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إنـما الـصدقـات لـلفقراء والـمساكـین والـعامـلین عـلیھا والـمؤلـفة قـلوبـھم وفـي الـرقـاب والـغارمـین وفـي سـبیل 

الله وابن السبیل فریضة من الله والله علیم حكیم (60) 

Verily,	alms	are	meant	only	for	the	poor	and	the	needy,	and	those	who	are	engaged	
in	its	administration,	and	those	whose	hearts	are	to	be	reconciled,	and	for	the	
liberation	of	the	captives,	and	for	those	in	debts,	and	for		every	struggle	in	the	cause	
of	Allah,	and	for	the	wayfarer:	an	ordinance	from	Allah—and	Allah	is	all-knowing,	
wise	(60)	

This	 ayah	 transiCons	 from	 discussing	 the	 behavior	 of	 the	 hypocrites	 regarding	 the	

"Mu’allafatu	Qulūbuhum"	 (those	whose	hearts	are	 to	be	 reconciled)	menConed	 in	 the	

previous	 ayah	 to	 establishing	 a	 general	 principle	 that	 later	 became	 known	 in	 Islamic	

jurisprudence	 as	 the	 eight	 categories	 of	 zakat	 recipients.	 Previously,	 we	 outlined	 ten	

comprehensive	 principles	 for	 understanding	 and	 applying	 zakat	 in	 a	 contemporary	

context. 	Some	of	these	principles	are	recalled	here	in	light	of	the	jurisprudence	derived	1

from	this	ayah.	

	 First:	 Zakat	 as	 a	 ConCnuaCon	 of	 an	ObligaCon	 in	 All	 Previous	 Divine	 Laws:	 The	

principle	 of	 zakat	 was	 established	 in	 the	 religious	 laws	 before	 the	 prophethood	 of	

Muhammad	صلى الله عليه وسلم,	 just	as	prayer,	fasCng,	pilgrimage,	and	other	fundamental	rituals	were	

prescribed	 in	 earlier	 tradiCons.	 However,	 it	 appears	 that	 previous	 scriptures	 did	 not	

provide	the	same	level	of	detail	regarding	zakat's	recipients,	scope,	and	specific	amounts	

as	was	 later	 clarified	 in	 the	Quran	 and	 the	 PropheCc	 Sunnah.	 In	 the	 remnants	 of	 the	

scriptures	preserved	by	the	People	of	the	Book—while	we	neither	fully	confirm	nor	deny	

their	 authenCcity —we	 find	 references	 to	 zakat-like	 obligaCons,	 someCmes	 termed	2

ṣadaqah	or	zakot	(in	Hebrew).	These	are	menConed	in	books	such	as	Proverbs	(21,	22,	

27),	 Deuteronomy	 (14,	 15),	 Luke	 (13),	 and	 Mabhew	 (5).	 However,	 their	 distribuCon	

appears	 to	have	been	 limited	to	 the	poor,	wayfarers,	and	Levites—the	 laber	being	the	

temple	caretakers	from	the	lineage	of	Aaron	(peace	be	upon	him)—without	menConing	



other	recipients.	For	instance,	in	the	Book	of	Deuteronomy,	it	states:	"Set	aside	a	tenth	

of	all	the	produce	of	your	fields	each	year.	Eat	it	in	the	presence	of	the	Lord	your	Allah	in	

the	place,	He	chooses	for	His	name	to	dwell—the	Cthe	of	your	grain,	new	wine,	and	oil,	

and	 the	 firstborn	 of	 your	 herds	 and	 flocks—so	 that	 you	may	 learn	 to	 revere	 the	 Lord	

your	Allah	always.	But	if	the	place	is	too	distant	and	you	have	been	blessed	by	the	Lord	

your	Allah	so	that	you	cannot	carry	your	Cthe,	then	exchange	your	Cthe	for	silver,	take	

the	silver	with	you,	and	go	to	the	place	the	Lord	your	Allah	will	choose.	Use	the	silver	to	

buy	whatever	you	 like—cable,	 sheep,	wine,	strong	drink,	or	anything	you	desire.	Then	

you	 and	 your	 household	 shall	 eat	 there	 in	 the	 presence	 of	 the	 Lord	 your	 Allah	 and	

rejoice.	 Do	 not	 neglect	 the	 Levites	 in	 your	 towns,	 for	 they	 have	 no	 allotment	 or	

inheritance	 of	 their	 own.	 At	 the	 end	 of	 every	 three	 years,	 bring	 all	 the	 Cthes	 of	 that	

year’s	produce	and	store	it	in	your	towns	so	that	the	Levites	(who	have	no	inheritance	of	

their	own),	and	the	foreigners,	the	fatherless,	and	the	widows	who	reside	in	your	towns	

may	 come	and	eat	 and	be	 saCsfied.	 Then	 the	 Lord	 your	Allah	will	 bless	 you	 in	 all	 the	

work	of	 your	hands." 	 From	 this,	we	observe	a	deviaCon	 in	 the	distribuCon	of	 alms—3

where	some	of	 it	was	wrongly	consumed	by	the	donors	themselves	and	even	used	for	

purchasing	intoxicants.		

	 Second:	 Placing	 PropheCc	 Evidences	 and	 Scholarly	 InterpretaCons	 in	 Their	

Quranic,	 Historical,	 and	 Geographical	 Contexts.	 Previously,	 we	 cited	 hadiths	 of	 the	

Prophet	صلى الله عليه وسلم 	and	records	from	the	caliphs	who	succeeded	him	as	foundaConal	texts	for	

the	 jurisprudence	of	zakat. 	Now,	 in	the	context	of	the	ayah	on	the	eight	categories	of	4

zakat	 recipients,	we	 ask:	What	 aspects	 of	 these	 texts	 are	 fixed,	 and	what	 aspects	 are	

subject	 to	 change?	How	do	we	define	"the	poor"	 in	 today's	world?	 Is	 the	 silver-based	

threshold—approximately	$600	today—or	its	historical	gold	equivalent—around	$6,000	

today—sCll	a	valid	criterion	to	disCnguish	between	the	wealthy	and	the	poor	in	our	era?	

The	clear	answer	is	no.	This	is	because:	The	purchasing	power	of	these	amounts	today	is	

insufficient	 for	 even	 the	most	 basic	 living	 expenses	 of	 an	 average	 family	 for	 a	 year	 in	

most	economies.	The	value	of	gold	fluctuates	significantly,	someCmes	dropping	by	half	



or	 doubling	 within	 a	 single	 year,	 making	 it	 an	 unreliable	 benchmark.	 We	 revisit	 the	

insights	 of	 Shah	 Waliullah	 Dehlawi,	 the	 great	 reformer	 of	 India,	 who	 refined	 the	

definiCon	of	poverty	using	scriptural	 thresholds.	He	wrote:	“The	prescribed	amount	of	

five	wasqs	of	grain	or	dates	was	set	because	it	is	sufficient	for	the	smallest	household	for	

an	 enCre	 year.	 A	 household,	 at	 minimum,	 consists	 of	 a	 husband,	 wife,	 and	 a	 third	

member—a	servant	or	child.	The	average	food	intake	of	a	person	is	about	a	ratl	or	mudd	

of	 food	daily.	 If	 each	of	 these	 three	 consumes	 that	 amount,	 it	will	 sustain	 them	 for	 a	

year,	with	 some	 remaining	 for	 emergencies	 or	 condiments.	 Similarly,	 the	 threshold	 of	

five	awqiyahs	 (200	dirhams	of	silver)	was	set	because	 it	was	sufficient	 for	 the	smallest	

household	 for	a	 full	 year,	provided	 that	prices	 remained	 stable	 in	most	 regions.	 If	 you	

survey	the	habits	of	different	countries,	you	will	find	this	to	be	the	case.” 	Based	on	this	5

reasoning,	we	propose	not	 to	define	 zakat	eligibility	or	 the	 "poverty	 threshold"	 in	our	

era	 by	 an	 individual’s	 possession	 of	 600	 grams	 of	 silver	 ($600)	 or	 85	 grams	 of	 gold	

($6,000).	Instead,	the	disCncCon	between	rich	and	poor	should	be	based	on	whether	a	

person	possesses	sufficient	cash	or	equivalent	resources	to	cover	a	family’s	basic	needs	

for	 one	 year—taking	 into	 account	 the	 economic	 condiCons	 of	 each	 region,	whether	 a	

country,	 state,	 or	 city.	 This	 approach	 aligns	 beber	with	 the	 core	 purpose	 of	 zakat,	 as	

emphasized	 in	 this	 Quranic	 ayah,	 which	 aims	 to	 combat	 poverty	 effecCvely.	 It	 is	 also	

more	 suitable	 than	 contemporary	 internaConal	 poverty	 standards,	 which	 are	 open	

shaped	by	global	poliCcal	agendas	and	inconsistent	measurement	criteria.	

