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Abstract

This book explores the Islamic legal principles that govern the permissibility of consumables, food
additives, and pharmaceutical ingredients, offering a comprehensive resource for understanding how
these guidelines apply in modern contexts. Beginning with foundational rulings, it establishes that all
substances are generally permissible unless specified as impure, harmful, or mind-altering. The
analysis then delves into plant-based and animal-derived substances, addressing specific prohibitions
on ingredients deemed impure, harmful, or ethically contentious according to Islamic teachings.
Special focus is given to processes that may render originally impure substances pure, such as
transformation (istihalah), dissolution (istihlak), and tanning (dibagh). These principles are essential in
evaluating the permissibility of controversial ingredients like gelatine, rennet, and animal fats.
Furthermore, the book addresses contemporary production methods—such as egg-based, cell culture,
insect cell, and recombinant DNA technologies—discussing their implications for vaccine and drug
permissibility.

In addition to examining commonly used excipients and E-numbers, the book provides practical
guidance for navigating these additives, reinforcing a holistic framework that balances adherence to
Islamic dietary and medicinal standards with modern scientific advancements. This analysis supports
Muslims in making informed, faith-aligned choices regarding consumables and medical treatments,
bridging Islamic jurisprudence with the demands of contemporary life.
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Section 1

Rulings Related to the Default Status of Consumables in Islamic Law

A fundamental question in Islamic law (Shari‘ah) concerns the default status of consumables: Are all
things considered permissible (halal) for consumption unless explicitly prohibited, or are they deemed
prohibited (haram ) until proven otherwise? This topic is essential for accurately determining what is
halal and haram in Shari‘ah.

The Ruling on Things Following the Revelation of Islamic Law (Shari‘ah)

Principle 1:
By Default the status of consumables in Islam is of Permissibility.

e 3 ) 2 0 1 A

After the advent of the Prophet Muhammad’s ¥ mission, scholars have debated the default ruling on
items lacking specific texts from Shari‘ah. The crux of this discussion revolves around whether these
items are considered permissible or prohibited by default. The differing scholarly opinions are as
follows:"

1. First Opinion: General Prohibition (al-hazr) by Default
Ibn Hamid and Al-Qadi Abu Ya‘la from the Hanbali school, along with some Mu‘tazilites, argue
that the default ruling on items is prohibition. According to this view, all items are considered
haram unless explicitly stated otherwise.

2. Second Opinion: Neutrality (Tawaqquf) Until Evidence is Found
Abu Al-Husayn Al-Kharazi from the Hanbali school and other scholars adhering to the position
of suspension (wagfiyyah) contend that the ruling on items is to withhold judgment (tawaqquf).
This stance is also supported by Al-Ash‘ari, Abu Bakr Al-Sayrafi, and several Shafi‘i scholars. Al-
Haskafi remarks, "The preferred opinion is that the default ruling on items is to withhold
judgment (tawaqquf), although many jurists assert that the default is permissibility."’

3. Third Opinion: General Permissibility (al-ibahah) by Default
The majority of scholars assert that the default ruling on items is permissibility. This view is
widely accepted among the Hanafis and Shafi‘is.’ In works such as Al-Tahrir and Al-Mukhtar, it
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is clearly stated that the default is permissibility. Ibn Abidin supports this position in his
commentary on Al-Durr Al-Mukhtar, where he emphasizes that "it is explicitly mentioned in
Al-Tahrir that the preferred view is that the default ruling is permissibility according to the
majority of Hanafis and Shafi‘is." His student, Allamah Qasim, also affirms this perspective.
Additionally, this understanding is found in Al-Hidayah* and Al-Khaniyyah’, particularly in
discussions surrounding prohibition and permissibility.

Emphasizing the majority position as the valid one is crucial for understanding the foundational
principles of Islamic law regarding consumption. Recognizing that the default ruling is permissibility
provides a clear framework for determining what is halal and haram, significantly impacting daily life

and spiritual practices within the Muslim community.

Types of Food and Drink

Human food can be categorized into two main types: plant-derived and animal-derived. The
following Sections will explore each type.
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Section 2
Plant Derived Foods

Generally, all plant-derived foods are permissible (halal) except for those that are (1) inebriating, mind-
altering, (2) impure, or (3) biologically harmful.®

1. Inebriating or Mind-Altering Plants

Principle 2:
Every substance which is Inebriating or Mind-altering is prohibited.
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Any product derived from plants (e.g., hashish) or fruits (e.g., grapes through fermentation) that causes
mind-altering effects must be assessed to determine whether it qualifies as “mind-altering”. If a
substance significantly alters the mind, it is prohibited based on Allah’s statement: “Indeed, intoxicants
are an abomination of Satan's work; so avoid them that you may be successful” [Surah Al-Ma'idah: 90].

The Islamic Figh tradition has historically discussed mind-altering substances using various terms. Two
primary classifications are "al-khamr" (fermented beverages like wine) and "al-muskir" (general
inebriants). Additionally, classical jurists have employed terms such as "al-mukhaddir" (psychoactive
substances) and "al-mufattir" (substances affecting the mind). For a comprehensive understanding of
mind-altering substances from a Figh perspective, they can be classified into four categories based on
their effects:
o a.Al-Muskir: Inebriating Substances
This category includes substances that induce intoxication, elation, and altered states
of consciousness, leading to cognitive impairment. (Refer to my written piece on
Ethanol and Khamr for more detail).’
o b. Al-Mukhaddir: Psychoactive Substances
These substances alter perception, mood, and cognitive functions without inducing

inebriation.
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o c.Al-Muraqqad: Depressants
Substances that provide calming or numbing effects on the central nervous system,
leading to relaxation, sedation, and anaesthesia.

o d. Al-Mufsid: Neuro-Toxic Substances
This category includes substances that may harm the nervous system and cognitive
functions, resulting in altered states of consciousness. (Refer to the section on Harmful
or Poisonous Plants).

Rulings on Al-Khamr and Al-Muskir

In the context of legal assessments made by classical Muslim jurists regarding inebriating beverages
(al-khamr and al-muskir), a consensus (ijma‘) has been reached that consuming al-khamr derived from
uncooked grapes is impermissible, regardless of the quantity. However, differing opinions arise
regarding substances other than grapes.

This consensus extends to the understanding that partaking in any inebriating beverage, referred to as
al-muskir, derived from substances other than grapes, constitutes a transgression.

Among the Sunni schools of thought, two distinct viewpoints exist regarding the legal implications

surrounding al-khamr and al-muskir:®

e First Opinion: The Hanafi Perspective
Classical jurists from al-‘Iraq, particularly from al-Kafah, such as Ibrahim al-Nakh¢ (d. 96 AH),
Sufyan al-Thawri (d. 161 AH), Ibn Abi Layla (d. 83 AH), and Abt Hanifah (d. 150 AH),” hold that
the prohibitions concerning al-khamr pertain specifically to inebriants produced by cooking
and fermenting grape juice. This prohibition is understood metaphorically, extending to non-
grape inebriant beverages only if they induce intoxication. Furthermore, the prohibition
applies exclusively to the quantity that causes inebriation; small amounts that do not lead to
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intoxication are deemed permissible. However, this perspective evolved over time, with Imam

Muhammad al-Shaybani (d. 189 AH) later asserting that al-khamr encompasses all muskir

inebriant beverages, regardless of quantity, shifting the focus from the amount needed to

achieve inebriation to the potential for inebriation.

e Second Opinion: The Hijazi Perspective

Classical jurists from al-Hijaz assert that the prohibition on al-khamr applies to all inebriating

beverages, including those derived from substances other than grapes. This prohibition is

considered applicable irrespective of the quantity consumed, as long as the substance has the

potential to cause inebriation. This viewpoint is adhered to by the remaining Sunni schools and

some Hanafi scholars, emphasizing the potential for inebriation rather than the amount

consumed.

Table 1. Summary of the Two Opinions Regarding Rulings of Khamr

Opinion Which Jurists Ruling of Muskir Amount it Ruling of Khamr
applies to
1% Mainly jurists  ruling of intoxicants Appliesonly  Al-khamr relates specifically to that
opinion of al-‘Iraq (muskir) is specifically  to the beverage which is fermented from
(Hanafi) to that which quantity that  grape juice and metaphorically
inebriates and is not inebriates, but  (majazan) to that which is other
synonymous with al- this has than this if it inebriates i.e., other
khamr shifted to any  beverages do not accept all rulings
quantity that  of khamr, but less stringent rulings
has potential
to inebriate
2 Mainly jurists  the ruling of Appliestoany  al-khamr extends to all drinks that
opinion of al-Hijaz intoxicants (muskir) is  quantity big inebriate including all that are
(Mmaliki, synonymous with al- or small, sourced from other than grapes i.e.,
Shafi‘, khamr which applies whether it other beverages accept all rulings of
Hanbali) to all quantities small ~ inebriatesor  khamr also
and large not

Using al-Khamr in Food/ Beverage:




Hanafi - Abu Hanifah allows for muskir in food and drink as long as it is not to the amount that

intoxicates. Later scholars go according to Imam Muhammad which relates that both large

amounts and small amounts of muskir are impermissible if it has the potential to inebriate.

All other schools consider it impermissible in small or large quantities.

3 types of food containing alcohol™:

a.

Products that contain less than 1% alcohol (ethanol) due to unavoidable fermentation
during production—such as fruit juices, yoghurt, and dough—resemble nabidh in that
the presence of a small amount of alcohol is a natural by-product of the process. Such
items are not classified as khamr and are permissible to consume, provided they do not
intoxicate, just as nabidh was permitted to be consumed for up to three days."
Moreover, alcohol levels below 0.5-1% (according to differing scholarly opinions)
cannot intoxicate when consumed in normal quantities, especially when the product is
not intended as a beverage.

When alcohol is added in very small amounts (approximately 0.1-0.5%) as a solvent or
carrier for substances such as preservatives, colourings, antioxidants, or emulsifiers in
products like fizzy drinks, this falls under istihlak (dissipation within a dominant pure
liquid). Since no trace of the alcohol’s properties remain, such products are permissible
and not classified as khamr.

However, ethanol used as a flavouring ingredient—such as rum, wine, cherry liqueur,
or brandy—in food items, sweets, or chocolates is prohibited. This is because such
alcohols are prepared and designated as beverages, and their use amounts to
introducing khamr into the food.

Definition of al-Mukhaddir or al-Mufattir (Psycho-active Substances)
Lexical definition:

al-mukhaddirat is derived from either the word al-khidr (cover that is used to conceal the slave girl in
the vicinity of the home) or al-khadr (laziness and lethargy). 1t is said: "The man became numb,"
meaning he became lethargic.

It refers to various concepts related to concealment, obscurement, and numbness, using metaphors to
describe the state of being covered, inactive, and lacking energy (al-futtrr). It also mentions the
association of 'al-khidr' with covering and the idea of a maidservant being adherent to the veil.
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Additionally, it mentions the concept of 'al-khidr' as a state of weakness, feebleness, and laziness
experienced by a drinker.".

Technical definition or nomenclature:

The word al-mukhaddirat is not mentioned among the early scholars, and it seems that the concept of
al-mukhaddirat was not used extensively until the 10th century. However, the jurists (fuqaha) agreed
with the language scholars regarding the meaning of al-takhdir, which generates laziness and
stupefaction.” Importantly described as both causing a person to experience lethargy and/ or
euphoria, affecting the perception of the mind or consciousness.™

The jurists argue that a "mukhaddir" is a substance that, upon consumption, leads to laziness and
lethargy, or obscures the mind without causing intense intoxication. This is because inebriation (al-
iskar), such as that caused by al-khamr, brings about activity, joy, excitement, and indulgence.
Similarly, the effect of inebriation (al-sukr),"
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The numbness (,45-) caused by drinking or medication is a state of lethargy (futiir) that affects the
person who consumes it, resulting in weakness. And numbness (s;l;-) is the heaviness of the leg and its

inability to move, making it numb (j4%) completely.™

Mukhaddir is synonymous to Mufattir, futiir (weakness and fatigue):

Abt Dawid narrated in his Sunan from the hadith of Shahr ibn Hawshab, who reported from Umm
Salamah, saying:
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"The Messenger of Allah (saw) forbade every inebriant (al-muskir) and all that causes drowsiness (al-
mulffattir).""

"Mufattir" refers to the substance that induces lethargy and numbness in the body, even if it does not

B ||

reach the level of intoxication. "al-Fatttir" is the prominent effect of consumption.

Mufattir refers to any psychoactive substance that affects mood or behaviour through its numbing or
paralysing properties."
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"A mukhaddir is that which causes the mind to be obscured without affecting the senses, accompanied
by ecstasy and pleasure, such as opium and likewise hashish and according to the sound opinion is
prohibited....""

They refer to a group of substances that affect the central nervous system and the psychological state
of the user. They can weaken and bring upon a sense of lethargy whilst stimulating the central nervous
system, suppress activity, induce hallucinations, or alter perceptions. These substances have addictive
properties and can lead to various health problems and social issues.”

Another comprehensive definition is that any substance that impairs mental functioning, harms
health, and usually leads to addiction is considered al-mufattir.”

Psycho-active Substances (Al-Mukhaddir) and their Effects

This second category encompasses substances that induce euphoria, stimulation, and hallucinations of
the mind, commonly referred to as "psychoactive substances" or "psychoactive drugs." These
substances influence the brain's neurotransmitter systems, resulting in modifications to perception,
mood, consciousness (drowsy, sedating), and cognition. Some plant based mukhaddir substances can be
further categorized based on their primary effects:

1. Stimulants:
e Cocaine: Derived from the leaves of the Coca plant (Erythroxylum coca).
e Ephedrine: Found in the Ephedra plant.
e Caffeine: Found in coffee beans (Coffea), tea leaves (Camellia sinensis), and cocoa beans
(Theobroma cacao).
e Nicotine: Found in tobacco plants (Nicotiana tabacum).
2. Hallucinogens/Psychedelics:
e Psilocybin: Found in certain mushrooms of the genus Psilocybe.
e Mescaline: Found in the Peyote cactus (Lophophora williamsii) and the San Pedro cactus (Echinopsis
pachanoi).
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e DMT (Dimethyltryptamine): Found in plants like Psychotria viridis and Diplopterys cabrerana (used
in the preparation of Ayahuasca).
3. Dissociative Depressants:

e Salvinorin A: Found in the Salvia divinorum plant.
4. Opioids:

e Morphine and Codeine: Naturally occurring in the opium poppy plant (Papaver somniferum).
These substances have been traditionally used in various cultures for medicinal, ritualistic, and
recreational purposes, but they also carry significant legal and health implications depending on their
use and regulation where they are considered prohibited if their mind-altering properties are
significant.

Varieties of al-Mukhaddir and al-Mufattir as Explored by Classical Muslim Jurists

The landscape of drugs and intoxicants, as described in classical Islamic jurisprudence texts, finds its
contemporary counterparts in our present time. The realm of drug production and consumption has
evolved, with individuals becoming adept at deriving substances from various sources to achieve
desired effects such as mental sedation and heightened stimulation. All of these substances fall under a
common verdict - their prohibition due to the undeniable harm they inflict. This stance is distinctly
elaborated upon in the Islamic legal edicts that pertain to drugs.

e Opium (al-banj): This extract from a poisonous plant is utilized in medicine as a sedative. Its
consumption results in drowsiness and a numbing of the cognitive faculties.

e Opium Poppy (al-afytin): Derived from the sap of the poppy plant, this substance induces sleep
and anesthesia. It impacts appetite and sexual desire and possesses the potential for addiction,
marked by severe withdrawal symptoms.

e Cannabis (al-hashishah): A strain of the Indian hemp leaf, it ushers in intoxication, altering
perceptions and impairing judgment.

e Catha Edulis (al-gat): This plant cultivated in Yemen is chewed, producing a stimulating effect
while also giving rise to addiction and a sense of numbness. It has a dual nature, acting as both
a stimulant and a narcotic. It leads to sluggishness, lethargy, and diminished productivity.

e Henbane (al-‘anbar), Saffron (al-za‘fran), and Cotton Seeds (zahr al-qatan): These substances
share intoxicating attributes akin to alcohol. Henbane is odourless and tasteless unless crushed
or burned. Saffron, a red stigmatic thread sourced from the crocus flower, is used for
flavouring. Cotton seeds are derived from the cotton plant.

e Laudanum (al-barsan): A blend of opium and morphine, this compound possesses potent
effects.

e Walnut (al-jawza’), Henbane (al-gangit), and Thornapple (al-dariqah): While walnut is a type of
nut, thornapple and henbane are the fruits of specific plants.

e Al-Ladur: This substance combines with opium.

e Al-‘Arit: A blend involving saffron and opium.
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Consequently, the use of mukhaddir substances has expanded beyond traditional narcotics, now
encompassing a wide array of psychoactive substances, both naturally derived and synthetically
manufactured.

Imam Shihab al-Din Ahmad ibn Idris al-Qarafi al-Maliki (d. 684 AH) distinguishes mukhaddir from
muskir by illustrating this through the example of cannabis, which he classifies as mukhaddir. He lays
out two key distinctions: *

1. Variability of Effects

The key distinction lies in the differing effects produced by mukhaddir compared to muskir.
Intoxicants (muskir), such as wine, generally induce a uniform state of inebriation, marked by
euphoria and detachment from grief or quiet composure. By contrast, the effects of mukhaddir
vary significantly among individuals: in some, it induces stimulation; in others, drowsiness,
heightened emotions, distress, or elation. Its impact is therefore unpredictable and diverse.
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2. Social Disruption

The consumption of wine and intoxicants (khamr) often leads to disorder, quarrels, and
disputes, provoking aggression that stands in stark contrast to one’s sober behaviour. By
comparison, gatherings of cannabis users (mukhaddir) tend to be marked by silence, passivity,
and disengagement. Even provocation or the confiscation of their belongings rarely elicits the
combative response typical of those under the influence of khamr. Their conduct, instead, often
resembles animal-like passivity. As a result, fatalities and violent incidents associated with
khamr are far more frequent than those linked to cannabis.

Al-Qarafi asserts that based on these grounds, cannabis belongs to the mukhaddir category
(psychoactive substances) rather than being classified as an intoxicant (al-muskir). This distinction
renders it exempt from the prescribed punishment (hadd) and the annulment of prayers. Instead, it

necessitates stringent corrective measures and prohibition.

In essence, the defining distinction between muskir (inebriants) and mukhaddir lies in the fact that
muskir significantly alters perception and impairs judgment, a characteristic that is notably different
among different individuals.”
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Rulings related to Mukhaddir:

There is agreement amongst jurists that mind altering substances, al-mukhaddirat, are prohibited.
Some consider ijma‘ on this.”

