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Question

In many regions of America, the Khutbah before Jumu‘ah is delivered
in English. The ‘Ulama’ of Deoband generally do not regard the
Khutbah of Jumu‘ah as being valid in any language besides Arabic.
However, here (in America), many Arab personalities have given
Fatwa of permissibility. When a discussion is had with them, at times
it is said on their behalf: “Even if delivering the Khutbah of Jumu‘ah in
a language besides Arabic in not allowed in the Hanafi Madhhab, it is
allowed in some of the other Madhhabs.” Hence, the first question to
yourself is: “Does any of the four Imams advocate the view that it is
permissible to deliver the Khutbah in a local language, apart from
Arabic?”

The second question is: There are some regions in America where
there are no Masjids in which the Khutbah is delivered in Arabic.
Hence, one is left with no choice but to pray Jumu‘ah in such a Masjid
where the Khutbah is delivered in English. The question is: “Is it
permissible or not to pray Jumu‘ah in such a Masjid? And will the
Jumu‘ah be valid after an English Khutbah?”

The question arises because (some of) our seniors who have written
monographs or Fatwas on this matter have said that just as Imam Abu
Hanifah [Allah have mercy on him] retracted from (the view of) the
permissibility of Qira’ah (reciting the Qur’an in Salah) in non-Arabic,
he likewise retracted from (the view of) the permissibility of non-
Arabic Khutbahs. (See: Imdad al-Ahkam, 1:712; Jawahir al-Figh, 1:352,
Ahsan al-Fatawa, 4:162-3)

It is inferred from this that according to the final view of Imam Abu
Hanifah [Allah have mercy on him] which is in agreement with the
majority, a Salah with non-Arabic Qira’ah is not valid. So, in the same
way, by delivering the Khutbah in non-Arabic, will the Khutbah too not
be valid? And since the Khutbah is not valid, the Jumu‘ah Salah would
also not be valid given that Jumu‘ah is not valid without a Khutbah.

We request a thorough analysis of these questions.



Answer:

All praise belongs to Allah and He suffices. Peace be upon His chosen
slaves.

It is incorrect to say that apart from the Hanafis, the other Imams
opine that it is permissible to deliver the Khutbah in a language
besides Arabic. In fact, the reality is that the Madhhabs of the other
Imams apart from Imam Abu Hanifah [Allah have mercy on him] are
more restrictive in this matter.

As far as the Malikis, Shafi‘is and Hanbalis are concerned, they all
agree that apart from Arabic, the Khutbah of Jumu‘ah is not allowed in
any other language, and if the Khutbah is delivered in another
language despite being able to deliver it in Arabic, neither the Khutbah
nor the Jumu‘ah Salah will be valid.

In fact, the Malikis hold that if there is no one in the congregation able
to deliver an Arabic Khutbah, the obligation of Jumu‘ah falls away and
they will have to pray Zuhr instead. However, there is scope according
to the Shafi‘ts and Hanbalis. If there is no one in the congregation able
to deliver an Arabic Khutbah nor enough time for someone to learn an
Arabic Khutbah, a Khutbah in another language in this situation is
permissible and valid according to them, and the Jumu‘ah Salah
following it will be valid.

The following citations from the books of these Madhhabs are
sufficient to establish this.



The Maliki Madhhab

‘Allamah al-Dasuqi [Allah have mercy on him] writes:
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“Itis also a condition for the Khutbah to be in Arabic, even if the
congregation are non-Arabs who do not know Arabic. Thus, if there is
no one amongst them who is able to deliver a Khutbah in Arabic,
Jumu‘ah is not necessary for them.”

‘Allamah ‘Illaysh writes:
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“Two Khutbahs before Jumu‘ah Salah are also a condition for its
validity...as well as both being in Arabic and being delivered aloud,
even if the congregation are non-Arabs or deaf. Thus if there is no one
amongst them able to deliver the two Khutbahs in Arabic, Jumu‘ah is
not obligatory on them. If all of them are mute, then too Jumu‘ah is not
obligatory on them. Thus, being able to deliver two Khutbahs is from
amongst the preconditions of Jumu‘ah being obligatory.”

These details are generally found in all Maliki books. See: Jawahir al-

Iklil li ‘I-Hattab, 1:95; al-Kharshi ‘ala Mukhtasar Khalil, 2:28; Sharh al-
Zurqani ‘ala Mukhtasar Khalil, 2:56, al-Fawakih al-Dawani ‘ala Risalat
Ibn Abi Zayd al-Qayrawani, 1:267.

It is inferred from all these citations that according to the Malikis, it is
necessary for the Khutbah to be in Arabic in all conditions, even to the
point that if it is not possible to deliver in Arabic, even then it is not
allowed to deliver the Khutbah in another language, but rather Zuhr
Salah will be offered instead of Jumu‘ah.



The Shafi‘it Madhhab

‘Allamah al-Ramli al-Shafi‘T [Allah have mercy on him] writes:
ol 3! eSS U3 ad bralb pg,ke S5 WY (Laldly Calud) gLy (dn) ik s (B8 biiy)
(Feto Yo led) o5 d gl 446)

“Itis also a condition for the Khutbah to be in Arabic in imitation of
the Salaf and Khalaf, and also because it is an obligatory dhikr, hence
this is a precondition in it just as it is for the Takbirat al-lhram.”

‘Allamah Sharawani [Allah have mercy on him] writes:
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“It is a condition for the main elements of the Khutbah, to the
exclusion of other parts, to be in Arabic, in imitation (of the
predecessors). Yes, if no one in the congregation is able to do so and it
is not possible to learn it before the time (for Jumu‘ah Salah) becomes
restricted, one of them may deliver the Khutbah in their language. If it
is possible to learn, it is obligatory on all of them. If the time in which
it is possible for one of them to learn passes and none of them has
learned it, they will all be sinful, and will not have the option to pray
Jumu‘ah, but will pray Zuhr (instead).”