	 Third:	 Considering	 the	 ObjecCves	 of	 Zakat	 When	 Engaging	 in	 JurisprudenCal	

Reasoning:	 We	 have	 previously	 menConed	 that	 jusCce	 is	 one	 of	 the	 fundamental	

objecCves	of	zakat.	Therefore,	we	do	not	agree	with	the	view	that	limits	zakat	collecCon	

strictly	to	the	specific	categories	of	wealth	menConed	in	the	Sunnah—without	drawing	

analogies	to	similar	forms	of	wealth. 	Such	a	restricCve	interpretaCon	deviates	from	the	6

true	 purpose	 of	 zakat,	which	 is	 to	 take	 from	 the	wealthy	 to	 the	 poor,	 the	 needy,	 and	

other	eligible	recipients,	as	clearly	stated	in	this	ayah.	By	failing	to	uphold	this	principle,	

zakat	risks	being	reduced	to	a	mere	formalisCc	ritual—detached	from	reason	and	jusCce.	



	 Fourth:	Zakat	Is	the	Right	of	Its	Recipients	and	Should	Not	Serve	the	Interests	of	

the	 Giver:	 Whether	 the	 zakat	 giver	 is	 an	 individual	 or	 the	 owner	 of	 a	 charitable	

organizaCon	that	collects	and	distributes	zakat,	 it	 is	not	permissible	 to	derive	personal	

worldly	 benefits	 from	 zakat	 recipients.	 This	 includes	 the	 poor,	 the	 needy,	 those	

employed	 to	 administer	 zakat,	 those	 whose	 hearts	 are	 to	 be	 reconciled,	 those	 in	

bondage,	those	burdened	with	debt,	those	striving	in	the	cause	of	Allah,	and	wayfarers.	

They	must	 not	 be	 treated	 as	 employees	 or	 subordinates;	 rather,	 zakat	 is	 their	 rightul	

due	and	exclusive	property.	

	 Fiph:	 Zakat	 as	 a	 Pillar	 of	 the	 Islamic	 PoliCcal	 and	 Economic	 System:	 The	

fundamental	principle	of	zakat	is	that	it	should	be	collected	and	distributed	by	the	state,	

which—through	 its	 policies—determines	 the	 rightul	 recipients:	 the	 poor,	 the	 needy,	

zakat	 administrators,	 those	 whose	 hearts	 are	 to	 be	 reconciled,	 those	 in	 bondage,	

debtors,	 those	 striving	 in	 Allah's	 cause,	 and	 wayfarers.	 This	 is	 an	 integral	 part	 of	 the	

Islamic	 poliCcal	 and	 economic	 system—one	 that	 colonial	 powers,	 in	 all	 their	 forms,	

sought	 to	dismantle	within	Muslim-majority	naCons	by	erasing	 its	 role	 in	governance. 	7

As	 we	 have	 previously	 menConed,	 since	 contemporary	 Muslim	 governments	 have	

largely	abandoned	this	obligaCon—just	as	they	have	neglected	most	aspects	of	 Islamic	

governance—Islamic	 civil	 insCtuCons	must	 take	on	 the	 responsibility	of	 reviving	 zakat,	

ensuring	that	policies	are	in	place	to	fulfill	 its	objecCves	in	today's	socieCes.	Moreover,	

Islamic	movements	 advocaCng	 for	 the	 comprehensive	 return	 of	 Islam	 as	 a	way	 of	 life	

must	prioriCze	the	restoraCon	of	zakat—along	with	the	waqf	(endowment)	system—as	

key	economic	pillars	in	the	revival	of	Islamic	civilizaCon.	

	 Sixth:	 The	 Gradual	 Scaling	 of	 Zakat	 Rates	 Aligns	 with	 Its	 ObjecCves:	 We	 have	

discussed	how	the	prescribed	zakat	rates	on	different	types	of	wealth,	agriculture,	and	

war	 gains	 are	 proporConate	 to	 the	 economic	 interests	 that	 the	 zakat	 system	 seeks	 to	

achieve.	However,	when	it	comes	to	the	eight	categories	of	zakat	recipients,	therefore,	

no	specific	allocaCon	raCos	were	prescribed	for	 its	expenditure,	 leaving	the	esCmaCon	

to	the	insCtuCons	responsible	for	managing	it.		



	 Seventh:	 The	 Nisab	 (Threshold)	 and	 Zakatable	 Wealth	 Are	 Subject	 to	

InterpretaCon,	 Unlike	 the	 Rates	 and	 Recipients.	We	 do	 not	 agree	 with	 the	 view	 that	

treats	 the	 nisab	 (threshold),	 zakatable	 wealth,	 rates,	 and	 recipients	 as	 equally	 fixed	

aspects	of	Islamic	law.	Instead,	we	differenCate	between:	The	rates	and	recipients,	which	

remain	 fixed	 and	 the	 nisab	 (threshold)	 and	 zakatable	 wealth,	 which	 are	 subject	 to	

change	based	on	circumstances. 	Regarding	the	eight	zakat	recipients	menConed	in	this	8

ayah,	 the	 fixed	 aspect	 of	 their	 distribuCon	 is	 their	 categories,	 as	 Allah	 states:	 "An	

obligaCon	 from	 Allah."	 	 However,	 what	 qualifies	 under	 each	 category	 may	 evolve	

depending	 on	 changing	 social	 and	 economic	 condiCons.	 As	 previously	menConed,	we	

agree	with	Imam	Shah	Waliullah	Dehlawi	in	considering	a	family’s	annual	basic	needs	as	

the	 defining	 threshold	 between	 wealth	 and	 poverty.	 Now,	 let	 us	 explore	 some	

contemporary	 quesCons	 regarding	 the	 categories	 of	 the	 poor,	 the	 needy,	 zakat	

administrators,	 those	 whose	 hearts	 are	 to	 be	 reconciled,	 those	 in	 bondage,	 debtors,	

those	striving	in	Allah's	cause,	and	wayfarers.	