Taking substances which alter the mind for recreation purposes is considered prohibited. This is
deduced on basis of the rulings related to khamr.” But this is not the sole reason for its prohibition
rather there is explicit hadith of its prohibition. "The Messenger of Allah (saw) forbade every inebriant
(al-muskir) and all that causes drowsiness (al-muffattir)."*

In the late sixth century of the Islamic calendar, hashish appeared when the Mongols invaded the lands
of the Muslims and brought them with them. The sinful individuals among the Muslims were afflicted
by consuming it, and it spread among them, and the Muslims became aware of it.

Ibn Taymiyyah said, "And this hashish, it is the first thing that reached us that it appeared among the

Muslims in the late sixth century and early seventh century when the state of the Mongols emerged,

and its appearance coincided with the appearance of the sword of Genghis Khan..."”
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When it appeared and the Muslims became aware of it, the scholars (may Allah have mercy on them)
spoke about it and clarified its prohibition in consumption and use. There was a consensus among them
on the prohibition of the effects caused by it.

Ibn Taymiyyah said, "The consumption of this solid hashish is Haram (prohibited), and it is among the
filthiest of prohibited substances. Whether one consumes a little or a lot of it, the highly intoxicating

portion of it is Haram according to the consensus of Muslims"*

Imam al-Qarafi said, " The plant known as hashish, which is used by people of immorality, the people of
the time unanimously agreed on its prohibition, specifically referring to its highly mind-altering

properties"”

Statements regarding the prohibition of using hashish and other intoxicating drugs can be found in the
books of jurists according to their different schools of thought.

Hanafi

Shaykh Muhammad ¢Ala al-din al-Haskafi al-Hanafi said, "It is prohibited to consume bhang, hashish,
and opium because they are corrupting of the mind prevent from the remembrance of Allah in

prayer..."”

Maliki

Shaykh Abdul Baqi al-Zurgani al-Maliki said, "A mukhaddir is that which causes the mind to be
obscured without affecting the senses, accompanied by ecstasy and pleasure, such as opium and
likewise hashish according to the sound opinion (are prohibited)... they are considered pure, there is no
specific punishment for their users, and they are only prohibited if they have an effect on the mind..."*!
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Shaykh Muhammad Aliash al-Maliki (may Allah have mercy on him) said, "...As for the corrupting
substance (mufsid), also (sometimes) known as a mukhaddir, it is that which alters the mind without
ecstasy and elation such as hashish and opium... They are considered pure substances when it comes to
exceptions. The moderate use of them that does not obscure the mind is permissible, but excessive use
that obscures the mind is prohibited..."*

Shafii

Imam al-Nawawi said, "That which obscures the mind (even) without being a beverage, such as bhang,
is Haram (prohibited)"*

Al-Hafiz Ibn Hajar - may Allah have mercy on him - said, "He derived evidence from the general
statement of the Prophet - peace be upon him - 'Every intoxicant is prohibited' to prohibit anything
that causes intoxication, even if it is not a beverage. This includes hashish and others...Some scholars,
including Imam al-Nawawi and others, have definitively stated that it is intoxicating, while others have
definitively stated that it is narcotic. It is a matter of debate, as it produces similar effects to alcohol in
terms of pleasure, intoxication, habitual use, and absorption.*

The scholar Muhammad bin Ahmad al-Ramli al-Shafi‘i said, "Prohibition is established for beverages
that are made from solid substances, such as bhang, opium, excessive saffron, walnut, and hashish"*

Al-Hafiz Ibn Hajar al-Haythami - may Allah have mercy on him - said, "This hadith provides evidence

for the prohibition of hashish specifically, as it causes intoxication and confusion"**
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Hanbali

Imam Ibn Qudamah al-Maqdisi said, "...If one drinks bhang or similar substances that remove his mind
knowingly and playfully, its ruling is like that of a drunken person in terms of divorce... If it is known

that his mind was obscured due to disobedience, he is considered similar to a drunken person..."”’

Shaykh al-Islam Ibn Taymiyyah (may Allah have mercy on him) said, "The hashish made from cannabis
leaves is also Haram , and its consumer is subjected to punishment similar to that of a wine (al-khamr)

drinker"*

In conclusion, any substance that is confirmed to induce feelings of euphoria, sedation, or numbing
effects on the body or mind is subject to the prohibition ruling, irrespective of its specific origin or
designation, as long as it produces such effects. If the quantity consumed does not result in alterations
to one's mental state, then it is permissible. Any associated prohibition would be attributed to external
factors (like mingling with bad crowds and company) rather than the substance itself. This judgment is
rooted in the well-established prohibition outlined in the teachings of the Prophet £ concerning all
intoxicants (al-muskir) and substances causing drowsiness (al-mufattir).

Definition and Effects of Al-Muraqqad (Depressants)

This third category which comprises depressants, fall under the class of psychoactive substances that
act to slow down or depress the central nervous system (CNS). These substances can induce sedative
effects, resulting in drowsiness, decreased alertness, and feelings of relaxation. At higher doses,
depressants may produce more pronounced effects, including numbness, loss of sensation, and, in
extreme cases, partial or complete paralysis (anaesthetic properties).

The mukhaddir is what clouds the mind without dulling the senses, accompanied by euphoria and
pleasure, like opium and hashish. Unlike the muraqqgad, which clouds both the mind and the senses,

£
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such as belladonna and datura,” they are pure and there is no prescribed punishment for their user,
and they are not prohibited except for what affects the mind. *°

Plants which have been traditionally used in various cultures for their calming and sedative effects,
should be used with caution as their potency can vary, and excessive doses may lead to adverse effects,
including more severe sedation or even paralysis.

Symptoms: Relaxation, sedation, reduced inhibition, slowed reflexes, impaired coordination, euphoria.
However, they can also cause drowsiness, memory impairment, respiratory depression (in high doses),
and the potential for addiction.

Al-Qarafi explains that the person who consumes substances that cause the mind to become
unconscious may experience a loss of senses. If the senses, such as sight, hearing, touch, smell, and
taste, are lost along with the mind, it is considered "al-muraqqgad", drug rendering a person
unconscious. "al-Muraqqad" refers to substances that cause the mind and senses to become
unconscious, similar to someone who is severely inebriated, yet not the same.

Rulings of Muragqad
Maliki:

Shaykh Abdul Baqi al-Zurgani al-Maliki said, "A mukhaddir is that which causes the mind to be
obscured without affecting the senses, accompanied by ecstasy and pleasure, such as opium and
likewise hashish according to the sound opinion (are prohibited)... unlike Muraggad, which is that
which obscures both the mind and the senses, like belladonna and datura, they (mukhaddir and
muraqqad) are considered pure (tahir) substances... (and) the corrupting substances (mufsid) and

* Belladonna (Atropa belladonna) and Datura (Datura spp.) are two different plants that belong to the nightshade

family (Solanaceae). Both of these plants contain alkaloids with potent and potentially dangerous effects on the
nervous system. The alkaloids found in these plants, such as atropine and scopolamine, can have numbing

properties and various other effects.
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muraqqad (sedatives), they are considered pure, there is no specific punishment for their users, and
they are only prohibited if they have an effect on the mind..."*!

Shaykh Muhammad Aliash al-Maliki (may Allah have mercy on him) said, "...As for the corrupting
substance (mufsid), also (sometimes) known as a mukhaddir, it is that which alters the mind without
ecstasy and elation such as hashish and opium... Muraqqad is that which obscures the mind and the
senses, such as bhang and datura. They are considered pure substances when it comes to exceptions.
The moderate use of them that does not obscure the mind is permissible, but excessive use that
obscures the mind is prohibited..."*

In the commentary of Ibn Hamdiin, muskir (deemed as khamr) are distinguished from muragqad and
mufsid substances by three rulings: (1) punishment, (2) impurity, and (3) prohibition of even a small
amount, This is also mentioned by al-Hattab, who cites Ibn Farhiin's statement that there is a type of
milk that clouds the mind when it becomes sour and produces a kind of intoxication. Therefore,
consuming it is prohibited, and the quantity that clouds the mind is prohibited. This is observed in Ibn
Hamdiin's commentary. There is no specific punishment or impurity for muraqqad and mufsid
substances. If a person prays while under the influence of substances like benzodiazepines, opium, or
secobarbital, their prayer is not invalidated by consensus. Consuming a small amount of these
substances is permissible if it does not affect the mind or senses. However, consuming a large amount
that affects the mind or senses is prohibited. These are the three judgments that differentiate between

inebriants (khamr) and others. *
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Table 2. Four Categories of Mind-Altering Substances Based on their Effects and Their Rulings

Type Essential Examples Rulings of prohibition

property
ez Alcoholic Wines, spirits Prohibited even if they do not

beverages, Fermented drinks (anaerobic, affect reasoning capability of

Muskir . c T . ;
substances which  distillation) mind or cause drowsiness,
can cause regarded as impure and severe
inebriation punishment
(khamr)

e i) psycho-active Opioids (e.g., heroin, morphine, Prohibited only if dose or
properties, oxycodone) amount is likely to affect

Mukhaddir

stimulants and

Stimulants (e.g., amphetamines, cocaine,

reasoning capability of mind or

hallucinogens MDMA) cause drowsiness. It is pure and
Hallucinogens (e.g., LSD, psilocybin prohibited affect will be with a
mushrooms, peyote) lighter punishment compared
Dissociative drugs (e.g., ketamine, PCP) to muskir
Cannabinoids (e.g., marijuana, THC
products)
Inhalants (e.g., solvents, aerosols, nitrous
oxide)
J;j;_g\ Sedating Depressants (e.g., alcohol, Prohibited only if dose or
properties benzodiazepines, barbiturates) amount is likely to affect
Muragqad Sedatives, narcotics, anaesthetics consciousness and reasoning
capability or cause drowsiness.
It is pure and prohibited affect
will be with a lighter
punishment compared to
muskir
A Poisons, toxic Any substance which is harmful Prohibited only if dose or
M/ fid substances especially if in small amounts amount is likely to cause harm
Uuis1

to brain or physical body either
immediately or significantly in
the future, even if they do not
affect reasoning capability. It is
pure and prohibited affect will
be with a severe punishment
for attempted suicide /murder
or harm depending on
intention.
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2. Impure (Najis) or Contaminated (Mutanajjis) Plants:

Principle 3:
Any plant derived substance which is impure is prohibited.

’i/).°/~/ /..‘1/‘%}
o)j.bwwdaJLéL}{

These are not permissible to eat, based on Allah's statement: “And He forbids them impure things”
[Strah Al-A‘raf: 157]. Anything impure is considered unclean. If a pure substance, such as vinegar,
molasses, melted fat, or oil, becomes contaminated, it is prohibited to consume. The Prophet % said
regarding a mouse that falls into fat and dies: “If it is solid, remove it and what is around it, and eat the
rest; if it is liquid, then discard it”* (Narrated by Al-Bukhari and Muslim). If it were permissible to eat,
he would not have ordered it to be discarded.

If a substance is impure, its consumption or application is forbidden. Al-khamr is inherently impure,
and all muskir substances derived from grapes, dates, and other fruits that cause inebriation fall within
this category. The Hanafi school holds less stringent rulings regarding impurity, applying them only to
substances sourced from grapes and dates.

However, substances directly sourced from plants or herbs, such as hashish, morphine, heroin, and
cocaine, are not considered impure (najis). This perspective enjoys a consensus among Muslim jurists
because plants are deemed inherently pure, as there is no contradictory evidence. It's worth noting
that the prohibition of a substance doesn't necessarily imply its impurity, as is the case here. A few
scholars, like Ibn Taymiyyah and one view of Imam Ahmad, argue that it is impure based on an analogy
with khamr and urine or hashish and faeces.*

There are three aspects to consider: punishment, impurity, and the prohibition of a small quantity.
However, the latter two (purity and prohibition of consumption) don't apply to mufattirat,
mukhaddirat, mufsid, and muraqqad. * The hadith of Umm Salamah points only to the prohibition of
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consuming a large amount of the herb. The prohibition of intoxicants and their mind-altering effects is
already firmly established by the Qur’an, Sunnah, consensus, and the juristic principle of analogy
(giyas), where unknown cases are judged by known ones. However, applying the ruling of intoxication to
mufattir (stupefying) substances only makes sense when actual intoxication occurs.

The reason a small amount of an intoxicant (muskir) is also forbidden is twofold: (1) because it is
deemed impure, and (2) because it can lead to consuming an amount that does intoxicate. Some
scholars, however, hold that the prohibition of small amounts is based solely on impurity, not on the
possibility of excess consumption. On this basis, using small amounts of mufattir substances such as
opium would be permissible.*’
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In conclusion, aside from khamr, all mind-altering substances are considered pure unless impure
ingredients are incorporated. Khamr is deemed impure and can only be used under medical need or
necessity.

Applying al-Khamr Topically:

All schools accept that khamr is najis and there is consensus on this.*
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e Hanafis: According to Abl Hanifah and Aba Yaisuf, intoxicants are not najis (physically impure)
unless they come from the four classical sources (al-‘ashribah al-arba‘ah): grapes, raisins, or
dates.

e Minority view: Some scholars held that khamr is not najasah hissiyyah (physical impurity).
These include Rabi‘ah ibn Abi ‘Abd al-Rahman (Maliki), al-Muzni (Shafi‘i), Layth ibn Sa‘d,
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certain later Malikis in Baghdad, al-Zahir1,* and a number of modern scholars such as al-Nawab
Siddiq Hasan Khan, Shaykh Tahir ibn ‘Ashir, Shaykh Rashid Rida, and Shaykh Salih al-
‘Uthaymin.*® Based on this view, topical use is generally permissible.

e Ibn Taymiyyah: Considered khamr to be pure if it is mixed with a large quantity of another
pure liquid (more than two qullahs) and its properties (taste, colour, smell) do not change.*'

e Malikis, Shafiis, and Hanbalis: Hold that khamr is najis even if mixed with a large amount of
another pure liquid (besides water), provided the liquid’s properties remain unchanged. * Ibn
Taymiyyah rejected this, arguing that the Imams only permitted its use in such mixtures for
medical necessity (tadawi bi-l-muharram), not because the khamr itself became pure. It
remained impure, but necessity (dartrah) allowed its restricted use.*

e Medical context: According to the author, substances commonly used in medicine today that
contain ethanol are generally classified as mufsid (neurotoxic) rather than muskir
(intoxicants), and therefore are considered pure and permissible. For a detailed discussion see
my article on khamr.**
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> Rashid R, Revising The Figh of Khamr and Alcohol: Ethical Use from an Islamic Perspective, Al Balagh
Publications, can be accessed, https://www.albalaghacademy.org/blog/revising-the-figh-of-khamr-and-alcohol/
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3. Harmful Substances

Principle 4:
Any substance which is harmful is prohibited.

,n/’g/@, )
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It is not permissible to consume anything harmful, such as poisonous plants just like another’s mucus,
dirt, or stones. Allah says: “And do not kill yourselves” [Surah An-Nisa: 29] and “And do not throw
[yourselves] with your own hands into destruction” [Surah Al-Bagarah: 195]. Consuming such things
leads to harm, so it is obligatory that they are not permissible. However, the Maliki scholars have
different views on eating clay; some say it is disliked, while others say it is forbidden, which is the
stronger opinion. It is lawful to eat anything that does not cause harm, such as fruits and grains, based
on Allah’s statement: “Say: Who has forbidden the adornment of Allah which He has produced for His
servants, and the good things of provision?” [Surah Al-A‘raf: 32].

Mufsid in Medicine

Toxic substances/ poisons (al-summ) fall under al-mufsid and refer to any chemical, plant, living thing,
or mineral substance that, when ingested by a human, causes a specific disturbance or functional
disorder, and may lead to death, depending on its type, quantity, and method of entry.

The use of substances that have potentially toxic properties in the medical field are numerous. Many
medications contain toxic substances i.e., chemotherapy, and the use or non-use of them depends on
the appropriate dosage. It may seem surprising that toxic substances can be used as medicine and for
healing, but the fact is that its medicinal use has been known since ancient times and today for
destroying cancerous lesions. Interestingly, if we observe the symbol of the pharmaceutical profession,
it often depicts a snake exhaling its venom into a cup, signifying the historical association of medicine

with poison or toxins.

The scholars of Islamic jurisprudence (figh) have differed on the ruling regarding using poison or any
substance mixed with poison, and their opinions can be categorized into two main views:

o The first view:

Some scholars hold that using poison or any substance containing poison is not permissible if the
quantity taken could lead to death or likely result in death. They argue that if it is harmful and
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offers no benefit, it should be completely prohibited. Some Hanafis, Shafi‘is, Hanbalis, and Z3hiris

follow this opinion.”

e The second view:

Other scholars believe that using poison or any substance mixed with poison can be permissible if
there is a necessity for it. They argue that if it is at a safe dose and beneficial, it can be used for
treatment when necessary. This opinion is followed by the majority of Hanafis, Malikis, and
Shafis.*

Conclusion:

After considering the various opinions and evidence, the treatment with toxic substances and anything
containing toxins is permissible. This is due to the clarity and strength of their evidence and the
necessity of its use and proven benefits by experts in the field. However, the permissibility of using
toxic substances for treatment is subject to specific conditions and regulations, and Allah knows best.
Chemotherapy drugs, Antipsychotic medications, Antiepileptic drugs, Lithium, Methotrexate

Antiviral drugs, Cyclosporine etc, can all be used if advised by medical professional with conditions.
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Section 3 - Animal-Derived Foods or Products

Animal-Derived Foods: An Exploration of Important Principles

In this discussion, we will elaborate on the topic of animal-derived foods and products through the lens
of guiding principles. Each principle pertains to general rulings that, when applied, will offer insights
into the permissibility of various food types for consumption.

While there may be some overlap among these principles, many of them can apply to the same food
type or animal source. This overlap can provide a more nuanced understanding of the ruling, but it
may also introduce complexities and potential conflicts in interpretations. We will explore these
complexities as we present each principle and its specific details.

By understanding these principles, we aim to clarify the Islamic legal framework regarding the
consumption of animal-derived foods and products, ultimately guiding individuals in making informed
choices about what is halal and haram in their dietary practices.

e Principle 5: Every impure substance or anything contaminated by impurity is prohibited to

consume.

e Principle 6: Anything that is considered repulsive (al-fahish) by sound natural instincts is
prohibited to consume.

e Principle 7: Every predator, whether animal or bird, is prohibited to eat.
e Principle 8: Every bird with talons is prohibited to eat.

e Principle 9: Anything that the Lawgiver (Islamic law) has permitted to be killed is prohibited to
eat.

e Principle 10: Anything that the Lawgiver has prohibited from being killed, its consumption is
also prohibited.

e Principle 11 Anything that dwells within the body of water and cannot live outside of it is
permissible to eat, regardless of how it is found.

e Principle 12: Any animal that lives both on land and in water is subject to the ruling of land
animals, as a precaution
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e Principle 13: Anything that Islamic law has not permitted to possess or own for a specific
reason is prohibited.