These details are also found in other books of the Shafi‘is. See: Zad al-
Muhtaj bi Sharh al-Minhaj, 1:327; I'‘anat al-Talibin ‘ala Hall Alfaz Fath
al-Mu‘in, 2:67-8; al-Ghayat al-Quswa fi Dirayat al-Fatwa, 1:340.



The Hanbali Madhhab

‘Allamah Buhuti [Allah have mercy on him] writes:
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“Despite being able to deliver the Khutbah in Arabic, to do so in
another language is not valid, just as the Qira’ah (recitation) in Salah is
not valid in non-Arabic. However, if not able to deliver it in Arabic, a
non-Arabic Khutbah is valid, because its aim is admonishing and
reminding, praising Allah and sending blessing on His Messenger
(Allah bless him and grant him peace). This is different to the words of
the Qur’an given it is a proof of prophethood and a sign of
messengership which will not be achieved in non-Arabic. Hence,
Qira’ah is not valid in non-Arabic. If one is not able to recite in Arabic,
he will have to recite dhikr instead.”

A similar explanation of this issue is found in ‘Allamah ibn Muflih’s
Kitab al-Furi‘, 2:113-4.

It is inferred from these citations that according to the Madhhabs of
the three Imams to deliver a Khutbah in another language despite
being able to deliver it in Arabic is not only impermissible but invalid,
and the Jumu‘ah offered after it is invalid. However, the Shafi‘is and
Hanbalis say that if no one within the congregation is able to deliver a
Khutbah in Arabic, and there is also no time to learn it, then a Khutbah
delivered in some other language will fulfil the condition of Jumu‘ah,
and offering Jumu‘ah after it will be permissible. This is also the view
of Imam Abu Yusuf and Imam Muhammad, details of which will come
later inshaAllah.



Analysis of the Madhhab of Imam Abu Hanifah

As far as Imam Abu Hanifah [Allah have mercy on him] is concerned,
some elaboration is required to understand his stance. It is generally
believed that just as Imam Abu Hanifah [Allah have mercy on him]
considers it valid to recite the Qur’an in non-Arabic at the start of
Salah, he likewise considers it valid to recite the Khutbah of Jumu‘ah in
non-Arabic; and later, just as he retracted (the view of) the
permissibility of reciting the Qur’an in Farsi, he likewise retracted (the
view of) reciting the Khutbah in non-Arabic. However, the reality is
that there are two separate issues here, in which Imam Abu Hanifah'’s
[Allah have mercy on him] stance differs.

One issue is: Is reciting the Noble Qur’an in non-Arabic within Salah
valid or not? In this matter, Imam Sahib’s initial view was that if
someone despite being able to recite in Arabic does so in another
language, it is reprehensible to do so, but the obligatory Salah will be
discharged. Imam Abu Yusuf, Imam Muhammad and the majority of
the Fugaha’ say that the Salah in this situation will not even be done.
Later on, Imam Abu Hanifah [Allah have mercy on him] withdrew to
the view of Sahibayn and the majority of Fugaha. Now, his view is: if
despite being able to recite Qur’an in Arabic, one recites in another
language, the Salah itself will not be done. Effectively, there now no
longer remains any difference between him and Sahibayn and the
majority of Fugaha in this matter, and there is now agreement that
Qira’ah in Salah can be done only in Arabic, and Qira’ah in any other
language will render the Salah invalid.

The second issue is: Can other adhkar apart from the Qira’ah of Salah,
like the Takbir al-Tahrimah (the opening Takbir), or the Tasbihs of
Ruki’ and Sajdah, the Tashahhud, the Khutbah of Jumu‘ah, be done in
a language besides Arabic or not? In this matter too, there was
disagreement between Imam Abu Hanifah and Sahibayn [Allah have
mercy on them]. Sahibayn’s view was that for as long as someone is
able to read in Arabic, it is a condition for all these adhkar to be in
Arabic. Hence, if someone, while being able to read in Arabic, recites
these adhkar in any other language, they will not be valid. Imam Abu
Hanifah’s [Allah have mercy on him] view is that despite being able to



read Arabic, if these adhkar are read in any other language, although
reprehensible, the adhkar will nonetheless be valid.

Some individuals assume based on an inference, for example, from the
plain meaning of a passage of ‘Allamah ‘Ayni [Allah have mercy on
him] that Imam Abu Hanifah [Allah have mercy on him] withdrew in
this second issue also to the view of Sahibayn. ‘Allamah ‘Ayni wrote:
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“As far as commencing Salah in Farsi or Qira’ah in Farsi are concerned,
it is valid according to Imam Abu Hanifah [Allah have mercy on him]
unconditionally, while Sahibayn say that apart from the situation of
inability, it is not valid. This is also the view of the three Imams. Fatwa
is given on this. It is authentic that Imam Abu Hanifah [Allah have
mercy on him] withdrew to the view of Sahibayn.”

In this passage, ‘Allamah ‘Ayni [Allah have mercy on him] after having
mentioned both issues: namely, reciting the Takbir al-Tahrimah in
Farsi, and reciting the Qur’an in Farsi, he said that Imam Sahib
retracted to the view of Sahibayn, the apparent meaning of which is
that he retracted in both issues. That which is found in Imdad al-
Ahkam, Jawahir al-Figh and Ahsan al-Fatawa in regards to the Khutbah
of Jumu‘ah, namely that Imam Abu Hanifah [Allah have mercy on him]
withdrew to the view of Sahibayn, is likely based on this statement of
‘Allamah ‘Ayni.

However, the reality is that, from the outset, this passage of ‘Allamah
‘Ayni does not explicitly carry this meaning. Rather, there is scope in it
for the meaning that the retraction relates only to the issue of Qira’ah.
Assuming his intent is that Imam Sahib retracted from his earlier
stance in both issues, then this will be an oversight of ‘Allamah ‘Ayni.
The reality is that Imam Abu Hanifah withdrew only in the first issue,
namely reciting Qur’an in Farsi, to the view of Sahibayn, but regarding
the second issue, namely reading the Takbir al-Tahrimah or other
adhkar (of Salah) in non-Arabic or delivering the Khutbah of Jumu‘ah
in non-Arabic, he did not retract. Rather, some ‘Ulama’ have claimed
Sahibayn retracted to the view of Imam Sahib in this matter!