1. (For	the	Poor):	We	begin	by	addressing	the	age-old	quesCon	of	the	difference	

between	“the	poor”	(الــــــــفقراء)	and	“the	needy”	()ا-ــــــــساكــــــــ)	based	on	our	method	

of	disCnguishing	Quranic	concepts	through	a	combinaCon	of	phoneCc	roots	in	

the	Arabic	 language	and	 contextual	meaning	 in	 the	Quranic	usage.	 The	 root	

	(ف	ق	ر) 	 	(F	Q	R)	carries	meanings	derived	from	its	phoneCc	components:	The	

sound	"ف"	(fa')	conveys	negaCon	or	separaCon	with	force.	The	sound	"ق"	(qaf)	

signifies	hollowness	or	 interior	depth.	The	sound	"ر"	(ra')	suggests	conCnuity	
or	extension.	It	refers	to	the	conCnuous	penetraCon	of	empCness	into	a	solid	

core,	 like	 the	 vertebrae	 of	 the	 spine.	 The	 term	 faqīr	 (poor)	 is	 also	 used	 for	

wells	 that	are	dug	and	connected	to	one	another.	Fuqrah	of	a	shirt	 refers	 to	

the	opening	through	which	the	head	enters.	Similarly,	faqara	the	camel’s	nose	

means	to	slit	 it.	And	among	its	meanings,	Faaqiraahu	(Al-Qiyamah	25),	refers	

to	something	that	breaks	the	spine	or	empCes	the	body	of	its	contents.	From	

this	 noCon	 of	 deep	 empCness,	 the	 poor	 are	 named	 as	 such	 because	 their	



possessions	are	void, 	whether	in	terms	of	wealth	(as	commonly	understood)	9

or	 sufficient	means	 to	 sustain	 themselves	 (as	we	 interpret	 it).	 This	meaning	

aligns	with	 the	Quranic	 descripCons	 of	 the	 poor,	 such	 as:	 “And	marry	 those	

among	you	who	are	single	and	those	who	are	righteous	among	your	male	and	

female	 servants.	 If	 they	 are	 poor,	 Allah	will	 enrich	 them	out	 of	His	 bounty”	

(An-Nur	32).	Here,	"poor"	refers	to	those	who	lack	the	means	to	marry.	"For	

the	poor	emigrants	who	were	expelled	from	their	homes	and	their	wealth…”	

(Al-Hashr	8).	This	 indicates	that	the	"poor"	may	 lack	shelter,	wealth,	or	basic	

necessiCes,	 depending	 on	 their	 economic	 context.	 On	 the	 other	 hand,	

"masakin"	refers	to	a	different	state,	even	though	both	categories	qualify	for	

zakat,	 The	 root	 ك	ن) 	(س	 (S	 K	N)	 carries	meanings	 derived	 from	 its	 phoneCc	

components:	 The	 sound	 	"س" (seen)	 conveys	 precise	 penetraCon	 and	

extension.	 The	 sound	 	"ك" (kaf)	 signifies	 pressure	 or	 constraint.	 The	 sound	

	"ن" (noon)	 suggests	 inner	 extension	 or	 depth.	 Together,	 these	 elements	

convey	 the	 idea	 of	 inner	 stability	 or	 sCllness,	 as	 seen	 in	 words	 like	 Like	

someone	 residing	 in	 their	 home	 or	 sebled	 place,	 or	 like	 the	 sCllness	 of	 an	

animal	slaughtered	in	place	with	a	knife,	or	the	calmness	of	the	wind	meaning	

its	 quieCng.	 Sakīnah	 means	 dignity	 and	 tranquility. 	 As	 for	 miskīn	 (the	10

desCtute),	 masākīn	 (the	 desCtute	 ones),	 and	 maskanah	 (desCtuCon),	 they	

stem	from	tamassukn	(on	the	pabern	of	tamaff‘ala). 	The	addiConal	mīm	in	11

this	pabern	alters	 the	meaning	 to	 relate	 to	a	claim	of	being	a	mutamaff‘il—

similar	to	mutamashayikh	(one	who	claims	to	be	a	sheikh),	mutamadhhib	(one	

who	 claims	 adherence	 to	 a	 school	 of	 thought),	 or	 mutamarjilah	 (one	 who	

claims	toughness).	I	do	not	agree	with	those	who	say	tamassakan	means	"he	

became	poor";	 rather,	 the	more	precise	meaning	 is	"he	claimed	poverty	and	

expressed	it	to	people	through	his	appearance	and	begging"—whether	justly	

or	falsely.	This	contrasts	with	the	truly	poor	(fuqarā’),	whom	Allah	describes:	

"The	 ignorant	think	them	rich	due	to	their	restraint,	but	you	recognize	them	



by	 their	 mark;	 they	 do	 not	 ask	 people	 insistently"	 (Al-Baqarah	 	 273).	 The	

masākīn,	 however,	 openly	 display	 their	 need	 and	 distress,	 stemming	 from	 a	

psychology	 of	 humiliaCon,	 misery,	 and	 abasement.	 This	 aligns	 with	 the	

Quran’s	 menCon	 of	 masākīn	 and	 maskanah,	 as	 seen	 in	 verses	 such	 as	 Al-

Baqarah	61,	Aal	‘Imran	112,	An-Nisa’	8,	Al-Qalam	24,	and	Al-Balad	16,	among	

others.	

	 Our	standard	for	Defining	Poverty	is	what	we	have	previously	established	that	the	

standard	 for	poverty	 should	be	based	on	whether	an	 individual	has	enough	 to	 sustain	

themselves	 and	 those	 financially	 dependent	 on	 them	 for	 one	 year,	 according	 to	 the	

average	 cost	 of	 living.	 Since	 this	 amount	 varies	between	 individuals	 and	 socieCes,	 the	

most	 appropriate	 measure	 is	 an	 economic	 standard—denominated	 in	 the	 local	

currency —reflecCng	the	amount	required	by	an	average	family	to	meet	its	basic	needs	12

for	a	year.	This	standard	should	be	determined	within	the	economic	unit	in	which	people	

live—whether	it	be	a	naCon,	state,	or	city.	This	criterion	divides	society	into	those	who	

have	 enough	 and	 thus	 do	 not	 qualify	 for	 zakat.	 Those	 who	 lack	 sufficiency	 and	 are	

eligible	to	receive	zakat	under	the	category	of	“the	poor”	and	“needy.”	We	disagree	with	

defining	wealth	versus	poverty	based	on	a	fixed	amount,	such	as:	Owning		600	grams	of	

silver	(~$600	today).	Owning	85	grams	of	gold	(as	esCmated	during	the	PropheCc	era).	

Similarly,	 we	 do	 not	 agree	 with	 those	 who	 rely	 on	 the	 hadith:	 "Whoever	 begs	 from	

people	while	having	what	suffices	him	will	come	on	the	Day	of	Judgment	with	his	face	

scratched	 by	 his	 begging."	 They	 asked:	 O	 Messenger	 of	 Allah,	 what	 is	 considered	

sufficient?	He	said:	"Fipy	dirhams	or	their	equivalent	in	gold." 	Aside	from	the	weakness	13

of	 its	chain	of	 transmission,	 I	find	this	hadith	 further	weakened	by	the	reference	to	"a	

specific	number	of	silver	dirhams	or	their	equivalent	in	gold"	appears	to	reflect	legalisCc	

terminology	 that	 developed	 in	 later	 Islamic	 jurisprudence,	 rather	 than	 the	 natural	

speech	and	linguisCc	style	of	the	Prophet	صلى الله عليه وسلم.	A	jurist	who	engages	in	studying	the	texts	

of	narraCons	must	disCnguish	between	the	two	languages	and	styles.		



	 (Verily,	alms	are	meant	only	for	the	poor):	For	the	scholars	of	the	jurisprudence	of	

the	heart—whether	 one	 calls	 it	 the	 science	of	 spiritual	 conduct,	 humility,	 or	 Sufism—

there	 is	 a	 profound	 interpretaCon	 of	 this	 statement.	 The	 brilliant	 Ibn	 ʿAṭāʾ	 Allāh	 al-

Sakandarī	 expresses	 this	 in	 his	 aphorisms:	 “Nothing	 draws	 blessings	 toward	 you	 like	

desperaCon,	 and	 nothing	 hastens	 divine	 gips	 to	 you	 like	 humility	 and	 neediness.”	 He	

then	conCnues:	“Needs	are	the	spread	of	divine	gips;	so	if	you	seek	the	arrival	of	these	

gips,	then	purify	your	sense	of	need	and	want,	“Indeed,	charity	 is	only	for	the	poor.” 	14

This	 interpretaCon	 is	 linguisCcally	valid	and	does	not	contradict	any	general	or	specific	

meanings	 in	 the	 Qur'an	 or	 Sunnah.	 In	 our	 approach,	 which	 embraces	 mulCple	

dimensions	of	meaning,	 this	perspecCve	 is	 acceptable	 and	beneficial	 in	understanding	

the	jurisprudence	of	supplicaCon	(fiqh	ad-duʿāʾ),	parCcularly	regarding	the	state	of	heart	

a	believer	should	embody	when	asking	Allah	 for	His	grace.	Allah,	 the	Almighty,	asks	 in	

the	Qur'an:	“Who	responds	to	the	desperate	one	when	he	calls	upon	Him	and	removes	

harm	and	makes	you	inheritors	of	the	earth?	Is	there	a	deity	with	Allah?”	(An-Naml	62).	