Principle 5:
Every impure substance or anything contaminated by impurity is prohibited to consume.

80 F v -3
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The overarching principle is that anything proven to be impure (Najis) by evidence from Islamic law—
whether food or drink—is forbidden for consumption, as it falls under the category of impure
substances that Allah has prohibited. However, it is important to note that purity does not always
equate to permissibility. There may be instances where a substance is pure but still impermissible to
consume due to other factors like repulsion. These complexities will be discussed further in the
following sections.

In Islamic jurisprudence, substances are classified according to their legal purity (taharah
hukmiyyah).”

1. Intrinsically Impure (al-najis al-‘ayni / li-dhatihi):

These are substances whose very essence is deemed impure, irrespective of whether they are found
repulsive by people. Their impurity is inherent, and inseparable from the substance itself. The clearest
examples are pigs and dogs, which all schools of law regard as najs al-‘ayn in the fullest sense. For
them, impurity extends to the entire being and all derivatives, such as sweat, saliva, and secretions.
Beyond these, there are other animals that are not classified as najs al-‘ayn in this absolute sense but
are still considered impure in particular respects due to legal context based on specific scriptural
prohibitions or derived legal principles. For example, an unslaughtered animal (maytah) is deemed
impure: its flesh and tissue are najis, yet this impurity does not extend to every derivative or secretion
from the animal in the same way as with pigs or dogs. Thus, intrinsic impurity may be absolute (as in
pigs and dogs) or restricted (as in certain prohibited animals or carrion). In either case, intrinsic
impurity has the capacity to transmit impurity to anything it contacts.

2. Extrinsically Impure (al-najis li-ghayrihi / mutanajjis):

This category refers to substances that are pure in themselves but become impure through external
contamination. For instance, food, water, or clothing sullied by urine, blood, or other najasah. Here,
impurity is not inherent but accidental and contingent. Such items are described as mutanajjis
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(contaminated) and retain the ruling of impurity only so long as the contamination remains. Once the
impurity is removed, the original ruling of purity is restored.

Permissibility of Consuming Livestock, Birds and Fish

There is unanimous agreement among scholars on the permissibility of consuming livestock such as
camels, cows, and sheep, as these are explicitly permitted in the Qur’an and regarded as pure—on the
condition that they are slaughtered in accordance with Islamic law. Similarly, it is permissible to eat
non-predatory birds, such as pigeons, ducks, ostriches, geese, quail, larks, starlings, sandgrouse,
curlews, nightingales, and other songbirds. Fish are also permitted, with the distinction that they do
not require ritual slaughter and remain pure and lawful even when dead. By contrast, land animals
(including livestock and birds) are only deemed pure and lawful when ritually slaughtered,; if they die
without slaughter, they are classified as maytah (carrion) and thus both impure and impermissible to

consume.®®

Overview of Animal Categories in Islamic Law

Islamic jurisprudence classifies animals into distinct categories based on their purity (taharah) and
lawfulness of consumption (halal/haram). These rulings derive from Qur’anic injunctions, Prophetic
traditions, and the interpretive principles of the jurists. A key distinction is made between:

1. Animals permitted to eat — which are lawful and pure when slaughtered correctly (dhakah), or
in the case of fish, lawful without slaughter.

2. Animals absolutely impure (najis al-‘ayn) - such as pigs (and to a debated extent dogs), whose
very essence is deemed impure, making all their parts prohibited in both purity and
consumption.

3. Animals unlawful to eat and conditionally intrinsically impure - such as predators, vermin, and
pests. These are ritually pure in life but prohibited to consume, and their carcasses are treated

as impure (najis).

This framework highlights an important principle in figh: purity and permissibility (hill/hurmah) for
consumption are not always identical. An animal may be considered pure in essence yet remain
unlawful to consume due to textual prohibitions, while others are both impure in essence and unlawful
in every respect. Also secretions (i.e. sweat, saliva, milk etc.) that are produced by such animals have
related rulings.
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Now we will discuss the different types of Intrinsically Najis substances in detail: (small creatures
and sea creatures will be discussed separately)

Intrinsically Impure (Ngjis al-‘Ayniyya)
Dead meat (Carrion)

Body Parts Separated from a Living Animal
Spilled Blood

Bodily discharges and excrement

R e

First: Intrinsically Impure (Najis al-‘Ayniyya)

In Islamic jurisprudence, absolute intrinsically impure substances (najis al-‘ayn) are those explicitly or
implicitly deemed impure in scripture, regardless of context. This category includes several specific
items: bodily discharges and excrement, which are considered inherently impure and potentially
harmful; carrion from humans, prohibited due to the respect and dignity afforded to human life; pig
derivatives and pork, which are explicitly forbidden in the Quran; animals ritually unslaughtered, body
parts separated from a living animal; and spilled blood, which is considered impure as stated clearly in
the Quran. Understanding these substances is vital for adhering to dietary laws in Islam and ensuring
that one's consumption aligns with Islamic principles.

Even though the term "najis al-ayn" (...l >, intrinsic impurity) is specifically used in Islamic
jurisprudence for animals whose very essence is considered impure, there is a distinction in how this
term is applied to pigs and dogs, versus other animals like predatory animals.

The pig is unanimously considered "najis al-ayn" by the majority of scholars (Hanafi, Shafii, Hanbali),
meaning its flesh, sweat, saliva, and all its parts are intrinsically impure. This is based on the Quranic
verse: § pory 4l s gl j@ ("or the flesh of swine, for that is indeed filth"). The term "najis al-ayn"

is used directly for the pig, and its impurity is considered mughallaza (severe/major impurity).
For other animals and predatory animals (such as lions, tigers, wolves, etc.), the application of "najis al-
ayn" is debated among scholars:”
e The Shafi'i and Hanbali schools generally restrict "najis al-ayn" to the dog and pig (and what is
born from them), and do not extend it to other animals. For these other animals, their impurity
is not considered intrinsic in the same absolute sense as the pig and dog.
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e The Hanafi school, and some opinions within other schools, may consider the flesh or
secretions of animals like predatory animals impure, but do not always use the term "najis al-
ayn" for them. Their impurity is often described as najasah (impurity) or najis (impure), but not

always as "najis al-ayn".”

Summary of Terms:

e Pigand Dog: "Najis al-ayn" (.} =) is the technical term used for their intrinsic impurity,
and this is a point of consensus among most scholars.

e Other animals like Predatory Animals: While their flesh or secretions may be considered
impure by some schools, the term "najis al-ayn" is not generally applied to them, though they
are considered intrinsically impure.

Pig Derivates and Pork (al-Khinzir):

The prohibition of eating pork is explicitly mentioned in the Quran, as it is considered impure, and the
entire Muslim community unanimously agrees on its prohibition.*'

Majority fugaha’ of all schools agree that the pig is impure in essence (ngjis li-‘aynihi). This includes its
meat, fat, bone and all its parts and it is not permissible to use any of its parts also includes its saliva
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and sweat.” Its impurity can be washed away just like other impurities.” It does not become halal from
ritual sacrifice nor does its parts. All its parts are also seen as impure (najis) with the exception of the
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Malikis* who consider its hair as pure and the Zahiri and Abu Ytsuf® who see its skin as being pure
after tanning. The relied upon opinion in the Maliki school is that a living pig, its sweat, tears, mucus,
and saliva are considered pure. The Malikis, held that the pig is pure in essence during life, because the
default ruling for every living being is purity, and impurity is accidental. Thus, its essence is pure due
to life, and likewise its sweat, saliva, tears, and mucus are pure. *

Using it for medicinal purposes there are 2 opinions:
1. Not permissible even in state of dariirah- Majority of the Hanafi, Malikis, Shafi‘is and Hanbalis
2. Permissible in state of need and necessity (dariirah) - Some Hanafis, Shafi‘s,

It is now clear that the prevailing opinion is that of the school which allows treatment with prohibited
or impure substances in cases of necessity, provided specific conditions are met. These conditions
include confirming that the prohibited or impure substance is indeed a cure for a particular illness.
While historically this may have been uncertain and speculative, today it can be established with
greater certainty. Furthermore, the condition that no lawful and pure alternative is available must also
be satisfied. In the past, other speculative treatments were often available, making the use of impure or
prohibited substances forbidden, even in cases of necessity (dartirah). The medicine must be prescribed
by a trustworthy and competent Muslim physician, or the patient must be confident, based on personal
experience or past treatment, that this is the only effective option. Additionally, the use of the
prohibited substance should be limited to the necessary amount. This stance is supported by clear
verses regarding necessity.

As for the arguments of those who oppose permissibility, they pertain to cases where the use of such
substances is optional or where the effectiveness is uncertain and equivalent lawful alternatives exist.
Historically, scholars prohibited their use in such scenarios, as not all the necessary conditions were
met. And Allah knows best.
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Dogs (al-Kalb)®:

Eating dogs is forbidden because dogs are considered impure in essence (ngjs al-‘ayn), as indicated by

the saying of the Prophet £: “The dog is impure, and its price is also impure.”®

e Hanafi School: The Hanafis agree that the flesh and saliva of the dog are impure. However,
there is a difference of opinion regarding the impurity of the dog's body (essence). Abu Hanifa
holds that the living dog's body is pure, while Abu Yusuf and Muhammad consider it impure.
This difference affects rulings such as if a wet dog shakes itself and its droplets land on
someone’s clothes or body: according to Abu Hanifa, these remain pure, but according to his
two companions, they become impure, and only their saliva, mouth, or regurgitated matter is
deemed impure. This impurity does not extend to the rest of their body. Thus, if a dog licks a
vessel, it must be washed seven times, one of which should be with soil, as per the hadith of the
Prophet £.7°

e Maliki School: Dogs are considered pure in their entirety, including their body, fur, and saliva.
However, if a dog's saliva contaminates something, it must be washed seven times, with one
wash using soil, as an act of worship, not because the dog itself is impure. The authoritative
opinion in the Maliki school is that domestic dogs are disliked to consume, while water dogs are
permissible.”

e Shafiq and Hanbali Schools: Dogs are considered inherently impure, including their saliva,
sweat, and any part of their body. Anything contaminated by a dog, whether it is the saliva or
any other part, must be washed seven times, one of which should be with soil. This ruling is
derived from the hadith about the impurity of a dog’s saliva.”

Conclusion: All four schools agree that eating dogs is haram. The difference lies in whether dogs are
intrinsically impure (najis al-‘ayn) or only partially impure. The Hanafl school holds that the dog’s body
is pure, but its saliva and mouth are impure, requiring the special washing mentioned in the hadith.
The Maliki school considers dogs pure in their entirety, with the washing of saliva-contaminated
vessels being a ta‘abbudi (devotional) act rather than a matter of removing impurity; eating domestic
dogs is disliked, while water-dogs are considered permissible. The Shafi‘T and Hanbali schools regard
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the dog as najis al-‘ayn, making its saliva, sweat, and body impure, with contamination requiring seven
washes, one with soil.

Non-Consumable Animals™

1. Urine and Dung of Non-Consumable Animals
The majority of classical jurists from the four Sunni schools (Hanafi, Maliki, Shafi‘i, Hanbali) consider

the urine and dung of non-consumable animals ((,.>=U\ JsS " ) to be impure (najis). This is the

dominant view, as stated in numerous sources:

The Shafi‘i school, for example, holds that the urine and dung of all animals, whether edible or not, are
impure, and this applies even if it is difficult to avoid.

2. The Hanafi school also generally considers the urine and dung of non-consumable animals impure,
with some exceptions for hardship cases (e.g., birds that defaecate in the air).

2. Saliva, Sweat, and Other Secretions
The ruling on saliva, sweat, and similar secretions from non-consumable animals varies:
e Hanafi School:
The Hanafis generally apply the same ruling to saliva and sweat as to the animal’s leftover
water (su'r). If the animal is not edible, its saliva and sweat are considered impure, except for
cats and animals smaller than cats, due to hardship in avoidance.
o Maliki School:
The Malikis are unique in considering all living animals pure, including their saliva, sweat, and
other secretions. This includes dogs and pigs, unless the secretion is clearly from the stomach
and has a foul colour and smell, in which case it is impure.
e Shafi‘i and Hanbali Schools:
Both schools consider the saliva, sweat, and secretions of non-consumable animals pure, except
for dogs, pigs, and what is born from either of them, which are considered intrinsically impure
(najis al-‘ayn).
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3. Body, Hair, Wool, and Feathers
e Hanafi School:
The body of non-consumable animals is generally considered pure, except for pigs. Their hair,
wool, and feathers are pure if separated while the animal is alive.
o Maliki School:
All parts of living animals are pure, including hair, wool, and feathers, regardless of whether
the animal is edible or not.
e Shafif and Hanbali Schools:
The body, hair, wool, and feathers of non-consumable animals are pure if separated while the
animal is alive, except for dogs, pigs, and their offspring.
4. Urine and Dung of Edible Animals
There is more leniency regarding edible animals. The Maliki, Hanbali, and some Shafi‘i scholars
consider the urine and dung of edible animals pure, based on hadith evidence and practical necessity.
The Hanafi school, however, generally considers both urine and dung of edible animals impure, though
some of their scholars differentiate between urine and dung.

School | Urine/Dung (Non- Saliva/Sweat Body/Hair/Wool Exceptions
Edible)
Hanafi | Impure Impure (except cats) Pure (except pig) Birds, cats (hardship)
Maliki Pure Pure Pure Jallalah (if eats filth)
Shafiq Impure Pure (except dog/pig) | Pure (except dog/pig) | Dog, pig, their offspring
Hanbali | Impure Pure (except dog/pig) | Pure (except dog/pig) | Cats, hardship cases

2) Dead Meat (Carrion)

The meat of dead animals are prohibited by the explicit text of the Quranic verse, “and their default
ruling is impurity”.” A dead animal is defined as "that from which the soul has departed without
proper Islamic slaughter or due to non-Islamic methods of slaughter."” Therefore, anything not
slaughtered according to Islamic guidelines is considered dead meat, including:”
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- Strangled Animals (al-Munkhanigah): Those that die due to suffocation or asphyxiation.

- Beaten Animals (al-Mauqtidhah): Those that die from being struck with a heavy object like a stick or
stone.

- Fallen Animals (al-Mutaradiyyah): Those that die from falling from a height.

- Gored Animals (al-Natihah): Those that die due to being gored by another animal.

- Animals Killed by Predators: Those attacked and killed by predators like lions, tigers, or foxes.

e Carrion (al-Maytah)

This is that part of the animal body which has signs of life sensation, voluntary movement when alive.
Hair and hooves etc do not have these properties even though they grow, hence they are pure.”

Moisture is what determines impurity, so anything which has flowing blood will therefore be impure.
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The skin of dead animal not ritually slaughtered is impure according to consensus of jurists.”
But one can benefit from animal skin / fur even if it is not one which is permissible to eat, if tanned.
Can be used as a coat of fur to keep warm.”

School Dead body part of Skin of any dead Islamic Ritual slaughter and its
animal (not ritually | animal and Tanning effect on the purity of animals that
slaughtered)® (Dibagh) are not permissible to eat

Hanafi® pure if it has no Tanning purifies the Ritual slaughter makes pure the fat/
blood or moisture skin of the dead animal, | meat and skin of an animal that is
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(i.e. not alive) i.e. even if it is an animal impermissible to eat, except man and
hair, hooves, horns that is not permissible to | pig.

and bone eat except pig. preferred opinion mufta bihi gawl of
Both types of tanning: the Ahnaf is that fat and meat are still
dabgh al-haqiqi and not pure

dabgh al-hukmi
(exposure to sun or
covering in dust).
Some allow it to be

eaten.”
Maliki® All its parts are impure, regardless of Ritual slaughter makes pure the fat/
impure, but can be whether it is tanned or meat and skin of an animal that is
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used for medicinal not except if from impermissible to eat, except man and
reasons even if animal permissible to pig.
effectiveness is eat. Exceptions are
uncertain Sahniin and Ibn ‘Abd al-
Hakam®
Shafis® Feather and hair/ fur | Tanning purifies the Remains impure - Quranic verse:
is pure; bones and all | skin of the dead animal, | “Forbidden to you is carrion” [5:3].
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other parts are even if it is an animal For the Shafis, "carrion" refers to

impure, but can be that is not permissible to any creature that dies without

used for medicinal eat except pig and dog. proper Islamic slaughter, such as

riﬁsons even if Zhbey ;nlb; accept the the sacrifices of non-Muslims or
" . -

crectiveness s pen ahaddl , animals slaughtered improperly.
uncertain (extracting or absorbing

the impurity). Some
allow it to be eaten.?®

Hanbali®’ The wool and hairis | impure, regardless of Impure like the Shafi's
pure, all other parts | whether it is tanned or
are impure, but can | not except if from

be used for medicinal | animal permissible to
reasons even if eat, but permit its use.
effectiveness is

uncertain

The jurists have differed regarding the ruling on using carrion for medicinal purposes even when
effectiveness is uncertain, either by consuming it directly or when it is included in some compound
medications through mixing and utilization. This issue has led to two main opinions:
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1. First Opinion: The Maliki and Hanbali schools maintain that it is not permissible to use carrion
for medicinal purposes. This stance is based on the belief that carrion is not recognized as
having significant therapeutic benefits. However, if evidence demonstrates that carrion
provides substantial efficacy in treatment, its use could be considered permissible under
certain principles.

2. Second Opinion: This group allows its use with less stringincy, provided that a Muslim is aware
that it contains potential for cure and no other lawful alternative is available. This view is held
by the Hanafi school and the Shafii school in their correct opinion.®

e Dead Human Body:

The table outlines the differing rulings of four major Islamic schools regarding the status of dead

human flesh:

1. Hanafi School: Ranks dead human flesh as impure (najis)
2. Maliki School: Considers dead human flesh to be pure.
3. Shafi7and Hanbali Schools: Both also classify dead human flesh as pure.

‘ School ‘ Dead flesh of Human®
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Hanafi Impure - The dead human body is considered impure (ngjis), based on the
opinions of some Companions, such as Ibn ‘Abbas and Ibn al-Zubayr, who viewed
it similarly to other dead bodies.

Maliki Pure” - this is based on the saying of the Prophet #: "A Muslim does not become
impure."