The outcome is that if Takbir al-Tahrimah is read in another language,
or Tashahhud is read in another language, or the Khutbah of Jumu‘ah
is delivered in another language, according to Imam Abu Hanifah, it is,
even now, considered valid. Most other Fugaha’, apart from ‘Allamah
‘Ayni, have stated this explicitly, and have refuted ‘Allamah ‘Ayni.
‘Allamah ‘Ala’ al-Din al-Haskafi wrote in al-Durr al-Mukhtar-:
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“Al-‘Ayni’s treating commencing (the Salah) like Qira’ah - he has no
precedent in this nor any basis strengthening it. In fact, in al-
Tatarkhaniyyah, Takbir al-Tahrimah was treated like Talbiyah , which
is allowed in another language by agreement (of Imam Abu Hanifah
and Sahibayn). Thus, the apparent meaning of this, just like the text of
Tanwir al-Absar, is that Sahibayn withdrew to Imam Abu Hanifah'’s
view not that he withdrew to theirs. Keep this in mind because it has

befuddled many who fell short, even al-Shurunbulali in all his books -
so pay attention!”

‘Allamah Shami [Allah have mercy on him] commented on this:
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“The statement (of al-Durr al-Mukhtar): ‘(Al-‘Ayni) has no precedent
in this’ means no one before him said this. What is reported is only

that Imam Abu Hanifah retracted to the view of Sahibayn on it being a
condition for the Qira’ah to be in Arabic except when unable. As for



the issue of commencing (the Salah), what is mentioned in the vast
majority of books is a transmission of disagreement without any
mention of retraction at all. The text of Tanwir al-Absar like Kanz al-
Daqa’iq is almost explicit in this, whereby inability has only been
considered for Qira’ah.

“The statement (of al-Durr al-Mukhtar): ‘(Al-‘Ayni) has no support
strengthening it’ means he has no evidence strengthening his claim.
This is because Imam Abu Hanifah withdrew to the view of Sahibayn
on it being a condition for the Qira’ah to be in Arabic because what is
commanded is the recitation of Qur’an. ‘Qur’an’ is a term used for
what was revealed in the Arabic text, arranged in this specific
sequence, written in the Mushafs, passed down to us with mass-
transmission. A non-Arabic rendition is only called ‘Qur’an’
metaphorically. Hence, it is valid to negate the term ‘Qur’an’ from it.
Hence, based on the strength of the view of Sahibayn, he withdrew to
it.

“As for commencing (Salah) in Farsi, the evidence on it is stronger in
favour of Imam Abu Hanifah. The evidence is that what is required in
terms of commencement is dhikr and glorification, which is achievable
with any expression and in any language. Yes, the expression, ‘Allahu
akbar’, is wajib based on the continued practice of it (by the Prophet £
and the Salaf), not fard.”

‘Allamah Shami [Allah have mercy on him] wrote almost the same
thing, in detail, in the marginalia to al-Bahr al-Ra’iq. (Minhat al-Khaliq
‘ala ‘I-Bahr al-Ra’iq, 1:307)

In his commentary on Mulla Miskin, ‘Allamah Abu ‘1-Su‘ud al-Hanafi
[Allah have mercy on him] also considered it sound that in regards to
the commencement of Salah and other adhkar, Imam Abu Hanifah
[Allah have mercy on him] did not retract to the view of Sahibayn,
rather it is Imam Abu Hanifah's view that is authoritative in this
matter. Thus, he said:
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“There is reservation over al-‘AynI’s statement that Fatwa is on the
view of Sahibayn that commencing (Salah) is not valid in Farsi when
able to read Arabic. In fact, the authoritative position on this is the
view of Imam Abu Hanifah, namely that commencing (Salah), like its
equivalent issues, is from those things that they agree upon. Hence, in
al-Durr, it is quoted from al-Tatarkhaniyyah that commencing (Salah)
in Farsi is like Talbiyah: it is valid by agreement.”

Further, Mawlana ‘Abd al-Hayy al-Laknawi [Allah have mercy on him]
writes:
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“Al-‘Ayni in Sharh al-Kanz, then al-Tarablusi, then al-Shurunbulali,
said that he withdrew in the matter of Takbir also to the view of
Sahibayn, which is opposed to the vast majority of the books, namely
the disagreement remaining in the issues of Takbir, Talbiyah,
Tasmiyah etc. This investigation has a lengthy follow-up (discussion).
Many a foot has slipped on this and many a mind has been perplexed
about it.”

Hadrat Mawlana ‘Abd al-Hayy Sahib al-Laknawi [Allah have mercy on
him] wrote a separate monograph on this topic, in which he wrote the
evidences of Imam Abu Hanifah [Allah have mercy on him] in detail.
The monograph'’s title is: Akam al-Nafa'is fi Ada’ al-Adhkar bi Lisan al-
Faris. He writes in this monograph:
g LIudl Colo e s\ gadll Ui OB (B é.& & M @J,&J\ Ulaw S 4assry 9p (1 i &9
@t 3pdllg aSly Bl Colog a1y gl Loy papdy sty 3pldly Slandly ol
isgdas (VY o ( Wilid) aST) B LISK £ 9, Blne (3 1581y (Laid o138 Blase § 484 19,53
(Srma \FYY (g grlan (ot Jilafl d50



“The truth is that it has not been reported (authentically) that he
retracted on the topic of commencing (Salah in non-Arabic). Rather,
this remains having the same disagreement. The prominent Fugaha’,
amongst them: the author of al-Hidayah and its commentators, al-
‘Ayni, al-Sighnag], al-Babirti, al-Mahbubi and others, and the author of
al-Majma‘and its commentators, and the author of al-Bazzaziyyah, al-
Muhit, al-Dhakhirah and others - all mentioned his retraction on the
topic of Qira’ah only, and on the issue of commencing (Salah in non-
Arabic), they sufficed with mentioning the disagreement.”