This	verse	serves	as	a	tesCmony	against	those	who	associate	partners	with	Him:	when	

they	 are	 truly	 desperate	 in	 their	 prayers,	 they	 find	 that	He	 alone	 answers	 them.	How	

much	more,	then,	will	He	answer	the	supplicaCon	of	a	believer	in	distress?	The	state	of	

iḍṭirār	 (desperaCon)—which	 can	 be	 described	 as	 an	 overwhelming	 sense	 of	 need	 for	

Allah,	 deep	 dependence	 on	 Him,	 and	 the	 severance	 of	 worldly	 means—hastens	 His	

response	to	supplicaCon,	or	even	brings	forth	something	greater.	This	applies	not	only	to	

worldly	 needs	 but	 also	 to	 spiritual	 and	 eternal	 needs.	 This	 is	 the	 essence	 of	 Ibn	 ʿAṭāʾ	

Allāh’s	 wisdom:	 “Nothing	 draws	 blessings	 toward	 you	 like	 desperaCon,	 and	 nothing	

hastens	 divine	 gips	 to	 you	 like	 humility	 and	 neediness.”	 We	 witness	 this	 in	 the	

supplicaCon	of	 the	Prophet	صلى الله عليه وسلم,	 such	 as	 during	 the	Bable	of	 Badr,	when	he	 raised	his	

hands	 so	 high	 that	 his	 cloak	 fell	 from	 his	 shoulders,	 revealing	 the	 whiteness	 of	 his	

underarms,	as	he	pleaded	Allah,	fulfill	what	You	have	promised	me!	O	Allah,	if	this	small	

band	 of	 Muslims	 perishes,	 You	 will	 not	 be	 worshiped	 on	 this	 earth.” 	 This	 is	 the	15

supplicaCon	of	 a	 desperate	 soul,	 uberly	 dependent	 on	Allah,	 perfectly	 embodying	His	



words:“O	 mankind,	 you	 are	 in	 need	 of	 Allah,	 while	 Allah	 is	 the	 Self-Sufficient,	 the	

Praiseworthy”	(Faṭir	315).	And	in	this	context,	one	may	also	recall	the	general	meaning	

of:	“Indeed,	charity	is	only	for	the	poor…”		

2. (The	 needy):	 Clarifying	 the	 DisCncCon	 Between	 the	 Poor	 (Fuqara)	 and	 the	

Needy	(Masakin):	Based	on	the	disCncCon	we	made	earlier	between	the	poor	

	define	who	those	with	agree	not	do	we	,(ا-ــــــــــــــــــسـاكــــــــــــــــــ()	needy	the	and	(الــــــــــــــــــفـقـراء)
masakin	using	 the	hadith:	"The	true	miskeen	 (needy	person)	 is	 the	one	who	

refrains	 from	 begging.	 Read,	 if	 you	 wish:	 They	 do	 not	 beg	 from	 people	

importunately.” 	 Although	 the	 hadith	 is	 considered	 authenCc	 by	 most	16

scholars	who	evaluated	its	chain	of	narraCon,	its	content	does	not	align	with	

either	 the	 linguisCc	 or	 Quranic	 meaning	 of	 "masakin",	 as	 we	 previously	

explained.	 It	 seems	more	 likely	 to	me	 that	 this	 hadith	 was	 narrated	with	 a	

slight	 alteraCon	 in	 meaning	 and	 that	 its	 original	 wording	 referred	 to	 “the	

poor”	(الــــــــــــــــــفـقـراء),	not	“the	needy”	()ا-ــــــــــــــــــسـاكــــــــــــــــــ).	The	evidence	for	this	is	that	the	

Prophet	صلى الله عليه وسلم 	himself	referenced	a	Quranic	ayah	that	specifically	speaks	about	

the	poor	(الــــــــــــــــــفـقـراء),	not	the	needy	()ا-ــــــــــــــــــسـاكــــــــــــــــــ):	“Alms	are	for	the	poor	who	are	

restrained	 in	 the	 cause	 of	 Allah,	 unable	 to	 travel	 the	 land	 for	 trade.	 The	

ignorant	assume	them	to	be	wealthy	because	of	their	restraint.	You	recognize	

them	 by	 their	 appearance—they	 do	 not	 beg	 from	 people	 persistently.	 And	

whatever	good	you	spend,	surely	Allah	knows	 it	well.”	 (Al-Baqarah	273).	The	

True	DefiniCon	of	the	Miskeen	(Needy):	Thus,	based	on	the	Quranic	usage,	the	

miskeen	 is	someone	who	openly	expresses	their	need	and	seeks	help	with	a	

sense	 of	 humility	 and	 desperaCon—whether	 they	 are	 poor	 or	 not,	 but	 find	

themselves	in	urgent	need.	

	 How	Much	Should	Be	Given	to	the	Poor	and	Needy	from	Zakat?	One	of	the	key	

quesCons	 regarding	 zakat	distribuCon	 for	 the	poor	 and	needy	 is	 how	much	 should	be	

given—should	it	cover	their	needs	for	a	lifeCme,	a	year,	or	another	duraCon?	In	reality,	



this	 is	 a	 policy-related	 quesCon	 that	 depends	 on	 available	 funds,	 surrounding	

circumstances,	 and	 the	 number	 of	 eligible	 poor	 and	 needy	 recipients.	 Different	

approaches	 can	 be	 taken,	 such	 as:	 AllocaCng	 a	 full	 year’s	 worth	 of	 basic	 needs	 (or	

longer)	to	as	many	people	as	possible,	while	leaving	others	to	seek	alternaCve	support.	

DistribuCng	 the	 available	 zakat	 equally	 among	 all	 recipients,	 even	 if	 it	 does	 not	 fully	

meet	their	needs.	Focusing	on	alleviaCng	specific	types	of	hardship,	such	as	eliminaCng	

hunger	 or	 homelessness.	 InvesCng	 in	 empowering	 capable	 recipients	 by	 helping	 them	

develop	skills	to	earn	a	living—following	the	wisdom	of	the	well-known	saying:	"Do	not	

give	me	a	fish,	but	 teach	me	how	 to	fish."	There	are	also	other	potenCal	policies	and	

choices,	and	it	 is	 incorrect	to	limit	zakat	distribuCon	to	a	single	fixed	rule	or	to	assume	

that	one	specific	method	is	permanently	applicable	in	all	situaCons.	