Shafiq Pure”

Hanbali Pure®

3) Body Parts Separated from a Living Animal

Anything separated from a living animal is considered impure and therefore forbidden to consume,
such as a limb cut off from a sheep or cow while the animal is still alive. The hadith narrated by Abu
Dawiid states: "What is cut from a living animal is considered a dead animal (mayta)."

The ruling on parts separated from a living animal follows the ruling of its dead body. It is known that
all dead animals are impure. But rulings may differ regarding parts that do not contain blood:

School Body part separated from live animal and had no blood perfusion

Hanafi” Pure i.e. hair, hooves, horns
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Malik™ Impure - all parts
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Shafi” Pure i.e. Feather and hair/ fur is pure; bones and all other parts are impure

Hanbali* Pure i.e. Feather and hair/ fur is pure; bones and all other parts are impure
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Anything slaughtered using modern non-Islamic methods, such as electrocuting the animal, causing it
to die from electric shock or anaesthesia, or strangulation, is also considered forbidden, as the
conditions of Islamic slaughter are not met.”

4) Spilled Blood

It is forbidden to consume spilled blood, which is the blood that flows out of an animal when it is
slaughtered or that which comes out as a result of a wound or similar circumstances, as explicitly
stated in the Quran. Scholars unanimously agree on this prohibition.”

There are two opinions on whether non-spilled blood is impure:
1. Blood is pure- Mainly contemporary scholars like al-Shaukani, Sadiq Hasan Khan and Ibn
‘Uthaymin, Albani and Qardawi”
2. Blood is impure- Majority view of Hanafis, Malikis, Shafi‘is, Hanbalis and Ibn Taymiyyah.'®

The most authoritative position is that blood, even when not spilled, is impure, and it can be used only
in situations of necessity (dartirah) for medicinal purposes.

In Islamic law, human blood—excluding that of a martyr—is generally considered najis (impure) by all
Sunni schools, with the exception of the Maliki school, which holds that human blood is tahir (pure).
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The impurity applies particularly to flowing or gushing blood that separates from the body, regardless
of whether the individual is alive or deceased. However, the blood of a martyr, if it remains on his body
or clothing, is treated as pure and honoured, and is not subject to ritual washing.

As for animal blood, the same principle applies: the blood of land animals that flows after separation is
deemed impure. However, there are several exceptions across the schools. For example, the Hanafi
school considers the blood that remains in the veins after proper slaughter to be pure, as long as it does
not gush or flow. They also regard the blood of fish, the blood found in organs such as the liver, spleen,
and heart, and even the blood of lice, fleas, and bedbugs as tahir, even if it is present in larger amounts.
By contrast, the Maliki and Shafi‘i schools maintain that all flowing blood, even from insects like flies,
ticks, and fish, is najis, and must be avoided. This stricter interpretation has practical implications,
especially in cases involving the consumption of certain foods.

One such example is the case of feseekh (fermented or salted fish), in which multiple layers of fish are
stacked together during preparation. As the fish ferments, fluids may flow from one layer to another,
raising the question of whether this is blood and thus impure. According to the Shafi‘i school and the
dominant view among Malikis, only the top layer of the fish—where blood might flow—is subject to
impurity, and only that layer or layers clearly affected should be avoided.

In contrast, the Hanafi school, and some Maliki scholars such as Ibn al-‘Arabi, rule that the entire batch
remains permissible to consume, since the exuding liquid is not considered blood in the legal sense, but

rather natural moisture of the fish, and thus pure.'

Rulings on Blood by School and Condition

Condition Hanafi Maliki Shafi‘i Hanbali
Spilled Blood (from Prohibited and Impure | Prohibited and Prohibited and Prohibited and
slaughter or wound) - based on Qur’anic Impure- Impure - Impure -

injunction consensus consensus consensus
Human Blood Impure (ngjis) Pure (tahir) Impure Impure
(general)
Animal Blood (flowing | Impure Impure Impure Impure
after separation)
Blood Remaining in Pure if not gushing Pure if not Pure if not Pure if not
Veins (after Islamic gushing gushing gushing
slaughter)
Blood in Organs (liver, | Pure Pure Pure Pure
spleen, heart)
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Non-spilled blood of Pure, even in large Impure - flowing | Impure - flowing | Impure - flowing
Insects (lice, fleas, amounts blood is najis blood is ngjis blood is najis

bedbugs)
5) Bodily Discharges and Excrement

Urine, faeces, post-urination discharge (wadi), pre-ejaculatory fluid (madhi) during foreplay, menstrual
blood, post-natal bleeding, and irregular vaginal bleeding (istihada), as well as vomit, pus, and other
discharges are generally all impure.'” Even though they may be considered pure by some schools like
the Shafii who consider semen, mucus, saliva, and sweat as pure, they are prohibited to consume due
to their repulsive nature (see Principle 6).'”

e Human Urine, Vomit, and Faeces:
All schools of Islamic law agree that human urine, faeces, and vomit are intrinsically impure (ngjis). '
However, specific rulings account for situations of medical or practical hardship. In such cases, certain
concessions may apply—such as the example of the urine of an exclusively breastfed infant boy. While
it remains legally impure, both the Shafii and Hanbali schools permit it to be purified by sprinkling
water rather than washing, as a form of legal facilitation (takhfif).'”

Anything deemed ritually or legally impure (ngjis) is, by that very classification, prohibited for
consumption. However, even bodily fluids that are not technically impure may still be forbidden to
consume due to their repulsive nature (istigdha’). This raises a further question: do Muslim jurists
permit the consumption of such substances for medicinal purposes, particularly when their
effectiveness is uncertain? On this matter, the jurists differ, with opinions varying based on the degree
of necessity, certainty of benefit, and the nature of the substance involved. Even when there is no
necessity, or the effectiveness is uncertain (i.e. when conditions of necessity are not met) jurists still
permit for medicinal use as follows:

School Purity Consuming urine for medical

reasons generally
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Hanafi'*

All urine is impure - from humans and both
animals that can be consumed and those that
cannot

According to Imam Muhammad the urine is
pure of animal that can be consumed only
(similar to Malikis/ Hanbalis)

Some allow urine of animals

that can be consumed only."”

Malikis'® Urine is pure of animal that can be consumed Some allow urine of animals
only that can be consumed only

Shafiq'” All urine is impure - from humans and both urine of all animals can be
animals that can be consumed and those that consumed
cannot

Hanbalis"° Urine is pure of animal that can be consumed Only urine of camels

only

e Animal Urine, Vomit, and Faeces:

It is forbidden to consume the urine or faeces of any animal whose meat is not permissible to eat, as

these are considered impure by consensus."

Similarly, the urine, faeces, and vomit of shar‘i non-permitted animals are also considered impure,

except for the droppings of birds and the urine of mice and bats according to the Hanafi school, as it is

difficult to avoid them, and bats urinate in high places. Their impurities are excused only in clothing

and food, but not in water containers. The regurgitated matter of animals (cud) is also considered

impure.'?
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1) Maliki and Hanbali Schools:"”

a) Urine, faeces, and vomit of animals that are lawful to eat, such as camels, cows, sheep, chickens,
pigeons, and all birds, are considered pure. However, the Maliki school makes an exception for
animals that consume impure substances (like filth), in which case their waste is considered
impure. Additionally, for animals that are considered disliked (makriih) to consume, their urine
and faeces are also disliked (makriih). The Hanbali consider animal excrement and urine, from
permissible animals like those whose meat is allowed, as repulsive and forbidden to consume,
even though they may be technically pure according to them (see Principle 2).

b) The reasoning behind this ruling is based on the hadith in which the Prophet £ allowed the

people of ‘Uraynah to drink camel urine and milk for medicinal purposes.* Moreover, the
allowance of performing prayer in sheepfolds implies the purity of their urine and faeces.'”
c) According to these schools, the purity of an animal’s urine and faeces follows the ruling of its
meat: the urine of animals prohibited for consumption is impure, while that of animals
permissible to eat is pure. For animals that are disliked, their waste is likewise disliked.

2) Shafii and Hanafi Schools:"*
a) Urine, faeces, and vomit of all animals, whether human or animal, are considered impure. This

view is supported by the Prophet’s &2 instruction to pour water over the urine of a Bedouin

who urinated in the mosque."” Additionally, the hadith about the two graves mentions that one
of the people was being punished because they did not properly avoid urine."* The Prophet %
also rejected using faeces for cleaning after defecation, saying, "This is filth."
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b) Vomit is considered impure, even if it has not changed, because it is a waste product like urine.
Phlegm from the stomach is also impure, while phlegm from the head or throat is considered
pure.

c) Regarding the hadith of the people of ‘Uraynah, in which the Prophet % instructed them to
drink camel urine, the Shafii and Hanafi scholars interpret this as an exception for medicinal
purposes, and they permit using impure substances for treatment when there are no pure
alternatives available.

d) The Hanafi school further differentiates between the types of impurities:

i) The urine of edible animals is considered a "light impurity" (najasa mukhaffafah), meaning
that if it contaminates less than one-quarter of one's clothing, prayer is still valid. This
opinion is held by both Imam Aba Hanifah and Abt Yusuf.

ii) As for the faeces of horses and the dung of cows, it is classified as a "severe impurity"
(najasa mughallazah) according to Abl Hanifah, similar to the waste of animals not
permissible to eat. He based this on the hadith in which the Prophet £ discarded faeces,
saying, "This is filth." However, Abti Hanifah's companions (Abu Yusuf and Muhammad)
classified it as a light impurity, allowing prayer to be valid if the contamination is minor,
given the widespread presence of such waste on roads. The companions’ opinion is
considered more lenient due to the practical difficulties in avoiding such impurities.

e Tears:
Defined as the water from the eyes. They are considered pure by consensus of scholars'”
e Mucous:
A sticky secretion from the nasal membranes, also regarded as pure'”
e Saliva:
It is defined as the fluid that exits the mouth and is deemed pure based on several hadiths'*' This rule

applies if the substance is proven to be from the mouth. However, if it is proven to be from the
stomach, then it is impure, although many scholars have denied the possibility that it could be from the
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stomach. Spit: this is the saliva and mucous which is expelled and is considered pure, though spitting in

the mosque is disliked, as mentioned in hadiths where the Prophet # discouraged such actions'”

Saliva from a Sleeping Person:

e Shafii and Hanbali Schools:"” The fluid that flows from a person's mouth during sleep is
considered pure. However, if the fluid comes from the stomach (as indicated by a foul smell or
yellowish colour), then it is considered impure, like phlegm that comes from the stomach.

e Shafih and Maliki Schools: If the fluid is suspected to come from the stomach or there is doubt
about its origin, it is still considered pure unless it is confirmed to be from the stomach.

o Maliki School:*** The Malikis also consider qals (the regurgitation of water from the stomach
when it is full) to be pure, as long as it does not exhibit any characteristics of faeces.

Sweat:

Described as the fluid excreted from the skin, it is pure even from non-Muslims and animals, except for
dogs and pigs. The Shafi‘is and Hanbalis held that sweat (‘araq) takes the ruling of the animal itself,
whether purity or impurity: the sweat of a pure animal is pure, and the sweat of an impure animal is
impure. According to the Shafis, all animals are pure except the dog and the pig and whatever
descends from either of them. According to the Hanbalis, the impure of animals are those whose meat
is not eaten, from among birds and beasts, larger than a cat — such as the falcon, owl, eagle, kite,
vulture, crow of the desert, piebald crow, mule, donkey, lion, tiger, leopard, wolf, dog, pig, jackal, bear,
and monkey."”

e Pus from wounds (Ma’ al-Quriih):
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If it has no smell, it is considered pure; otherwise, it is regarded as impure'*

It is considered impure as
it is corrupted blood that has undergone a transformation and does not contain actual blood. The same
applies to sadeed (discharge), which is a thin fluid mixed with blood. The impurity of both is only

significant when they are in large quantities; a small amount is excused.'”
1. Hanafi and Maliki Schools:"**

Pus (gih)—a thick discharge from an abscess—and sadid—a thinner liquid that may contain
blood—are considered impure, as is Ma’ al-Qurith (white fluid from wounds), which is any fluid
that seeps from a wound caused by fire, scabies, itching, or similar injuries. However, a small
amount of pus and sadid is excused, similar to the ruling on blood.

2. Shafii and Hanbali Schools:”’

The Shafi‘i and Hanbali scholars, along with the other schools, also consider pus and sadid to be
impure. However, the Hanbalis allow for leniency regarding a small amount of pus, blood, or
any fluid resulting from them (such as sadid and Ma’ al-Quriih) as long as it is not in a liquid or
consumable substance. The reason for this is that people often cannot avoid such impurities,
and it would be difficult to maintain complete purity. This is similar to the leniency granted in
cases of residual traces after cleaning oneself with stones (istijmar). However, no amount of
such impurities is excused in liquid or consumable items.

Amount Excused (Yasir al-Ma'fii ‘Anhu):

The excused amount is defined as that which does not invalidate wudu’ (ritual purification) and is not
considered excessive by societal standards. More leniency is given for pus and similar substances than
for blood. The excused amount applies to impure substances from pure animals (including humans),
provided that the impurity does not come from the private parts. If it does, no amount is excused.

el o e Y1 s opsdl JBy 1y b (B351/1) sl (Y mpedl g M a3 ady 2 g 405 (558/2) gpemmadl
of grally ¢ gl 7 o g 6la VAS) 3N Sy s el 1By ¢ ppacall n T T3t w8 AT Y (3 e
(5lall) al) 5 aonll 78 M arinls (ol s e 5 ok LoS™7 el 1l g 1 el 2o 035 ) e (554
oot o o o e gl lliiab a5 ((110/2) (panally 8Ly 3 Lehall) ool Ely e amsadl - 20V (105/1)
(1:304)[ o) &umg] Jeomsld aslsly oS 2l

33. o tdgdll ol o) 10551 il o sl ladmley 1:56: S0V - ) (1:294: sl Sl (1:60: ws1d)

1:47: odg) ¢1:193:C\;>m}\&5w ¢1:219:¢ Lall Slas” 12

57



Shafi‘i Position on Small Impurities: According to the Shafi school, blood from small boils, flea bites, and
fly stains, as well as Ma’ al-Qurith from wounds and blisters (whether it has a smell or not), are
considered pure. The same applies to blood from cupping or phlebotomy, regardless of the amount. The
dominant opinion is also to excuse small amounts of blood that become separated from the body and
then return to it (e.g., blood from another person).

In summary, while all schools agree on the impurity of pus and sadid, leniency is applied in excusing
small amounts of these impurities, especially when avoiding them would be difficult.

e Semen:

Semen is defined as the fluid released during the peak of sexual pleasure, such as during intercourse or
similar actions. Considered pure by the majority view, though it should be cleaned due to its natural
aversion'”

Human Semen:
1. Hanafi and Maliki Schools:™

Semen is considered impure (ngjis) and must be washed off. The Hanafis differentiate between
wet and dry semen: wet semen must be washed, but if it dries on the clothes, it is sufficient to
rub it off. The Malikis, however, rule that semen is impure whether wet or dry, because they
consider it disgusting and transformed from its original pure state into an impure substance.
This is because semen originates from blood, and just because its origin (blood) can be excused
in small amounts, it does not mean that semen is excused in the same way.
Supporting hadith: In a narration from ‘Aishah, it is mentioned that she used to wash the
semen from the clothes of the Prophet %, and he would then go out to pray while the marks of
the water were still visible'*’Additionally, semen is likened to other excretions from the body,
which are considered impure.
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Shafi‘ (predominant view) and Hanbali Schools :*’

Semen is considered pure (tdhir), but it is recommended to wash or rub it off if it is from a
human male. This view is supported by the hadith of ‘Aishah, who said she would scrape the
semen off the Prophet's clothes, and he would pray in them."” Another narration says she
would rub it off while he was praying.'” Ibn Abbas also likened semen to mucus or spit,

indicating that it is not impure."*

The difference between semen and urine or pre-ejaculatory fluid (madhy) is that semen is the
beginning of the creation of a human being, which highlights its significance and purity.

Semen of Non-Humans:

Hanafi and Maliki Schools:

The semen of non-human animals is impure, regardless of whether the animal is lawful to eat
or not.

Hanbali School:

The semen of animals that are lawful to eat is considered pure, while the semen of unlawful
animals is impure.

Shafi‘t School:

The semen of all animals, except dogs and pigs or their offspring, is considered pure.

Prostatic Fluid (Madhi) and Pre-seminal Fluid (Wadi):

Prostatic Fluid (Madhi) is a clear fluid released during sexual arousal, considered impure and

necessitating the washing of the affected area™’

It is impure like urine, and the affected area should be washed.

Pre-seminal fluid (Wadj) is a thick, white, and cloudy fluid that is discharged from the penis, typically

after urination or sometimes as a result of physical exertion, such as lifting heavy objects. Unlike semen
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(mani), wadi is not released due to sexual arousal or pleasure and does not result in feelings of relief or
exhaustion.

Impurity (Najasa): Wadi is considered impure (najis) according to all four major Islamic schools of
thought (Hanafi, Maliki, Shafi‘1, and Hanbali). Its impurity is likened to urine because it typically
emerges from the same pathway as urine.

Secondly: Impurity Due to External Contamination (Mutanajjis): (Najasah Li-Ghayrihi)

Impurity due to external contamination (mutanajjis) refers to substances that become impure through
external factors rather than being intrinsically impure. This concept is essential in Islamic
jurisprudence, as it highlights the importance of maintaining purity in food and drink.

Contamination can be realised through three broad means, each impacting the status of food and drink:

1. Direct Mixture (Ikhtilat), which occurs when an impure substance directly mixes with a pure
one and alters its properties. For instance, if ghee is solid and a mouse dies in it, the affected
portion is removed and the remainder remains pure. However, if the ghee is liquid, the ruling
depends on whether the impurity has changed any of its sensory characteristics—taste, colour,
or smell. The same principle applies to other liquids such as vinegar, molasses, milk, and honey:
if any perceptible change occurs, the entire substance becomes impure and impermissible for

consumption.

2. Indirect Transfer (Intigal), which takes place when an impurity is absorbed into food through
cooking, soaking, or direct contact. An example would be meat cooked in oil derived from a
prohibited source, or food boiled in wine. Even if the wine evaporates during cooking, the
impurity has penetrated the food and cannot be separated, rendering the entire item unlawful
to eat. This type of contamination is irreversible because the impurity has merged with the
internal structure of the food."™

3. Intentional Addition (Idkhal), which occurs when an impure substance is deliberately
included as part of a recipe or formulation. Examples include the addition of blood, unlawful
rennet, or pork lard to food products. Items such as blood sausages, black pudding, baby food
containing blood, or soups and doughs prepared with blood fall into this category. Since these
ingredients are inherently impure and have not undergone istihalah (legal transformation),
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their deliberate inclusion renders the entire product impure and impermissible, even if no

sensory trace is detectable.