‘Allamah Laknawi [Allah have mercy on him] also said in several
places that the statement of ‘Allamah ‘Ayni himself is not explicit that
Imam Sahib withdrew to the view of Sahibayn in both issues. Rather, it
has the scope to mean that the retraction relates only to Qira’ah.
Hence, it is not correct to say with definitiveness that he erred in
narrating a retraction in both issues.

Furthermore, he supported the statement of Ibn ‘Abidin [Allah have
mercy on him] that the claim of some, based on a passage of
Tatarkhaniyyah, that Sahibayn retracted to the view of Imam Sahib in
the issue of Takbir al-Tahrimah and other adhkar, is also incorrect,
because the Takbir that in Tatarkhaniyyah was considered by
agreement to be valid to say in Farsi is not the Takbir al-Tahrimah but
the Takbir of slaughtering. Thus, the reality is that the disagreement of
Imam Abu Hanifah [Allah have mercy have on him] and Sahibayn over
Takbir al-Tahrimah and the other adhkar of Salah and the Khutbah
remains. Neither did Imam Abu Hanifah [Allah have mercy on him]
retract to the view of Sahibayn nor did Sahibayn retract to the view of
Imam Sahib. (See: Akam al-Nafad'’is, p73-4)

It is evident from these citations from ‘Allamah ‘Ala’ al-Haskafi,
‘Allamah Ibn ‘Abidin al-Shami, ‘Allamah Abu ‘I-Su‘td and Hadrat
Mawlana ‘Abd al-Hayy al-Laknawi [Allah have mercy on them] that
Imam Abu Hanifah [Allah have mercy on him] retracted to the view of
Sahibayn only in the issue of Qira’ah. He did not retract on the issue of
Takbir al-Tahrimah and other adhkar. Hence, it is written in the
reliable primers of the Hanafis, like Kanz al-Daqa’iq, Tanwir al-Absar



etc. about the issue of Takbir al-Tahrimah, that it is valid in non-
Arabic.

The passage from Kanz al-Daqa’iq is:
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“If he commences (Salah) with Tasbih or Tahlil or in Farsij, it is valid,
just as if he were to recite in Farsi when unable (to read Arabic).”

The passage of Wigayah is:
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“If he replaces Takbir with ‘Allahu ajall’ or ‘a‘’zam’ or ‘al-Rahman
akbar’ or ‘l1a ilaha illAllah’ or in Farsi or recites in Farsi for a valid
reason or carries out animal-slaughter and recites the Tasmiyah in
Farsi, it is valid.”

The passage of Tanwir al-Absar is:
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“Commencing Salah is valid with Tasbih and Tahlil, just as it is valid if
one commences in non-Arabic, or accepts iman or recites Talbiyah or
expresses salam or recites the Tasmiyah upon animal-slaughter or
recites in non-Arabic when unable (to read Arabic).”

The view of Sahibayn has been chosen in all three of these texts in the
topic of Qira’ah: Qira’ah in Farsi is only valid when unable (to read
Arabic). However, in the issue of Takbir al-Tahrimah and other issues,
according to the view of Imam Abu Hanifah [Allah have mercy on him]
a general rule of it being valid has been mentioned. There is no
mention of Imam Abu Hanifah [Allah have mercy on him] retracting.

Furthermore, ‘Allamah Fakhr al-Din al-Zayla‘1 [Allah have mercy on
him] also did not mention that Imam Abu Hanifah [Allah have mercy



on him] retracted on the issue of Takbir al-Tahrimah, whereas he did
report the retraction on the issue of Qira’ah. (Tabyin al-Haqga’iq, 1:110)

This definitely supports the analysis of ‘Allamah Ibn ‘Abidin and
others. It becomes clear that Imam Sahib’s retraction is confirmed
only in the issue of Qira’ah. In the matter of Takbir al-Tahrimah and
other adhkar, he did not retract from his view. Rather his Madhhab
remains, even now, that they are valid in non-Arabic.

Secondly, it is also clear that the Khutbah of Jumu‘ah does not fall
under the rule of Qira’ah of Salah according to Imam Abu Hanifah
[Allah have mercy on him]. Rather, it falls under the rule of Takbir al-
Tahrimah and other adhkar (of Salah). Thus, the noble Fugaha’
mentioned the Khutbah alongside these adhkar. For example, ‘Allamah
Ibn Nujaym [Allah have mercy on him] said after describing the issue
of Takbir al-Tahrimah etc.:

(FeVoo Vo (@ pdl) dgadly gty ddadt OY3 La ey
“Khutbah, Qunut and Tashahhud share the same disagreement.”

Futhermore, ‘Allamah ‘Ala’ al-Din al-Haskafi [Allah have mercy on
him] wrote after mentioning the issue of Takbir al-Tahrimah:

() oV 2 \C 9\:54.\ ).\5\) ot )\:bi &9 L3 Y3 1da ‘51.‘«3
“The Khutbah and all the adhkar of Salah share the same
disagreement.”

Furthermore, ‘Allamah al-Zayla‘l [Allah have mercy on him] wrote
after mentioning the issue of Takbir al-Tahrimah:
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“The Khutbah, Qunut and Tashahhud share the same disagreement.”

Furthermore, in al-Fatawa al-Tatarkhaniyyah, after mentioning the
retraction of Imam Abu Hanifah [Allah have mercy on him] on the
issue of Qira’ah, he determined that it is sound. (al-Fatawa al-
Tatarkhaniyyah, 1:457) However, he wrote regarding the Khutbah:
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“If he delivers the Khutbah in Farsi, it is valid according to Abu
Hanifah in all conditions.”