	 One	 of	 the	 pracCcal	 quesCons	 regarding	 zakat	 distribuCon	 is	 whether	 it	 is	

permissible	 to	 give	 zakat	 to	 a	 spouse	 or	 poor	 relaCves.	 The	 general	 ruling	 is	 that	 it	 is	

permissible	 as	 long	 as	 the	 recipient	 is	 not	 someone	 whom	 the	 zakat	 giver	 is	 legally	

obligated	to	financially	support.	Therefore,	a	husband	cannot	give	his	zakat	to	his	wife	or	

minor	 children	 because	 he	 is	 responsible	 for	 their	 maintenance.	 Scholars	 typically	

differenCate	between	sons	and	daughters,	ruling	that	a	father	must	support	his	son	unCl	

he	reaches	puberty	and	his	daughter	unCl	she	marries.	However,	I	believe	this	disCncCon	

is	not	absolute;	rather,	it	should	depend	on	societal	norms	and	the	child's	ability	to	earn	

a	living.	Thus,	financial	responsibility	should	conCnue—whether	for	a	son	or	a	daughter

—unCl	 they	 are	 able	 to	 support	 themselves	 or	 are	 covered	 by	 the	 state’s	 financial	

system.	 In	pracCce,	 this	 can	be	measured	by	 the	 legal	age	of	adulthood	as	defined	by	

different	countries.	Similarly,	a	child	cannot	give	zakat	to	their	parents	or	grandparents	if	

they	 lack	financial	 sufficiency	because	 it	 is	 the	 child's	duty	 to	 support	 them	unCl	 they	

reach	 financial	 stability. 	 Likewise,	 a	 brother	 cannot	 give	 zakat	 to	 his	 sister,	 as	 his	17

financial	 responsibility	 toward	 her	 falls	 under	 the	 concept	 of	 qiwamah	 (guardianship),	

which	 we	 understand	 as	 one	 of	 the	 objecCves	 behind	 the	 difference	 in	 inheritance	

shares	between	brothers	and	sisters	as	menConed. 	However,	apart	from	these	cases,	it	18



is	permissible—and	even	 recommended	 in	our	present	 reality,	where	governments	do	

not	collect	and	distribute	zakat—to	prioriCze	giving	zakat	to	poor	relaCves.	This	includes	

a	 wife	 giving	 zakat	 to	 her	 needy	 husband	 (to	 the	 extent	 of	 his	 basic	 needs,	 but	 not	

beyond),	 and	 both	 men	 and	 women	 giving	 to	 their	 uncles,	 aunts,	 and	 cousins. 	19

Regardless	of	which	scholarly	opinion	the	zakat	payer	follows—since	opinions	on	these	

mabers	are	diverse—the	fundamental	rule	remains	that	one	must	not	personally	benefit	

from	those	to	whom	they	give	zakat.	The	sole	 intenCon	should	be	to	alleviate	poverty,	

seeking	 Allah’s	 pleasure	 alone,	 as	 expressed	 in	 the	Quran:	 "We	 feed	 you	 only	 for	 the	

sake	 of	 Allah;	 we	 seek	 neither	 reward	 nor	 graCtude	 from	 you"	 (Al-Insan	 9).	 And	

ulCmately,	Allah	knows	best	the	intenCons	of	His	servants,	and	every	person	is	aware	of	

their	own	conscience.	

	 There	is	also	a	quesCon	regarding	whether	the	Ahl	al-Bayt	(the	Prophet’s	family)	

or	 the	 Banu	 Hashim	 are	 eligible	 to	 receive	 zakat	 designated	 for	 the	 poor.	 We	 have	

addressed	this	before, 	and	the	conclusion	 is	 that	 this	 restricCon	was	a	specific	ruling	20

applicable	only	to	the	Prophet	صلى الله عليه وسلم	and	his	immediate	family	during	his	lifeCme.	It	is	not	

valid	to	extend	the	category	of	Ahl	al-Bayt	indefinitely	aper	their	Cme,	expanding	it	over	

centuries	 unCl	 it	 includes	 tens	 of	 millions	 of	 people	 today	 who	 claim	 lineage	 to	 the	

Prophet	صلى الله عليه وسلم.	 It	 is	 logically	 impossible	 to	 verify	 the	 ancestry	 of	 all	 these	 individuals,	

confirm	their	claims,	and	establish	a	dedicated	system	in	every	country	to	take	care	of	

their	affairs.	There	is	no	clear	evidence	in	Islamic	law	that	such	an	arrangement	was	ever	

intended	by	Allah.	

	 A	final	 quesCon	 concerns	whether	 zakat	may	be	 given	 to	poor	 and	needy	non-

Muslims.	The	dominant	opinion	is	that	it	is	not	permibed,	based	on	the	hadith	in	which	

the	Prophet	صلى الله عليه وسلم	instructed	Mu‘adh	عـــــــنه	ا7	رضـــــــي		when	sending	him	to	Yemen:	"Call	them	

to	 tesCfy	 that	 there	 is	no	Allah	but	Allah	and	 that	 I	 am	His	Messenger.	 If	 they	accept,	

inform	them	that	Allah	has	enjoined	upon	them	five	daily	prayers.	If	they	accept,	inform	

them	that	Allah	has	made	zakat	obligatory	on	their	wealth—to	be	taken	from	their	rich	



and	given	to	their	poor."	Some	scholars	understand	this	hadith	as	specifically	referring	to	

Muslim	poor,	but	this	 is	not	necessarily	the	only	valid	 interpretaCon.	The	phrase	"their	

poor"	 could	 also	mean	 the	 poor	 of	 the	 community	 or	 state	 as	 a	 whole. 	 Even	 if	 we	21

accept	the	dominant	interpretaCon,	there	remains	the	category	of	"those	whose	hearts	

are	to	be	reconciled"	(قــــــلوبــــــهم	ا-ــــــؤلــــــفة),	which	explicitly	includes	the	poor	and	needy	among	

non-Muslims. 	Therefore,	zakat	may	be	given	to	poor	and	needy	non-Muslims	with	the	22

intenCon	of	drawing	their	hearts	closer	to	Islam.	And	what	beber	way	to	win	hearts	than	

to	 lip	 people	 out	 of	 poverty	 and	 debt	 in	 the	 name	 of	 Islam?	When	we	 consider	 the	

higher	objecCves	of	 zakat	 in	 light	of	all	Quranic	ayahs	and	 related	hadiths,	we	find	no	

disCncCon	between	Muslims	and	non-Muslims	regarding	the	general	purpose	of	charity.	

For	instance,	Allah	says:	"If	you	give	charity	openly,	it	 is	good;	but	if	you	conceal	it	and	

give	 it	 to	 the	poor,	 that	 is	 even	beber	 for	 you"	 (Al-Baqarah	273).	And:	 "And	 they	give	

food,	despite	their	 love	for	 it,	 to	the	needy,	the	orphan,	and	the	capCve."	 (Al-Insan	8).	

The	Prophet	صلى الله عليه وسلم 	also	said:	"In	any	seblement	where	a	single	person	wakes	up	hungry,	

they	 are	 no	 longer	 under	 Allah’s	 protecCon." 	 These	 rulings	 are	 general	 and	 do	 not	23

differenCate	between	Muslims	and	non-Muslims.	 The	 core	purpose	 is	 to	fight	poverty	

and	hunger	in	society—regardless	of	religion.	

3. (And	 those	 who	 are	 engaged	 in	 its	 administraCon):	 The	 category	 of	 zakat	

administrators	(عــــــليها	)الــــــعامــــــل)	requires	careful	regulaCon	in	our	present	reality,	
especially	 given	 the	 central	 role	 of	 Islamic	 charitable	 organizaCons	 in	

collecCng	 and	 distribuCng	 zakat.	 It	 is	 well	 known	 that	 in	many	 non-Muslim	

charitable	 organizaCons,	 a	 significant	 porCon	 of	 donaCons	 is	 consumed	 by	

“administraCve	expenses.”	We	consider	 this	pracCce	 to	 fall	under	 the	unjust	

consumpCon	of	people’s	wealth,	which	is	condemned	in	Islam. 	In	response	24

to	this	 issue,	 the	European	Council	 for	Fatwa	and	Research	recently	 issued	a	

ruling—which	 I	 personally	 supported	 as	 a	 council	 member	 and	 conCnue	 to	

endorse	for	charitable	organizaCons	in	the	West—staCng	that:		The	maximum	

percentage	 that	 may	 be	 allocated	 to	 zakat	 administraCon	 (including	 staff	



salaries	and	insCtuConal	expenses)	must	not	exceed	one-eighth	(12.5%)	of	the	

total	 funds	collected.	This	 ruling	 is	based	on	an	analogy	with	the	eight	zakat	

categories.	 AddiConally,	 Islamic	 charitable	 insCtuCons	 must	 ensure	 full	

transparency	in	their	financial	reports	to	uphold	trust	and	integrity. 	25

	 There	are	urgent	issues	within	Islamic	charitable	organizaCons	that	require	a	clear	

Islamic	ruling.	One	such	issue	is	that	zakat	administrators	(عـــــليها	)الـــــعامـــــل)—the	employees	

of	 zakat-collecCng	 insCtuCons—are	not	necessarily	 poor	 and	 should	not	be	 treated	as	

such	when	receiving	 from	zakat	 funds.	Their	category	 is	disCnct	 from	that	of	 the	poor,	

and	their	compensaCon	should	not	be	based	on	need	but	on	fair	employment	standards.	