139

In summary, Ikhtilat is judged by whether a perceptible change occurs, Intigal by the inseparability of

the absorbed impurity, and Idkhal by the very presence of a forbidden ingredient.

Table: Distinction Between Types of Contamination in Islamic Dietary Law

Aspect Direct Mixture (Ikhtilat) | Indirect Transfer Intentional Addition (Idkhal)
(Intigal)
Nature of Impure substance Impurity transfers during | Impure substance is deliberately
Contact directly falls into or cooking, soaking, or added as an ingredient.
mixes with a pure one. contact.
Mechanism of External impurity mixes | Food absorbs impurity Impurity becomes part of the
Contamination | with food/drink, possibly | internally through composition or recipe from the
altering its taste, smell, heating or immersion. outset.
or colour.
Key Legal Ruling depends on Judged by inseparability | Judged by the very presence of
Criterion whether the impurity of absorbed impurity, the forbidden ingredient,
changes one of the three | even if undetectable. regardless of sensory detection.
properties (taste, smell,
colour).
Reversibility Partially reversible: in Irreversible: impurity Irreversible: ingredient is integral
(Separability) solids, the impure permeates internally and | unless transformed through
portion may be removed; | cannot be separated. istihalah (legal transformation).
in liquids, impurity often
renders the whole
impure.
Typical - Dead mouse in solid - Meat fried in pig fat - - Blood sausage, baby food with
Examples ghee — remove Soup boiled in wine, even | blood - Foods with pork lard or
surrounding portion - if alcohol evaporates unlawful rennet - Water mixed
Honey or milk altered by with pig fat
impurity — impure if
properties change
Underlying Purity is invalidated only | Purity is invalidated Purity is invalidated by the
Principle if perceptible change because absorbed deliberate inclusion of a
occurs. prohibited substance.
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impurity cannot be

separated.
How to Identify | Direct observation: Requires contextual Ingredient list, label review, or
change in smell, taste, or | knowledge (cooking production records.
colour. history) or lab testing.
Scientific Cross-contamination Diffusion/absorption (oil | Adulteration/formulation
Correlate with observable spoilage | uptake, broth infusion). impurity (haram additives,
(mould, rancidity). undeclared ingredients).

Conclusion

The concept of impurity due to external contamination (mutanajjis) reflects the precision of Islamic
jurisprudence in safeguarding the purity of food and drink. By classifying contamination into Direct
Mixture (Ikhtilat), Indirect Transfer (Intiqal), and Intentional Addition (Idkhal), the framework
provides a clear method for assessing impurity across different contexts.

In today’s food industry, these categories remain especially relevant.

e Ikhtilat can occur in cases where pure products are exposed to accidental contamination
during storage or processing—for example, liquids that come into contact with decayed
materials or accidental spillage of impurities in factories.

¢ Intiqal is seen in global food chains where non-halal oils, fats, or cooking mediums are used,
causing impermissible absorption into otherwise lawful foods.

e Idkhal applies to the deliberate inclusion of ingredients such as non-halal gelatin, rennet, or
blood derivatives in processed foods and beverages, making ingredient verification and supply-
chain transparency essential.

Given the complexity of modern food production, it is vital to review impurity not only through the
classical lens of sensory change, but also with the support of contemporary scientific testing and halal
certification systems. This ensures that foods remain both pure and permissible, upholding Islamic
principles while addressing the realities of modern food technology.
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Principle 6:
Anything that is considered repulsive (istiqdhar) by sound natural instincts is prohibited
to consume.

65 23 Tl F Ll i b )8

This principle is related to what people consider repulsive, either in their essence or because of an

external reason.
Naturally Repulsive in Essence:

Anything that is inherently repulsive and contrary to sound, healthy instincts—whether food or drink—
is deemed objectionable under Islamic law, even if it is not technically considered impure.

Definition: The term istigdhar is derived from the Arabic root word "qadhar," which signifies dirt or
filth. In Islamic jurisprudence, istigdhar refers to anything that is generally disliked or considered
repulsive by people, regardless of its technical purity. This concept emphasizes the importance of both
cleanliness and the intrinsic nature of substances when assessing their acceptability in consumption.'*°

Based on this principle, several issues arise, including the following:

1. Shafii Examples of Repulsive Substances: Substances such as semen, mucus, saliva, and sweat are
considered pure but are prohibited to consume due to their repulsive nature.'*!

2. Hanbali Examples: Animal excrement and urine, even if from permissible animals like those whose
meat is allowed, are considered repulsive and forbidden to consume, even though they may be
technically pure.'*”

3. Inclusion of Insects as Repulsive Substances: Insects are prohibited due to their repulsive nature, '
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which sound instincts find distasteful*. This includes wasps, flies, mosquitoes, spiders, beetles,
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scorpions, and the like, as well as reptiles without flowing blood, such as snakes and lizards, and all
insects and vermin such as mice, ticks, frogs, lice, fleas, chameleons, rats, and similar creatures.

Prohibition of Eating Insects and Vermin:

It is prohibited to eat land insects (small land creatures) such as scorpions, snakes, mice, ants, and bees
due to their toxicity and because sound human nature finds them repulsive.

Regarding the Ruling on Eating Insects

The opinions of scholars regarding the permissibility of eating insects are as follows:
1. Imam Malik: He stated that ground insects are halal (permissible) to eat.'*’

2. Majority of Scholars: The majority of scholars from the Hanafi**’, Shafi‘i'”, Hanbali'*®, and Zahiri

schools consider insects to be haram (forbidden).

Evidence Cited by the Maliki School:
The Malikis support the permissibility of eating insects with the following evidence:
1. Quranic Verse: They reference the verse:
"Say, 'I do not find within that which was revealed to me any matter prohibited to one who
would eat it, unless it be that it is dead meat or blood spilled forth or the flesh of swine, for
indeed, it is impure or that which has been dedicated to other than Allah.'" (Surah Al-An‘am,
6:145).
o The argument derived from this verse is that Allah has limited the prohibited items to
the four mentioned in the verse, which implies that everything else, including insects,
is permissible (halal).
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In summary, while Imam Malik and his followers find insects to be permissible to eat, the majority of
scholars from the other schools of thought regard them as forbidden. The Malikis' interpretation
hinges on the understanding of the Quranic text and the definition of permissible food.

Therefore, the Maliki school permits the consumption of land insects, such as scorpions, beetles, and
crickets, ants, worms, and weevils, if slaughtered according to Islamic law. They also permit eating a
snake, if its poison is not harmful, provided it is slaughtered.'”

Eating locusts is permissible, as established in the Sunnah. Worms alone are prohibited according to
scholars other than the Malikis. However, worms found in food, fruit, grains, or vinegar, if consumed
alongside the food and are not found repulsive, are permissible to eat due to the difficulty in separating
them."

Regarding the purity of locusts and other insects, particularly those without flowing blood, the
following table summarizes their rulings on purity. These rulings clarify whether such insects are
considered pure and whether they render other substances impure upon contact.

151

School Locusts That which has no blood flow like some insects

Hanafi Pure'” Pure- Insects and Small Creatures without Flowing Blood (e.g.,
flies, wasps, scorpions): These do not render water impure if they

fall into it. Their dead bodies are considered pure, as indicated by
the hadith about the fly."”’
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Maliki Pure" Pure - These are generally considered pure. Dead bodies of these
creatures do not make anything impure, including food and
water."”

Shafiq Pure™* Pure- Insects and other small creatures that have no flowing blood
(la nafs lahii s@’ilah) are considered pure (tahir) in their dead form.
This means that if they fall into water, food, or onto clothing, they
do not render it impure, regardless of whether they died naturally
or were killed. Examples include flies, ants, bees, mosquitoes,
spiders, cockroaches, and similar creatures. ."*” The dead bodies of
creatures without flowing blood is impure due to the Quranic
verse: “Forbidden to you is carrion” [5:3]. For the Shafi‘is,
"carrion" refers to any creature that dies without proper Islamic
slaughter, such as the sacrifices of non-Muslims or animals
slaughtered improperly. Thus, while insects are not edible in the
Shafi‘i school (except locusts), their corpses are regarded as pure

and non-contaminating.
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Hanbali Pure'® Pure - These are generally considered pure if they originate from
pure substances. However, if they come from impure substances

(e.g., sewer worms, cockroaches), they are considered impure.'

Insects are generally considered haram (forbidden) in Islamic law not because they are najis (impure)
in essence, but primarily because of their inclusion under the category of al-khab@’ith (repulsive or
loathsome things), which the Qur'an prohibits.

1. Qur’anic Basis:

Qur’an 7:157
“...and He (the Prophet %) makes lawful for them the good things (al-tayyibat) and prohibits for them the
impure/loathsome things (al-khab&’ith).”

Insects generally fall under al-khaba’ith due to:

e Their repulsive nature in most cultures.
e Being associated with decay, filth, or disease.
e Not being slaughtered or prepared in a way consistent with Islamic dietary law.

2. Not All Insects Are Haram:
Some exceptions exist:

e The Hanafi school generally prohibits all insects except those that die in water and do not cause
a change in its properties (e.g., mosquitoes, flies—permitted only when they fall
unintentionally).

e The Maliki school allows eating locusts and even some other insects if customary in the region
and not harmful.

e All schools permit locusts, explicitly mentioned in hadith:

Hadith: “Two types of dead animals have been made lawful for us: fish and locusts...”
(Abt Dawad, Ibn Majah)
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3. Not Najis by Default:
Most insects are not classified as inherently najis (impure). In fact:

e Their blood is exempted from impurity rules due to their small size.
e The Hanafis allow even large amounts of blood from insects like lice or fleas to be considered

tahir.
Summary:
Cause Because...? Explanation
They are najis No (not Most insects are not legally impure; their blood is also
inherently) exempt from impurity rules.
They are khabith | Yes (main Their repulsive nature falls under Qur'anic prohibition of al-
reason) khaba’ith.
They are harmful | Sometimes If harmful/toxic, they are prohibited due to the principle of
avoiding harm.
There are Yes Explicit hadith confirms their permissibility like locusts
exceptions

The Ruling on Eating Lizard Meat (Dabb)
The scholars have differed on this issue, leading to two main opinions:

The First Opinion:
The permissibility of eating lizard (dabb) meat. This is the opinion of the majority of scholars.'®
Their Evidence: A narration from Ibn Abbas, from Khalid ibn Al-Walid, who said: "I entered with the
Messenger of Allah #into the house of Maimunah, and a roasted lizard was presented. The Messenger of Allah £
reached out his hand to eat it, but one of the women said: 'Inform the Messenger of Allah of what he is about to eat.'
They said: 'It is lizard meat, O Messenger of Allah.' He then withdrew his hand. So I asked: 'Is it forbidden, O
Messenger of Allah?' He replied: 'No, but it was not found in the land of my people, and I find myself disliking it.'
Then Khalid said: 'So I took it and ate it while the Messenger of Allah looked on.""

e This hadith is narrated by all the major collections of hadith (Sahih Bukhari, Muslim, etc.).
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The Second Opinion:

The Dislike (Makriih) of Eating Lizard (Dabb) Meat: This is the view of the Hanafi school.'*

Their Evidence: The narration recorded by Muslim from Abu Sa‘id, who said: "A man said: 'O Messenger
of Allah, we are in a land with many lizards (dabb), so what do you command us to do, or what is your
ruling?' The Prophet ¥ mentioned that a group from the Children of Israel were transformed (as
punishment), but he neither commanded nor forbade them (eating it)." In another narration, an Arab
man said: 'Indeed, Allah cursed or was angry with a group from the Children of Israel, and transformed
them into creatures that crawl on the earth, and I do not know, perhaps this is one of them, so I do not
eat it, and I do not forbid it.""*

e Anarration from Al-Tahawi, reported from ‘Aisha’, who said: "A lizard (dabb) was gifted to the
Prophet #, and he refrained from eating it. A beggar came, and ‘Aisha’ wanted to give it to her,
but the Prophet £ said: 'Do not feed others what you do not eat yourself."

e Muhammad ibn Al-Hasan commented that this indicates the Prophet £ personally disliked it
due to its nature or his own personal preference.'*

Locusts (al-Jarad):

There is a difference of opinion regarding whether locusts are terrestrial (s ) or aquatic (s >):

1. First Opinion: They are considered aquatic.
2. Second Opinion: They are considered terrestrial, as it is observable and evident that they are

often found on land.

The prevailing view is that locusts (s),>!) are terrestrial animals (,J! 4ls> ), although there are some

species that are aquatic (s ,~). In Hayat Al-Hayawan Al-Kubra, it is stated that locusts are both terrestrial

and aquatic. The author differentiates between the terrestrial types and then discusses the aquatic
ones, stating:

“The marine locust is an animal with a square head, which has a ceramic shell on the side near its head,
while the other half does not have such a shell. It has ten long appendages on both sides, resembling
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the legs of spiders.
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Additionally, Al-Sarakhsi mentions in Al-Mabsut that locusts are originally marine animals but are

primarily terrestrial in their habitat.'®

Muslims unanimously agree on the permissibility of eating locusts. There are many hadiths that
support this permissibility, including: '

1. Narration from Abu Hurayrah: The Prophet Muhammad (%) said, "The locust is among the food
of the sea." This statement affirms that locusts are permissible to eat.

2. Narration from Ibn ‘Umar: The Prophet (&) mentioned locusts as a lawful food, further
solidifying the consensus on their permissibility.

After the scholars reached a consensus on the permissibility of eating locusts, they differed regarding

the ruling on consuming locusts that have not been properly slaughtered (<\S3):

Regarding locusts (al-jarad) they differed on the requirement of slaughtering (tadhkiyah) for its
permissibility, with two opinions:

1. Maliki School: They argue that locusts cannot be eaten without proper slaughter ', This is also
a view held by a narration from the Hanbali school.'” The method of slaughter is that they

must be killed, either by severing their heads or through another means."”

2. Majority of Scholars: According to the majority of scholars from the Hanaft school'”, Shafi‘i

1172 173

school?, and some Hanbali scholars'”, it is permissible to eat the carcass of locusts (5!l dz).

This is the view of the majority of scholars, based on the hadith narrated by Ibn Umar
mentioned earlier.”
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The Malikis support their position by citing the verse from the Quran:
“Indeed, prohibited to you are dead animals (iw.JV)..." (Surah Al-Ma'idah, 5:3).

The argument derived from this verse is that since locusts that have died fall under the category of

dead animals (&), they should be considered impermissible to eat according to the clear text of the

Quran.

Worms (>9.)):

Regarding the ruling on eating worms the scholars of the four schools of thought have discussed the

ruling on eating worms. Their opinions are summarized as follows:

1.

Hanafi School: They state that it is permissible to eat the larvae of wasps (555! 395) before they

are infused with life, as anything without life is not considered carrion. Therefore, eating the
worms found in food, such as fruits or grains, is not permissible if they have been infused with
life'”.

Maliki School: They maintain that if worms or similar creatures die in food and can be
distinguished from it, they must be removed, and it is prohibited to eat them with the food

because they have not been properly slaughtered (33). However, the food remains pure (»U)

because the carrion of worms is considered pure. If the worms are alive in the food, it is
permissible to eat them together with the food, provided that the intention of slaughter (s\53) is
made while chewing and mentioning Allah’s name. If the worms cannot be distinguished from
the food because they have mixed in, the food is still deemed permissible to eat, but any visibly
dead worms should be discarded, preferably fed to a dog or thrown away. If the amount of
indistinguishable worms is less than one-third of the food, it is permissible to eat them
together because they are considered negligible. This discussion applies as long as the worms
or similar creatures have not originated in the food. If they do originate, whether the food is
fruit, grains, or dates, it is permissible to eat it together with the worms, regardless of whether
the amount is small or large."

Shafi7 School: The consumption of worms that develop from food, such as vinegar or fruit, is

conditional:”’
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(a) If they are eaten with the food, whether alive or dead, this is acceptable due to the
difficulty in distinguishing them, as they are considered part of the food. However, if
the worms are separate, their consumption is prohibited.

(b) They should not be transferred from one place to another; if they are transferred
separately, their consumption is not allowed. These two conditions consider the notion
of being part of the food.

(c) The worms should not alter the taste, colour, or consistency of the food. If they
change any of these characteristics, it is not permissible to eat the food.

This ruling is applicable to various situations, including when dealing with beans,
fruits, and honey if worms are present.

4, Hanbali School: They allow the consumption of foods that contain worms and weevils, such as
fruits, grains, cucumbers, melons, and other similar items, provided that the individual does
not find it distasteful to consume them. It is acceptable to eat food that has worms in it as long
as it is palatable. " This permissibility is based on a narration from Anas ibn Malik, who
reported that the Prophet Muhammad (%) had a servant named Atig, who would inspect his
food and remove the weevils from it."”

The Ruling on Eating Hedgehog Meat (al-Qunfudh)
The scholars have differed on this issue, leading to two main opinions:

The First Opinion: It is not permissible to eat hedgehog meat.
o This is the opinion of Abl Hanifah and Ahmad."
Their Evidence:
1. A narration from Ibn Umar where he was asked about the hedgehog, and he recited the verse:
"Say, I do not find in what has been revealed to me anything forbidden for one who wishes to eat it..."
(Surah Al-An‘am: 145). A man who was present said: "I heard Abu Hurayrah say that the hedgehog
was mentioned to the Prophet  and he said: 'It is one of the impure things (khabith).""
Ibn Umar then said: "If the Messenger of Allah #'said this, then it is as he said."
(Narrated by Abu Dawiid). This hadith indicates that the hedgehog is considered impure.

The Second Opinion: The permissibility of eating hedgehog meat.
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e This is the view of Malik, Shafi‘, Ibn Abi Layla, Al-Layth, and Abu Thawr.'*
Their Evidence: The general statement of Allah (SWT):
"Say, I do not find in what has been revealed to me anything forbidden for one who wishes to eat it..." (Surah Al-
An’am: 145).

e They argue that there is no specific evidence indicating the prohibition of hedgehog meat, and
the basic principle in Islamic law is that all things are permissible unless there is clear evidence
of prohibition. Since there is no strong proof that hedgehogs are impure or forbidden, they
remain permissible to eat. Additionally, it is not established that hedgehogs are generally

considered impure or disgusting in most cases, which further supports their permissibility.'*’

Naturally Repulsive due to External Factors

Jallalah Animals (Those Who Eat Filth): '*

Al-Jallalah refers to an animal that feeds on impure or filthy substances (excrement). This term applies
to various animals, such as cows, sheep, camels, chickens, and birds. Ibn Hazm mentioned that the term
"jallalah" applies specifically to quadrupeds.