He also said after reporting the disagreement between Imam Abu
Hanifah [Allah have mercy on him] and Sahibayn on Takbir al-
Tahrimah:
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“The Tashahhud and Khutbah fall under the same disagreement.”

Hadrat Mawlana ‘Abd al-Hayy al-Laknawi [Allah have mercy on him]
wrote:
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“According to al-Hidayah, Jami‘ al-Mudmarat, al-Mujtaba and other
(texts), the Khutbah shares the same disagreement. That is, it is valid
according to Abu Hanifah in non-Arabic for both the one able and
unable (to read Arabic), and according to Sahibayn, only for the one
unable.”

From this entire discussion, it has become evident that even now it is
Imam Abu Hanifah'’s [Allah have mercy on him] Madhhab regarding
the Khutbah of Jumu‘ah that it is valid in non-Arabic, and Imam Sahib
did not retract from it. The analytical scholars of the Hanafis gave
Fatwa on this.



[The Validity of a Khutbah in Another Language
Does not Negate its Reprehensibility]

However, it is necessary to keep in mind here that the intent behind
the Khutbah of Jumu‘ah being valid according to Imam Abu Hanifah
[Allah have mercy on him] in non-Arabic is that the obligation of
Jumu‘ah is discharged. From this perspective the Khutbah is taken into
consideration in the Shari‘ah such that the condition for the validity of
Jumu‘ah is fulfilled and the Jumu‘ah Salah offered thereafter is valid.

However, its intent is not that it is permissible to deliver the Khutbah
of Jumu‘ah in non-Arabic according to Imam Abu Hanifah [Allah have
mercy on him]. In fact, the reality is that the adhkar of Salah and its
related activities, about which Imam Abu Hanifah [Allah have mercy
on him] said that they are valid in non-Arabic, it is explicitly
mentioned that to recite them in non-Arabic is Makruh Tahrimi - i.e.
impermissible. Hence, wherever these adhkar have been described as
being valid in non-Arabic according to Imam Sahib, in those same
places there is explicit mention of it being Makruh Tahrimi.

For example, in al-Durr al-Mukhtar we find:
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“Commencing (Salah) with Tasbih and Tahlil is valid, with Karahah
Tahrimiyyah, just as it is valid if commencing in non-Arabic.”
‘Allamah Ibn Nujaym wrote:
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“Based on this, what is mentioned in al-Tuhfah, al-Dhakhirah and al-
Nihayah that the more correct stance is that it is reprehensible to
commence with something besides ‘Allahu akbar’, what is meant is

Karahah Tahrimiyyah...Hence, what ‘Allamah al-Sarakhsi said that the
more correct stance is that it is not reprehensible is weak.”

In al-Fatawa al-Tatarkhaniyyah, we find:
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“If one does Takbir in Farsi by saying: ‘Khuda buzurg ast’...it is valid
according to Abu Hanifah, whether he is able to read Arabic or not, but
when able to read Arabic, there is definitely reprehensibility.”

It is also clear from this that the citation given earlier from al-Fatawa
al-Tatarkhaniyyah regarding the Khutbah of Jumu‘ah in non-Arabic
being “valid”, what is meant is that it is valid with reprehensibility. It
does not mean it is permissible to do such a thing.

Hadrat Mawlana ‘Abd al-Hayy al-Laknawi [Allah have mercy on him]
said:
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“It is clear that being valid in these issues according to Abu Hanifah
does not negate reprehensibility. They have stated this explicitly in
the matter of Takbir al-Tahrimah.”

When “Makruh” is mentioned unconditionally, Makruh Tahrimi is
meant. Hence, the intent of Imam Abu Hanifah [Allah have mercy on
him] is that to read these adhkar in non-Arabic is Makruh Tahrimj, i.e.
impermissible. However, if someone perpetrating this impermissible
action renders these adhkar in non-Arabic, they will be taken into
consideration in the Shari‘ah in the sense that if that dhikr is
obligatory, the obligation will be discharged. However, since the
expression ‘Allahu akbar’ is Wa3jib, it will entail omission of a Wajib,
because of which the Salah will have to be repeated.!

1 This will be the case if we consider the Takbir al-Tahrimah to be a Rukn (integral component) of the
Salah - i.e. a part of the Salah itself. However, if we consider the Takbir al-Tahrimah to be a Shart
(prerequisite) of the Salah, then if rendered in non-Arabic or using a dhikr apart from ‘Allahu akbar’,
although sinful, it would not entail any omission of a Wajib act within the Salah itself. Hence, it would not
be required to repeat the Salah. Both positions exist: of it being a Rukn and Shart. The more authoritative
position is that it is a Shart. There is a report (Nawazil, p226) from a student of Imam Abu Hanifah,
showing Imam Aba Hanifah would not in this case consider it necessary to repeat the Salah. (Translator)



If the dhikr is Wajib, like Tashahhud or Qunut, by rendering them in
non-Arabic, the Wajib will be discharged, although the sin of omitting
an established practice (Sunnah) will arise.

Hence, the stance of Imam Abu Hanifah [Allah have mercy on him]
regarding the Khutbah of Jumu‘ah is also that delivering the Khutbah
in non-Arabic is Makriih Tahrimi, which is sinful. Hence, people must
be prevented from doing this. However, if someone perpetrated this
Makruh Tahrimi action, despite the Karahah, the condition for the
validity of Jumu‘ah will be fulfilled, and the Jumu‘ah offered after it
will be valid.

Thus, Hadrat Mawlana ‘Abd al-Hayy al-Laknaw1i [Allah have mercy on
him] wrote:
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“I have been asked again and again about this issue. | answered that it

is valid according to Imam Abu Hanifah unconditionally but not

devoid of reprehensibility. Some friends countered that the Khutbah is
for making those present understand and for teaching the listeners,



which is missing in Arabic within non-Arab lands in respect to most
attendees so it should be valid unconditionally without any
reprehensibility. I said: The reprehensibility is based on opposition to
the established practice (Sunnah) because the Prophet (Allah bless
him and grant him peace) and his companions would always deliver
the Khutbah in Arabic...