The	correct	approach	is	to	pay	them	salaries	that	align	with	the	average	compensaCon	

for	 similar	 professionals	 in	 their	 economic	 region,	 based	 on	 their	 qualificaCons	 and	

locaCon.	This	includes	employees	in	fields	such	as	educaCon,	administraCon,	healthcare,	

engineering,	 law,	 accounCng,	 media,	 research,	 IT,	 telecommunicaCons,	 electricity,	

transportaCon,	sanitaCon,	and	technical	support,	among	others.	From	my	observaCons	

in	dozens	of	Muslim-majority	and	minority	countries,	the	current	situaCon	of	employees	

in	 Islamic	 insCtuCons	 is	 extremely	difficult,	 except	 in	 rare	 cases.	Most	workers	 receive	

salaries	 that	 are	 significantly	 lower—open	 more	 than	 50%	 less—than	 the	 market	

average	 for	 their	 professions.	 It	 is	 not	 enough	 for	 each	 organizaCon	 to	 claim	 that	 it	

follows	 the	 average	 salary	 levels	 of	 other	 Islamic	 insCtuCons	 in	 a	 given	 country—

because,	 in	many	cases,	those	insCtuCons	barely	provide	subsistence-level	wages.	As	a	

result,	 with	 few	 excepCons,	 these	 insCtuCons	 struggle	 to	 abract	 highly	 qualified	

professionals.	The	majority	of	employees	they	manage	to	hire	are	either	those	who	do	

not	meet	the	usual	competence	standards	for	their	professions	or	those	who	are	highly	

skilled	 but	 unable	 to	 find	 stable	 jobs	 due	 to	 their	 poliCcal	 affiliaCons	 with	 Islamic	

movements—locally	or	globally—or	their	ethical	and	religious	stances	on	key	issues.	This	

includes	 individuals	 who:	 Take	 a	 clear	 moral	 and	 legal	 stance	 on	 PalesCne,	 LGBTQ+	

immorality,	 environmental	 destrucCon,	 poliCcal	 tyranny,	 or	 other	 pressing	 concerns.	

PracCcing	 Muslim	 women	 living	 in	 non-Muslim	 socieCes—or	 even	 in	 some	 Muslim-



majority	 countries—who	 refuse	 to	 compromise	 on	 their	 dress,	 speech,	 or	 behavior	 in	

accordance	with	Islamic	teachings.	Islamic	organizaCons	should	support	such	individuals	

rather	 than	 exploit	 their	 vulnerability—a	 vulnerability	 caused	 by	 the	 oppression	 of	

tyrants	 and	 corrupt	 elites—simply	 to	 cut	 costs	 in	 the	 budget	 allocated	 for	 zakat	

administrators.	 If	 Islamic	 insCtuCons	 seriously	 address	 these	 challenges,	 they	 will:	

Abract	 a	more	 competent	 workforce,	 Empower	 current	 employees,	 enabling	 them	 to	

carry	out	their	duCes	with	greater	ease	and	effecCveness,	Enhance	the	impact	of	Islamic	

charitable	work,	which	 is	one	of	 the	most	crucial	 forms	of	comprehensive	 jihad	 in	our	

Cme.	 Finally,	 urgent	 efforts	 are	 needed	 to	 resolve	 the	 chronic	 funding	 crisis	 in	 Islamic	

charity	work.	This	crisis	is	fueled	by	the	schemes	of	hypocrites	who	oppose	any	genuine	

effort	to	advance	Islam,		The	sCnginess	of	wealthy	individuals,	who	either	withhold	their	

zakat	or	abach	condiCons	that	serve	their	poliCcal	or	business	interests,	 	The	unethical	

pracCce	of	giving	zakat	funds	as	“Qard	Hasan”	(interest-free	loans)	to	Islamic	insCtuCons	

instead	 of	 granCng	 them	 as	 donaCons	 for	 the	 sake	 of	 Allah.	 Sadly,	 there	 is	 the	

widespread	corrupCon	of	demanding	up	to	10%	interest	on	these	so-called	“charitable	

loans”,	with	some	deviant	scholars	issuing	decepCve	fatwas	to	jusCfy	these	pracCces. 	26

	 The	 original	 jurisprudence	 of	 the	 sahm	 (allocated	 share)	 for	 those	 working	 on	

collecCng	or	distribuCng	zakat	remains	as	it	 is,	with	its	diverse	opinions	within	our	rich	

legal	tradiCon.	However,	I	have	fundamental	objecCons	to	some	inherited	views	on	this	

maber.	One	such	view	is	the	condiCon	set	by	some	jurists	that	only	men	qualify	for	the	

sahm	of	ʿāmilīn	ʿalayhā	(those	employed	to	administer	zakat),	either	on	the	grounds	that	

the	 word	 ʿāmilīn	 is	 in	 the	 sound	 masculine	 plural	 form	 and	 that	 the	 verse	 does	 not	

explicitly	say	ʿāmilīn	wa	ʿāmilāt	(men	and	women	workers). 	This	 is	a	forced	argument	27

and	a	clear	misinterpretaCon	of	 the	 intent	behind	the	masculine	plural	 form	 in	Arabic,	

which	encompasses	both	men	and	women.	Another	reasoning	cited	 is	the	hadith:	“No	

people	will	ever	succeed	who	entrust	their	affairs	to	a	woman.” 	However,	this	applied	28

specifically	 to	 the	 case	 of	 Persia	 during	 the	 Cme	 of	 the	 Prophet	 	,صلى الله عليه وسلم when	 they	

appointed	as	their	ruler	a	young	girl	aper	her	uncles,	the	princes,	had	killed	each	other.	



It	 does	 not	 apply	 to	 every	 form	 of	 leadership	 by	 a	 woman,	 as	 has	 been	 previously	

discussed. 	 Introducing	 gender	 consideraCons	 into	 mabers	 unrelated	 to	 the	 natural,	29

intrinsic	 differences	 between	 men	 and	 women—such	 as	 working	 within	 the	 zakat	

administraCon	system—is	a	methodological	error	that	should	not	be	made	by	scholars	

of	 jurisprudence.	Another	 inherited	opinion	 is	the	condiCon	that	only	Muslims	may	be	

included	 in	 the	 sahm	 of	 ʿāmilīn	 ʿalayhā.	 This	 condiCon—lacking	 any	 explicit	 scriptural	

evidence—may	 have	 been	 jusCfied	 in	 the	 context	 of	 historical	 state-run	 zakat	

insCtuCons.	 However,	 it	 conflicts	 with	 the	 operaConal	 needs	 of	 contemporary	 Islamic	

organizaCons	 that	 collect	 and	 distribute	 zakat.	 While	 it	 is	 true	 that	 the	 majority	 of	

workers—and	all	 leadership	posiCons—within	 charitable	 insCtuCons	are	naturally	held	

by	Muslims,	the	nature	of	the	work	sCll	requires	the	involvement	of	some	non-Muslims.	