It is narrated from Ibn ‘Abbas (may Allah be pleased with them both) that: “The Prophet #forbade the
milk of al-jallalah.” Reported by al-Tirmidhi (1825), who authenticated it, and it was also authenticated
by al-Nawawi. Ibn Hajar said in Fath al-Bari (9/649): “It is upon the condition of al-Bukhar1.”

And from Ibn ‘Umar (may Allah be pleased with them both): “The Messenger of Allah #forbade eating al-
jallalah and its milk.” Reported by al-Tirmidhi (1824), authenticated by al-Albani in Sahih Sunan al-
Tirmidhi.

And from ‘Abdullah ibn ‘Amr (may Allah be pleased with them both): “The Messenger of Allah £ on the
day of Khaybar, forbade the meat of domesticated donkeys, and [forbade] al-jallalah, and riding it, and eating its
meat.” Reported by al-Nasa’1 (4447), and declared good by Ibn Hajar in Fath al-Bari (9/648).

From these hadiths, it becomes clear that three matters are prohibited: eating the meat of al-jallalah,
drinking its milk, and riding it. To these, most scholars also add its eggs. See: al-Insaf (10/366); al-
Mawst‘ah al-Fighiyyah (8/266).

3:277 cudllal) Ly 1567 CIaod) ool 31230 LASYly ) (3:230 o) e '
8:133)&;\?\& 5

(4:593) [ ko) iny] il adsly LY aidll s 1

73



Imam Ahmad (may Allah have mercy on him) said: “Al-jallalah refers to any animal or bird that eats
excrement.” End of Mas@’il al-Imam Ahmad, narrated by Abt Dawad (p. 345).

Al-Nawawi (may Allah have mercy on him) said: “Al-jallalah may be a camel, a cow, a sheep, a chicken, a
goose, or any other (edible animal).” End of Tahrir Alfaz al-Tanbih (p. 170).

Thus, al-jallalah is a general name covering any animal that feeds on filth, whether camel, cow, sheep,
chicken, goose, or any other edible animal.

The Ruling on Eating Al-Jallalah (Animals That Feed on Filth)
The scholars have differed on when an animal is considered jallalah, leading to three main opinions:

The First Opinion: An animal becomes jallalah as soon as it eats filth.
e This is the view of the Maliki school.'®
e Their reasoning is based on the apparent meaning of the hadiths regarding Jallalah, which they
interpret to mean that an animal becomes jallalah immediately after consuming filth.

The Second Opinion: An animal becomes jallalah if the smell of filth is detected in its breath or body.
e This is the opinion of the Shafi‘i school.™
e According to this view, the quantity of filth consumed does not matter. If the foul smell of
impurity is evident in the animal’s body or breath, it is considered jallalah.

The Third Opinion: An animal becomes jallalah if the majority of its feed is filth.

e This is the opinion of the Hanafi and Hanbali schools, and it is also a view within the Shafi‘i
school."”

o The reasoning is that if the animal primarily consumes impure substances, this will affect its
meat, making it disliked (Makraih) to eat. This is similar to food that has gone bad or has been
contaminated, and this is the stronger opinion, as rulings are based on the predominant factor.
Minor or rare consumption of filth does not lead to a ruling of jallalah.

This shows that the ruling on whether an animal is considered jallalah depends on how much filth it
consumes and the impact of that consumption on the animal’s body.
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If the meat of camels, cows, sheep or chicken that feed on impurities becomes foul and changes due to
their diet, it is considered forbidden due to its repulsiveness and the harm it causes people and not due
to impurity (najis). This is the opinion of the Hanafis, who stated: "What matters is the change in smell
and foulness, not the mere contact with impurity." They said: "The prohibition is not due to something
inherent in the object itself but because of an external factor that affected it, so its use is permissible in
itself, but it is prevented due to external reasons."

Al-Sarakhsi (may Allah have mercy on him) wrote: “Jallalah refers to animals that habitually eat carrion
until their flesh changes and becomes foul-smelling, making it prohibited because it is from the
khaba’ith (filthy things). But if the animal mixes carrion with other foods in a way that leaves no effect
on its flesh, then eating it is permissible.”*® In other words the dislike of consuming their flesh, milk,
eggs etc., is not because of their impurity but due to their repulsiveness out of filth. This is also an
opinion held by some Shafi‘i scholars.'”

e Maliki View: Meat of Jallalah Animals: The Malikis permit eating the meat of Jallalah animals, as
previously mentioned. Malik, in one narration, and Ahmad, the Hanafts, and Shafi‘is view it as
disliked. The Hanbalis consider it prohibited.

e Hanafi View: It is disliked consuming the meat and milk of jallalah animals, as well as the meat
and milk of female donkeys and the milk of horses. Camel urine is also disliked, but Abu Yusuf
permitted the use of camel urine and horse meat for medicinal purposes. Jallalah animals
should be confined until the foul odour of their meat dissipates, which is estimated to be three
days for chickens, four days for sheep, and ten days for camels and cows, according to the more
reliable opinion. If jallalah animals consume both impurities and other food such that their
meat does not become foul, their meat is permissible. Similarly, a kid (young goat) fed with
pig’s milk is permissible to eat because its meat does not change, and what it was fed with
becomes assimilated and has no remaining effect. Therefore, it is acceptable to eat chicken

because it mixes impure food with other food, and its meat does not become foul. **°
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e Shafiq View: It is disliked eating the meat of jallalah animals, which are those that
predominantly eat faeces, such as camels, sheep, cows, roosters, or chickens. This is based on
the hadith narrated by Ibn Umar. However, eating their meat is not prohibited, as the only
concern is the change in the flavour of the meat, which does not necessitate prohibition. If

jallalah animals are fed with pure food, then it is no longer disliked eating their meat. Ibn Umar
said: "Feed the jallalah animals with pure food: if it is a camel, for forty days; if it is a sheep, for

seven days; and if it is a chicken, for three days." "'

e Hanbali View re: Jallalah animals are prohibited to consume if they predominantly feed on
impurities, and their milk is also prohibited. This is one narration from Imam Ahmad.
According to another narration, they are disliked but not prohibited, and the dislike is removed
by confining the animal, as agreed upon. There is a difference of opinion on the duration of
confinement. One narration from Ahmad states that all Jallalah animals, whether birds or
livestock, should be confined for three days. Another narration states that chickens should be
confined for three days, while camels, cows, and similar animals should be confined for forty
days. It is also disliked to ride jallalah animals.

According to the Hanbali school of thought, it is prohibited to eat the meat of "Jallalah""*
(animals that primarily feed on filth), as their flesh is considered to be generated from impure
substances, making it impure, like the ashes of impurity. This is supported by a narration from
Abu Dawud."”

From the above, it can be concluded that legal repulsiveness (najis) is different from what is considered
repulsive by sense and nature. All impurities are repulsive, but not everything that is repulsive in sense

and nature is considered impure (najis).

Exceptions to the Principle 6: The following issues are exceptions to the previous principle:
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1. Shafi Opinion: If something is considered repulsive due to an incidental reason, it is not forbidden
but merely disliked (Makrzh). This includes: the meat of slaughtered animals if it has a foul odour, and
rotten eggs'™, as long as there is no harm in consuming them."”

2. Exception for Locusts Among Insects: Eating locusts is permissible, based on the narration from
‘Abdullah ibn ‘Umar, who reported that the Prophet £ said: "Two types of dead animals and two types
of blood have been made lawful for you: As for the two types of dead animals, they are fish and locusts,

and as for the two types of blood, they are liver and spleen."™*

Principle 7:
Every predator, whether animal or bird, with fangs is prohibited to eat.

Predator is distinguished as those with fangs. Every animal with fangs from the predatory beasts is
prohibited to eat.'” What is meant by "an animal with fangs" according to the jurists is any animal that
uses its fangs to attack and prey on others.'”

According to the jurists, "predatory beast" refers to "any animal that attacks with its claws and

11199

typically kills," or it is defined as "any animal that preys using its fangs.

"% What is meant by "madhir" here is an egg where the yolk has mixed with the white without any rotting.

However, if rotting occurs and it becomes spoiled, it is considered impure or repulsive and is prohibited to eat.
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The general meaning of the principle is that any animal with fangs and / or claws from the predatory

beasts is considered forbidden and cannot be eaten. Two conditions must be met for this ruling to
.200

apply:
The jurists have differed on the specific meaning of the fanged beasts, leading to two positions:

First Opinion:

e Every predatory, seizing, and injurious animal that habitually kills is included, such as the
hyena and fox.

e This is the view of the Hanafi school.*”

Second Opinion:

e It refers to any animal with fangs that strengthens itself with them and typically overpowers
others, such as the lion and cheetah. However, animals that do not attack, such as the hyena
and fox, are not considered forbidden.

e This is the view of the Shafi‘;,”” Layth, and Hanbali schools™”.

Since the two opinions are close and agree on many cases, as Imam Ahmad said, "Anything that bites
with its fangs is considered a beast of prey," it appears that the most accurate view is that forbidden

beasts are those that possess two characteristics:**

1. The animal must have fangs that it uses for strength and predation.
2. It must be aggressive towards humans and other animals.

With these two characteristics, the animal is considered repulsive and forbidden to consume. However,
if the animal has fangs but does not use them for aggression, such as the rabbit, it is permissible to eat.

Maliki school has varied opinions:
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1. It has been reported from Al-Sha’bi, Sa‘id bin Jubayr, and some companions of Malik that they
permitted eating all animals with fangs among the beasts of prey and all birds with talons. This
was also narrated from Ibn ‘Umar and ‘Aisha’.**®

e In Al-Sharh Al-Kabir, the Maliki scholars mentioned three opinions regarding beasts of prey:

1. Dislike (Makriih) of eating them: This is the narration from Ibn al-Qasim from Malik.”*

2. Prohibition of eating them: This is the apparent position of Al-Muwatta’, where Malik
categorized the prohibition of eating animals with fangs among the beasts of prey and
then narrated the hadith of Abu Tha'labah al-Khushani, may Allah be pleased with him:
"The Prophet ¥ forbade the consumption of any animal with fangs among the beasts of prey." He
also narrated on the authority of Abu Hurayrah, may Allah be pleased with him, in a
marfi®' (elevated) hadith: "Eating any animal with fangs among the beasts of prey is
forbidden." He then said, "And this is the ruling according to us." This is clear evidence that
the correct view, according to Malik, is the prohibition of such animals.

3. Prohibition of only the aggressive beasts of prey, such as lions, cheetahs, tigers, and
wolves, and dislike (Makriih) of others, such as bears, foxes, and hyenas. *”’

e As for birds, the Maliki school generally permits both birds with talons and those without. (see

later)*®

Scholars have differed on the ruling regarding eating bears as follows:

1. The Hanbali School: If the bear has fangs and uses them to hunt, it is haram (forbidden). If it

does not have fangs, it is considered permissible. Imam Ahmad said: "If it does not have fangs,

there is no harm in eating it.""”
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2. The Hanaff, Maliki, and Shafi‘i Schools, along with another narration from Imam Ahmad, hold
that bears are generally haram due to their nature as beasts of prey. It is the more correct
opinion that the bear is considered a beast of prey. Based on this, it is haram (forbidden)
according to the Hanafi and Shafi‘i schools. The Maliki school has differing views on beasts of
prey, considering them either Makrih (disliked) or haram. **°

Those who argue for permissibility of eating the bear base their argument on the principle that the
default ruling is permissibility unless clear evidence of prohibition is established."

What is the Ruling on Eating Rabbit Meat?
The scholars have differed on this issue, leading to two main opinions:

The First Opinion: The permissibility of eating rabbit meat.

o This is the opinion of the majority of scholars.””
Their Evidence: A narration from Anas: "We chased a rabbit while we were at Marr al-Zahran. The people ran
after it but became tired, so I caught it. I brought it to Abu Talha, who slaughtered it, and he sent its two thighs —

or he said, its leg — to the Prophet %‘éi%, and the Prophet accepted them."*”

The Second Opinion: It is disliked (Makriih) to eat rabbit meat.

e This is the opinion of ‘Abdullah ibn ‘Amr, ‘Ikrimah, and Ibn Abi Layla.”"*
These scholars viewed eating rabbit meat as disliked based on their interpretation or personal
reservations, though the majority permits it.
Their evidence: Narrated from ‘Abdullah ibn ‘Amr: "A rabbit was brought to the Prophet £ and he did not
eat it, nor did he forbid it."*"

What is the ruling on eating animals with fangs from among the beasts of prey?
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The scholars have differed on this issue in two opinions. The reason for their disagreement lies in the

216

apparent contradiction between the texts and the reports**, as will be shown through the presentation

of the scholars' views and their evidence:

First Opinion:

It is forbidden to eat any animal with fangs from among the beasts of prey. This is the view of the
majority of scholars and is one of the reported opinions from Imam Malik.?"” Their Evidence: The
narration from Abu Tha'labah Al-Khushani, who said that the Messenger of Allah % forbade eating any
animal with fangs from among the beasts of prey.”**

The Second Opinion:

It is disliked (Makriih) to eat any animal with fangs among the beasts of prey. This is the well-known
view in the Maliki school’” and has been reported from Ibn Abbas, Ibn Umar, ‘Aisha’, Al-Sha'bi, and
Saeed bin Jubayr.” Their Evidence: They derive their understanding from the verse: "Say: I do not find in
what has been revealed to me anything forbidden to be eaten by one who wishes to eat it unless it be carrion, or
blood poured forth, or the flesh of swine - for that surely is impure - or what is profane, invoked with the name of
other than Allah" (Surah Al-An‘am: 145). Malik said: "Nothing is explicitly forbidden except what is

mentioned in this verse."**

Wild Animals:

The jurists unanimously agree on the prohibition of wild predatory animals such as lions, wolves,

tigers, dogs, cheetahs, and others, as they are considered to be fanged predatory beasts.””
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Hyena (Dab"):

The First Opinion- The Shafi, Hanbali, and Zahiri scholars have excluded the hyena from the prohibition
of fanged animals.”” This is due to specific textual evidence® regarding it and because it is not
aggressive and can live without relying on its fangs.””

Ibn Qayyim al-Jawziyyah explains the reasoning behind this exception: "Only animals possessing both
characteristics are prohibited: having fangs and being predatory by nature, such as lions, wolves, tigers,
and cheetahs. As for the hyena, it only has one of these traits, which is having fangs, but it is not
considered an aggressive predator. There is no doubt that true predators are a more specific category
than merely having fangs. The predatory nature found in wolves, lions, tigers, and cheetahs is not
present in hyenas, and therefore, they should not be equated in terms of prohibition. Linguistically and

conventionally, hyenas are not considered among the predatory beasts."**

The Second Opinion: The prohibition of eating hyena.
o This is the view of the Hanafi school and a narration from Imam Ahmad.”” They take a
narration from Khuzaymah ibn Juza' who said: "I asked the Messenger of Allah (¥) about eating
hyena, and he said: 'Does anyone eat hyena?'" They argue that the hyena has fangs and thus

falls under the general prohibition that Allah placed on every animal with fangs.””

The Third Opinion: Dislike (Makrth) of eating hyena:
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This is the view of the Maliki school*”, their Reasoning:- Explicit texts indicate that it is permissible to
eat hyena, and there are no strong authentic narrations prohibiting its consumption. However, due to
the hyena’s nature, habits, and the type of food it consumes, it is considered disliked (Makriih) to eat it.

Foxes (Tha‘lab):

What is the ruling on eating foxes?
The scholars have differed on this issue, leading to two main opinions:

The First Opinion: It is prohibited to eat foxes.

e This is the view of Abii Hanifah and the correct position in the Hanbali school*”.
Their Evidence:

e They argue that the fox is a beast of prey and has fangs, thus falling under the general

prohibition of eating animals with fangs mentioned in the prophetic texts.

The Second Opinion: It is permissible to eat foxes.
e This is the view of the Maliki school (though they state it is disliked - Makriih) and the Shafi‘i
school, as well as a narration from Imam Ahmad.”
Their Evidence:
e They argue that the fox does not rely on its fangs for strength (i.e., it is not a strong predator).
Additionally, they mention that if it is permissible to kill a fox during sacred times (such as in
the state of Thram during pilgrimage), it should be permissible to eat it.

Cats (al-Hirr) :

What is the ruling on eating cats?
The scholars have differed on this issue, leading to three main opinions:

The First Opinion: It is strictly prohibited to eat cats.
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e This is the opinion of the majority of scholars (jumhir).?**

Their Evidence:

e A narration from Jabir: "The Prophet ¥ forbade eating cats and the price of selling them."*’

e They argue that the cat is a predatory animal that hunts with its fangs, and therefore, it falls
under the general prohibition of eating animals with fangs.

The Second Opinion: 1t is disliked (Makrtih) to eat cats.

e This is the view of the Maliki school.”” Ibn Taymiyyah mentioned that Imam Ahmad did not

235

explicitly state anything except its dislike.

The Third Opinion: Eating wild cats is permissible.

e This is a view in the Shafii school and a narration from Imam Ahmad.”*

Their Evidence:

e They argue that cats are divided into domestic and wild species, and the wild species is
permissible to eat, similar to wild donkeys (al-himar al-wahshi).

Hooved Creatures®’

Donkeys:
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Additionally, the Prophet £ forbade consuming domesticated donkeys and mules on the day of
Khaybar®® according to majority jurists.”*” Wild donkeys are permissible to consume as has been stated
through hadith and all jurists agree on this.*°

241

According to Malikis some claim it is prohibited to consume domestic donkeys*' They claim anything

slaughtered (whether by cutting the throat, piercing, or stabbing) is pure, except animals prohibited

242

for consumption, like donkeys and mules, as the act of slaughter does not purify them.*” However the

majority Maliki opinion is that it is Makrah disliked.”

Permissibility of Eating Horses:

Eating all types of horses, whether purebred or not, is permissible according to the Shafi‘i, Hanbali, and
the two companions of Abl Hanifah, based on the Prophet’s £ permission to eat horse meat on the day
of Khaybar. Abti Hanifah himself as well as some Maliki scholars considered it disliked (Makrth tanzihi),
due to a hadith that forbids eating horse meat as it is used for jihad. The prevailing opinion in the
Maliki school is that eating horses is prohibited.***

Generally, it is permissible to eat non-predatory wild animals such as gazelles, wild cattle, and wild
donkeys, as the Prophet £ allowed their consumption.