“In short, the need for non-Arabic (Khutbahs) to make the non-Arabs
understand was in existence in the early three generations, but this
has not been reported from anyone from those times. This is the
clearest proof of it being reprehensible...

“(Not delivering the Khutbah in non-Arabic in those times) can only be
for one of the following reasons. Either it was because there was no
need for it, or an obstacle prevented it, or it did not come to mind, or
there was laziness about it or it is reprehensible and unlawful. The
first two are negated because we have mentioned that there was a
need for it in that time also...and there was no obstacle preventing it
completely because they were capable of speaking in non-Arabic
languages. The third and fourth are also negated because it is far-
removed in matters of Shari‘ah from the Prophet (Allah bless him and
grant him peace) and his companions and those who followed them.
In fact, such a thing will not be imagined for the scholars of Shari‘ah,
so what of them?! Since these five causes are negated, reprehensibility
(as the reason) becomes specified....

“If you say: ‘What is the meaning of their statement: Such-and-such a
thing is valid?’ I say: The validity itself is one thing and validity with
reprehensibility another thing altogether. One does not entail the
other...

“The proper analysis of this is that there are two aspects to a Khutbah:
the first is it being a precondition for Jumu‘ah Salah, and the second is
it being a ritual in itself. Each has its own quality. The meaning of the
statement: ‘Khutbah is valid in Farsi’, means that it suffices for
fulfilling the condition for the validity of Jumu‘ah Salah. It does not
entail being devoid of innovation and reprehensibility in terms of the
second aspect.”



From this passage of Hadrat Mawlana ‘Abd al-Hayy al-Laknawi [Allah
have mercy on him] all dimensions of the topic come to full light.2 It
becomes clear from this that the non-Arabic Khutbah that Imam Abu
Hanifah considered valid, the intent is only that the condition of
Jumu‘ah Salah will be fulfilled. Its intent is not that to do this or make
it a common practice is permissible.

Z Another issue that ‘Allamah Laknaw1 addresses in his monograph is rendering the Khutbah partially in
Arabic and partially in another language. He writes: “Likewise reciting part of the Khutbah in Arabic and
part in Farsi is not devoid of reprehensibility based on the above considerations.” (Majmii‘ah Rasa’il al-
Laknawi, 4:340) That is, considering that the Khutbah is in itself a ritual (with the restrictions that a ritual
comes with), and the established and continued practice has been to deliver it in Arabic, to introduce a
foreign language, even for a part of the Khutbabh, is also an innovation and impermissible.



Summary

The summary of this entire study is:

1. According to Imam Malik [Allah have mercy on him], a non-Arabic
Khutbah is not valid in any condition, and offering Jumu‘ah after such
a Khutbah is also not valid. In fact, either the Khutbah must be redone
in Arabic and Jumu‘ah prayed again, or if no one is able to do this, Zuhr
will be prayed.

2. According to Imam al-Shafi‘t, Imam Ahmad ibn Hanbal, Imam Abu
Yusuf and Imam Muhammad [Allah have mercy on them], for as long
as there is one individual present within the congregation who can
deliver the Khutbah in Arabig, it is not valid to deliver the Khutbah in
non-Arabic, and the Khutbah will not be valid in Shari‘ah. Thus
Jumu‘ah after such a Khutbah will not be valid.

3. According to Imam Abu Hanifah, a non-Arabic Khutbah is not
permissible, rather is Makruh Tahrimi. However, if someone
perpetrates this Makruh Tahrimi act, and delivers the Khutbah in non-
Arabic, the condition of Jumu‘ah Salah will be fulfilled, and offering
Jumu‘ah Salah thereafter will be valid. In this matter, Imam Abu
Hanifah [Allah have mercy on him] did not withdraw to the view of
Sahibayn and the majority of Fugaha’. Rather, this view of his remains
till now, and the Hanafi Fuqaha' have determined this to be the Mufta
Bihi (authoritative position).

Thus, those who habitually deliver Khutbah in English, this action of
theirs is not permissible according to any of the four Imams. The view
of the other Imams entails that the Jumu‘ah offered after it is not valid.
However, there is scope in the view of Imam Abu Hanifah [Allah have
mercy on him] for the Khutbah to be valid with reprehensibility and
the Jumu‘ah Salah offered after it being valid.

This reprehensibility is for those who are imams in a Masjid and have
the choice to deliver a Khutbah in Arabic, or can pray the
congregational Salah where an Arabic Khutbah was delivered, and
despite this, they deliver a non-Arabic Khutbah or participate in such a
congregation.



However, in places where listeners have no choice and the imam’s
desire to deliver a Khutbah in Arabic is not accepted and there is no
(local) place where one can offer Jumu‘ah with an Arabic Khutbabh, it is
hoped inshaAllah for them that there will be no reprehensibility.

Jumu‘ah in all cases will be valid. There is no need to repeat it nor any
need to offer Zuhr Salah after it.

Allah [glorified and exalted is He] knows best.

The lowliest, Muhammad Taqi ‘Uthmani [may he be pardoned]
Dar al-Ifta’ Dar al-‘Ulim Karachi, No. 14
16 Rabi‘ al-Awwal, 1418 H (July, 1997)

“The answer is correct.”
Subhan Mahmud
Dar al-Ifta’ Dar al-‘Ulum Karachi

“The answer is correct.”

The slave ‘Abd al-Ra’tf Sakharvi,

Dar al-Ifta’ Dar al-‘Ulum Karachi, No. 14
21/4/1418

“The answer is correct.”
The lowliest Mahmud Ashraf [may Allah pardon him]
2/4/1418

|[Fighi Maqalat, 3:105-132]



Addendum: On Imam Abu Hanifah’s Earlier View on it Being Valid
to Recite the Qur’an in a Language Besides Arabic

Imam Abu Hanifah's earlier view (that reciting the Qur’an in Salah in non-
Arabic is sufficient for the Qira’ah of Salah) has been a source of much
confusion and debate, in particular regarding the nature of the Qur’an and
whether the “meaning” (i.e. translation) of the Qur’an can be isolated from
the text of the Qur’an and still remain “Qur’an”.