Fair	professional	engagement	with	them	necessitates	paying	them	appropriate	salaries,	

even	if	from	the	sahm	allocated	to	those	administering	zakat.	Another	inherited	view	is	

the	 prohibiCon	 of	 appoinCng	 members	 of	 Āl	 al-Bayt	 (the	 Prophet’s	 family)	 or	 Banū	

Hāshim	 in	 zakat-related	work.	 As	 previously	menConed,	my	 stance	 is	 that	 the	 special	

status	of	Āl	al-Bayt	or	Banū	Hāshim	was	specific	to	those	who	lived	during	the	lifeCme	of	

the	Prophet	صلى الله عليه وسلم.	Aper	his	passing,	this	category	should	not	be	expanded	to	include	the	

tens	of	millions	of	people	who	trace	their	lineage	to	him	today.	There	is	no	evidence	that	

this	was	the	intended	ruling	in	divine	law.	

4. (Those	Whose	Hearts	Are	to	Be	Reconciled):	This	zakat	category	remains	valid	

and	has	not	been	abrogated, 	and	it	can	play	a	crucial	role	in	addressing	one	30

of	 the	 greatest	 challenges	 in	 Islamic	 outreach	 today:	 the	 lack	 of	 financial	

support	for	new	Muslims—whether	in	Muslim-majority	or	minority	regions—

as	well	as	for	 individuals	and	groups	whose	hearts	need	to	be	drawn	toward	

Islam.	 This	 obligatory	 zakat	 category	 is	 essenCal	 for	 ensuring	 the	 conCnuity,	

financial	 independence,	and	administraCve	and	poliCcal	stability	of	programs	

designed	 to	 strengthen	 the	 faith	 of	 new	 Muslims	 and	 engage	 influenCal	

figures.	 Its	 importance	 is	 especially	 evident	 given	 that	 the	 alarming	 rate	 of	



apostasy	 among	 new	Muslims,	which	we	witness	 firsthand	 in	 our	 Cme.	 The	

rise	 of	 anC-Islam	 propaganda	 campaigns	 and	 the	 urgent	 need	 to	 win	 the	

support	of	key	influencers	for	the	benefit	of	Islam,	its	call,	its	community,	and	

its	causes.	

	 Our	 esteemed	 teacher,	 Sheikh	 Yusuf	 Al-Qaradawi,	 expressed	 his	 view	 on	 who	

should	manage	the	zakat	category	of	"those	whose	hearts	are	to	be	reconciled"	(ا-ــــــــــــــــؤلــــــــــــــــفة	

	is	it	as	rulers,	Muslim	upon	falls	responsibility	this	principle,	in	that,	stated	He	.(قــــــــــــــــــلـوبــــــــــــــــــهـم

closely	Ced	to	state	policies—both	domesCc	and	foreign—guided	by	the	interests	of	the	

religion	 and	 the	 Muslim	 Ummah.	 However,	 since	 modern	 governments	 have	 largely	

neglected	 their	 duty	 toward	 zakat,	 Islamic	 insCtuCons	 and	organizaCons	must	 take	on	

this	 role.	 He	 specifically	 advised	 these	 organizaCons	 to	 allocate	 this	 zakat	 share	 to	

counter	the	aggressive	ChrisCan	missionary	campaigns	targeCng	Muslims,	parCcularly	in	

Africa. 	We	agree	with	our	esteemed	teacher	on	what	he	wrote	 in	the	eighCes	of	the	31

previous	Hijri	century	 (the	sixCes	of	 the	previous	Gregorian	century). 	However,	given	32

how	 Islamic	 outreach	 efforts	 have	 evolved	 and	 become	 more	 complex,	 a	 renewed	

strategic	vision	is	needed	for	how	this	zakat	share	should	be	uClized	today.	In	our	view,	

the	top	priority	for	the	"those	whose	hearts	are	to	be	reconciled"	zakat	category	in	our	

era	 should	 be	 establishing	 a	 specialized	 research	 and	 strategic	 center	 for	 Islamic	

outreach. 	This	center	would	monitor	the	state	of	Islamic	da‘wah	worldwide,	analyze	its	33

needs,	 challenges,	 and	 opportuniCes,	 coordinate	 efforts	 among	 various	 Islamic	

organizaCons	and	create	a	dynamic	global	network	that	effecCvely	promotes	Islam	and	

draws	people’s	hearts	toward	it.	

5. (For	the	LiberaCon	of	CapCves):	We	understand	the	word	“fi”	(فــــــــــــــــــي)	 in	"fi	ar-
riqab"	 as	 indicaCng	 that	 this	 zakat	 category	 should	 be	 directed	 toward	 an	

organized	 effort	 to	 liberate	 capCves,	 rather	 than	 simply	 giving	 funds	 to	 the	

enslaved	individual	directly.	Islam	came	to	free	people,	not	to	enslave	them, 	34

and	 as	 we	 have	 previously	 menConed,	 its	 fundamental	 goal	 is	 human	



liberaCon.	 Given	 the	 current	 reality	 of	modern	 slavery,	 parCcularly	 affecCng	

women,	 children,	 and	 refugees	 abducted	 from	 war-torn	 and	 impoverished	

regions, 	Muslims	must	 work	 Crelessly	 to	 combat	 enslavement	 and	 secure	35

the	freedom	of	all	oppressed	people—Muslims	and	non-Muslims	alike.	Just	as	

we	 proposed	 the	 establishment	 of	 a	 strategic	 research	 center	 for	 Islamic	

outreach,	 we	 also	 propose	 that	 this	 zakat	 category	 should	 support	 a	

specialized	 research	 and	 strategic	 center	 dedicated	 towards	 monitoring	 the	

state	 of	 modern	 slavery	 worldwide—including	 the	 enslavement	 of	 enCre	

naCons	 through	 poliCcal	 and	 economic	 oppression, 	 analyzing	 the	 needs,	36

challenges,	 and	 opportuniCes	 for	 effecCve	 intervenCon	 and	 	 coordinaCng	

efforts	 within	 a	 global	 network	 to	 acCvely	 advance	 the	 Islamic	 objecCve	 of	

human	freedom.	

6. (For	Those	in	Debt):	The	zakat	category	for	debtors	()الـــــــــــــــغارمـــــــــــــــ)	is	a	remarkable	

example	of	the	comprehensive	social	security	system	that	Islam	provides.	The	

Prophet	صلى الله عليه وسلم 	 elaborated	 on	 the	meaning	 of	 “ghurm”	 (debt)	 in	 the	 hadith	 of	

Qabisah	ibn	Mukhariq,	who	said:	"I	took	on	financial	responsibility	(ḥamālah)	

[in	another	narraCon:	on	behalf	of	my	people,	meaning	I	commibed	to	paying	

a	debt	for	them],	so	I	came	to	the	Messenger	of	Allah	صلى الله عليه وسلم	to	ask	for	assistance.	

He	told	me:	 ‘Stay	here	unCl	the	charity	comes,	and	we	will	give	you	from	it.’	

Then	he	said:	‘O	Qabisah,	begging	is	not	permissible	except	for	three	types	of	

people:	 (1)	 A	 man	 who	 has	 taken	 on	 a	 financial	 burden	 (ḥamālah)—he	 is	

allowed	to	ask	for	assistance	unCl	he	receives	enough,	then	he	must	stop.	(2)	

A	man	who	has	been	struck	by	a	disaster	that	has	wiped	out	his	wealth—he	

may	ask	unCl	he	regains	financial	stability.	 (3)	A	man	suffering	 from	extreme	

poverty,	verified	by	three	wise	members	of	his	community—he	may	ask	unCl	

he	 abains	 financial	 sufficiency.	 Any	 other	 form	 of	 begging,	 O	 Qabisah,	 is	

unlawful	wealth	 that	a	person	consumes	unlawfully.” 	This	profound	hadith	37

outlines	three	key	forms	of	public	financial	assistance,	essenCally	establishing	



three	types	of	Islamic	social	insurance:	Social	Security	for	Community	Leaders	

and	Those	Fulfilling	Social	ObligaCons:	This	 refers	 to	 someone	who	 takes	on	

financial	 responsibility	 (ḥamālah)	 for	 their	 people,	 whether	 "their	 people"	

refers	to	their	tribe,	party,	professional	guild,	or	any	other	social	group	in	their	

cultural	 seàng.	 Islamic	 scholars	 call	 this	 person	 "al-ghārim	 li-maslaha	

ghayrihi"—a	 debtor	 for	 the	 benefit	 of	 others.	 This	 system	 ensures	 financial	

support	for	those	in	leadership	or	social	influence	who	take	on	responsibiliCes	

that	uplip	their	community—whether	 it	be	a	tribal	elder,	a	poliCcal	 leader,	a	

union	 representaCve,	 or	 any	 other	 figure	working	 for	 communal	 benefit.	 In	

essence,	 this	principle	supports	alternaCve	social	power	structures	alongside	

tradiConal	 poliCcal	 authority,	 strengthening	 community	 resilience.	