Prohibition of Hybrids:

It is permissible to eat hybrids when both parents are from halal source and prohibited if born from
both prohibited source, however most consider it forbidden to eat hybrids born from a lawful and
unlawful source, such as mules born from donkeys and horses, and hybrids between wild donkeys and
domestic donkeys. This is because they are a combination of what is lawful and unlawful to eat, so the
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prohibition takes precedence based on the principle of prioritizing the prohibitive over the

permissible.**

1. Ibn Hazm said that mules are permissible (halal), and it has been reported that Al-Hasan al-
Basri also allowed them.*

2. According to the Hanafi school, the ruling on mules follows the ruling of the mother.*”” If the
mother is a donkey, the mule is haram (forbidden), and if the mother is a horse, the mule falls
under the same ruling as horses, which is Makrih (disliked) according to Aba Hanifah but
permissible according to his two companions (Abu Yusuf and Muhammad al-Shaybani).

If the mule is born from a donkey and a cow or from a horse and a cow, it is considered
permissible by all Hanafi scholars without any dispute. However, in the Fatawa al-Hindiyya,
there is a case where a sheep gave birth to an offspring that resembled a dog, leading to
confusion about its ruling. If the offspring resembled a dog, it is not eaten. If it resembled a
sheep, it is eaten. If it resembled both animals, they would observe how it drinks water: if it
drinks with its tongue, it is considered a dog and is not eaten; if it drinks with its mouth, it is
considered a sheep and is eaten. Additionally, if it eats both, it is slaughtered, and they examine
its intestines: if it has dog-like intestines, it is not eaten; if it has sheep-like intestines, it is
eaten.”®

This ruling contradicts the usual Hanafi principle that follows the mother, as stated in Ibn
Abidin's commentary and as confirmed by Al-Zayla‘i in Tabyin al-Haqa'iq. The ruling in this
case seems to be based on resemblance, but both the authors of Al-Durr al-Mukhtar and Sharh
al-Absar rejected the consideration of resemblance in determining the ruling.**

3. Among the Malikis, there are two opinions regarding the consumption of mules: the first,
which is the more reliable opinion, is prohibition, while the second is dislike (Makriih).*

4. According to the Shafi‘i and Hanbali schools, if the material that is mixed is mostly impure
(haram), then the ruling leans toward prohibition. If a liquid is predominantly impure, such as
wine, then the ruling follows the side of prohibition, making the consumption of mules

forbidden due to their relation to the prohibition of wine.”*
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Apes and Monkeys:

The jurists have differed regarding the ruling on eating monkeys (5,4) as follows:

1. Maliki School: There are four opinions regarding the permissibility of eating monkeys:
o The first opinion, held by Malik and his companions, is that it is Makrth (disliked).
o The second opinion is that it is permissible if it eats grass; otherwise, it is considered
Makriih.
o The third opinion is that it is permissible unconditionally.
o The fourth opinion is that it is haram (forbidden).
Al-Dastiqi stated in his commentary on Al-Sharh Al-Kabir that he affirmed the permissibility of eating

everything that is considered "morphed" or transformed (F5me) such as monkeys and certain types

of fish.**

Malikis: The more apparent opinion is that eating monkeys and apes is disliked. It is also disliked to eat
house mice that have come into contact with impurity. If it is doubtful whether they have contacted
impurity, then it is not disliked, and if they have not come into contact with impurity, they are
permissible to eat. ***

In conclusion: The majority of scholars prohibit eating predatory animals such as wolves, lions, and
tigers. The Malikis, however, consider them disliked but not forbidden. It is also prohibited to eat
predatory birds like falcons, hawks, and vultures. According to the Malikis, these birds are permissible
to eat, except for the bat, which is disliked according to the more reliable opinion. **

The Shafi‘T and Hanbali schools permit eating lizards and hyenas. The Shafi‘i school also allows eating
foxes, while the Hanbalis prohibit it. The Hanafts, however, prohibit consuming all of these animals.
The Maliki school permits eating all predatory animals, though with dislike, as previously mentioned.
Eating rabbits is permissible, as established in the Sunnah. ***
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And according to the majority of scholars from the Hanafi**, Shafi’*”’, Hanbali**, and Zahiri** schools,
it is considered haram (forbidden) to eat monkeys.

In Al-Mughni, it is stated that eating monkeys is not permissible, and it was disliked by Umar, Ata,
Mujahid, Makhluf, and Al-Hasan. They did not permit selling them, and it was reported from Al-Shabi
that the Prophet Muhammad (%) forbade the flesh of monkeys. This is because monkeys are predatory

animals ( &) and they fall under the general prohibition in the hadith. Additionally, they are also

considered "morphed" (¢ yuas), making them part of the impure (&3L=) things that are forbidden.”

Al-Nawawi stated in his Sharh Al-Muhadhdhab that eating monkeys is haram according to us, and this
view is also supported by Ata, Ikrimah, Mujahid, Makhluf, Al-Hasan, and Ibn Habib from the Maliki
school.”*

Those who argue for the permissibility of eating monkeys cite the verse of Allah (SWT):

“Say, 'I do not find within that which was revealed to me any matter prohibited to one who would eat
it, unless it be that it is dead meat or blood spilled forth or the flesh of swine, for indeed, it is impure or
that which has been dedicated to other than Allah."” (Surah Al-An'am, 6:145).

Those who argue for the prohibition of eating monkeys (7) support their stance with the following

points:
1. Narration from Al-Shabi: It was reported that the Prophet Muhammad (%) forbade the flesh of
monkeys*®,

2. Predatory Nature: Monkeys are considered predatory animals (CM), which falls under the

general prohibition against eating predatory creatures.”®’

3. Transformation of Sinners: Allah transformed some disobedient people into the forms of pigs
and monkeys as a punishment. It is well understood by anyone with sound reasoning that Allah
does not transform beings into the forms of pure animals. Thus, it is established that monkeys

are not part of the pure (L)) animals. If they are not pure, then they must be considered
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impure (&3l ), as all creatures fall into one of these two categories: pure (<xk) or impure

(&m3), Therefore, if something is not pure, it is impure, which classifies monkeys as impure,”**

Conclusion:

From the aforementioned points, it is evident that the prevailing opinion is that eating monkeys is
haram (forbidden) because they are transformed creatures (Cf”‘“) and considered impure (& swiws).
Allah does not transform beings into forms that are pure, thus affirming that monkeys are impure

(Cws).

Principle 8:
Every bird with talons is prohibited to eat.

as AT e e L 3 36

General Meaning of the Principle: It is prohibited to eat any bird with talons from the predatory
species, as they are considered repulsive due to their consumption of carrion. The two
conditions that must be met are: the bird must have talons, and it must be a predatory bird that
hunts using its talons.

A "mikhlab" (talon) refers to the claw of a predatory animal, whether walking or flying. Some
define it specifically as the claw used by predatory birds, distinguishing it from a simple claw.
According to jurists, a bird with "mikhlab" refers to those among predatory birds that hunt
using their talons, not just any bird with claws.

Ibn Hazm stated: "In Arabic, only those birds that hunt with their talons are called 'birds with
mikhlab." Chickens, sparrows, doves, and other non-predatory birds are not referred to as 'birds
with mikhlab.'"**

Birds refer to anything that flies in the air with wings, collectively known as birds or fow]**.
Based on the principle "Every bird with talons is prohibited to eat," several specific rulings are
derived, including the following:
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The majority of jurists have ruled that it is forbidden to eat the following animals: the hawk,
the sparrowhawk, the falcon, the peregrine falcon, the kite, the vulture, the eagle, the bearded
vulture, and similar birds.**’

Though there may be slight differences amongst the Malikis, the Malikis permit the
consumption of all types of birds, whether with talons or not. Ibn Al-Qasim considers them
disliked but not prohibited and stated: "Malik did not dislike eating any type of bird, including
the bearded vulture, eagles, hawks, crows, and all predatory and non-predatory birds, whether
they eat carrion or not. It is also permissible to eat the hoopoe and the swift.**®

Included with predatory birds are those without talons but which eat carrion, as they share the
same reason for prohibition. Examples include the hooded crow, the bat, the stork, the swift,

269

and the hoopoe.

The Crow:
The jurists have differed regarding the ruling on eating the crow as follows:

1. Maliki School: According to the Maliki scholars, all birds are permissible to eat, whether they
have talons or not, as previously stated in the rulings on eating all animals with fangs among

beasts and all birds with talons.”°

2. Hanafi School: According to the Hanafi school, there are three types of crows:
(a) The type that eats carrion (the black crow), which is not permissible to eat.
(b) The type that only eats grains, which is permissible to eat.
(c) The type that mixes both diets, which is also permissible to eat according to Abti Hanifah.
However, according to Abu Yusuf (may Allah be pleased with him), it is disliked because it

predominantly consumes carrion, and the first opinion is considered more accurate.””
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Abu Yusuf said, "I asked Abii Hanifah about the magpie ( 324x)\), and he said it is permissible." I

conveyed that it eats impurities (< lwl>s), and he responded that it mixes the impurity with

something else before eating.””?

3. According to the Shafi‘i School: The crow has different types:
e One type is the black crow (CE;‘}I\ < |41), which is impermissible according to authentic hadiths.

e Another type is the large black crow, which has two opinions regarding its ruling, the more
authentic being its prohibition.

e The third type is the agricultural crow & 1 &),¢), which is small and black, known as the

naz'a‘ (C\J-;H), and it may have a reddish beak and legs. There are two well-known opinions

regarding it: the more correct one is that it is permissible because it is a desirable bird that

picks up seeds, making it similar to pigeons and chickens.”” The second opinion is that it is not

permissible.””*

4, According to the Hanbali School: The crow is categorized into three types:
e The crow of separation (,.J\ ,¢), which is the largest of the crows.

e The broken crow (cla_{\!\ < A1), which is impermissible.
* The agricultural crow (g, \,¢), which is permissible because it grazes on crops and grains,

making it akin to the partridge (|>>J).*"

From the overview of these opinions, it is evident that the three Imams, excluding the Malikis, agree on
the prohibition of the black crow and the permissibility of the agricultural crow, as is the more
accurate opinion according to the Shafi‘is. They have differing views on the crow that consumes both

carrion and grains.

The crow that combines eating carrion and grains is considered impermissible, similar to the black

crow (C‘ify\ < |,4)1) due to the aforementioned authentic hadith. This is because its predominant diet
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consists of carrion, which removes it from the category of pure foods, making it among the impure
creatures.

As for the agricultural crow () o8 itis permissible to eat because it consumes crops and grains,

making it desirable as its diet consists of pure foods.

Among the birds that do not have talons are pigeons, sparrows, crows, cranes, and magpies ( s=ix)\), all

of which are unanimously considered halal (permissible), as stated by Al-Kasani in Al-Bada'i.””®
Similarly, partridges (G\JU\J\), quails (U=4)1), ducks (Ll2J1), and larks ( ,l4ll) are permissible, based on
Allah’s statement: "And He has made lawful for them the pure things." (Surah Al-Ma'idah, 5:87). These

birds are considered desirable.””

On the other hand, the hoopoe (1a.gll), swallow (CUasd)), bat (_ilasl), wasps (,.G3)), dragonflies

(lal), and bees ( J>J1) are considered impermissible to eat because they are regarded as unclean

(al-mutakhbi’ah) and undesirable.?”

Principle 9:
Anything that the Lawgiver (Islamic law) has permitted to be killed is prohibited
to eat.

<

da A5 Ll Al e i

Any animal that Islamic law has permitted to be killed is not lawful to eat because slaughtering (dhabh)
is not effective for such animals. This is because animals that are lawful to eat must be slaughtered, not
killed. If it were permissible to eat them, there would not have been a command to kill them.””
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‘A’ishah narrated that the Messenger of Allah % said: "There are five harmful animals that may be killed in
the Haram (sacred places) and outside it: the snake, the speckled crow, the rat, the scorpion, and the rabid dog."**

The First Opinion: This implies prohibition.

This is the view of the Shafi‘i school and a narration from Imam Ahmad. **!
Their Reasoning: The command to kill certain animals, along with the prohibition of killing animals
that are permissible to eat, indicates that those animals are forbidden to eat. The apparent meaning is
that anything the Prophet # ordered to be killed without proper slaughter is considered forbidden to
eat. If it were permissible to consume such animals, there would be no reason to allow their
destruction.
o Similarly, the prohibition of killing certain animals indicates that they are forbidden to
consume. If eating them were lawful, there would be no prohibition against killing them. Al-
Khattabi said: "Any animal that is forbidden to be killed is for one of two reasons: either because of its

sanctity, like humans, or because its meat is forbidden, like the sparrow-hawk and the hoopoe."*”

The Second Opinion: This does not imply prohibition.

e This is a narration from Imam Ahmad.”
Their Reasoning: The Quranic verses and authentic hadiths indicate that the default ruling (al-asl) is
permissibility. Prohibition can only be established if there is clear evidence that changes this default
ruling. Therefore, unless there is valid, authentic evidence that explicitly forbids something, the ruling
remains one of permissibility, in accordance with the principle of bara'ah asliyyah (original exemption
from responsibility).
e According to this view, the command to kill certain animals does not necessarily mean that
they are forbidden to eat. The command could be for other reasons, such as their harm or
danger, without implying that consuming them is prohibited. ***
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Based on the principle "Anything that the Lawgiver has commanded to be killed is prohibited to eat,"
the following rulings are derived:**

1. It is prohibited to eat the five harmful creatures mentioned in the hadith®®: the rat, the scorpion, the
kite, the crow, and the rabid dog.

2.1t is also prohibited to eat geckos, beetles, fleas, bedbugs, as it is permissible to kill them.

Eating mice and rats is haram (forbidden) according to the Hanafis*”, Shafi‘is**®, and Hanbalis**, and
this is also the well-known (mashhiir) position within the Maliki school. Al-Jalal al-Mahalli, from among
the Shafids, stated that its prohibition is based on two reasons: the explicit prohibition of eating it and

the command to kil it. For it has been narrated from the Prophet £%: “Five types of harmful creatures

are all considered corrupt (fawdasiq) and may be killed even in the Haram: the crow, the kite, the
scorpion, the mouse, and the rabid dog.”

Within the Maliki school there is, however, a view that it is merely makrth (disliked), and another view
that it is permissible. Imam al-Dustiqi (may Allah have mercy on him) said: “What is mentioned in the
Kitab al-Taharah of al-Tawdih is that regarding the mouse and the bat there are three opinions, and that
the opinion of prohibition is the well-known one, which he transmitted. Ibn Rushd also mentioned that

the view of prohibition is the stronger one”.*°

Ruling on Eating Hamsters

The hamster is a small rodent belonging to the Rodentia order, the same family that includes rats, mice,
and jerboas. It is distinguished by its large cheek pouches, which it uses to store food, and its burrowing
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lifestyle in clean prairies and fields, generally away from filth or garbage. Hamsters became widely
known only in the nineteenth century CE, when they were first discovered and bred, particularly in
European and North American countries. Because of this relatively recent discovery, the earlier jurists
(fuqah@) did not explicitly address the permissibility or prohibition of consuming hamsters in their
legal texts.

Since the hamster belongs to the rodent family, its ruling regarding consumption follows the general
rulings applied to mice and rats, which are explicitly mentioned in the Sunnah and figh literature as
prohibited (haram) to eat.

Imam Jalal al-Din al-Mahalli stated: “It is prohibited to eat that which is recommended to be killed, such
as snakes, scorpions, and harmful creatures, including mice and every animal that causes harm. The
prohibition is based on two reasons: the command to kill them and the prohibition of eating them.”*”*
He then cited the well-known hadith narrated by al-Bukhari and Muslim:

“Five kinds of harmful animals may be killed in the haram (sanctuary): the crow, the kite, the scorpion,
the mouse, and the rabid dog.” (Sahih al-Bukhari, no. 1828; Sahih Muslim, no. 1198)

Thus, animals that are harmful or filthy in nature and commanded to be killed are not permissible to
eat.

Imam Ibn Hajar al-‘Asqalani elaborated that this prohibition encompasses all varieties of mice and
similar rodents, stating: “Mice include various types such as the rat, the camel mouse, the musk mouse,
and the field mouse. The ruling regarding all of them is the prohibition of consumption and the
permissibility of killing, both being equal.”*”

Similarly, Imam al-Damiri, the Shafii scholar, wrote: “Eating all types of mice is prohibited, except for
the jerboa.”””

Accordingly, the hamster—being of the same rodent family—is included under the general category of
animals whose consumption is prohibited.

The jerboa (g s2_4) is a small desert rodent characterized by short forelimbs and long hind legs, giving it
a hopping movement similar to a miniature kangaroo. It forms an explicit exception to the general
prohibition on rodents. The Prophet ¥ was asked about it and said: “3s=ll (= s - It is one of the game
animals.” — Sunan Abi Dawiid (2836), al-Tirmidhi (851), al-Nasa’i (4243)

Because the Prophet # classified it as lawful game (sayd), the jurists agreed that it is halal to eat.

Imam al-Mawardi recorded that: ““Umar (may Allah be pleased with him) ruled that the person who
hunts a jerboa while in a state of ihram must offer a jafrah (a young sheep) as expiation. Also, the

11294

Messenger of Allah # commanded the killing of mice but did not command the killing of the jerboa.
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This explicit prophetic and judicial evidence distinguishes the jerboa from other rodents and firmly
establishes its permissibility.

While the hamster shares some outward similarities with the jerboa—such as being non-predatory,
seed-eating, and clean in habitat—it lacks the textual evidence that explicitly permitted the jerboa.
Moreover, Islamic jurists generally extended the ruling of prohibition to all rodents except where a
clear text or strong customary practice (‘urf) established permissibility. Because hamsters were
unknown in the early Islamic period and have never been part of Muslim dietary custom, their ruling
reverts to the general principle applied to rodents: prohibition of consumption, as stated by the
classical authorities.

Although it is impermissible to eat hamsters, their physical state is pure (t3hir). Handling them,
keeping them as pets, or touching their fur or saliva does not render a person or object impure, just as
with cats or other small animals, unless actual filth (urine or droppings) is transferred. The prohibition
concerns only consumption, not physical impurity.

To summarize:
1. The hamster is a rodent and therefore falls under the general rule that prohibits the
consumption of mice and rats.

2. The Prophet & explicitly permitted only the jerboa, which forms an exception due to

authentic textual evidence and Arab custom.
3. Since no such text exists for the hamster, and because it was unknown to early Muslims, its
ruling follows the general prohibition applied to rodents.
4. Nevertheless, the hamster is pure (tahir), and keeping it as a pet or handling it is permissible.
Conclusion:
Eating the hamster is prohibited (haram) according to the principles of the four Sunni schools, by
analogy with other rodents, while the animal itself remains pure and permissible to keep. Abstaining
from its consumption accords with the Qur’anic principle: “He makes lawful for them what is
wholesome and forbids them what is filthy.” (al-A‘raf 7:157)

Principle 10:
Anything that the Lawgiver has prohibited from being killed, its consumption is also
prohibited.