The correct understanding is that even according to his earlier view, Imam
Abu Hanifah held to the same theology as found in his al-Fiqh al-Akbar:
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“The Qur’an is Allah’s speech [exalted is He], written in the Mushafs and
memorised in the hearts and recited on the tongues and revealed to the
Prophet (Allah bless him and grant him peace).” (al-Figh al-Akbar)

What is found and read in the Mushafs is of course the Arabic text (with its
meaning). Hence, the meaning isolated from the text would violate this
definition of “Qur’an”, and thus cannot be regarded as Qur’an.

One of the early authoritative imams from Imam Abu Hanifah’s school,
Fakhr al-Islam al-Bazdawi (400 - 482 H), makes the following clear
observation in his famous text on Usul al-Figh:
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“As for the ‘Book’, it is the Qur’an sent down on His Messenger (Allah bless
him and grant him peace), written in the Mushafs, transmitted from the
Prophet (upon him blessing and peace) with mass-transmission in (a
manner that leaves) no doubt. It is both the text and meaning according
to the bulk of the ‘Ulama’. This is what is correct from the (earlier)
view of Abu Hanifah [Allah be pleased with him] according to us.
However, (in his earlier view), he did not consider the text as an integral
component that is necessary in respect to the validity of Salah specifically.



“He treated the meaning as a necessary component, and the text as an
integral component that has scope of being omitted, by way of a
dispensation, just like Tasdiq (believing in the heart) for Iman: itis a
primary component, while Igrar (acknowledging with the tongue) is an
additional integral component that has scope for being omitted in the state
of coercion.”3

This makes it very clear that even when he held his earlier stance, Imam
Abu Hanifah regarded the Qur’an as constituting, by its nature, both the
Arabic text and the meaning. Without the Arabic text, it is not Qur’an.
However, he believed that a dispensation was given for the person offering
Salah which meant that if he omitted the text, and maintained the meaning,
the recitation will still be considered a valid recitation. This is based on the
“ease” the Qur’an offers in recitation: “Recite whatever is easy from the
Qur’an” (73:20).

This raises an obvious question or problem: The translation is not Qur’an,
so how can it be valid to recite just the meaning (i.e. translation), when it is
the Qur’an one has to recite in Salah?

‘Ala’ al-Din al-Bukhari (d. 730 H) offers two solutions to this question:

1. One, that the meaning alone could be said to “legally” substitute the text
and meaning with respect to Salah, while in reality it is of course only the
meaning and not the text.

2. A second solution is that it is not necessary, according to Imam Abu
Hanifah, to read the Qur’an per se in Salah, but its meaning alone will
suffice (as a dispensation). (al-Tahqigq fi Usul al-Figh, 1:53)

The latter explanation is what we infer from Imam al-Bazdawi’s statement
cited earlier. It is also what we infer from the following statement of al-Sadr
al-Shahid (483 - 536 H) in his Sharh al-Jami al-Saghir-:
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3 That is, Iman has two integral parts: Tasdiq (belief in the heart) and Iqrar (acknowledgement with the
tongue). Both are essential for Iman. However, Iqrar in some specific contexts can be omitted while
maintaining Iman - like in the case when someone is coerced to verbally renounce his belief. In the same
way, the Qur’'an consists of both text and meaning, but in the specific context of Salah, Imam Abu Hanifah
(in his earlier view) held that the text is an integral component that can be omitted while maintaining the
validity of the recitation of Salah.



“Sahibayn argue that (the Musalli) has been ordered to (observe) the text
and meaning which is not found (when reciting in non-Arabic). Abu
Hanifah responds: Indeed, but the text is not necessary in respect to the
validity of Salah, while the meaning is necessary. Abu Bakr al-Razi (al-
Jassas) mentioned that he retracted to the view of Sahibayn on Qira’ah -
and this is what is relied upon.” (Sharh al-Jami al-Saghir, MS)

It is important to keep in mind that Imam Abu Hanifah’s earlier view was
that if someone read the translation of the Qur’an in Salah, this would be
sufficient to fulfil the condition of “reciting”. This does not mean he
regarded it to be permissible to do this. In fact, he considered it to be
Makruh Tahrimi and sinful.

Imam al-Sarakhsi writes:
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“When one recites in Salah in Farsi, it is valid according to Abu Hanifah but
Makruh [Tahrimi]. According to Sahibayn, it is not valid...” (al-Mabstt, 1:37)

The same is found in al-Muhit al-Burhani (2:50-1).

Hence, in some ways, the question was effectively a hypothetical one.
(Mas’alah Tarjamat al-Qur’an, p.80) It was not an encouragement or
endorsement to read a translation in Salah; but a hypothetical question
about the situation that someone did read a translation, what then would
be the status of the Salah?

Still, there is definitely a tension between Imam Abu Hanifah’s earlier
juristic view (that reading a translation is sufficient for the validity of the
recitation in Salah) and his established theological view (that the Qur'an
constitutes both text and meaning). The tension was highlighted earlier:
This recitation is not Qur’an even according to him, while the person
praying is ordered to recite Qur’an. The tension was resolved in the manner
explained earlier from ‘Ala’ al-Din al-Bukhari, but these explanations have
evident weakness. Hence, it is established that Imam Abu Hanifah took
back his earlier position, making the issue one of absolute consensus.

‘Ala’ al-Din al-Bukhari (d. 730 H) wrote in his commentary on Muntakhab
al-Husamt:
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“It is authentic that Abu Hanifah [Allah have mercy on him] withdrew to the
view of the majority. Nuh ibn Abi Maryam narrated it as stated by Fakhr al-
[slam (al-Bazdawni) [Allah have mercy on him] in Sharh Kitab al-Salah.* 1t is
the preferred view of Qadi Imam Abu Zayd (al-Dabusi), and the general
body of the analytical scholars, and Fatwa is given on this.”