Comprehensive	 Disaster	 Relief	 Insurance:	 This	 covers	 individuals	 who	 have	

suffered	 from	 a	 “jā’iḥah”	 (disaster)—whether	 caused	 by:	 Environmental	

catastrophes	 (floods,	 earthquakes,	 droughts),	 Health	 crises	 (pandemics,	

chronic	illness,	aging-related	disabiliCes),	Wars	or	conflicts	they	had	no	role	in.	

This	effecCvely	serves	as	a	universal	disaster	relief	fund,	ensuring	that	vicCms	

of	 uncontrollable	 calamiCes	 can	 recover	 financially.	 In	 modern	 terminology,	

this	 system	 provides	 universal	 coverage	 for	 all	 members	 of	 society—unlike	

contemporary	 insurance	 and	 social	 security	 systems,	which	 typically	 require	

premium	payments	or	tax	contribuCons	to	access	benefits,	even	in	their	most	

advanced	forms.	Comprehensive	Debt	Repayment	Assistance:	This	applies	 to	

individuals	 who	 borrowed	 money	 for	 their	 personal	 needs	 but	 were	 later	

unable	 to	 repay	 it.	However,	 the	assistance	 is	 condiConal:	 three	 trustworthy	

and	 intelligent	 members	 of	 the	 community	 must	 verify	 that	 the	 debt	 was	

within	 reasonable	 limits	 (qiwām	 or	 sadād)—meaning	 the	 debtor	 was	 not	

extravagant	 nor	 irresponsible	 in	 their	 spending	 compared	 to	 what	 is	

considered	 normal	 for	 people	 in	 similar	 circumstances.	 This,	 in	 my	 view,	 is	

even	more	remarkable	than	the	previous	two	types	of	financial	assistance,	as	

it	 guarantees	 that	 society—through	 the	 zakat	 system—covers	 the	 debts	 of	



individuals	who	borrowed	responsibly	for	their	essenCal	needs	but	are	unable	

to	repay.	 In	 its	pracCcal	outcome,	this	mechanism	aims	to	eliminate	interest-

based	 debt	 (riba)	 by	 ensuring	 that	 no	 person	 falls	 into	 financial	 ruin	 due	 to	

unpaid	debts.If	zakat	funds	are	insufficient,	it	is	permissible	for	this	same	zakat	

category	 (al-ghārimin)	 to	 provide	 Qard	 Hasan	 (interest-free	 loans)	 to	

individuals	 or	 insCtuCons,	 allowing	 them	 to	 repay	 their	 debts	 unCl	 they	 can	

afford	to	return	the	loan.	AddiConally,	zakat	funds	from	this	category	may	be	

used	to	seble	the	debts	of	deceased	individuals	whose	heirs	are	unable	to	pay	

off	what	they	owed. 	38

7. (every	struggle	in	the	cause	of	Allah):	I	lean	toward	the	opinion	that	this	zakat	

category	(fi	sabilillah	-	in	the	cause	of	Allah)	should	not	be	restricted	solely	to	

military	jihad	but	should	encompass	all	forms	of	struggle	for	the	sake	of	Allah,	

including	 scienCfic,	 cultural,	 social,	 poliCcal,	 economic,	 educaConal,	

pedagogical,	 healthcare,	 medical,	 and	 environmental	 efforts,	 among	 others.	

These	are	all	 interconnected	bablefronts	 in	which	 the	Muslim	Ummah	must	

strive	 to	 uphold	 the	 cause	 of	 Allah.	 However,	 this	 category	 should	 not	 be	

expanded	 to	 cover	 general	 charitable	 expenses,	 such	 as	 building	 roads	 or	

schools,	 unless	 the	 project	 carries	 a	 direct	 charitable	 purpose—not	 just	

general	social	or	commercial	benefits—and	is	explicitly	linked	to	the	objecCve	

of	jihad	in	the	cause	of	Allah.	This	means	that	the	primary	aim	of	the	project	

must	be	to	establish	the	supremacy	of	Allah’s	word	and	to	strengthen	Islam’s	

presence	over	all	other	systems	of	 life,	 rather	than	simply	doing	good	for	 its	

own	 sake,	 which	 can	 be	 funded	 by	 other	 forms	 of	 charity	 and	 voluntary	

donaCons.	 AddiConally,	 based	 on	 real-world	 observaCons,	 it	 is	 important	 to	

place	 a	 restricCon	 on	 the	misuse	 of	 this	 category.	 Some	wealthy	 individuals	

exploit	the	broad	definiCon	of	"fi	sabilillah"	to	benefit	financially	or	poliCcally	

from	their	zakat	payments,	direcCng	them	toward	charitable	insCtuCons	that	



ulCmately	 serve	 their	 own	 business	 or	 poliCcal	 interests,	 as	 previously	

discussed. 	39

8. (The	Wayfarer):	We	have	previously	discussed	the	allocaCon	of	war	spoils	 to	

the	Ibn	As-Sabil	category, 	explaining	that	it	refers,	in	contemporary	terms,	to	40

providing	 aid	 to	 refugees.	 AddiConally,	 it	 serves	 to	 encourage	 travel	 and	

exploraCon	of	Allah’s	earth	as	an	objecCve	in	itself.	In	our	Cme,	this	category	

can	 also	 be	 expanded	 to	 include	 providing	 shelter	 for	 the	 homeless,	 those	

who	have	nowhere	to	sleep	and	spend	their	nights	on	the	streets	or	in	public	

faciliCes. 	This	would	ensure	them	safe	housing	that	preserves	their	dignity,	41

funcConing	as	a	form	of	social	security	mandated	by	Islamic	law.	The	ulCmate	

goal	 of	 ensuring	 the	 well-being	 of	 subcategories	 within	 Ibn	 As-Sabil	 is	 to	

provide	 a	 level	 of	 sufficiency	 that	 safeguards	 their	 dignity	 and	 humanity.	

Furthermore,	 this	zakat	category	should	also	cover	burial	expenses	 for	those	

who	pass	away	without	anyone	to	care	for	them.	This	is	especially	relevant	to	

refugees	who	die	while	cut	off	from	their	families,	a	reality	that	is	increasingly	

common	among	Muslim	minoriCes	in	the	West	today.	

	 This	 is	what	the	space	has	allowed	 in	 light	of	this	noble	ayah,	as	a	reflecCon	on	

the	 higher	 objecCves	 of	 the	 eight	 zakat	 categories.	 The	 relaCve	 distribuCon	 of	 zakat	

across	 these	 categories	depends	on	 the	policies	 adopted	by	 the	 insCtuCons	managing	

zakat,	 based	 on	 their	 experience	 and	 assessments.	 However,	we	 strongly	 recommend	

that	 none	 of	 these	 eight	 categories	 be	 neglected	 in	 the	 strategic	 planning	 of	 zakat-

collecCng	 insCtuCons.	 Each	 of	 these	 categories	 is	 essenCal	 and	 divinely	 mandated,	

serving	lopy	purposes	and	profound	wisdoms—the	full	depth	of	which	is	known	only	to	

Allah	Almighty.	 In	 reflecCng	 on	 this	 great	 ayah,	we	 have	 contemplated	 some	of	 these	

purposes,	seeking	to	gain	a	deeper	understanding	of	their	significance.	