;\;;iiﬁé cmuc@u\d,uy

The wise Lawgiver has prohibited the consumption of anything that is explicitly forbidden to be killed.
This is because anything that is forbidden to be killed has no valid method of slaughter. Al-Khattabi
said: “Anything that is forbidden to be killed is for one of two reasons: either due to its inherent
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sanctity or because its meat is forbidden, like the hoopoe and the shrike. If the frog is not forbidden in
itself, like a human being, then the prohibition of slaughtering an animal applies only when it is
intended for consumption.” The Prophet % forbade the killing of frogs.””

Based on the principle "Anything that the Lawgiver has prohibited from being killed, its consumption is
also prohibited," the following rulings are derived:

1. Prohibited to Kill as Mentioned in the Hadith: This includes the hoopoe, the shrike, the ant, and the
bee. The prohibition does not necessarily mean that all these creatures are harmful. The bee is
prohibited to kill because it provides beneficial products such as honey and wax. As for the hoopoe and
the shrike, their meat is forbidden to eat. If an animal is forbidden to be killed and it is not due to its
sanctity or harm, it is because its meat is prohibited. It is said that the hoopoe has a foul smell, making
it similar to impure animals, and the shrike is seen as a bad omen by Arabs due to its appearance and
sound.”

2. The Swift: Prohibited to eat according to the Shafi‘i school of thought.””

3. Frogs: It is not permissible to eat frogs according to the majority of scholars, excluding the Malikis, as
the Prophet % prohibited killing frogs. If eating them were permissible, killing them would not have
been forbidden. The Malikis, however, allow eating frogs as there is no specific text prohibiting them.?*

Eating frogs is prohibited according to the Shafii, Hanbali, and Ibn Hazm schools.”” This ruling is based
on a narration in Sunan Abu Dawood, where Abdul Rahman ibn Uthman reported that a physician
asked the Prophet # about using a frog in medicine, and the Prophet forbade killing it. Another
narration by Al-Tabarani in his "Al-Saghir" and "Al-Awsat" from ‘Abdullah ibn ‘Amr states that the
Prophet % forbade killing frogs, saying, "Their croaking is a form of glorification." This prohibition of
killing them implies the prohibition of slaughtering and eating them.*®
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4. Hunting in the Sacred Territory: It is prohibited to eat any game hunted in the sacred territory, even
if it is properly slaughtered, due to the prohibition of hunting there.* This ruling is based on the
evidence against such consumption in the ahadith.

Reported by Al-Bukhari and Muslim in their Sahihs from ‘Ikrimah, from Ibn ‘Abbas (may Allah be
pleased with them both) that the Prophet £ said: “Indeed, Allah has made Makkah sacred, and it was
not lawful for anyone before me, nor will it be lawful for anyone after me. It was made lawful for me for
an hour of the day. Its vegetation is not to be uprooted, its trees are not to be cut down, its game is not
to be disturbed, and its lost property is not to be picked up except by someone who will announce it.”
Al-Abbas said, “O Messenger of Allah, except for the Idhkhir (a type of grass), as we use it in our
goldsmithing and for our graves.” He said, “Except for the Idhkhir.”**

Narration on the Prohibition of Hunting in the Sacred Sanctuary of Madinah:

Muslim narrated in his Sahih from Jabir (may Allah be pleased with him) that the Prophet £ said:
“Indeed, Ibrahim made Makkah a sanctuary, and I have made Madinah a sanctuary between its two lava
fields. Its vegetation is not to be cut down, and its game is not to be hunted.”"

Reasoning from the Hadiths: The Prophet % explicitly stated the prohibition of hunting in the sacred
sanctuaries of Makkah and Madinah, indicating the impermissibility of such actions.

These hadiths guide the ruling on certain animals that should not be killed because of their benefit or
harmless nature, and others that can be killed due to the harm they pose. The ruling on eating such
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animals follows the principle that if an animal is prohibited to be killed because of its usefulness (like
the ant, bee, hoopoe, etc.), it is likewise prohibited to consume them. Conversely, animals that are
harmful and commanded to be killed (like snakes and rabid dogs) are also generally forbidden to eat
due to their dangerous nature and impurity.

Principle 11:
Anything that dwells within the body of water and cannot live outside of it is permissible
to eat, regardless of how it is found.

G WAE 095 548 48 ) st V3ol B (80 5

This principle indicates that any animal that lives in water and cannot survive outside of it is
permissible to eat under any circumstances in which it is found. If it is removed from the water, it
would be as if it were slaughtered. This applies to all aquatic creatures, and according to most whether
they resemble land animals or not, and regardless of whether it was caught or found dead, or whether
it was caught by a Muslim or non-Muslim—it is lawful to eat.***

Regarding the Ruling on Eating Sea Creatures

The opinions of scholars regarding the permissibility of consuming creatures that live in the sea are as
follows:

1. Hanafi School: According to the Hanafi scholars, all sea animals are considered impermissible to
eat, except for fish (Eled)). It is permissible to eat fish provided that it is not floating on the
surface of the water (&;Lb). There is some disagreement regarding the girith (¢, ~!) and
marmahi (@L’ »,L));*® &y ~J\(girith) is a type of black fish, while gﬁb s ,LJI(marmahi) is a fish

that resembles a snake in appearance. These two types of fish have been subjects of debate
among scholars regarding their permissibility to eat. Muhammad ibn al-Hasan stated that these
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two should not be eaten. However, the prevailing opinion among Hanafis is that they are
permissible because they are types of fish®®.

2. Shafi School: For the Shafi‘i scholars, fish is universally permissible to eat, while for other sea
creatures that do not live outside the water, there are three opinions:*”’

o The most accurate opinion is that all sea creatures, whether fish or not, are permissible
to eat. This view is explicitly mentioned by Al-Shafi7 in AI-Umm and Mukhtasar Al-Mazni,
as well as in the discussions among the Iraqi scholars. It is affirmed that the term "fish"
encompasses all sea creatures. This view is also held by the Maliki and Hanbali schools.

o The Second Opinion: According to this view, all sea creatures other than fish are
prohibited to eat. This aligns with the opinion of the Hanafi school, as previously
mentioned.

o The Third Opinion: This view holds that what is permissible to eat on land, such as
cows, sheep, and other similar animals, is also halal to eat when it comes to sea
creatures. In contrast, those that cannot be eaten, such as certain types of water-
dwelling creatures and dogs, are considered haram.

3. Malik**®, Hanbal®®, and Zahiri Schools®™: These schools maintain that all sea creatures that

live exclusively in water are permissible to eat.

Imam Nawawl noted that among those who permitted the consumption of all sea animals, with the
exception of frogs (&Wd\), were prominent figures like Abu Bakr Al-Siddig, ‘Umar, Uthman, and Ibn

‘Abbas. This highlights a broader consensus on the permissibility of consuming most sea creatures,
emphasizing that they are generally viewed as halal within these schools of thought, apart from

specific exceptions.”"!

Regarding the Ruling on the Carcass of Animals that Live Exclusively in the Sea
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Scholars have differed regarding the ruling on the carcasses (4x.) of animals that live exclusively in the

sea:
1. Hanafi School: According to the Hanafis, the only permissible animal from the sea is fish. If a
fish dies due to an obvious cause, such as being crushed, hit by a stone, suffocated, or struck by
a fisherman, it is considered halal (permissible) to eat. However, if it dies of natural causes

(a1! _iz>) and floats to the surface, it is considered haram (forbidden) to eat.

Regarding the Ruling on Floating Fish (_sUa}l &lecd)):

Al-Kasani stated in Al-Badai‘ that the floating fish that is not permissible for us to eat is one that dies in
water without an apparent cause, whether it floats to the surface or not after having died naturally
without any external incident. Some of our scholars define it as a fish that dies in water due to an
external cause and then floats to the surface; if it does not float, it is permissible to eat.

However, the correct position is the first definition, which states that fish that dies naturally without
an external cause is not permissible to eat. There is a consideration here, as the implication of the
second definition mentioned by Al-Kasani suggests the prohibition of eating any fish caught by any
means, since it would be considered as dying from an external cause. This contradicts the Hanafi
position, which generally states that fish dying due to an external cause is halal, while those that die
naturally without an apparent cause are haram.

From the differences presented, it appears that there is an agreement among scholars on the idea that
floating fish that died naturally without an external cause is prohibited to eat. The debate raised by Al-
Kasani regarding whether it is required for the fish to float to the surface or not indicates a distinction
in their interpretations. The original ruling remains that fish dying without an external cause are not

permissible.*"

Al-Sarakhsi, in Al-Mabsit, states that the foundational principle regarding the permissibility of fish is
that what dies from an external cause is halal, similar to what is captured by other means. However,
what dies naturally without an apparent cause, such as a floating fish, is not permissible to consume.’”’

Additionally, in the Fatawa Hindiyyah, it is stated that the general principle is that fish are permissible
unless specified otherwise.’™
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In summary, the prevailing opinion among Hanafi scholars is that fish which die due to an external
incident are halal, while those that die naturally without such causes are haram , with further nuances
about whether they float to the surface.

According to the majority of scholars from the Maliki**, Shafi?’', and Hanbali schools’”, the carcass
(4x») of animals that live exclusively in the sea is considered halal (permissible), whether the animal

died naturally or was caught, and regardless of whether it floats to the surface or not.

The Hanaft School argues against the permissibility of floating fish, citing a narration from Abu Dawood
about Jabir ibn Abdullah, where the Prophet Muhammad () said: "Eat what the sea throws up, but do

not eat what dies in it and floats."**®

The argument here is that this narration distinguishes between what the sea brings up, which is halal,
and what dies naturally in the water and floats, which is not permissible to eat.

However, this evidence has been contested. Scholars have pointed out that the hadith is considered
weak and not reliable, and therefore should not be used as evidence. If it were not already weak, it
would still be opposed by stronger evidence from the Quran, Sunnah, and statements from the

Companions of the Prophet ((..4.;:— ] s2,) that are widely recognized.
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School Fish*"’ Other dead sea animals®**°
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Hanafi Pure. Not all pure-

The death of aquatic creatures (e.g., fish,
frogs, crabs) in water does not make the
water impure, Their dead bodies are
considered pure.’” Except for floating
(dead) fish (al-samak al-tafi).

Maliki Pure - Imam Malik disliked eating Pure- All sea creatures are considered

water pigs, but the reliable opinion in | pure, whether alive or dead.’”
the Maliki school is that both the
water pig and water dog are

permissible.*”
Shafiq pure Pure- The dead bodies of sea animals like
fish and locusts are considered pure.*
Hanbali pure Pure - The dead bodies of sea creatures

like fish are considered pure.’”

Applications of This Principle Include:
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1. Permissibility of Eating Fish and Whales: It is permissible to eat fish and whales, whether they
are caught alive or found dead.””

2. Permissibility of Eating Fish Regardless of How It Died: It is permissible to eat fish even if it is
found floating on the surface of the water (al-samak al-tafi) except Hanafis prohibit.*”

3. Permissibility of Eating Aquatic Animals with Similar Names to Land Animals: It is permissible
to eat aquatic animals such as the water pig or water dog, as well as any other aquatic creatures
that have names similar to land animals.**

4. Permissibility of What is Caught by Anyone: It is lawful to eat aquatic animals that are caught or
found dead by anyone, whether a Muslim, idolater, disbeliever, apostate, Zoroastrian, or others,
as long as it is a creature that lives exclusively in water. This is because the dead of what lives

only in water is permissible.’”

Exceptions to the Principle:*®

1. Itis prohibited to eat floating fish that has bloated and become foul due to the risk of harm.
2. Itis also prohibited to eat poisonous fish, such as the pufferfish, due to the danger it poses.

Exception of the Hanafis
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According to the Hanafi scholars (may Allah have mercy on them), only the consumption of fish is
permissible among sea creatures. Eating any other sea animal besides fish is not allowed.*

Regarding Animals that Live in Both Land and Sea

1. Hanafi School: According to the Hanafis, animals that live both on land and in the sea are
considered haram (forbidden) to eat. The only exception is fish (£l.Jl), which is permissible.”*?

2. Maliki School: The Maliki scholars state that sea creatures that can also live on land, such as
frogs (C>w\), turtles (sLa~L.J1), and crabs (4 ,.J1), can be eaten without the need for proper
slaughter (5lS°3) or any other reason. In Al-Mudawwana, it is mentioned that what resides in
water can be eaten regardless of slaughter. However, if an animal's dwelling is primarily on
land, it cannot be eaten unless it has been properly slaughtered.*”

o For example, if an animal like a water dog (sl _JS") or a water pig ( ; =) is
mentioned, some opinions suggest it is permissible without any dislike, and it does not
require slaughter, while others consider it disliked (s5,5).”*

3. Shafii School: The Shafi‘i scholars view animals that live in both environments, such as frogs,

crabs, snakes (£.>), scorpions (—,i¢), and turtles, as haram to eat. There are alternative

opinions regarding frogs and crabs; some may allow them, akin to fish. However, the
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prohibition for the other four (scorpions, snakes, and others) is based on their undesirable
nature.’®

As for snakes and scorpions, they are considered haram (forbidden) without disagreement
among scholars, and the prohibition is due to their venom. Waterfowl, such as ducks and
similar birds, are considered halal, and their carcasses are also impermissible without proper

slaughter (5573).*

4. According to the Hanbali school, anything that lives in the land but is found in the sea cannot
be eaten without proper slaughter. This includes turtles and water dogs, except for those that
do not have blood, such as crabs, which can be consumed without slaughter. The only
exceptions are frogs, snakes, and crocodiles, which are all considered haram.*”

In Al-Muhalla by Ibn Hazm, it is stated that anything that lives in both water and land cannot be eaten
without proper slaughter, such as turtles, water dogs, and martens, as they are considered game from
land animals. However, frogs are not permissible to eat at all.**®

In summary, the scholars who hold that anything other than fish is haram include the Hanafis, while
the Malikis, according to Imam Malik, allow animals that live in both environments without requiring
slaughter. In a narration from Ibn Al-Qasim, it is stated that anything that lives on land and in water is
only permissible with proper slaughter if it resides and settles on land. If it resides and settles in the
sea, it is permissible without slaughter.

According to the Shafii school, there are both haram and permissible animals that live in both land and
sea, with the condition of proper slaughter. The Hanbalis hold that anything living in both
environments cannot be consumed without slaughter, except for crabs.

The Zahiri school maintains that anything that lives on land and in the sea is only permissible with
proper slaughter.

From all of this, we understand that the frog (CM\) is considered haram (forbidden) by all scholars,
except for the Maliki school, which holds that it is permissible (halal) to eat.”’
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Therefore, among sea creatures, only fish is considered permissible, and in determining the types of
fish, the opinion of experts is deemed valid in deciding whether it is classified as a fish or not. After the
opinions of linguists and lexicographers, the final verdict lies with the experts. Hence, any sea creature
that is also classified as a type of fish according to lexicographers and experts will be considered halal,
and any that is not will be deemed impermissible.

According to Hanafi jurisprudence, there is no question about which types of fish are haram , as all fish
are generally considered halal. However, if the question specifically concerns creatures like Shark/
Shrimps/ Octopus/ Crabs, which are commonly not referred to as fish, then the answer is that it first
requires investigation to determine whether they are actually classified as fish from an Islamic
perspective.

As mentioned, the expertise regarding fish is generally held by those living near the coast, who spend
most of their time around such creatures; they are considered specialists in this field. Therefore, their
opinion and the common understanding will be considered valid. Scholars should also refer to linguists
and then to the common understanding when making decisions on this matter.

Shark:

Shark, is referred to as "Qarsh" or "Kausaj" in classical Arabic, has not been classified as a type of fish by

lexicographers and linguists.*
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The scholars have differed regarding the ruling on eating shark meat, with two main opinions:

1. Prohibition: Some scholars argue that it is impermissible to eat shark because it is a predatory
animal. This is based on the hadith of the Prophet Muhammad (%) where he forbade eating
animals with fangs among beasts and birds with talons. This hadith is recorded by Muslim and
the authors of the Sunan collections.

2. Permissibility: Other scholars allow eating shark, citing general evidence that permits eating
the catch of the sea. They refer to the verse of Allah (SWT):

"Lawful to you is the game of the sea and its food as provision for you and for travellers, but
forbidden to you is the game of the land as long as you are in a state of ihram. And fear Allah, to
whom you will be gathered." (Surah Al-Ma'idah, 5:96).

They also cite the hadith of the Prophet () regarding the sea: "Its water is pure, and its dead
(animals) are lawful (to eat)." This hadith is narrated by Imam Ahmad in his Musnad and by An-
Nasa'i and Ibn Majah in their Sunan collections.

This reflects the two main perspectives regarding the consumption of shark, with some scholars
leaning towards prohibition due to its predatory nature and others allowing it based on the general
permissibility of sea creatures.

The compilation of fatwas by authoritative Hanafi scholars of Indo-Pak subcontinent like Maulana
Abdul Hayy Lakhnawi states:*"!

Similarly, "Kausaj" and "Qarsh" are not considered fish because they are disputed according to Imam
Shafi, even though he permits the consumption of all sea creatures. So, how can they be permissible
according to us (Hanafis)? This is because they do not possess any of the aforementioned
characteristics of fish. Mufti Fasihuddin writes in his treatise Ahkam al-Haywan that "Qarsh" is a large
animal, referred to as "Sayyid al-Dawab," and the title "Quraysh" is derived from it. In the coastal areas
of Western countries, it is called "Athrar Moori." According to Imam Aba Hanifah, it is haram, while it
is halal according to the other three Imams.

Shaykh Mahmiid Shah writes in his fatwas: “Fish is that which has a bifurcated tail and spines”. And he
also states: “fish is that which has scales, appears white in water, has a bifurcated tail, is born and lives
in water, and has no tongue.”

From this, it is understood that the most prominent characteristic of a fish is having scales. Qarsh and
Kausaj do not have scales, their tails are not bifurcated, they have no spines, and they can cut through
the human body like a sharp sword.
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Sharks are also considered haram for another fundamental reason: It is a "predator" because predatory
animals are haram to consume®*

Our research on Shark" may be challenged by the fact that Damiri has classified the shark as a type of
fish and declared it halal in his Hayat al-Hayawan. He states:*”

The response to this objection is that the author of Hayat al-Hayawan, Allama Kamaluddin Misa al-
Damiri, belonged to the Shafi‘i school of thought. In Hayat al-Hayawan itself, Allama Damiri has
clarified that according to Imam Shafi<, the term "Samak" (fish) is applied to all sea creatures. