the wealth of the orphan
except in the fairest manner till he reaches his full

strength. (surah 17, v. 34)

It is said that upon the revelation of these

verses and a more minatory one:
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Surely those who devour the wealth of
the orphans wrongfully, are only they
who but devour fire into their bellies,
and they shall be burnt in a blaze. (surabh,
4, v.10)

Many Muslims hastened to set the property
referred to completely apart from their own apd to
apply it exclusively to the maintenance of the
rightful owners. However, it was soon apparent
that there was no need for quite such drastic
steps, at any rate where these caused difficul}ties,

particularly following this revelation:

And they ask you concerning orphans.
Say:'Reforming their affairs is the best/,
and that you intermin with them, for
they are your brethren. God knows the
corruptor from the reformer. IT he wills,
He truly can overburden you. (sdrah 2,
v.220) |

On which‘A.Y.Ali comments:

For orphans the best rule is to keep their
property, household and accounts
separate, lest there would be any

temptation to get a personal advantage
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to their guardian by mixing them with
the guardian’'s property, household or
accounts -- also to keep clear of any
ideas of marriage where this fiduciary
relation exists. Q. vi 152 may possibly
suggest complete separation. But it may
be an economy and an aduantage to the
orphan to have his property and accounts
administered with the guardian's
property and accounts and to have him
live in the guardian’'s household, or to
marry into the guardian's family,
especially where the orphan’'s property is
small and he or she has no other friend.
The test is: what is best in the orphan’s
interests? If the guardian does fall into
temptation, even if human law does not
detect him, he is told he is sinning in
God's sight and that should keep him
straight. (12)

(b) Provision is made according to the guardian's
own wealth. If he can afford not to require
payment for caring for the orphan and
administering his property, he should not do so; if
he is a poor man, on the other hand, it is only
reasonable that he should be reimbursed. However,

moderation is to be observed, and the guardian
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- should account for his stewardship:

And devour it not by squandering and in
haste until they grow up [against their
growing up -- A.Y.A.]. And whoever is
rich, let him abstain; but whoever is
poor, let him consume in fairness. And
when you deliver their wealth to them,
bring in witnesses in their presence. And

God suffices at reckoning. (sarah 4, v.6)

The size of the property and the effort involved

in administering it is also a consideration:

ITf the property of the orphan is
exntensive, requiring much work, which
may distract the guardian from his own
work, he should be paid a salary. lf,‘
however, it is not exntensive, he should

consume none ofit. (13)

(c) The restitution of the orphan’'s property to
his own control is by no means automatic in Islam.

The Qur'an provides detailed instructions for this:

And give not the feeble-minded (orphans)

your wealth which 6od has assigned you
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to maintain and provide them, and clothe
them from it, and speak to them with
kindly words. And test the orphans until
they reach the age of marriage. And if
you see in them a balanced discernment,

then hand over their wealth to them.
(surah 4, v.5)

Both the attainment of the age of 'balanced
discernment' [rushd] and the possession of the
quality itself are necessary conditio.ns for the
orphan's being permitted to resume control of his

own financial affairs:

....lhen this becomes clear. Giving the
orphan his property is governed by two
conditions, namely, judgement [tamyiz]
and the attainment of the age maturity
[sinn _al-rushd]. When only one of these
is fulfilled, his property should not be

returned to him. (14)

2. Divorced persons

Those who are divorced are considered to be
socially disabled in Islam, and there are
accordingly legal provisions made to alleviate this

disability. Depending on circumstances, either
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husband or wife may seek a 'diuorce, and the
legislation concerning the rights of the parties and
the provision of maintenance differs 6ccofding to
the conditions prevailing at the time of the divorce,
and also according to when it occurs, whether
before or after the consummation of the marriage

has taken place.

IT divorce occurs before consummation of the
marriage, the rights of parﬁes differ according to
who has initiated the divorce. If it is the wife who
has sought it, the husband is entitled to reclaim
everything that he has paid out. If, however, itis
the husband who has sought it, the situation is
different; the wife and her family may be both
socially and financially (by expenditure on the
wedding, for example) disadvantaged.
Compensation for both is then in order, and this is
legally determined as half the mahr, the bride-

price paid by the husband:

And if you divorced them before you have
touched them and have settled a dowry
~on them, then half of what you have
appointed to them, unless they agree to
forgo it, or he forgoes it who athorises
the mariage tie. (surah 2, v.237)
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This is what applies if»the bride-price [not,
strictly speaking, the dowry, which is what the
bride brings to the marriage] has been fixred; if it |
has not been fiked, the husband is then required to

pay to the wife a sum appropriate to his means:

No sin shall be on you if you divorce
women before you have touched them;
and fized a dowry on them. Yet provide
for them; the affluent man according to
his means, and the straitened according
to his means; a provision in honour --
incumbent on the beneficent.(surah 2,

236)

IT however, the divorce takes place after
consummation, the position is different. In this
case, it is obligatory for the wife to wait'for a
certain period of time before remarrying. This
period is known as the ‘iddah, and it is the same
period of time as must pass before remarriage
after the death of the husband; the purpose is to
determine whether or not the wife is pregnant by
her.diuorced or deceased vhusband'. The wife is
entitled to material and other support during this
period, and no longer, except in the case of

pregnancy, when the period extends until she gives
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birth:

And those of your women who have
despaired of menstruating, if you are in
doubt (during the waiting period), then
their waiting period shall be three
months;, and those too who have not
menstruated as yet. And those who are
pregnant, their term is when they deliver
their burden. (surah 65,v.4)

The type of maintenance to which they are

entitled is specified:

Let them dwell wherever you dwell,
according to your means; and do not
harass them, so as to straiten
circumstances against them. And if they
are pregnant. then spend on them until

they deliver their burden. (surah 65,0.6)

Granted that the wife should be maintained until
the birth of her child, what provision is prescribed

for her after that? fgain, the Qur'an legislates:

And if they suckle for you, then pay them
their wages, and consult one another in

kindness. But if you both differ then let
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another woman suckle for him. (surah 65,
V.6)

That is to say, the wife and the husband must
agree on a fee for suckling the child. If this cannot
be agreed on, the husband may hire a wet-nurse.
The conditions laid down are presented in more

detail elsewhere in the Qur'an:

Mothers are to sui:kle their children two
complete years, for whoever so desires
to complete suckling. Itis for the father
to provide them and clothe them in
kindness. No one is charged except
within his means. A mother shall not
suffer because of her child, nor shall a
father because of his child, and the same
shall be incumbent on the heir. But if
they desire to wean the child through
consent and consultation, then it is no
sin on them. Butl if you wish to seek
nursing for your children then it is no
guilt on you if you deliver what you have
- given with kindness. (surah 2, v. 233)

(The last sentence here perhaps requires the
gloss of A.Y. Ali's translation: There is no blame on

you, provided ye pay (the mother) what ye
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offered, on equitable terms.)

The case of a divorced wife who is neither
pregnant nor suckling, but who has had sexual
relations with her husband and has received the
mahr, is again determined according to who has
sought the divorce. |If this is the wife, she is

obliged to return the mahr to the husband, provided

that he asks for it to be returned. If he does not
do so, she is not obliged to return it. She also has
no claim to accommodation, clothing or food from

the husband.

There is a hadith dealing with some of the terms

that apply:

A woman came to the prophet and said: 'l
dislike my husband and | want to
separate from him.' The prophet asked
her: 'Will you return to him the orchard
that he gave you as a mahr?' She said:
'Yes, and more than that,’ The prophet
said to her: 'There is no need for you to
breturn to him more than that.' (al-

Bayhagqi, vol.?7, no.197)

IfT it is the husband that has sought the divorce,
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the wife is entitled to continue to be
accommodated, clothed and fed, and to have all her
previous material and social privileges for the
whole of the period of the ‘iddah. Surah 65 of the

Qur'an has much to say about divorce:

0 you Prophet, when you divorce women,
divorce them after their period
[li'iddatihinnal, and count the period.
And fear God, your Lord. Do not eject
them from their homes, nor let them
depart unless they commit a clear act of

lewdness. (v.1)

And if they reach their set time
[ajluhunnal, then retain them in
kindness, or depart from them in

kindness. (v.2)

Let them dwell wherever you dwell,
according to your means; and do not
harass them, so as to straiten

circumstances against them. (v.6)

Let him who is affluent expend from his
affluence. And let him whose provision
has been straitened (by 6od) expend from

what God has given him; for 6od charges
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no living soul except according to what

he has bestowed upon it. (v.7)

The responsibilites of the husband towards his

divorced wife during the ‘iddah period are very

clear.

‘Abdulrahman Dio said:

The responsibility of the maintenance of
the husband is not only when she lives as
legal wife and towards his children by
that wifre, but it is important to maintain
her even in the event of divorce. There
are some selfish people who may
mistreat wives and make their lives
miserable arfter pronouncing first divorce
and when she is still in ‘iddah. This is
forbidden. She must be provided for on
the same scale, as he is, according to his

status in life. (15)

3. Widows

Islamic law, widows are entitled

to

maintenance equivalent to that of a divorced wife,

that is to say, accommodation, clothing and food,

and all other material and social privileges, for the
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period of four months and ten days, if not
pregnant, and if pregnant, until the delivery of the
child. Concerning the widow who is not pregnant,

the Qur'an says:

Those of you who die and leave wives
behind, they shall wait by themselves
four months and ten (days). Then when
they reach the end of their term, it is no
sin on you that they do for themselves
(what they desire) in honour. (suUrah
2,0.234)

IT, however, they are piregnant, they are to be
treated in the same way as a pregnant divorcee; if
‘they are suckling, they are likewise to be treated
like a suckling divorcee. Husbands are instructed
to provide a year's maintenance for their wives, in
the event of their deaths. The widow, however,
need not take advantage of this , if she prefers not

to:

Those of you who die and leave wives,
(should leave) a testament for their
wives bequeathing a provision for a year
without expulsion. But if they go oul,

then there is no sin on you in what they
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do with themselves in fairness. (surah 2,
v. 240)

In addition the inheritance laws of Islam are

relevant here:

To the man belongs a share of what the
parents ahd relations leave, and to
women belongs a share of what the
parents and relations leave, whether it
be little or plentiful, a lawful

apportionment. (surah 4, v.7)

Finally, to illustrate the concern felt in Islam for
the plight of the widow, the Qur'an specifies the
precise position regarding the inheritance of

widows:

And for them a fourth of what you leave,
if you have no children. But if you have
children then they shall have an eighth of
what you leave after a will you may
bequeath, or debt. (surah 4, v.12)
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CHAPTER 3

POUERTY
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As has been said, Islamic social law regards poverty as a
social disability. There are, however, various types of
poverty, and a distinction must also be made ai:cording to
the extent of the effect that these have; a single person
may be poor, a family may be poor, a society may be poor,
or a whole nation may be poor. This last may appear to be

- the worst of the four conditions, as being the most
extensive and the most comprehensive. However, although
in the other cases, it is possible for relief, organised either
by the state or a private charitable basis, to be given to
those sections of society affected, it has to be recognised
that they can, in fact, be more harmful to society in
general than the last condition, in provoking internal enuy,
hatred and upheaval. It is at least partly in order
to obviate this kind of threat to the security of society
that Islam has paid so much attention to poverty on the

more particular levels.
Definition:
As with other forms of disability, it is necessary first to

define what is meant by poverty. K.A. Nezamy, in the

Encyclopaedia of Islam 2, under the entry FHKTR, says of its

Quranic usage:

It is sometimes used as opposed to ghanT (one who is

\
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self-sufficient and independént,-see HXRU, 16) and is
sometimes conjoined with the term miskin to
indicate two distinct types of needy persons (i, 60).
According to Imam al-Shafi‘i, a fakir is one who
neither owns anyth)'ng nor ingages himself in any
avocation; a miskin, on the contrarg, is one who
owns something though it is barely sufficient for his
immediate needs . .. Imam Abu Hanifa held the other
view. According to him a fakir is one who owns
something while a miskin is one who owns nothing . .

Reconciling all these differences Ibn al-‘Arabi says
that these terms are interchnageable and

synonymous. (1)
al-Ghazali says:

Poverty (al-faqr) is the lack (fugdan) of what is
needed (2)

These are somewhat general definitions. Certain

other points should also be considered. For instance:

(a) The exnistence of a state of poverty depends on the
historical and geographical circumstances of the society to
which 1t relates. What is considered as poverty in one
country may not be so in another, and what is considered
as poverty at one period of time may not be so at another.

The standard of living obtaining must be the measure
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against which it is judged.

The Imam Ahmad b. Hanbal was asked concerning a
‘man who possessed a land that could be exploited or a
farm which would bring in 10,000 dirhams - or a greater or
a lesser sum - but this would not support him. He said that

he should be given assistance from the zakat. (3)
al-Shafi'i also expressed the same view,
In modern times A.B. Atkinson (1983) asked:

What exnactly do we mean by poverty in countries

such as Britain and the United States?
“and replied:

The question has generated a great deal of
controversy. Indeed there are those who would
argue that it is absurd to talk about poverty in
present day advanced countries, since those
considered poor in the United States today have an
-income greater than the duerage per capita income
"of a hundred years ago, to say nothing of their being
many times better off than the average Indian
today. LWhile it is true that low income families in

Britain today and the United States would rank high
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on a world income scalé, or in relation to the past, it
is misleading to suggest that poverty may be seen
simply in terms of an absolute standard that can be '
applied to all countries at all times and independent
of the social structure and level of development. The
poverty line mey depend on social conventions and
the contemporary living standards of a particular
society, and in this way somebody in the United
States may be adjudged poor even though he has a

higher income than the average person in India. (4)

(b) The cause of poverty may be physical or mental failure
on the part of the person or persons afflicted therebuy, it
may be a failure on the part of the society itself, or it may

be some external natural phenomenon.

The relation of the state of poverty to the society in
which it exrists does not necessarily entail the
responsibility of that society to take measures to combat
it. Nonethless, throughout much of human history, both
societies and individuals have recognised such a
responsibility and have taken such measures accordingly.
Some of this activity has been undertaken for religious
reasons, some for purely secular reasons. Much of it, not
unnaturally, has concerned itself in dealing practically with
the immediate effects of pouverty on individuals or groups,

rather than with the wider issue of poverty as a general
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phenomenon. Contfern with the latter has sometimes taken‘
forms that have done little actually to alleviate the

condition.

The glorification of poverty is a response to the
condition that is common to many religions. The ascetic
ideal sees the exposure of the human being to all types of
misfortune and hardship as elevating him above concern
with the material world. Subjection to the harsh
vicissitudes of life is an honour for the one who is
subjected, and a source of virtue in him. In Islam, this is
associated chiefly with Sufism. al-Ghazali, for example,

commenting in lhya' ‘ulum al-din on Qur'an 59, v.8:

(Give a share) to the poor emigrants who were
expelled from their habitations and their belongings
seeking the bounty and contentment of God, and

helping 6od and His Messenger.

remarks that the fact the word 'poor’' is put first (al-
fugara' al-muhajirin) indicates that poverty is thought of
as a virtue and the poor are praised for being so. He makes
a number of other remarks in a similar vein. Ibn Qutaybah,
in 'cUgun al-akhbar, disparages the rich and eulogises the
podr. Quoting a poem of Mul)ammad b. l!azim al-Béhili', he

says: 'Poverty is no shame and wealth is no honour'.

The glorification of poverty and hardship by the ascetics
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does not encourage the giving of financial assistance to
the poor by the rich, in}spite of the numerous Qur'anic
injunctions to do so. Niether does it induce an attitude
recepiiue to the ideas of self-assistance among those

suffering misfortune.

On completely the opposite side to the ascetic ideal is
the fatalistic outlook. This considers poverty to be
unfortunate and an evil; however, it has been created by
an all powerful will, and the human being is powerless in
the face of it. If God willed it, all would be equally rich.

Yusuf al-Qardawi says:

The treatment that these people offer for the
problem of poverty is confined to advising the poor
to accept the Divine decree and to be patient in

adversity. (5)

The practical effect of this school of thought is, in one
respect, at least, much the same as that of the ascetic,
namely to discourage ang initiatives in the direction of

self-assistance.

The dangers of poverty

One of the principal dangers of povertg is the threat

that it offers to the stability of society. This is caused
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partly by the resentment that may arise from the
imbalance of wealth, in nations where this is the case. As

Abd Dharr al-Ghaffari is quoted as saying:

I have been amazed that those who find no fund in
their houses do not rise up against the people,

unsheathing their swords.

Elsewhere, where poverty is more or less universal, the
danger is simply one of apathy towards the nation; this
may produce more calamitous results than actual civil

disturbance.

Another of the great dangers of poverty is its possible

effects upon the family.
The Qur'gn advises:

And let those who find no way to marriage be chaste
until 6od enriches them of His bounty. (s_u'rgh 24,
v.33)

Embarking upon marriage without the means to support
it is seen as liable to lead to crime and prostitution. It
was, clearly, not unknown for a man to kill his family even

when he was unable to provide for them:
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... and that you do not slay 'your children because of
poverty, for We provide for you and them. (sirah 6,
v. 151)

and:

And do not slay your children for fear of indigence,
for We provide for them and you. Surely their

slaying is a heinous sin. (surah 17, v.31)

In the same way, the selling of one's children was, as in
many other societies, a recognised means of disposing of
mouths that could not be fed. This is not, morally, any
great improvement on the former practice. Yusuf al-
Qar(jéwi remarks on the effect of economics upon the

family:

Islam acknowledges the effect of economic factors
upon human behaviour to the extent that they -
unfortunately - predominate, at certain times, and in
certain people, over the natural innate instincts,
such as the sentiment of fatherhood. However,
these deviants are not a standard for all humanity

_everywhere. (6)

The effect of poverty on behaviour

Poverty may have an adverse effect on behaviour and
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morals, putting people in a position where they may be
exploited, and where they may be forced to lie, cheat and

break promises. al—Bukh'érfreports:

‘A'ishah said: the Apostle used to céll out in prayer: '0
God, | seek refuge with you from sin and from debt.’
Someonesaid to him: '0 Apostle of 6God, how often you
seek refuge [with God] from debt!' He said: 'When a
man is in debt, he speaks and lies, and he promises

and breaks his promise.' (vol.3 No.582)

Not only does poverty restrict ther opportunities of
obtaining education, it has a further deleterious effect in
that it inhibits thought, since it preoccupies the mind to the

exclusion of all else. Abu Hanifa says:

Do not consult someone who has no flour in his

house.

The reason for this is that, because of his need to
consider his material position, he cannot concentrate hiys
mind on the question, and his view will, therefore, be less
than perfect. The situation also has its effect on belief, as
far a@s some are concerned; seeing the inequalities in the
distribution of wealth between nations and between
individuals, they may be led to doubt God's wisdom and His

control of His creation, and, as a consequence, to disbelief
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in 6God altogether.
A poet said:

How many a learned man is learned but suffers
desperate straits,

And how many an ignorant man is ignorant but is
provided with provision!

This what leaves men's brains bewildered

And makes the learned expert a heretic. (quoted by

al-Qardawi, mushkilatu al-faqr)

In the following sections we shall discuss, in detail,'the
measures adopted by Islam for the treatment and

prevention of poverty.
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Islam and poverty

Having discussed poverty and the poor in general terms,
and having seen that this condition has the most
deleterious effect both upon the individual and upon the
society of which he is a part, we shall now exsamine the
measures adopted by Islam to attempt to rémedg it. The
advantages of applying the measures prescribed by a
religious system are two-fold: first, that they require only
the minimum of modification over the centuries, unlike
purely secular, economics-based measures, which have to
be constantly adapted to suit changing circumstances;
second, once they are part of a person’'s religious duties,
there will be less incentive to evade them, and less self-

satisfaction attaching to their fulfilment.

As we have seen, Islam is concerned} with poverty, as
with all other aspects of human existence. Poverty,
however, is possibly of greater concern to Islam than other
conditions, because of the damage that it does. It has

adopted two approaches, one preventive and one remedial.
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THE PREDENTIUE APPROACH

As far as the preventive approach is concerned, Islam
has two channels of exhortation, which are
complementary, rather than alternative to one another.
The first is spiritual and is a matter of faith, the second
practical and is divided into two parts, concerning

expenditure and work.

The first channel is the exhortation to have confidence
and trust in 6od, who has promised he will assist human

beings in the acquisition of their livelihood:

And how many a beast there is that does not bear
its provision, yet 6od provides for it and you. And He

is the Hearing, the Knowing. (surah 29, v.60)

This does not mean, however, that Allah will provide
everything, without effort on the part of the recipient, it
means that He will pave the way towards the acquisition of

the necessities of life:

It is He who made the earth yielding to you, so walk
in its broadways and eat of His provision; to Him is

the return. (surah 67, v.15)
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That is to say that God has willed that the physical
conditions of the earth, the climate, and so on, should be
such that the human being shall be able to cultivate it in
order to obtain his livelihood. He has been taught that
provision, which is sufficient for him, is made by God;
however, this is not to say that he need not work for this
provision. At the same time, he must be satisfied with
what God wills for him he must accept the results of his
work, without disappointment or self-reproach , provided
that he has done it to the best of his ability. He must also
be satisfied with what God wills for him in the sense of
controlling his desire; he must not be greedy, or covetous. |

al-Bukhari records that the Pr_ophet said:

If man had two valleys of gold, he would wish for a
third as well. (vol.8, no.444-5)

Lack of control in this sphere is dangerous for society in
the manner already discussed. Islam has, accordingly,
provided severe penalties for those who assail the
property of others, by whatever means. A further
dimension to the human being's satisfaction with what God
wills for him is the acceptance of innate differences in
people's ability and success and inequalities in the

provision made for different people:

And God has preferred some of you above others in
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provision. (Surah 16, v. 71)

and

Surely your Lord streches and straitens the provision

to whom He pleases. (.sﬁﬁll' 17, v.30)

Envy has no part in Islam; what is advocated is the
satisfaction that encourages the human being to work and

live together in amity. The poet al-Qardawi says:

The rich man is he who is satisfied in himself,
Even if he has no clothes or shoes.
All that is in the world is not enough;

But if you are content angthing is enough. (7)

As far as the second channel is concerned, Islamic
teaching deals with it, as has been said in two stages. The
first has to do with expenditure. The’human being is
exhorted to be reasonable in his spending, to be careful,

and not to be extravagant in any aspect of living:
0 children of Adam, take gour adornment when
_setting out for ang mosque, and eat and drink; and

be not prodigal . (surah 7, v.31)

again, the Qur'an says: |
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And give the kin his due, and the indigent, and the
wayfarer, and do not squander in extravagance.
Surely the squanderers are Satan's brothers. (surah
17, 0.26-7)

and, in a nearby verse:

And let not your hand be bound to your neck, nor

stretch it wide lest you sit down cringing and weary.

(surah 17, v. 29)

The true Muslim's spending habits are described thus

And those who when they expend, neither squander,
nor are they parsimonious, but keep straight
between (the two). (sturah 25, v. 67)

The precepts are, in a sense, true sumptuary laws; that
is, they are framed not so much in order to prohibit
osten‘tation, as to protect those that may be tempted to

overspend from doing so.

The second stage of the second channel of the
preventive method has to do with work. In Islam it is the
duty of every Muslim to work; otherwise there is no
reward. Work is seen by Islam as the only means of

combating poverty and hunger. When Maryam was about
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to give birth to 'Isa, she was instructed:

And shake toward you the trunk of the palm-tree;
there shall drop upon you fresh dates. So eat and

drink, and be settled. (surah 19, vv.25-6)

The implication is that if she makes no effort on her own
behalf, she will get no dates. It is within Allah's capacity
to provide her with everything that she requires, but He
does not do so, in order to provide a lesson for mankind.
'‘Working' means looking aftef oneself and producing
wealth for the benefit of one's society; thus 'work’, as far
as this study is concerned, may be defined as: any effort
that is within the capacity of the human being to make, by
which goods may be acquired or produced, or services may
be provided, individually or collectively, for himself or his
society. It is circumscribed as to particular means of
performance, but it is limited by the role that any given
human being is capable of playing, and it is subject to
certain conditions, concerning the safety of the individual

" himself and of his society; it does not include any deed that
may harm the individual, his societg or anyone else. In the
Qur'an, encouragement to good deeds is frequently
accompanied by a reminder of the counter-productiveness

of evil deeds:

And expend in the cause of 6od, and do not cast

—_
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yourselves by your own hands into annihilation. And

do good, for God loves those who are benificient.
(sdrah 2,v. 195)

Since the 'work' that Islam calls upon men to perform is
such as enhances life and benefits society, it is appropriate
that the Qur'an should so frequently exhort men to work.
It appears in different guises; sometimes it is called 'the

munificence of God (fadl Allah):

0 you who believe, when the call is made for prayer
on Friday, hasten to the remembrance of 6od, and
leave trafficking. That is better for you, if you but
knew. Then when prayer is performed, disperse

abroad in the land, and seek the munificence of God.
(sirah 63, v.10)

Thus, although men are asked to refrain from work when
the call for the Friday prayer comes, they are encouraged
to return to it immediately thereafter. In another place it

is referred to as 'your part in this world"

And seek the last Abode in that which G6od has

~conferred upon you, and forget not your part in this
world. And be good as 6od has been good to you; and
seek not corruption in the land, for surely G6od loves
not the corrupters. (sdrah 28, v. 77)
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Naturally, the leaders of the society are erec-ted to set
an egample in this respect; the prophets and messengers
of God are looked upon as performing this function for
human society in general. al-Sha'arani was quoted in A.S.
al-Yamani as reporting that Ibn 'Abbas was asked what the

various prophets of 6od had done for a living. He replied:

Adam was a ploughman, Idris was tailor, Nuh was a
carpenter, as was also Zakariya; Hud was a
merchant, so was Salih; Ibrahim was a farmer, Isma'l
was a hunter, Ishaq was a shepherd, as were also
Ya‘qub, Shu‘ayb and Musﬁ; Yusuf was a king, as was
Sulaym'én, Hyyt'lb was a rich man, Harun was a uiz?_r,
Ilyas was a weaver, Da'ud a maker of chain mail;
Yunus was an ascetic, as was Valgy'é; ‘Isa was a
wanderer, and Muhammad was a champion of
Allah.(8)

Statements of this kind are not merely intended to
provide an example for mankind; they provide a counter to
the various reasons offered by men for not working. There
are those who allege that putting effort into work of any
kind is incompatible with the absolute confidence that the
Muslim should heve in RAllah's provision. This, as can 'be
seen from the verses of the Qur'an already quoted, and
from certain of the Hljad?th, is erroneous. al-Tirmidhi

relates that:
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An Arab left his camel without hobbling it, saying: 'l
rely on Rllah.' The prophet (S) said: 'Hobble it first,
then rely on Allah!'. (al-Turmudhi Bab al-qiyﬁma).

So confidence in Allah should not encourage carelessness

or laziness. It is also related that the prophet said:

If you have real trust and confidence in Allah, He will
make provision for you, as He does for the birds,
which go out in the morning with empty bellies and

return in the evening with full bellies.

However, it is clear in this hadfth that the birds are only

granted their provision on going out in the morning; if they.

do not make the effort to do so they receive nothing.

Encouragement to work in general is all very well, but
~cases arise, of course, both of those who are keen to work
but can find no employment in their region, and of those
who have the strength to work but do not have the skills
that are required. As far as the former category is
concerned, Islam encourages them to travel in search of

work:

And he who emigrates for the cause of 6od shall find

in the earth many ways and abundance (of
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provision). (siirah 4, v. 100) |

This is to be taken into account in the performance of

religious duties:

And others travelling in the land in quest of God's
munificience.  (surah 73, v.20)

The Prophet said: ‘He who goes away to find something
for his elderlg parents or for his young children is on the

path of Allah.'

Thus, those who choose poverty and deprivation, in their
own land rather than emigration in search of employment

may be said to be acting contrary to the teaching of Islam.

As for the second category, those who are capable of
work but have not the requi'site skills, it is the duty o'f
society -- that is those who take lead in any society -- to
educate and train them so that they are fitted to do
something. When a man came to the prophet to beg,

according to Malik:

The prophet asked him: ‘Have gou anything at alliat
home?' He replied: "Only a piece of cloth, some of which
we wear and some bf which we use as bedding; and a
small vessel that we use for drinking.' The Prophet asked

him to bring them to him, and he sold them for two dirhams
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and gave these to the man, saying to him ‘Buy food for
your family with one, and with the other one buy an axe
and a rope; gather firewood and sell it in the market. This
is better for you.' After a time, the man returned to him
with ten dirhams. The'Prphet said to him: ‘This is better
for you than begging from peoplie, who may give to you or

may refuse you.'

First then, Islam does not encourage the giving of alms
to a beggar, since this represents only a temporary
alleviation of his condition; rather, it recommends more
long-term solutions, such as the provision of teaching and
training in skills that will enable the disadvantaged person
to find employment. It also recmhmends that a person
may be directed towards a particular kind of

unemployment, if this seems desirable.

This kind of provision and direction is considered a social
obligation, and is implemented in many Islamic countries.
The training prdgrammes and methods adopted are, of
course, organised according to both the individual and the
society. They vary tremendously from country to country
and from region to region. This study will present an

example for such training programmes in Saudi Arabia.

These then are the two channels of the preventive
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approach to the problem of poverty. There will, however,
always be those in society who suffer this disability --
those whom the preuentiue measures have not helped. For
these the various aspects of the remedial approach are to

be applied.

THE REMEDIAL APPROACH

The remedial approach is, of course, concerned with the
ways and means of dealing with the immediate social and
economic effects of poverty upon both the individuals and
the society in which they live. It should be emphasised
that these divisions are made here more for the purposes
of convenience of discussion than for the sake of the rigid
categorisation of completely separate concepts. At
bottom, the object of all measures is to achieve a long-
term solution to the problem of poverty and not only to

provide a temporary palliative.

The remedial approach involves two aspects of the faith,
Islamic religious duties and Islamic principles and valuves.
These two aspects must be differentiated for the purposes
of this study: religious duties (furud) are those that must
be fulfilled, in order to show obedience to Allah; what we

have designated Islamic principles and values are such
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things as have been presented attractively and
persuasively by Islamic teaching as being desirable,
without being obligatory -- it may be said, however, that
an Islamic government may enforce the practice of these

principles if necessary.
The two principles that most concern us here are:

1. Joint social responsibility;
2. Charity and Expenditure in the cause of 6od

(fi sabil Allah)

1. Joint social responsibility.

This derives from the idea of the society that Islam

implies. The Qur'an says:

The believers, men and women, are helping one to
Isicl the other. They enjoin good turn [sicl and forbid
abomination. (surah, 9, v.71)

and Muslim relates as cited above:

.The believers are like the body in their mutual love,
compassion and affection; if one member of it is ill,
the rest of the body is associated with it in

sleeplessness and fever. (Muslim, vol. 8, p.20)
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Of the forms of joint social responsibility that principally
resist poverty and its effects, we should consider two, the
narrower delimited by kinship, and the wider one, which

encompasses society as whole.

Since Islam replaced tribalism with a wider loyalty, that
of brotherhood in the faith, it would be natural to expect
this to be reflected in its recommendations. To an extent it
is; nevertheless, Islam was, and has been, obliged to
recognise that ties of kindred are still strong, and indeed

stronger than those of itself:

And those who afterwards believe, and emigrate and
struggle along with you, they are of you. And those
who are akin, are nearer to one another in the

ordinance of 60d. (surah 8, v. 75)

Rccordingly, relatives by blood have greater social
obligations tomards one another than towards others. In
the Islamic code of rights and obligations edisting between
relations, the immediate family unit, as the core of society,

takes pride of place, and in particular one's parents.

"Your Lord has decreed that you worship none but
Him, and goodness to the parents; whether one or
both of them reach old age with you, do not say to

them, ‘Fie', and do not snub them, but say to them
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gracious words. (sdrah 17, v.23)

The basis for this is the gratitude that a man should

show for his upbringing:

And We have commended man concerning his
parents: his mother bears him in weakness upon
weakness, and his weaning is two years. So be

thankful to Me, and to your parents. (surah, 31, 14)

it is the joint responsibility of the parents to look after

the child, from the time when it is nothing but a clot of

blood in the womb:

Mothers are to suckle their children two complete
years, for whoever so desires to complete suckling.
Itis fbr the father to provide them and clothe them
in kindness. No one is charged except within his
means. (surah 2, v. 233)

With regard to rights and obligations between other

relatives, the Qur'an has much to say, without making

specific distinctions between degrees of kinship, for

example:

Surely 6od commands justice, and good doing, and
giving to kindred. (surah 16, v.90)
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And give the kin his due ... (sdrah 17, v.26)
Have they not seen that 6od spreads out and
straitens the provision for whom He wills [sic].
Surely in that are signs for a people who believe. So,
give the kin his right . . .(surah 30, vv.37-8)

It is in the interests of society that relatives should
support one another and acknowledge their mutual rights
and obligations, regardless of their relative degrees of
propinquity. Moreover, Islam encourages the tightening of
the bonds of kinship and warns against the breaking of

them:

will it come to pass that you, if you were to rule
peoplé, you would corrupt in the land [sic], and sever
your bonds of kinship? Such are they whom 6od has
cursed. So He made them deaf, and blinded their

eyes. (surah 47, vv.22-3)

The importance of maintaining close family ties in Islam

is reinforced by the hadith related by al-Bukhari:

. The one who maintains relationships [al-wasill is not
the one who merely reciprocates [al-mukafi'], but
rather the one who reunites ties of blood when they

are severed. [idha quti'at ral)imuhfl wasalhal
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This insistence of the importance of family tie# in Islam
has led some scholars to assert that their maintenance is
not a matter merely of principle, but actually a religious
dutg.. Others have argued that the force of the Qur'an
verses and of the h_ad'iths on the subject is simply
confirmation and emphasis on the part of the'prophet of
the virtue of maintaining them. The first party, however,
adduce in evidence for their view the use of the wo}rd haag

in the context of siirah 17, v.26 and surah 30, v. 38): ati dha

I-qurba haggahu; 'right’ must surely imply an obligation,
and thus a religious duty. 1Ibn al-Qayyim says on the

matter:

What breach of relations could be greater than that
one should see him [one's kinsman] burning with
hunger and thirst and suffering extremely from heat
and cold, and not give him a bite to eat or a drop to
drink or give him to put on what would cover his
nakedness and protect him from the heat and cold,
and not lodge him under his roof for shelter? This, in
spite of the fact that he is his brother and the son of
his mother and father, or his uncle and the brother
of his father, or his aunt, who is the equivalent of his
“mother! If this is not a breach of relations, we do
not know what the forbidden breach of relations is.
(9)

The four Islamic madhahib all agree that people
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have a responsibility towards their relatives, but
there are differences between them as to who
precisely is entitled to aid and support and who is
responsible for its provision. The identification of the
responsible person is a matter for legal investigation
in each case, before the authorities can require him
at least to contribute to, if he cannot entirely
undertake the support of the needy person. The
Qur'an and Sunnah do not prouvide specific
identification of the person responsible, or indeed of
the sgstem of the family ties that applies; they speak
only of the entitiement in matters of inheritance. If
such specific identification had been given, there
would have been no need for ‘Umar b. al-Khat'tﬁb to
say to someone who declined to contribute to the
support of some one on whose behalf he was

petitioned:

If | could find no relatives of his other than the
remotest, | should enjoin them to support him [as

related by Su‘ayd b. al-Musayyib].
Also, al-Qardawi relates that Zayd b. Thabit said:
If there is a mother and an uncle, they must both

contribute in accordance with the respective

amounts of their inheritance. (10)
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It appears probable that whai was envisaged is the

- natural progression of relatives, from the closest to the
most remote, in assuming responsibilty for the provision of
necessary help and suppqrt for the needy. This, at all
events, is the theory behind the power of the Islamic
authorities to compel those who are reluctant to assume
such a responsibility to do so. The needy person who is
incapacitated and unable to work is also entitled to seek

legal redress against relatives who refuse to support him.

The Islamic system of inheritance, already mentioned, is
another aspect of joint responsibility between family
members. To avert arguments between them, Allah
prescribed a detailed scheme of shares in a legacy, which

leaves no scope for sharp practice or for complaint:

6od commands you, concerning your children to the
male the like of the portion of two females. And if
there only be women above two, then they shall
have two thirds of what he leaves; but if she is only
one, then she shall have one half, and to each one of
his parents one sixth of what he leaves if he has a
son. But if he has no children and his parents inherit
. him [sicl, then one third to his mother. But if he has
brothers, then a sixsth to his mother, after any will
~ he may bequeath, or a debt. Your parents and your
children, you know not which of them is nearer to

you in beneficence. This is an injunction from God.

—_—
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Surely 6od is Omniscient, Wise. And you shall have
half of what your wives shall leave, if they have no
children. But if they have children, you shall only |
have a fourth of what they leave after a will they
may bequeath or a debt. And for them a fourth of
what you leave, if you have no children. But if you
have children then they shall have an eighth of what
you leave after a will you may bequeath or a debt.
If a man or a woman have no heir, but have a uterine
brother or sister, then to each of the two is a sixth.
But if they are more than that, then they shall be
equal sharers in one third, after a will that may be
bequeathed or a debt therewith, or a debt not
injurious. This is an enjoinment of 6od. And God is
Knowing, Benign. (Surgh 4, vv. 11-12).

Fhrther to these very explicit instructions, a
recommendation was made that other relatives who did
not share in the inheritance should be given an ex gratia
payment if they were present when the inheritance was

divided up:

And when the kinsmen, and the orphans and the
| indigent attend the division then provide them some
of it, and speak to them with kindly words. (Qu"zah 4,
V.8)
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Sayyid Qutb comments on the Islamic system of

inheritance:

This system of inheritance is an equitable system,
which is in harmony with (human) nature to begin
with, and in harmony with the realities of family life,

in ang case...

It is a system that completely maintains the concept
of joint family responsibility and distributes shares
according to the obligation of each individual in the

family concerning this joint responsibility. . .

It is a system that has regard for the original
formation of the human family from one person . ..
It does not distinguish one sex from another, except
according to the burdens that each assumes

concerning family and social joint responsibility.

It is a system that is consistent with (human) nature
. .. and in particular with man in that his ties with
his descendants aré not cut off ... a man who makes
great efforts to put aside some of the fruits of his
labour may be secure that his progeng will not be

deprived of the fruits of this labour. (11)

Close ties are also encouraged on a wider scale than
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simply those of kinship; in particular, the status of
neighbour is specifically designated as one relevant in this

respect:

And worship 6od, and associate none with Him, and
(show) kindness to parents, and to kinsmen, and to
orphans, and to the indigent, and to the neighbour
who is of kin, and to the neighbour who is not akin,
and the companion at your side, and the wayfrarer,

and whom gour hands possess. (surah 4, v. 36)

The importance of one's neighbour in Islamic society is
emphasised in a hadith related by Muslim, on the authority

of Sharih al-Khuza'i:

The prophet said: 'he who believes in Allah and the Last

Day, let him be good to his neighbour.’

It should be noted that a wide charity is enjoined in
connection with the division of the inheritance. According
to al-Bukhari, on the authority of ‘4bd Allah b.*Umar and

‘A'ishah, the Prophet said, on one occasion:

Jibril used constantly to commend my neighbour to
me, so that I thought that he would give him a share

in the inheritance. (vol.8, No. 43)
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2. Charity and Expenditure in the Cause of Rllah.

It should be said at the outset that, in a sense, all relief

of the needy and support of the weak is to be considered,
in terms of Islamic social values, as some form of charity
and, certainly, expenditure in the cause of Allah. Here,
however, we shall be discussing these activities in their

more specific forms, as enjoined by Allah.

The Encyclopaedia of Islam, after pointing out that
sadagah has often been employed synonymously with

zakat, goes on to say:

The proper use of the word sadaqah is, however, ...
in the sense of voluntary alms-giving. In this sense
it is, for the sake of distinction, called sadagat al-
M('alms of spontaneity'). Ibn al-'Arabi thus
defines this sadaqa is an act of worship arising from
free choice mixed with authority; and if it be not so
then is it no voluntary sadaga, for the man makes it
obligatory upon himself, just as 6od makes mercy
obligatory upon Himself towards those who repent,

and corrects those who do ill in ignorance.” (12)

It is with this voluntary sense of the word that we shall

be concerned here.

The revelations in Makkah, before the hijrah, were
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concerned, as much as with the establishing of a more
equitable and cohesive social order, and particularly with'»
the regulating of relationships between members of the
society. Poverty was seen as a major factor in social
divisiveness and accordingly, Islam encouraged people to
care for one another and to assist those who were less
fortunate than themselves, as a voluntary act, not by way
of a religious injunction. Since Islam was challenging the
prevailing Arab ethos, it was necessary to provide for the
needs of its adherents by offering an attractive social
policy; failure to attend to the needs of the people would
involve the failure of the whole system. An early

revelation encapsulates this:

say to my servants who believe, '‘Observe the prayer,
and expend of that We have provided them, secretly

and openly, before there comes a day when there

shall be neither trafficking nor frienship.' (surah 17,

v.31)

The various categories of those who are to be helped are
familiar enough: kindred, the orphan, the needy, the
wayfarer, the beggar. The Qur'an is full of praise for those
who reserve a share of their wealth for those in need who
ask for it and for those who do not but exhibit signs of

their need. The Qur'an says:
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Aind in their wealth and possessions (was remebered)
the right of the (needy) him who asked, and him who
(for some reason) was prevented (from asking).
Surah 51, v. 19, in A.v.18I's translation; M.M. Khaﬁb |
has, more generally: and in their wealth, a due share

is for beggars and those in privation.)
‘A.Y.Rli comments here:

True charity remembers not only those in need who
ask, but also those who are prevented by some
reason from asking. The man of true charity seeks
out the latter. There may be various reasons which
prevent a man from asking for help. [He then details
what these reasons may bel. Charity in the higher
sense includes all help, from one better endowed to

one less endowed.

. The same message continued to be revealed after the
Hijrah, however, a somewhat different emphasis is found,
since the Muslims were now given an assurance of reward
for their generosity, in order to encourage others to do
likewise. Expenditure in the cause of fAllah is regared as a

commercial transaction:

Who is he that will lend 6od a goodly loan, so that He
will multiply it for him manifold? (surah 2, V. 245)
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and again:

The likeness of those who expend their wealth in the
cause of God, is as the likeness of a grain that
sprouts seven ears, in each ear a hundred grains, and

God multiplies for who He pleases. (surah 2, v. 261)

Thus the effect of helping one person may spread out,
almost indefinitely. While the categories of people that
most deserve help are frequently reiterated, the amounts
that should be given are left to the individual's discretion. |
Thus, all suggestion that this kind of charity is any way

obligatory is ruled out:

They will ask you concerning what they should
expend. Say: 'Let the good that you spend be for
parents, nearest of kin, orphans, the indigent, the
wayfarer. And whatever good you do, God is

Cognizant of it.' (surah 2, v. 215)

Those who are designated in the following verse are the

subject of some dispute:

- It is for the poor who are restrained in the cause of
G6od, unable to travel in the land; the ignorant man
accounts them wealthy because of their abstinence.

But you shall know them by their appearance. They

\\
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never importune people for charity. (surah 2, 273)

Some of the mufassirun believe that they are the -
mﬁha‘iirﬁn, those who migrated with the prophet from
Makkah, in general, others that they are specifically the
poorer one of the same people. It seems more probable,
however, that the revelation is of wider application, even
if the muhajirun were included. The object is still to
ensure the stability of society, whether it be that of the
young Islamic community in al-Madinah or that of the

whole of islam today.

If the amount of what is to be given is not specified, the’

quality of the alms-giving must be high:

You shall not attain piousness until you expend of
what you love; and whatever thing you expend, 6od
is surely Cognizant of it. (surah 3, v. 92)

again:

0 you who believe, expend of the good things you
have earned, and of what We have brought forth for
-you out of the earth, and seek not the bad to spend
from it, when gou would not take it for yourselves
except that you canniué atit. And know that God is
Opulent, Laudable. (surah 2, v. 267)
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The reason for this is of course that the pride and self-
respect of both parties has to be considered; it is as
lowering for the giver to give something of inferior quality
as it is for the recipient to receive it. The same |

consideration is behind the advice on the manner of giving:

If you give your offerings openly, it is well [fa-
piimma hiya might be better rendered as ‘they are
acceptable']l. But if you conceal them and grant them
to the poor, it will be better for you and will atone
for some of your ill-deeds. (surah 2, v.271)

Shortly after this verse, however, in the same surah, it
seems to be recognized that the important point is to give

at all, whether secretly or openly:

They who spend their wealth night and day, in
secrecy and in the open, shall have their recompense
with their Lord, and no fear shall come upon them,
neither shall they grieve. (sdrah 2, v. 274)

Clearly secrecy is desirable, from the point of view of
the delicacy of giving alms to someone; he and his family
are bound to feel some inferiority if the act is publicised.
This introduces a class distinction that is alien to the social
ideals of Islam. Ostentation on the part of the giver is also
to be deplored, as is reminding the recipient of the favours

that he has received, and using his gratitude as a means of
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oppressing him or keeping him subservient. The Qur'an
somewhat unusually for surat al-bagarah, becomes quite

lyrical on the subject:

0 you who believe, do not annul your ch‘arity by
reproach and harm, like him who spends his wealth
in ostentation of people [sicl, and believes not in God
and the last Day. His likeness is as the likeness of a
~smooth rock whereon is earth; a rainstorm mites it,
leayuing it bare. Thus they have no power over
anything of what they gained. ... And the likeness of
those who spend their wealth in seeking God's
satisfaction, and for the steadiness of their souls is
as the likeness of a garden on high ground smitten
by heavy rain, and so yield fruits twofold. (surah 2,

v. 264-5)
Sayyid Qutb says on this image:

The second aspect of the simile adopted for the
result of the recalling of favours and of doing injury
-- how this obliterates the traces of the charity,
when the person who performs it is powerless and
-helpless and can do nothing to prevent that

obliteration. (13)

Although the giving of charity in this way and
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edpenditure in the cause of fAllah is voluntary and not
strictly a religious duty, meanness in the matter is

blameworthy and incurs divine displeasure:

And let not those who are parsimonious with what
6od has bestowed upon them from his bounty reckon
that this will be good for them. Nay, it will be evil
for them. That with which they have been
parsimonious shall encirtle them on the Day of
Resurrection. (sdrah, 3, v.180)

Elsewhere, it is made clear that failure to make the
necessary sacrifices will be deleterious to Islam itself. The
results of not keeping society homogeneous and stable will
be very damaging to those who are responsible for this
state of affairs. So although they may consider that, by
keeping thier wealth to themselves, they are benefitting

themselves, in fact they are doing the opposite:

There you are. You are they who are called upon to
expend in the cause of God, but some of you are
stingy. And whoever is stingy shall be stingy only to
himself. And God is Opulent, when you are the poor.
~And if you turn away, He shall change you for
another people, then they will not be the like of you.
(surah 47, v.38)
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It is intrinsically good to give, for every Muslim should
always be seeking‘to win for himself the satisfaction of
Allah. But apart from that, it is an aspect of enlightened
self-respect and of the interest of the Islamic community

as a whole:

And expend in the cause of God, and do not cast
yourselves by your own hands into annihilation. And
do good, for 6od loves those who are benificient.
(sdrah 2, v. 195)



158

RELIGIOUS DUTIES

zakat

Having dealt with the voluntary approaches to charity,
we turn now to that form of charity that is prescribed by
Allah as religious duty. This is zakat, payment of which is
incumbent upon every Muslim who can afford it; that is to
say, everyone who possesses sufficient wealth of any kind,
money, animals, agricultural produce, property, is liable to
pay a certain percentage of this wealth. Zakat differs
from other forms of charity in that these are dependent
upon transient feelings of benevolence and, consequently,
may be withheld at the whim of the giver; both the
payment and the receipt of the zakat constitute reciprocal
parts of an act of wprship. This eradicates feelings of
superiority on the part of the donor and feelings of
inferiority on the part of the recipient. When the later
knows that he is receiving no more than what is due to
him, and that this is given to him in order that he may
retain his position in Muslim society, he feels no
embarassment. On the other hand, the reward promised by
Allah to those who pay zakat encourages men to greater
efforts in order to be among those who will gain that

reward. In this way the fraternal ties between members
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of Muslim society are strengthened, and the society itself

becomes more prosperous:

But if they repent, and observe the prayer [wa-
agamu [-salatl, and pay the purification dues [wa-
ataw [-zekdtl, then they are your brethren in
religion. (surah 9,v.11)

This verse sets out the two most important bases of
Muslim society: on the one hand, the spiritual, and social,
ties established by the common act of worship; on the
other, the material, and social, bonds created by financial
obligation. Islam eschews division and disunity among its
followers, and as a consequence hates poverty, since it
causes these, by distracting men from their main

obligation, that of worshipping Rllah. Sayyid Qutb says on

- this point:

Islam dislikes disparities between individuals of the
Ummah such that one group lives on the level of
lugury while another lives on the level of hardship;
and that the hardship should then turn into
deprivation, hunger and nakedness. This is not a
Muslim Ummah. The Apostle says: 'If there are
'people living in an area among whom one suffers
hunger, the covenant of Allah is withdrewn from
them.' According to the Musnad of Rhmad [b. Hanbal]

he also says: ‘Not one of you will be a believer until
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he wishes for his brother what he wishes for
himself.' Islam dislikes these disparities because of
the hatred and malice that come from them, which -
bring down the pillars of society, and the
selfishness, greed and cruelty that are in them,
which corrupt the soul and the conscience , and the
way in which they oblige the needy either to steal
and rob or to demean themselves and .seII their
honour and dignity. All of them are pitfalls that
Islam helps people to avoid. (14)

Z2akat then serves as a means of avoiding these pitfalls,

and of maintaining good relations between different
groups in society by reducing the disparities that
inevitably occur between them.

Definition of 'zakat'

Zakat derives from the verb zaka, to which more than

one meaning is ascribed. For instance, in the taj al-‘arus,

we find the sense of 'to grow' as the primary one:

You say: zaka al-zuru¢ [the young crop has sprung upl

when it has grown.

Ibn Taymiyyah says:
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The word al-zakat in the language denotes growth
and increase. You say of the young crop zaka when
it has grown. It does not grow unless it is free from
unsoundness [daghal also= thick bushl. For this
reason this word has been used in the g[zari’"‘a{w to

indicate purity.' (15)

al-Mu“jam al-wasit says:

so-and-so Zzaka when he is sound [salahal]
(vol.1,p.398)

In the Qur'an we find:

thriving is he who purifies it [zg&&éaa: i.e., the soul]
(surah 91, v.9)

and again:

and say, 'Have you the will to purify yourself [an

tazakkal?' (surah 79, v.18)

It is difficult, therefore, to know with precisely which

~sense of the root to associate zakat. It may well be
thought that the notion of ‘'growth' in some distance
removed from that of 'purification’, but it is perhaps worth

suggesting that it is possible to see a certain connection
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between the two is the way in which the fa'ala form in
used in Qur'an 91, v.9, above. ‘This is somewh_at obscured in
the Azhar translation (as, indeed, in most other
translations, in which the translator has to commit himself |
to a particular sense); however, in the following verse, we
find it contrasted with dassaha. This is rendered in the
‘thar translation as ‘corrupts it', but it is significant that
this root also has the sense of 'to stunt'. Thus, it seems
likely that the underlying concept is that of 'spiritual

growth or development'.

In any case, it is virtually impossible to produce an
equivalent term in translation; none of those that are
used, ‘'alms-giving', alms-taxr', 'charity, 'obligatory

~ donation’, purification dues’, or '‘poor due’, covers all of the

connotation of zakat. As with so many technicalities, one

is really bound to retain the Arabic word.

Most discussion of zakat has centered on its legal,

rather than its social or economic aspects. The following
definition, for instance, deals with what it is, who must

pay it and what the conditions of payment are:

It is a religious duty incumbent upon any person who
bis free, sane, adult, and Muslim, provided he be
possessed in full property of such estate and effects
as afe termed in the language of the law M

(Hughes, A dictionary of Islam, p. 699)

\



163

- Not all of the Islamic religious duties have a social
application; zakat is one of those that does , together, for
instance with prayer and pilgrimage. These are activities -
that bring about interaction between members of the
Islamic community, and it is for this reason that prayer and

zakat figure so prominentlg in the Qur'an:

Yet, they were only ordained to worship 6od, making
religion pure for Him, upright; ebserving the prayer
and paying the purification dues [zakatl. (surah 98,
v.5)

Hughes' definition of zakat lacks one dimension; it

makes no mention of the categories of the recipients. This
consideration is, after all, grucial to the whole question of
what precisely zakat is and why the payment of it was

enjoined as a duty.

Suzanne Haneef comes closer to a comprehensive

definition:

In practical terms, zakat is the sum of money which
-is to be paid on various 'categaries of property,
notably savings and investments, produce, inventory
of goods, saleable cfobs and cattle which is to be

used to assist the poor of the community or for the
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 welfare of Muslims, and the propagation of Islam.
(16)

In fact, even this is not quite accurate; the zakat on

crops in cattle must be paid in kind.

Yusuf al-Qarqéuﬁ gives a very brief definition, which
touches only in the most general terms on the social

aspect:

2akat in the Shar®is applied to the determined
proportion of property that Allah has allocated for
the deserving lli-I-mustahiqqinl. (17)

As has been mentioned above, sadagah, and sadagat

are frequently used to refer to what appears to be zakat.

Thus, in Qur'an 9, v. 103:

Take alms from their wealth [Kkhudh min amwalihim
sadagatan] that you may purify and absolve them
[tut&hhirahum wa-tuzakkihim] thereby.

The following uersAe also appears to refer to zakﬁt, in
view of its inclusion in its list of the categories of those for

whom it is intended of those who administer it:

Surely alms are for the poor [al-fugara'l and the
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indigent [al-masakinl, and those who work to collect
them [al-‘amilin *alayhal, and those whose hearts are
brought together, the ransoming of slaves and the
debtors, and for the cause of 6od, and the wayfarer.
So be it a command from 6God,; for 6od is Omniscient,
Wise. (surah, 9, v. 60)

The importance placed upon zakat can be seen equally in

the [mdﬁh, for example:

It is related on the authority of Ibn ‘Abbas that the
prophet sent Mu‘adh to the Yemen and he said: 'Call them
to testify that there is no God but Allah and that I,
Muhammad, am the Apostle of Allah. If they do your
bidding in this, tell them that Allah enjoined upon them a
payment of a sadagah upon their property, which is to be
taken from the rich among them and handed over to the

poor among them.' (al-Bukhari, vol.2, no.478)

On the importance of zakat as a social instrument,
various modern writers have offered opinions. Nabil al-

Samélﬁtj, for example says:

Zakat is an indication of kind heartedness on the
4part of the believer; a reflection of his deep
awareness of his social responsibilities; it is a true
~expression of solidarity and of strong bonds

between Muslims, it can provide a sufficient
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livelihood for every individual, and it can prevent

class conflict. (18)
Sayyid Qutb says:

The assistance provided by zakat is an ultimate
social protection and a guarantee for the weak
person who makes every effort but finds nothing, or
finds less than is sufficient, or finds a bare
sufficiency. It is also a' means of ensuring that
money alternates between all in order to bring about
the complete healthy circulation of money between

production and consumption and reworking. (19)
Mahmud Shaltut says:

It is legislation that preserves for the individual his
independence and freedom in work and earning, and
preserves for society its right over the individual in

assistance and solidarity. (20)

Both of the last writers have declared that zakat is
incumbent on the individual for the sake of the community.
It seems reasonable, in the light of what has been said

about the social aspect of zakat, to introduce the notion of

reciprocity, and to say that it is a duty incumbent upon the

individual for the sake of the community, and a duty
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incumbent upon the community for the sake of the

individual.
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Eligibility for zakat :

We have seen that the eligiblity of zakat in Islam lies

both in the payment and collection of it and in the
distribution of it to those who are entitled to receive it
and are most in need of it . We shall now explore in
greater detail than hitherto the categoried of those
eligible for receipt of zakat. In surah 9, part of which has
already been cited , Allah specifies to whom and where it
should be given and also distinguishes beteween those who
deserve to receive it and those who do not. The whole

passage runs:

And of them are some who traduce you in the matter
of the free will alms [sicl. If they are given thereof,
they are quite content , and if they are not given
thereof, they are then incensed. And were they to
be content with what 6od and His Messenger have
given them &nd say, '6od suffices for us. God will
bestow upon us of His Munificence, and so will his
messenger. Truly to G6od do we turn in supplication.’
Surely alms are for the poor and the indigent, and
those who work to collect them, and those whose
hearts are brought together, the ransoming of slaves
'and the debtors, and for the cause of God, and the
wayfarer. So be it a command from God; for God is

omniscient, Wise. (Vv.58-60)
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It has already been pointed out that the inclusion of
administrators of the 'alms' in the categories of those
eligible for receipt of them appears to indicate that
§adagat in this passage is being u_sed for Lka’t; thus
‘freewill alms' in v. 58 is hardly appropriate. however, the
distinction between the deserving and the undeserving is
the point here, and it is made abundantly clear what kind

of people are regarded as undeserving.

After the elimination of these, we may examine in more
detail the eight specified classes of the deserving. First of
all, it is convenient to divide them into three categories.
First comes what may be designated as the 'welfare
category' the poor the needy, slaves, debtors, wayfarers.
Second comes the administrative category: those

responsible for the distribution and collection of zakat.

Third comes the da‘wa category: those who call people to
the cause of Allah and those who work for the unification
of the Muslim Ummah. This division demonstrates more
clearly still why zakat plays such an important role in
Islam: why, in fact it is the third pillar of the five pillars of
Islam. The reciprocal social aspect that we touched on
above is important, but there are further aspects that are

no less important.

Taking the categories in turn, we shall now discuss the

classes that compose them.
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1. The poor [al—fuqdr'é] we have alréadg discussed.

2. The needy [al-mascakin]l are always easy to
distinguish, in normal usage, from the poor, but since the
Qur'an makes the distinction, we should see in what it has
been taken to consist . Some Muslim scholars have
considered that the distinction lies in the possession or
otherwise of the _r_li_§'t'_|_ll for the assessment of the payment

of zak’ét, while others take into account the social status

and the appropriate standard of living of the person or

family concerned. On this al-Qardawi says:

In the opinion of the three Imams [i.e. not Abu
Hanifah] poverty [fagr] and need [maskanah] have
nothing to do with not possesing the nisab, but

rather with not possessing a suffiency. (21)

So the poor man is one who does not have property or a
lawful and suitable source of income that will provide a
suffiency of food, clothing, accommodation and other
indispensables for himself and for those who are a charge
on him, without extravagance or parsimony. For example,
someone requires ten dirhams per day and finds only four,

three or even two.

The needy man is one who has access to property or a

lawful and suitable source of income that will provide
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some sort of sufficiency for himself and those whom he
supports, but this is not a complete sufficiency. For
edample, someone requires ten dirhams and and finds only

seven or eight, even if he possesses ohe or more nisab.

Some have defined that which provides some sort of
sufficiency as half or more [of what provides a complete
sufficiencyl. Thus the needy man is one who possesses
half of a sufficiency or more, and the poor man is one who

possesses less than half.

Abu Hanifah, on the other hand, takes as his criterion the

nigéb of assessment for zakat, and designates as miskin

those who possess less than the niséb, and as fagfr those

»

who earn nothing at all.

Regardless of such differences of criteria, it may
reasonably be asserted that those eligible for receipt of
zakat under this and the former heading are: those who
cannot earn a livelihood because of some handicap,
physical or mental; those who earn less than a sufficiency;
those who cannot find work, although physically and
mentally fit; those who have funds but have no access to
them, such as those unjustly imprisoned. Conversely, if
work is available, those who are fit but make no effort to
obtain it, preferring to live on charity, are not eligible for
the receipt of zakat, regardless of their material needs.

al-Nawawi says:
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2akat may not be paid to one who is rich from the
poor and needy, or to one who is capable of
undertaking a suitable employment such that it
provides him and his family a sufficiency. (al-
‘Majmu vol.6, 228) (22)

In Islam, it is the duty of every healthy person, who is
capable of working , to work, and it is considered desirable
that every effort should be made to facilitate this by
making employment available. The prophet is recdrded as
saying: 'No-one has ever eaten food sweeter than that
gained by his own sweat." Itis unacceptable that one who
has employment that he is capable of undertaking, from
which he can earn sufficient for himself and his

dependents, to leave that employment and live on charity.
In the Tafsir of al-Tabari we find:

Zuhayr al-‘Amiri relates that he met ‘Abd Allah b. ‘Amr b.
al-fs and asked him what kind ‘of money sadaga was. He
said: 'The money of the cripples, of the one-eyed, the
blind, and all the handicapped.’ Z2uhayr said to him: ‘Those
who work for it [al‘amilin] and those who fight
[almujahidin] have a right. <Abd Allah said: 'Those who
fight are people to whom it‘ is lawful, as are those who
work for it, according to. their work." Then he said:

',;_Qd_o_q_a_ll is not lawful either to a rich man or to a
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powerful man.' (23)

It has commonly been thought that many of those who
are eligible for zakat as being poor or needy are idle
beggars. The prophet told those who believed this in his
time that 'the poor and needy are not those who can be
satisfied with little things (such as a few dates or a meal)'.
The true poor and needy are those who are diffident about
asking for help. ‘Read if you will,’ he said, 'the verse
“They never importune people for charity" (sirah 2,
v.273).

Eligibility for receipt of zakat in these categories thus

depends upon the non-a'uailabilitg of employment that
satisfies the three conditions of being decent employment
that is permitted by Islam, of being able to be undertaken
without undue difficulty of danger, and of providing
suffient income to support the person 6nd his dependants.
_Zakat may also be used to support someone studying a

subject that will be of benifit to society, even if he is fit.

The principle behind the division of Zakat is that a

decent standard of living should be assured the recipient,
commensurate with the general standard, and not simply

that a small dole should. al-Nawawi says:

The recognised standard of living is that assured by
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the provision of food, clothes, lodging and other
indispensibles, such that the person and those

| dependent upon him may not suffer. (24)

Of course, this standard alters from time to time and

from place to place. al-Qardawi says:

What must be taken into account is that a person's
standard of living cannot be firmly and decisively
fised; it changes in accordance with time and place,
and with changes in the wealth of any nation and
the amount of its national income. There are many
things that are lusuries at one time or in one place,
which become vital necessities at another time or in

another place. (25)

There has been considerable dispute concerning the
methods of payments and the amount to be payed. As far
»as those who are unable to work are cocerned, the
disabled, blind, widows, etc., it is clear that they are to be
provided each year with what is enough for that year,
whether all at once or in monthly instalments. As regards
those who are able to work, however, there are
differences of opinion between the madhahib, some
holding that they should be given a specific amount for a
specific period, others that they should be given enough to
bring their standard of living up to an acceptable level in

their society. The reason for these differences is that this
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is not specified in the legal sources; Ibn Hazm says: 'Either
a large or a small amount of zakat may be given to him.
There is no limit in this, since none is specified in the Qur'an

or sunnah.' (al-Mahalla, vol.6, p.156)

The basis of the argument for a specific amount is a

hadith related by Ibn Mas‘ud:

The prophet said: ‘Anyone who begs when he has a
sufficiency will appear on the Day of Judgment with
scars on his face.' He was then asked: 'What is
considered a sufficiency?' He replied: 'Fifty dirhams

or the equivalent in gold.'

From this I_ladfth the principal of specification can be
deduced, but the actual amount for the giving of zakat
cannot. Some scholars have prescribed the amount of

nisab al-zakat (the amount on which zakat becomes

payable), and others that which is sufficient to provide
food for a day. There is no consideration here of the

bringing up of the standard of living.

Those who prescribe the raising of the standard of living
of the recipient to an acceptable level in the society base

their argument on another hadith, related by Muslim:

.. -

Begging is permitted to three persons only: one who
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is a guarantor for another, one who has become
bankrupt and one has become very poor. No others

may beg.

Those who subscribe to this, however, differ as to just
how the standard of the person’'s living should raised and
the period for which assistance towards this should be
provided. Some say that he should be provided with what

is required for one year only, since the payment of zakat is

an annual duty. This should enable the recipient to plan
ahead to a reasonable extent. Others say that he should be
given what is required for life, but that his position should
be periodically reviewed. Others again say that, for
example, someone who has a skill should be helped to buy
the equipment that he requires to practise it, and that one
who wishes to begin trading should be provided with
enough to invest in the stock that he needs. On this al-

Mawardi says:

If he has ninety [dirhams] but only the profit on one
hundred will suffice him, he should be given the
amount that will make up one hundred, even if

ninety is sufficient for some people of his time. (26)

Both parties have their arguments for their approaches,
but the essential point concerning the recipient is the

question as to whether or not he is capable of work.
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al-Qardawf holds that:

Both opinions have their own spheres in which they
are applicable. This is because the poor and the
needy are of two types: one type that could earn and
work and be self-sufficient, such as the craftsman,
the trader and the farmer, except that he lacks the
tools for his craft, or the capital for his trading, or
the land and the equipment for cultivation and
irrigation . . . Such people should be given from the
zakat as much as will enable them to earn a
sufficiency for the rest of their lives, without
requiring the zakat a second time, by the purchase
and ownership, either independently or in common
with what they need to pursue their occupations, as
the proceeds of the zakat will permit.

The other type is unable to earn, such as the
chronically sick, the blind, the aged, the widow, the
infant, etc. There is nothing wrong in giving these
what suffices for a year, that is to say, a regular
income that they can claim each year; or it may be
4distributed throughout the months of the year, if
there is reason to fear that the recipient may be
extravagant or squander the money on non-

essentials. (27)
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3. Those who work for it [al-‘amilun@a ‘alaghé] are those
(nowadays) who work for the diwan al-zakat, the
Government department responsible for the collection and
distribution of the zakat. Thier salaries and expenses are
to be paid from it, as a first charge upon it. They are
entitied to a fair wage according to the standard of the
society in which they live. According to Imam al-Shafi,
the people should be given one eighth of the whole. If
what is due to them amounts to more than that, it should
be made up from other sources, if they are not Government
employees. The Islamic Governments now pay everything
connei:ted with the collection and distribution of the Llcit

from the Government budget.

4. ‘Those whose hearts are brought together’
[almu'allafati qulubuhum] are those who are considered
eligible for zakat for the purpose of benefiting the Muslim

community. There are essentially to types of these people:

1) Recent converts to Islam, particularly those who
require assistance and support as a result of their having
emigrated from their homelands to an Islamic state, or as
~a result of the attitude of their families towards their
conversion. RAs far as their eligibility for zakat is
concerned, according to the report of al-Z2uhri, as related
by al-Qarcjéufi, it is very broadly based:

al-Zuhri was asked about 'those whose hearts are
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brought together.' He said:"They are the Jews and
Christians who have become Muslims.' He was then asked:

‘Even if they are rich?' He said: 'Even if he is rich'.

2) Those whose conversion is hoped for, and those
whose activities affect the Muslim community. For

erample:

Imam Ahmad b. Hanbal related, with a sound isnad, on
the authority of Anas that a man came to the apostie and
asked him (for a gift). The prophet ordered him to be given
a large number of sheep', between two hills from the sha'
al-sadaqah [the charity sheep, i.e. those paid in zakat). He
returned to his tribe and said: '0 people, become Muslims!

Muhammad gives the gifts of one who does not fear

poverty (Nayl al-awtar, vol. 4, p.166)

Islamic teaching has always stressed the need for
strength and cohesion in society, and indeed the need to
spread Islam; zakat is one of the most effective means to

these ends. al-TabarE says:

‘Allah has made the sadagah into two realities; one of
“them is supplying the wants of the Muslims, and thé )
other is assisting and strengthening Islam. That
which is for the assistance of Islam and strength-

ening its bonds may be given to either the rich or the
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poor, for they are given it not because they need it,
but rather to assist the Faith; in the same way that
which is given for fighting in the cause of Allah is ,
given to rich and poor alike, for battle not for
supplying wants. In the same way ‘those whose
hearts are brought together' are given it even if
they are rich, in order, by giving it to them, to settle
Islam. and to attempt to strengthen and buttress it.
(28)

The prophet gave to 'those whose hearts are brought
together' after Allah have giueh him victories, and Islam
had spread, and its people have become strong. Thus
there is no justification for people's saying: ‘No-one is
combined against Islam today, because its people with
their large numbers have driven off those who could attack
them', when the prophet gave to those of them to whom

he gave in the condition that | have desccribed.

Since this has obvious implications for the security of
the Islamic nations and for the interests of the Muslim
community as a whole, the use of zakat in this way is
clearly a matter for governments to consider and

implement, rather than the diwan al-zakat in isolation.

4. Slaves [al—riqéq] should be freed, in order that
Islamic society should consist only of people who are on an

equal footing with one another. Islam encourages the
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freeing of slaves by all available means; zakat is one of

the means prescribed.

Yahya b. Sa'id said: "I wa§ sent by ‘Umar b. ‘Abd al-
‘ﬁz;:z to administer the sadagat in Ifrigiyyah. | made
every inquiry in my search for poor peopie to whom
we would give them , but we could not find one poor
person , or anyone who would take them from us,
since ‘Umar b. ‘ibd al-*Aziz had enriched people. So |

bought slaves with them and set them free.' (29)

This was relevant to the freedom of enslaved
individuals, of whom there are hardly any (officially, at any
rate) nowadays. There is , however, a more devastating
kind of slavery practised in modern times, whereby the
richer and stronger nations enslave the poorer and weaker
nations, culturally, economically and politically. In the face
of this, some Muslim scholars are of the opinion that the
poorer and weaker countries are entitled to be allocated
the amount of zakat traditionally reserved for the freeing

of slaves.
Mahmid Shaltut remarks:
The individuals of thi; sector have disappeared with

the disappearance of the (kind of) slavery espected

by Islam. However, it seems td me that its place has
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been taken by a slavery that is more dangerous than
it for humanity, namely the enslavement of people in
respect of their thoughts, their wealth and their
sovereignty and freedom within their own countries.
The former was a slavery of individuals, which died
with them; their states remained free and orthodos,
with the same authority and competence as all other
free and orthodox people. The latter, however, is a
slavery of peoples and nations that will give birth to
peoples and nations enslaved like their ancestors. It
is a general permanent slaverg, impased on a nation
by oppressive brute force. WWe must then fight
against this slaverg and labour to be rid of it to lift
the ignominy of it from the peoples, not with
sadagat money alone, but with all our wealth and
with all our spirits. (30)

6. Debtors [al-gharimun] who are entitled to relief from

the zakat fall into a few narrowly defined categories:

1) Those who have borrowed the money to support their
families. It is in the interests of people to assist people of

this category.

2) Those who have borrowed money for the benefit of
society as a whole, or for part of society, such as those

who attempt to conciliate others or to mediate between
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3) Those who undertake any social project, such as the
building of an orphanage, a hospital for the poor, a mosque,
a Muslim school, or any similar beneficial activity. Those
who provide such services to the Muslim community are
entitled to receive help from the zakat; if they borrow
money for public services, they are entitled to receive the
amount of their debt, even if they are rich. al-Qardawi

supports this:

IT those who borrow for their own benefit
are entitled to zakat, then those who
borrow in the public interest should have

the first priority to it.' (31)

The Islamic reasoning on debt is that it destabilizes
society. The prophet, as we have seen, prayed not to fall in
debt because, 'When a man is in debt, he tells lies and does

not keep his promises.'

7. For the cause of Allah [fi_sabil Allah] is understood by
the majority of Muslim scholars as referring to jihad
(voluntary participation, of course, not paid). 1bn al-'Athir

says:

_&Qb_fLoriginally signifies _t_a_z[g [path/road]. The sabil

Rllah is comprehensive and applies to any sincere
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work by means of which the path towards closeness
with Allah is travelled: the performance of the
far@'id and the pawafil (supererogatory acts), and of
all sorts of voluntary actions [tatawwuy'at]. When it
is used, however, it generally refers to jihad, so
much so that this has become its almost exclusive

sense. (al-Nihayah, vol.2,p. 153)

Some have always taken it in a wider sense. al-Kasani

says: 'Fi sabil _HIIEh means any work for the sake of God.'

Others compromise and main‘tain' that it involves a
struggle, not necessarily by means of jihad, to further the
religion of Allah; it may involve writing or speaking. (It is
of course the case that jihad itself is sometimes taken in

this sense nowadays.)
For instance al-Qardawi says:

I do not, therefore, accept the widening of the sense
of sabil AIlgh te include all good works and deeds,
nor do | accept the restriction of it to jihad in its
purely military sense. Jihad can be carried on with
‘the pen and the tongue, just as it can with the
sword and the lance. Jihad may be intellectual,
educat'ional, socia(’,f' economic, or political, just as

well as military; all these kinds of jihad require
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support and finance. The imhort'ant thihg is that the
fundamental condition be observed for all of this ,
namely'that it is 'for the cause of HIIEh', that is for
the support of Islam and the elevation of its Word in
the earth.' (32)

8. The wayfarer [ibn al—salﬁl] is a traveller who is awag}
from his homeland and has insufficient funds to cover his
return and his living expenses. Somewhat surprisingly, al-
Tabari remarks on this: 'On the authority of Mujéhid, the
wayfarer has a right to zakat, even if he is rich, when he
has no access to his wealth [idha kana mungati‘an bi-hil
(Iafsir vol. 14, p.320). A need for funds is the qu‘alification

for zakat, not one's previous standing in one's country. The

amount to which the foundered traveller is entitied is the
amount that will enable him to return to his own land.
There is a stipulation that the traveller should be travelling
in a good cause. Islam commends travel to find work, as

we have seen, and also to see the world:

It is He who made the earth yielding to you, so walk
in its broad ways and eat of His provision. (Qurian,
surah 67, v.15)

Sometimes a more edifying reason for travelling is

suggested:
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Patterns (of life) have passed away before you; so
roam the earth, then behold how was the end of
those who cried mendacity. This is a declaration to 4
the people, and a guidance and an exhortation to the
godfearing (surah 3, vv.137-8)

According to Ibn Sa‘'d, ‘Umar Ibn al-Kha;t_Eb, when caliph,
built a refuge for travellers in need in this way. He
provisioned it with dates, raisins and flour, and it was

called Dar al-daqiq [the house of flour]

It might be thought that provision of zakat for this
purpose was somewhat outdated, now that money can be
so easilg transferred. However, a number of countries
restrict the amounts that may be transferred, as well as
limiting the amounts that people take with them, and
zakat may still have to be used for travellers from Islamic

countries that have this policy.

These then are the 'types' of people for whom zakat is
intended. This does not mean that it is strictly limited to
precisely these people and if they are not present in a
county, zakat does not apply there. There is room for
manoeuver within these 'types’, but no scope for
introducing other 'types’. Some of them may disappear at
some time or place, and reappear elsewhere. There is, for
edample, no slavery in Saudi Arabia, but there is in

Mauretania. Nor is it invariable, in all Islamic countries,
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that those who administer the zakat are paid from the

Government budget. Even if all eight types are totally
absent from a particular country; it should still be collected

and distributed to the appropriate people elsewhere.

The types of property and wealth that are eligible for
'zakat':

The Qur'an is not very specific about the types of
property and wealth that are liable to zakat. It generally

used a completely unspecific term, mal/amwal: 'take alms

from their wealth' [khudh min amwa. lihim sadaqahl.

(surah, 9, v. 103);

‘And those in whose wealth there is a right known,
- for the beggar and the deprived ['wa-al-]laadina fi
amwalihim hagqun ma‘laum] (surah 70, vv.24-5)

Sometimes, on the other hand, it does mention particular
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things, probably for more rhetorical than for legislative

purposes:

And those who hoard gold and silver and do not
expend them in the cause of 6od. (surah 9, v. 34)

And it is he who produces trellised and untrellised
gardens, and palm-trees, and crops diverse in produce, and
olives and pomegranates, alike and unlike. Eat of their fruit
when they fructify; and pay thereof on the day of its
harvesting, and do not squander for he loves not the

squanderers. (surah 6, v. 141)

There is another verse that divides that on which zakat

is payable into two categories:

0 you who believe, exspend of the good things you
have earned, and of what we have brought forth for
you out of the earth. (sireh, 2 v.267)

It is quite possible that the reasons for the general non-
specificity concerning wealth and property liable for zakat
may be various. In the first place, ii prevents the wealthy
concentrating their wealth in a non-liable category; in the
second, it allows for changing circumstances, in that new
sources of wealth appear and old sources disappear; and in

the third, it gives scope for individual interpretation on the
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part of the ‘ulama'; as to what is most in the interests of

society.

There are certain general and special conditions

governing the liability, collection and distribution of zakat,

which we shall now discuss.
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General conditions :

1) The possession of a certain quantity of wealth -
(ni;ﬁb). This ni§5b varies from one Kkind of wealth to
another, as the zakat also varies from category to

category.

2) No debt amounting to more than the amount he
owns; if so zakat is not levied. Ibn Hazm reports that
‘A'isha siad, 'No zakat together with debt'. (aIQMupalla,
vol.2, p.101) |

3) The amwal on which zakat is payable must be
'productiue and profitable, and not simply property that is
consumed by the owner. The reason behind this is that
zakat is intended to relieve poverty, and not cause further

need. Ibn al-Himam says:

The purpose of the legislation forzg_@ - as well as
the original purpose at the beginning - is to assist
the poor, in such a wayg that the donor shall not be
impoverished, in that he gives little from a large
amount, from the surplus of his wealth. The
~imposition of it upon wealth that produces nothing
at all leads to the opposite of this in the course of
the years, particularly with the need for

expenses.(33)
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Muslim relates, on the authority of Sulayman b. Yassar,
from Abu Hurayrah, that the prophet said: "A Muslim need
not pay sadagah on his slave or his horse.' (Muslim, vol. 3,
p. 67)

Thus it is established that zakat is not payable on

capital, only upon what is produced by that capital.

4) A certain period of time has to elapse after the
‘acquisition ofm before gj_k_é_t_ becomes payable on that
property. The period differs according to the type of
property. For agricultural property th‘e period is that

between sowing and harvesting; zakat is payable on crops

at the time of harvesting. For other acquired wealth, that
is to say, any profit that accrues from any kind of
commercial activity, including the breeding of animals, the
period is one year. The period is intended to enable the
potential payer to consider his financial situation and
calculate his liability, and the potential recipient to assess
his eligibility. Ibn Quddmah remarks on the period

concerned:

That which is given a Yyears grace is considered for
~growth; thus animals are considered for increase of
progeny; trade goods are considered for profit, as
are prices. It is given a years grace because that is

the measure of growth, to permit zakat to be taken
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on the profit. (al-Mughni, p.625)

Special condition :

1) iIn the case of property consisting mainly of animals,
camels, sheep, goats, cattle - there is a particular
condition that has to be considered before it has to be
decided whether or not they are liable for zakat, namely if
they have been grazing freely during the past year, or at

any rate, most of it.

2) in the case of property consisting mainly of
agricultural produce - dates, fruit, grain - there is also a

particular condition that has to be considered for the

assessment of the percentage of zakat that is due. This
condition relates to the method of irrigation of these
crops. |If they are naturally irrigated, the percentage
payable is ten; if they are artificially irrigated, the
percentage payable is five, to compensate for the expense

of irrigation.



193

Collection of zakat :

Since the payment of zakat is a religious duty, it might
be thought appropriate to leave the responsibility for
fulfilling this duty to the person concerned. However, in
order to protect the right of the various types of
recipients', Islam has always found it prudent to make the
collection of it the responsibility of the ruling authority.

al-Nawawi says:

The Imam should send collectors to take the
sadagah, for the prophet and the caliphs after him
did so. There are some people who have wealth and
do not know what their obligation is, and others are
mean, so people must be sent to take it. (al-Majmu$
vol.6 p. 167)

The Qur'En implies the responsibility of the state in the

collection of zakat in the verse referred to above (surah 9,

v.60), in which the payment of those who administer it is
made a charge upon it. The same is implied by the verb
employed in surah 9, v.103, also referred to earlier: 'Take‘
alms from their wealth [khudh min amwalihim sadagahl.'
The prophet sent his collectors to the various parts of
Arabia; for erample, he sent Mu‘dh b. Jabal to Yemen to
tell the inhabitants that Hill.ah had ordained that zakat

should be taken from their rich and given to their poor.
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He also said: 'Beware of taking the best of their wealth!

Commenting on this last hadith, Ibn Hajar al-*Asqalani says:

I infer from this that the Imam is the one who is in
charge of making [qabd] and distributing [sarf] the
z_a_k_E_t_, either in person or by proxry; if anyone
refuses to pay, it is taken from him by force (Eath

al-bari, vol.3,p.183)

Muhammad ‘Aqlah remarks:

when we examine the life of the Prophetl, we find
that it is full of events that indicate thal he
personally concerned himself with this duty in
certain places, and he sent collectors and
trustworthy officials to collect the zakat. (34)

AbG ‘Ubayd b. Salam says:

There are three types of wealth that are the
responsibility of the authorities, according to “Umar
b. al-Khattab's understanding of the Qur'an, namely:

fay', kums and zakat. (35a)

During Abu Bakr's caliphate , there were those declined
to pay zakat. Abu Bakr tried to convince them that it was
their religious dﬁtg to do so, but in vain. He then decided

that he would have to fight them, in order to carry out his
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responsibility. The companions tried to dissuadé him', but
he insisted saying: '/ will fight those who differentiate
between salat and zakat [in their status as religioud
duties]. By Aliah, if they refuse to render to me a piece of
rope that they used to render to the prophet, |1 will fight

them forit.'

During the first part of the caliphate of 'Umar b. al -
Khattﬁb,the practise continued as it had been in the
caliphate of Abu Kakr. When, however, the territorg of
Islam was increased, the population also increased. This
resulted also in an increase in income and consequently in

the amount due as zakat. Abu ‘Ubayd says:

Mu‘adh was sent to Yemen in the time of the prophet
; he used to collect the zakat from the rich and
distribute it to the poor there. He continued to do
this in the time of Abu Bakr. In the caliphate of
'Umar, however, he sent one third of the zakat to
‘Ymar in al-Madfna; ‘Umar was displeased by this and
said td him: "I did not send you to collect taxes, but
to take the zakat from the rich to give to the poor
in their odm country.' Mu‘adh replied: 'l have sent
"you the part for which | could find no recipients.'
The following year he sent half of the zakat, and the
year after the whole amount that he collected. (35b)

This caused ‘Umar to set up a different system for
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administering zakat . He established the Diwan al-zakat in

order to take responsibility for collecting and distributing
the zakat for the whole of the Islamic territory centrally.

Ibn Taymiyya says:

There was no comprehensive diwan for the monies
taken and distributed in the time of the Prophet, or
Abu Bakr; they would distribute it piecemeal.
However, in the time of ‘Umar b. al-Khag‘tEb, the
money increased and the territories grew and the
population grew; so he established the afggéa al-‘a gg'
[office of giving]. (36)

This department continued to function, without any
significant change, until the later dates of the Ottoman
Empire, collecting, distributing and paying its functionaries,
for the whole of the territory that was under central
Islamic jurisdction. At an early satge in its existence,
however, some modifications to the methods of the

collection of the zakat were instituted by ‘Uthman b.‘Affan.

He divided property into two kinds: what can be seen [al-
zahir] and what cannot be seen or known of [al-batin]. The
collection of the zakat on al-'amwal al-zahira remained
the responsibility of government; it was left to the people
to give that on al-'amwal al-batinah, according to their

consciences. al-Suyuti reports:
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But Uthman, after having been caliph for a time,
introduced something that had been unknown in the
time of the Apostle of Allah or in the period of Abu
Bakr and ‘Umar;‘ he entrusted to those who
possessed 'unseen’ .capital - gold, silver and trade
commodities - the payment of zakat on their wealth
to their own accord, while restricting himself to the
collecting of the zakat on 'seen’' wealth. He was the
first of the Muslims to do this. (Iarikh g[-&hﬂlafa‘,
p.165)

This delegation of authority to those who have an
interest in it is a privilege that may be revoked by the
government at any time that it sees fit to do so. M. ‘iglah

cites the 'Author of al-1khtiyar' as saying:

If anyone refuses to pay zakdt, the Imam should
take it forcibly and put it where it belangs. This is
because’ the right of taking it, on both 'seen' and
‘'unseen’' wealth belonged to the Imam until the time
of ‘Uthman, on the basis of these texls: 'Take
sadagah from their wealth' and 'It shall be taken
from the rich among them.' Uthman entrusted the
~payment of it on 'unseen' wealth to those who
possessed it, for fear that the wealth of the people
would be unjustly handled. Thus the possessors of
the wealth became, as it were, agents of the Imam.

But if he knows that they are not paying it, he must
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demand it from them. (37)

It is clear then that the ultimate responsibility for the

collection of the zakat has belonged, from the earliest

times, to the government, even if it decides to delegate
this responsibility for a longer or shorter period. al-

Qardawi remarks:

They agree that it is for the Imam to collect it -- the
zakat -- and to distribute it to those eligible for it.
However, is he bound to do this: and may he compel
people to pay it to him ahd to his officials? and may
he fight them for it, as Abu Bakr did? This is where
the fuqaha' disagree. (38)

Following the break up of the Ottoman Empire, each of
the countries that had formerly constituted parts of it
developed their own institutions for the administration of

zakat, as did, subsequently, all other Islamic countries.

Sometimes it is dealt with by banks, as in Egypt, where

Bank Nasir and Bank Faysal al-Islami have their §undﬁu al-

zakat; sometimes there is a separate Government
department, as in Kuwait, where there is bayt al-zakat,
and Saudi Arabia, where there is Maslahat al-zakat wa-al-

dakhl.
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THE ROLE OF THE STATE

The measures that we have egsamined thus far represent -
the action recommended for individual initiative.” We shall
now consider what action is to be expected of the state, on
an official level. It is, of course, difficult to separate the
state from 'Muslim society’, in the early days of the
Ummah, but there are a number of precedents from this
period, and slightly later, that indicate the kind of
corporate intervention that an Islamic state should

undertake.

Both al—Bukh'éri and Muslim relate the hadi—th in which

L ]

the prophet is recorded as saying:

That RAllah has said that "I am closer to my
worshipper than his soul; if any person dies leaving
property, it is for his heirs, but if a person dies

leaving nothing, then | am the guardian of his heirs.

In another I)adi—th, the prophet is reported as saying to
the widow of Ja‘far b. Abi [Elib, who was left with many

children but no bropertg:

Do you fear poverty? Do not be anzious; | will be

responsible for them.
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He said that not as a relative of the dead man but in his

capacity as head of the Islamic government of al-Madinah.

Abu Yisuf, in his Kitab al-khara j, reports a number of
cases of official relief being given during the Caliphate of
Abu Bakr, of which the most significant, as both giving the
Asame right to non-Muslims and Muslims alike, and
designating particular classes of people as eligible for such
relief, is that of the peace treaty agreed between Khalid b.
al-Walid and the people of al-Hirah. Khalid reported to Abu
Bakr:

I have promised them to give financial support to
the elderly who can no longer work, to those who
have suffered disability and to those who were rich
and have become poor; |1 have exempted these from
paying taxes, and they will be paid from the
treasury. (39)

Aba Bakr accepted these terms.

As far as the elederly are concerned, the Islamic social
code puts the principal responsibility for their upkeep on
their relatives. We have seen numerous references on this
in the Qur'an, when we were discussing other categories ,
and there is no need to repeat' these here. However, if the
relatives will not, or cannot, fulfil their duty, or if the

elderly have no relatives, clearly the responsibility for
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them must devolve upon the state. This principle is
recognised in the treaty negociated by Khalid b. al-Walid,
and more cases are reported in the time of ‘Umar b. al-
Khattab, as the number of Muslims and those living under
Muslim jurisdiction, increased with the expansion of the
territory of Islam. There is a well-known story of ‘Umar's
meeting an old, blind Jewish man begging in thé streets of
al-Madinah. When asked what had caused him to become a
beggar, he replied that it was his age, poverty and

tanation. He said:

By God, we do not do justice to this old man and
those like him if we use them in their youth and then
do not look after them when they are old and in

need. (40)

Later still, ‘Umar b. ‘Abd al-‘Aziz was found by his wife

weeping. When asked why he replied:

0 Fatimah, | have been entrusted with the leadership
of this nation, and when | thought about the poor
and the hungry, the sick, the naked, the orphans, the
widows, the oppressed, the exiles, the old who have
little money and those who have mang children, and
all those about whom | shall be asked in the
hereafter, | wept. (Ibn Khathir, Kitab_al-bidayah

wa-al-nihayah, 9, p.201)
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There is also precedent for the supply by the
government of facilities for people to use, rather than
money, when funds are short. In this case, the interests of -
the poorer people must be safeguarded. ‘Umar b. al-
Khattab, on providing a grazing area called al-Rabad, near
al-Madinah, for the Muslim community, said to the

herdsman:

Deal kindly with those with few animals, and give
them more space; do not give the same amount of
space to the rich, for if they lose their animals, they
have other means of livelihood, like agriculture. |If,
however, the poor lose their animals, they will come
to me with their children and say, 'What can we do?
To whose caré will you commit us , *Umar?' ... It is
easier for me to provide grass than money. (Abu

‘“Ubaydah, Kitab al-amwal, p.299)

Such are the esamples that early Islam provides as
evidence for state concern for the disadvantaged and the

provision that should be made for them.
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CHAPTER 4

Other Islamic resources
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In addition to the resources for relieving
disadvantage that we have thus far discussed,
Islam has in particular two others, both of which
have exristed from the time of the establishing of

the Ummah.

The first of these is the institution of Lil@, the
primary sense of which is 'ore', but which comes to
mean 'the buried treaures of the earth; this is
taken in a very wide sense, to include both natural
products and wealth that has been either
deliberately or accidentally buried. If something of
the latter kind is unearthed, what happens to it
depends on whether its owner is known or can be
traced. if so, it becomes a part of his wealth that
is liable for _z__g__lu’at. If not the finder is liable to pay
to the state one fifth of the total value of what he
has found. The origin of this appears to be the
prophet's statement, as reported by Abu Hurayra:
'One fifth is payable on rikaz.' (al-Qardawi, Figh
al-zakat, p.434)

al-Qurtubf understands sdrah 2, v.267: '0 you who
belieue, expend of the good things you have
earned, and of what We haue} brought forth for you
out [akhrajna lakum]l of the earth', as
comprehending also r__LLﬁz: ‘it means plants and

minerals and ﬂ_ké; (IgIs-i’[, vol.3, p.321)
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The one fifth that is payable to the state is

devoted to social welfare.

The second source is that of fidyah or kaffarah |
[atonement]; the two terms are l')irtuallg
indistinguishable. When a Muslim sins, or fails to
carry out a religious duty, he is required to repent,
to correct the error and , in some cases to
demonstrate the sincerity of his repentance by
means of atonement. What he has to be given by
way of this atonement is to be given to those in
need. The extent of the offering is determined by
the nature of the sin committed or the duty

unperformed. For example the breaking of an oath:

Binding oaths in Islam are sworn by the name of
Allah or by one of his attributes. If a person is
unable to implement his oath,.he is liable to

expiate it in a manner laid down in the Qur'an:

God will not take you to task for loquacity in
your oaths, but he will punish you for the
oaths that you intentionally confirm.
'EHpiation foritis feeding ten indigents with
the average of what you rfeed your rolk, or
clothing them, or setting free a slave. But
whoever finds no means, then Iet him fast for

three days. This is espiation of your oaths
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when you have sworn. But keep your oaths.
Thus God makes his signs clear to you;
perhaps you will be thankful. (surah 5, v. 89)

There is another kind of oath, m, i.e. saying to
one's wife 'You are to me like my mother's back/’, to
repudiate her. If one wished subsequentiy to
revoke this, one has, again, to atone. The Qur'an

prescribes as follows:

And those who put aside their wives, then
retract what they have said, should set a
slave free before they touch one another.
That is for you to be eshorted by. And truly
God is Cognizant of what you do. But whoever
finds not (the means), shall then fast two
consecutive months bfore they touch one
another. And whoever is not able (to fast),
shall then feed sixty poor persons. That is in

- order to believe in 6God and his Messenger.'
Those are the bounds of 6od. And for the
unbelievers awaits a painful retribution.
(sdrah 58, vv. 3-4)

If a person cannot keep the fast of Ramadan,
either through (chronic, not temporary) illness or

because of old age, it is lawful for him not to do so,
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on condition of the kaffarah, which, in this case, is

the feeding of one person for each day of omission:

0 you who believe, the fast is decreed for you |
as it was decreed for those who were before
you - perhaps then you will become
venerators - for days numbered. But he who |
is .sick or on a journey, (can then rast) a
number of other days. As for those who can
afford with hardship (sic), (there is)
redemption in feeding an indigent. But it is
better still for him who does good of his own
accord; that you rast is better for you, if you
but know. (surah 2, vv.183-4)

[The various other translations of wa ‘ala |-
ladhina yutigunahu fidyatun are not particularly
illuminating. ‘A. Y. Ali's 'For those who can do it
(with Hardship), is a ransom’is probably as good
as anything, and certainly better than the

incomprehensible language of the Azhar version.]

Kaffarah is required from one who does not
perform the pilgrimage correctly. either through
the’commission of errors or the omission or
inadequate performance of any of the manasik. In
particular, the atonement for failure to complete

the pilgrimage, once began, is specified in the

\
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Qur'an:

And perform completely the pilgrimage and
the 'Umrah for 6od. Bul if you are prevented,
then make such offering as may be the
easiest. And shave not your heads until the
offering has reached its destination. But
whoever of you is sick or has an ailment of
the head, then make redemption by fasting or
alms, or any other act of worship. But if you
are secure, then whoever enjoys the 'Umra till
pilgrimage, let him make such offering as may
be the easiest. And whoever finds none then
a fast of three days during the pilgrimage and
seven days when you have returned; those
are ten cbmplete. That will be for him whose
family is not present at the Sacred Mosque.
And fear God, and that God is severe in
retribution. (sirah 2, v.196)

‘A.YAli comments on this:

IT anyone is taken ill after putting on the
ﬂ;ca'_m, so that he has to put on other clothes,
| or if he has trouble or skin disease in his head
or insects in his hair, and he has to shave his
hair before completion, he should rast (three

days, say the Commentators) or feed the
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poor, or offer sacrifice. (2)

Also singled out as requiring kaffarah is the

breach of the taboo on hunting while on pilgrimage:

0 you who beilieve, Kill not game while you are
on pilgrimage [wa-antum hurumunl]. And
whoever of you Kkills it willfuly, then
recompense shall be the like of what he has
killed in domestic animals, as shall be judged
by two men of equity among you, an offering
to reach the ka‘bah. Or, for expiation he shall
feed indigent ones or the equivalent of that in
fasting, so that he may taste the evil
consequence of his deeds. (surah 5, v.95)

Those are but two examples of the prescription

of such kaffarah or fidyah. It is noteworthy how

universal is the option of feeding the poor; itis a

matter of major concern to Islam.
Neighbourliness

Islam has a great deal to sag about neighbours.
Both the Qur'an and the sunnah stress the rights
and duties that neighbours have pis-a-pjs one

another, theg must support and respect one
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another. In Surah 4, v. 36, which has already been
cited, the rights of 'the neighbour who is of kin'

and 'the neighbour who is not akin are compared to

those of parents. Muslim in Kitab al-iman reports:

on the authoriy of Abu Shurayh al-Khuza'i, the
prophet said: 'He who believes in Allah and in the

Last Day, let him do good to his neighbour.' (p50)

al-Bukhari reports Jibril used constantly to commend
my neighbour to me, so that I thought that he would give

him a share in the inheritance. (vol.8, No. 43)

al-TabaranT reports, on the authority of Anas b.

Malik, that the prophet said:

One who passes the night satisfied, knowing
that his neighbour is hungry at his side,.does
not believe in me. (Hasan Ayyub, al-Suluk al-

Litima' fi al-Islam, p. 285)

The injunction to behave equally kindly to the
‘neighbour who is not akin' as to those that are is
given more force by the following report of

Mujahid:

| was with ‘Abd Allah b. ‘Umar when a slave of his

was slaughtering a sheep . He said: "Boy, when
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you have slaughtered it, begin with our Jewish
neighbour.” He repeated this several times, and
his slave said to him: "How many times are you
going to say this7" He said: "The Apostie of Allah
would repeat his instructions about our neighbour
until we were afraid that he would make him his

heir.” (al-Qardawi, ushki I-faqr wa-kayfa

‘ala jahu al-Islam, p.118). (3)

Ibn Hajar al-‘Asqalani says: 'The name ‘neighbour’
includes the Muslim and the unbeliever.' (Fath al-

Bari, vol.1, p.369) (4)

Such is Islam’'s concern for the right of the
disadvantaged that stern warning is given of the
punishment that awaits those who disregard them.
In the folloeing passage of the Qur'an, an example
is given of the consequences of such behaviour to

be anticipated in this life:

We tried them, even as we tried the owners
of the garden, when they vowed that in the
morning they gather its fruit without reserve
_(for the poor). But an encircling affliction
visited from your Lord while they were
asleep, so it became as though its clusters of
fruit had all been gathered. Then alt dawn

they called on one another, '6o out in good

T
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time for your tilth if you are to gather your
fruits.’ So ‘they went off, whispering to one
another, 'No indigent shall enter it this day
against you.' And at day break, they went
forth determined to implement the purpose.
But when they saw it they said, 'Truly we are
perverse, nay rather we were forbidden (it)

(sdrah 68, vv.17-27)

However, worse may be expected in the next life.:
‘Such is the retribution. Yet the retribution of the
hereafrter is truly greater, if they but knew.’
(siirah, 68, v.33) Indeed, in surah 69, this worse

retribution is particularised:

'Take him, and fetter him, then cast him into
al-Jahim (the Blaze), and insert him in a chain
of seventy cubits Iength.' Truly he did not
believe in God, the Greatlt, nor did he urge
feeding the indigent. So this day he will have
neither staunch friend, nor food save
suppurated pus, that none will eat exscept the

perfidious ones. (vv. 30-37)
As‘A. Y. Ali remarks

The practical result of their rebellion against the

\
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God of Mercy was that their sympathies dried up.
Not only did they not help or feed those in need,
but they hindered others from doing so. And they
have neither friend nor sympathy (food) in the

hereafter. (5)

s.gbr [Patience, endurance, fortitude]

Islam also makes much of the virtue of sabr
(which will not be translated, but should be thought
of as encompassing all the qualities given in the
title. This is not to be regarded as merely a pis
aller in default of any relief. It is something that,

displayed in the face of jbtjla' Itrial, testing,

affliction] will bring the Muslim an incomparable
reward in the Hereafter, and is therefore a
psychological support of great value. The Qur'an

reiterates the themes:

0 you who believe, seek help in patience and |
prayer, for 6od is with the patient. And do
not say of those who are killed in the cause
~of 6od 'They are dead’; rather they are living,
but you do not rfeel. And we shall test you
with something of fear and hunger, and Ioss
of wealth, lives and crops. Yet, give God's

tidings to the patient, who, when affliction
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strikes them, say, ‘Surely we belong to God,
and to Him shall we return.’ Upon those,
commendation and mercy from their Lord will |
be bestowed; and they are the ones who will
be the right guided. (surah 2, 153-7)

Ibn al-Qayyim has the following to say about

sabr in his book ‘Uddat gl-gégiﬁn:

There are two faculties in the soul, the
faculty of advancing and the faculty of self

restraint. The reality of the sabr is that one

should turn the faculty of advancing towards
what is beneficial and employ the faculty ofr
self-restraint in refraining from what is

harmftul. (6)
Further, he subdivides sabr:

sabr is of two kinds, a bodily kind and a
spiritual kind; each of these is of two sorts,
voluntary and involuntary. So there are four

divisions:

First, voluntary bodily, like undertaking work
that is burdensome to the body voluntarily

and willingly;
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Second, involuntary bodily, like sabr displayed
at the pain of beating, or at illness, wounds,

cold, heat, etc.;

Third, voluntary spiritual, like that displayed
by the soul in refraining from deing things
that both religious law and the intellect

disapprove of;

Fourth, jnvoluntaary spiritual, like that
displayed by the soul when kept separated by

force from its beloved. (p.13)
Of these he says:

Since the most praise-worthy sabr is the
voluntary spiritual sabr with respect to
the promptings of desire, the grades and
names of (the various types of) sabr

depend on the context. (7)

Recognizing the fact that all those who are

disadvantaged exercise one form or another of sabr

and they require all the encouragement and support
that they can be given, the Qur'an gives examples

such as that of Ayyub (Job):
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And (remember) Job, when he called to his
Lord, saying: 'Indeed tribulation has touched
me, and You are the most Merciful of the
Merciful.” Then we responded to him and
removed what was upon him of tribulation.
find we gave him his familyg and the like of
them with them, as a mercg from Us, and a
remembrance to the worshippers. And
(remember) Ishmael, and ldris, and Dhu'l Kifl,

each of them was among the diligent (sic.
Imina al-sabiripal). (sdrah 21,vv. 83-5)

Another example , this time from inanimate

ob jects:

And of His signs, are the ships that run on the
sea like mountains. If He wills, He calms the
wind, so they remain still on its surface.
Surely in that are signs for every persevering,
thankful one. (surah. 42, vv. 32-3)

The afflicted should take heart from the
knowledge that no one is exempt from similar

affliction:

IfT injurg touches you, a like injury has
already touched the people, such days we

alternate among people, that 6od may know



219

those who have believed and that He may
choose witenesses from among you. (surah
3,v. 140)

On the verse: 'WWe have indeed created man in

drudgery.’ (surah 90, v.4)

“‘A. ¥.°Ali first quotes the 0ld Testament (Job, v.7,
‘™an is born into trouble as the sparks fly upward'’
and Ecclesiastes, ii, 23, 'For all his days are
sorrows, and his travail grief') and then comments:
‘but our text has a different shade of meaning: man
is born to strive and struvggle; and if he suffers
frdm hardships, he must eXercise patience, for God

will make his way smooth for him.'

The prophet is reported by al-Bukhari as having
said on the subject of the reward to be won by

those who exercised §_qm::

Allah says: If | afflict mg servant in his two dear
things, and he displays gg_]lg, I shall give him
paradise as a compensation for them, meaning his

eyes. (vol.?, no. 557)

Both al-Bukhari and Muslim were quoted in
‘Uddat al-sabirin to have said that the prophet

stated:
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No misfor.tune afflicts é Muslim but that

Allah reduces thereby (his load of) sin.

The l]ur'En, in fact refers to m in some ninety

passages. In many of these those who practise

sabr are assured of Allah's love: ‘Ged loves the

persevering.' (siirah 3, v.146) In others they are

promised Allah's support:

and

0 you who believe, seek help in patience
and prayer, for 6od is with the patient
linna Allaha ma‘a al-sabirin] (surah 2,
v.153) |

[
;

Ul

And obey 6o0d and His Messenger and do
not dissent altogether, Iest you should
fail and wither away. And persevere, for
God is with the persevering [inna Allaha
ma‘a_al-sabirin] [sdrah 8. v.46]

The reward that they are promised is unlimited.

Sula‘gm'{m b. al-Qasim says, with reference to the

verse:

Say:

‘0 my servants who believe, venerate
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your Lord. For those who do good in this
world, there is good; vast is God's land.
Surely those who persevere shall be paid in
full without reckoning.’ (surah 39, v.10)

The reward of every action is fized, except that

of sabr. (8)
They are assured of paradise:

Such shall have their reward; the
chamber [al-ghurfah; A.Y.Ali: 'the highest
place in heaven'] for their diligence [sic.
bi ma sabarul, and there they shall
receive a greeting and peace. (siarah
25, v. 75)

and:

and those who persevere desirous of the
countenance of their Lord, and observe the
prayer, and expend of what we provide them
in secrecy and openly, and who, with the good
~they repel the evil, those are they who shall
have the happiness of the herearter. Gardens
of Eden shall they enter, and also whoever s
righteous of their fathers, and spouses, and

their progeny. And the angels shall enter to
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them from every gate. (surah 13, v.22-3)

This is a powerful psychological support to those
who are afflicted with any disadvantage,
particulariy when associated with the belief that
whatever happens is as a result of gl-gag‘é' wa al-
gadar, fate and the Divine decree. Of course the
excercise of §gbr ikhtigari is more laudable than
that of _s_aLu_d_t_u;g_u, but it cannot be said that all

Muslims invariably do so.
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PRACTICAL IMPLEMENTATION: AN EXAMPLE

We have thus far examined the question of

provision for the disadvantaged as Islamic teaching

presents it. We have seen that the elements of

“this question are essentially the following:

(a) Human being are exhorted to help one another

(b)

(c)

(d)

and to show neighbourliness towards one

another, for the sake of God,;

Those who would be able to exhort to work,
and the state has a duty to provide suitable

work for them;

Those who are unable to work or unable to find
work should receive financial assistance from

the state;

Iin order to make more certain that the
disadvantaged are provided for, and in order
to make all Muslims aware of the necessity for

this, the institution of zakat was introduced,

"and the other Islamic obligations were

imposed.

The practical implementation of the Islamic
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teaching concerning this question will now be

considered. As an example of a Muslim state that

practises this teaching, Saudi Arabia has been

chosen, for the following reasons:

(1)

(2)

(3)

(4)

The necessary information is readilg available;

The institutions concerned with the
implementation of Islamic teaching concerning
provision for the . disadvantaged are

established and functioning;

Since Saudi Arabia is a conservative society,
these institutions while conducting their
operations according to the canons of modern
social science, must ensure that these do not

conflict with Islamic prescription;

These institutions are under the supervision of
three ministries, the Ministry of Education, the
Ministry of Labour and Social Affairs and the
Ministry of Finance. It is instructive to

observe the division of supervision and the co-

' ordination of responsibility between them;

(5) 1t might be expected that, since Saudi Arabia is

in a transitional period, some modifications to

the pure prescriptions of Islam would creep in,
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paricularily in a modern sphere such as social
services. In fact this has not been the case,
and the Islamic teaching of religious duty has

vindicated itself;

(6) Owing to the financial strength of Saudi Arabia
and its position as far as religious leadership
in the Muslim world is concerned, its
implementation of Islamic ieaching in this
respect acts as a model for similar

implementation in other Muslim countries.
A. The provision of work for the disadvantaged.

To implement the Islamic exrhortation to those
who can work to do so, the prouision' of
programmes of education and training may be
required. The Ministries of Education (Special
Education department) and Labour and Social

Affairs have organised such programmes.

The concern of the Ministry of Education is
primarily the provision of education for the deaf,
the dumb and the mentally retarded. That of the
Ministry of Labour and Social Affairs is both
rehabilitatory vocational programmes and training
programmes for those suffering from either

physical or sensory disability.
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It is worthy of mention that the Ministry of
Labour and Sociél Affairs has directed its attention
towards the matter of rehabilitation and vocational
training for the disabled. 1t is concerned with the
provision of services for those with physical
handicaps (such as the paralysed and ampute‘es),
those with sensory disabilities (such as the blind
and the deaf) and those with mental disability
(such as the mentally retarded). The Minisry of
Education, on the other hand, has directed its
attention towards the educational and instructional
aspects, a'nd has provided its services on the
instructional levels from primary up to secondary,
as well as in vocational instruction equivalent to
seconfary instruction. Its services have beeen
concentrated on three different types of disability:
those of hearing, sight and intellect. (Data on

institutions for care of the disabled, Arab Bureau
of Education for the Gulf States, p.55)

1. The Ministry of Education

In this case the Ministry is concerned
principally with the provision of academic
education, although training is also provided. For
this purpose the Mirn'istry has established a

department known as the Directorate General of
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Special Education Programmes, plans, prepares,
supervises and executes the programmes and takes
any other steps necessary to prouid'e them. The
department comprises three sections, each
responsible for one of the categories listed above,
namely the blind, the deaf and the mentally
handicapped.

a. Education for the blind

There are eleven institutions providing
education for the blind. They are called Ma‘ahid al-
Nur (Institutes of Light). Eight of these are for
males and three for females. The first was
established in Riyadh in 1960 and the most recent
in Jeddah in 1984. Some of them have a residential
section to provide accommodation for those who
attend the institute from outside the city in which

itis situated.

The education provided by these institutes is
on three levels, primary, intermediate and
sécondarg. The subjcets taught are the same as
those taught at ordinary schools , but in the female
insfitutes vocational instruction is given in
addition. Graduates of these institutes can
continues their education at university; indeed

they are encouraged to do so , and special
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privileges are given to those who succeed.

The principal object of the provision of this
education and instruction is to enable the blind to
work , and the government is responsible for
finding posts for them through a department
called the Civil Service Bureau. Ifitis unsuccessful
in placing them in jobs either with the government
or th private sector, it passes them on to another

department , for social care.
b. Education for the deaf

The Ministry has nine special institutes for the
deaf and the dumb. Thes are called Ma‘ahid al-Amal
(Institutes of Hope). The first two were
established in al-Riyadh in 1964, one for boys and
one for girls, and the most recent two in al-Madina
in 1977, again dne for the boys and one for the

giris. They are all baording intitutes.

The education provided by these institutes is

on three levels . The first is pre-primary (nursery
school), to which children are admitted at the age

| of four and which lasts for three years. The reason
for the early admission is the importance of
training the speaking muscles as early as possible.

The second level is primary, and the third is
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intermediate. At this level vocational training is
also provided, such as photocopying, electrical

work, typing, designing and dress-making.

c. Education for the mentally handicapped

There are six institutes providing education for
the mentally handicapped, both male and female,
with boarding facilities. These are called ma‘ahid

al-Tarbiyyah al-‘Aqliyyah (Institutes of Mental

Education). The education provided is on four
levels, pre-primary, primary, intermediate and
secondary. At the secondary level vocational

education is also given.

The participation of the Ministry of Education
is restricted to those who have the ability to learn,
and the vocational education provided is dependent
on the learning skills of the pupils. These
institutes are designed to assist those who are
disadvantaged in these ways as far as possible to
be self-dependent and to perform their duties
towards their society, which requires as many
members to participate as can do so. One of the
main ob jectives of the Saudi Government's policies

is the maxgimisation of the work force.
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For the size of the the country and the
number of the population, the number of such
institutes seems smaller than one might expect.
However, a report issued by the Arab Bureau of |
Education for the Gulf States asserts that the
number of those who attend is less than their
capacity. One can only speculate as to the reasons
for this under-use; in all Iikelihood the parents of
the disadvantaged children are either themselves
insufficiently educated to take advantage of the
facility or unaware of its availability. It has to be
said that all the reports that have been made on
such subjects have complained that there are no
accurate figures for disadvantaged people in Saudi
society; all have taken the international

percentage of 5% of the population as their datum.
2. The Ministry of Labour and Social Affairs

The Duty of this Ministry is the provision of
rehabilitatory training, social care and social
security for members of the society who may
require it. It is unlike the Ministry of education,
in that it does not limit its services to those who
suffer from a particular type of disability; it offers
them to all, taking into consideration the different
needs of those differently disabled. We shall

examine the three branches of these services
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separately.
A. Docational and social Rehabilitation

To provide this kind of service the Ministry has
established a department known as the Directorate
General of Rehabilitation, with responsility for all
vacational and social rehabilitation. The degree of
disabilitg determines the kind of rehabilitation that
is appropriate; vocational rehabilitation can be
given to those who have less disability, while those

with severe disability require social rehabilitation.
a. Docational Rehabilitation

This is provided in four centres in Saudi RArabia,
two in Riyadh (one male and one female). one in
1_'5'if and one in Dammam. These centres provide
training in the following skills: Carpentary,
painting, electrical work, book-binding, leather
work, dressing, typing and office work, and
gardening. In addition to this training, those who
attend the centres also receive a certain amount of

academic education.

The duration of training in carpentry, painting,
electrical work, and dress-making is two years; for

the rmainder of the subjects it is one year. RAfter
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this period of trainihg, the disabled person can find
a job either with the government or in the private
sector. Those who cannot accommodate sufficient
training to enable them to pursue work are
transferred to the social rehabilitation centres,

where they are cared for.
b. Social Rehabilitation

This, as has been said, is intended for the
severely disabled: those who cannot be trained to
work, because of the degree of thier disability.
There are two rehabilitation centres in Saudi
Arabia, one in Riyadh and the other in al-Madina.
These are both boarding establishments. They
provide medical, psychological and social sei‘uices.
They are rather caring units than training centres.
A family that chooses not to send a disadvantaged
child to one of these centers is entitled to a special

allowance from the state.

Saudi Rrabia is a large country, with varied
terrain and climate. The disadvantaged have a
different requirements depending on these factors,
and the provision of such services is made more or
less easy by them. The provision of these services

has been only recently introduced, compared to
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that of other services, and it cannot be said it has
been particulariy effective. The innate closeness
and conservatism of the families has also

prevented many from taking advantage of the |

facilities, as has also, probably, lack of publicity.

It cannot, then, be claimed that the services
provided by these institutions fill the requirements
of the society, either quantitatively or
qualitatively. They do, however represent a step in

the right direction.
B. Social care

The rehabilitation and care of those with social
disabilities are the concern of the Directorate
General of Social Welfare, a department of the
Ministry of Labour and Social Affairs. It has
established a- number of specialised social
institutions, known as 'houses’; they fall into the

following categories:

(i) Social Education Houses;
| (ii) Social Guidance Houses;
(iii) Social Custody Houses;
(iv) Social Welfare Houses;

(v) Social Nursing Houses.
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(i) Socjal Education Houses:

These are designed to provide services for
orphans and those whose parents are not
competent to look after them. They are admitted
to these institutions from the age of six and can
stay until the age of eighteen. The institutions
provide accommodation, medical services, social
care and education. The last is not provided
directly by the institution; it is arranged by the
institution with the nearest school on behalf of
the child. There are thirteen social education

houses in Saudi Arabia.
(ii) Social Guidance Houses

These institutions look after juveniles in the

following categories:

(a) Those who are vulnerable to going astray as a

result of an unstable family;
(b) those who run away from their family home.

They act like boarding schools, with the
provision of social and medical care. There are five
social guidance houses in Saudi Arabia.

(iii) Social Custody Houses
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These provide custody for juveniles aged
between seven and eighteen years who have
already been convicted of a crime or are under
investigation. They remain in the institution for
the period imposed by the judge, or for the period
suggested by the team working for the institution.
They prouide'an education programme, vocational
training and medical care. There are five social

custody houses in Saudi Arabia.

(iii) Social WWelfare Houses

ThAey have been established to serve the
elderly whose families have financial or social
difficulties. They provide social and medical care
for their clients. There are seven social welfare

houses in Saudi firabia.
(v) Social Nu'rsing Houses

These institutions are homes that care for
orphaned babies and babies of unknown parents.
Their services are provided from the day of
admission until the age of six; at this ponit
children are transferred to appropriate

institutions, namely social education houses.



236

C. Social Security

If the trained disabled person is unable to find
work, or if the pay that he receives is inadequate
for his needs, he is entitled to receive assistance
from the social security system that Saudi Arabia
has introduced. There are three ways in which this

system operates:
(a) The payment of regular quarterly salaries;

(b) The granting of temporary finacial relief, until
the causes of difficulty disappear, or,
altrnatively the payment of a certain amount

of money as a lump sum;

(c) The granting of assistance to enable the

person to initiate a business project;
(d) Social Security in the form of salary.

Those entitled to a salary from social security
arerrphans children of unknown parents, the
elderly, widows, divorcees, and disabled persons

unable to work.
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Orphans

Those who have lost either both parents or
Jjust their father are eligible. They are entitled to |
social security salaries, provided they are lll'ld!?,l;
eighteen and have no other source of income. The
children of unknown parents are treated as

orphans.

These qualify for the receipt of a social
security salary at the age of sixty, provided they

have no other source of income.
Wid i di

These qualify for the receipt of a social

security salary at the age of eighteen.
isabl er s ble r
These are entitled to a salary provided that
they have a medical certificate stating that they

are unfit to work.

(b) Temporary Social Benefit

The Saudi social security system has deemed
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certain categories of persons, or families, entitled
to social benefif, for example those who are sick,
the family of an imprisoned man, a family whose
breadwinner has deserted them, a Saudi woman
who is married to a non-Saudi, those involved in
accidents, and those whose homes are destroyed by
any means. This benefit is continued until the

cause of the need disappears.
(c) Saudi Security in Enterprise Form

The Saudi social security system encourages
self-dependence, as far as is practicable, by
helping those who wish to work and are capable of
doing so. This takes the form of the payment of a
sum sufficient to enable the person to set his own
business project, provided that it is compatible
with his training, ability and experience, if any. He
is encouraged to do so only if the social security
service is assured that his health is sufficiently
good to allow him to persevere with it and that he
has sufficent determination. The department of
social security closely monitors the progress of the
business. Thus the trained disabled person is given
an opportunity to find an occupation for which his

training has fitted him.

\
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3. The Ministry of Finance

The concern of this ministry is not educating or
training but supervising the implementation of
Islamic prescriptions regarding zakat. The reason
for the collection of zakat being allocated to this
ministry is probably straight-forward enough; it is
in possession of information concerning the
financial condition of those liable to pay zakat, and

it has the means of ensuring that they pay it.

To organise and ensure the collection of zakﬁt
a separate department of the ministry has been
established, known as the Department of Zakat and
Income. This department has the responsibility of
ensuring that the due zakat is duly collected and
transferred to the Department of Social Security;
this, in its turn, is responsible for knowing who is
in need of relief and ensuring that they receive
relief. It has the duty of seeing that the zakat is

properly distributed among those who deserve it.

Legislation was passed in 1950 making the
collection and distribution of zakat a
governmental duty in Saudi Arabia. A royal decree
was issued by King ‘Abd al—‘ﬂziz, the late founder
of the present Kingdom of Saudi fArabia, laying

down the regulation of that duty. Of these the



240

most important are the fo_llowing two:

(a)

(b)

Article two states that zakat shall be collected
according to the Shari'a. This means that all

the original rules laid down shall be applied.
Article two also states that both Saudi
individual citizens engaged in business and

companies shall be liable for zagﬁt.

A further royal decree issued in 1963 states

that:

(a) Zakat shall be deposited with the Department

(b)

of Social Security at the Ministry of Labour and
Social Affairs for distribution to those who

require it.

Local committees shall be established in cities,
towns and villages to carry out the collection
and distribution of zakat under the supervision

of the departments responsible.

(c) Companies tendering for projects or business

must produce a certificate of payment of the
annual zgkat issued by the department;
otherwise they are to be considered ineligible

to tender.
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(d) An annual declaration of property, business
and all types of wealth on which Zzakat is
considered to be due must be made by

companies and indivduals engaged in business.

Ministerial resolution No. 393, article siH,
states that all those engaged in business liable to
zakgt must produce their accounts to the
Department of zakat in order to obtain the

certificate of payment.

Further regulations governing zakat in Saudi

Arabia will be given in Appendix 2.
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