He wrote the same in his commentary on Usul al-Bazdawi (Kashf al-Asrar,
1:42). Hence, Nuh ibn Abt Maryam (d. 173 H), a direct companion of Imam
Abu Hanifah, reported his retraction. Abu Bakr al-Razi al-Jassas (305 - 370
H), one of the most authoritative scholars of the Hanafi school from Iraq (&
the grand-teacher of Imam al-Quduri), also reported the same, as found in
Sharh al-Jami* al-Saghir of al-Sadr al-Shahid (cited earlier). The same is also
mentioned in Sharh al-Jami al-Saghir of QadiKhan (Sharh al-Jami al-Saghir,
1:203). Hence, the author of al-Nahr al-Fa’iq writes:
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“Putting a condition of inability shows that when able to (recite in Arabic) it

is not valid. This is what Imam Abu Hanifah withdrew to as Nuih ibn Abi
Maryam and Abu Bakr al-Razi narrated.”

Shaykh al-Islam Khaharzadah in his Mabstut and Shams al-A’'immabh al-
Sarakhst in his Sharh al-Jami‘ al-Saghir also mentioned that Imam Abu
Hanifah retracted to the view of Sahibayn. (al-Muhit al-Burhani, 2:51)

Hence, after mentioning the retraction, al-Sadr al-Shahid and QadiKhan
comment: “Reliance is on this.” The author of al-Hidayah also says the
same:
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“It is reported he withdrew to the view of Sahibayn on the original issue,
and reliance is on this.”

Al-‘Ayni explains the statement, “reliance is on this”, as follows:
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4 Sharh Kitab al-Salah refers to Bazdaw1’s commentary on the section of Salah from Imam Muhammad’s
Mabstit.



“Meaning, there is reliance on the report of retraction. (This is also)
because it brings (Imam Abu Hanifah’s view) into the realm of consensus,
given the Qur’an is a term for both text and meaning by consensus.”

Sa‘d al-Din al-Taftazani (722 - 792 H) wrote:
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“The most correct stance is that Imam Abu Hanifah withdrew to the view of
Sahibayn, based on what Nuh ibn Abi Maryam reported from him. Fakhr al-
I[slam (al-Bazdawi) said: ‘Because what he said apparently opposes the
Book of Allah [exalted is He] since it describes what has been revealed as
being ‘Arabic’.’ Sadr al-Islam Abu ‘I-Yusr said: ‘This is a difficult issue given
(the basis of) what Abu Hanifah [Allah have mercy on him] said is not clear
to anyone. Al-Karkhi wrote a lengthy book on this, but did not produce any
satisfactory evidence.”

Note: Al-Kasani in his Bada’i al-Sana’i* (1:527-532) offers a problematic
explanation of Imam Abu Hanifah'’s earlier view which is at odds with what
has been explained above. Shaykh Mustafa Sabr1®, in his Mas’alah Tarjamat
al-Qur’an (pp.83 - 115), thus offers a detailed critique of Kasani’s
explanation.

Shaykh Mustafa Sabri summarises Imam Abu Hanifah’s position as follows:
“It is clear from these citations:

“A) That in his earlier view, Imam Abu Hanifah relied on the ‘ease’
mentioned in the verse commanding Qira’ah in Salah. As far as all other
rules are concerned, the Arabic text is a necessary component for the
Qur’an just like the meaning.

“B) That the meaning isolated from its text is not Qur’an according to him
also. This is even according to the view of the later scholars who said it is
obligatory to do Sajdah al-Tilawah by reciting (a verse of Sajdah) in Farsi
and the prohibition of touching a Mushaf written in Farsi translation

5 The last Shaykh al-Islam of the Ottoman Empire and a scholar of great repute.



(without wudu’) and (the prohibition of) reciting it for the one that is
impure - out of precaution.t

“However, the truth is that the ease in reciting Qur’an is not so loose that
what is not Qur’an may be recited even according to Imam Abu Hanifah.
The verse itself” commands reciting the ‘Qur’an’, and Farsi is not Qur’an.
Hence, a person in the state of major impurity (junub) and a menstruating
woman may recite it according to him, based on the derivation of his earlier
followers. The later followers forbade it out of precaution, while still
recognising it is as not being Qur’an.

“Whatever is not considered Qur’an external (to Salah) cannot be
considered Qur’an inside Salah. That which is easy (to recite) must be
Qur’an based on the command of the verse. The ease in reciting Qur’an
does not include reciting what is not Qur’an. [ know of no reason to permit
altering the Qur’an that was sent down for Salah, which is the only place
where reciting Qur’an is obligatory.

“Hence, Imam Abu Hanifah withdrew his earlier stance, according to the
most correct report. Ibn al-Malak said in Sharh al-Manar: ‘He retracted
from this view, as Nuh ibn Abi Maryam narrated, because it entails one of
two things: either negating the definition of Qur’an because Farsi is not
written in the Mushafs8, or the permissibility of Salah without Qur’an.””
(Mas’alah Tarjamat al-Qur’an, Dar al-Lubab, p. 117-8)

See also: I'la’ al-Sunan, 4:154-7; al-Nafhat al-Qudsiyyah, al-Shurunbulali;
Mas’alah Tarjamat al-Qur’an, Mustafa Sabri; Akam al-Nafa'is, al-Laknawi

6 The late scholars in reference only mentioned this rule as a precaution: in case the translation carries
the effect of the original Qur’an. It is not that they believed that the translation on its own amounts to
“Qur’an”.

7 That is, the verse: “Recite whatever is easy from the Qur’an”.

8 That is, even though part of the definition of “Qur’an” is “what is written in the Mushafs”, as stated by
Imam Abi Hanifah himself.



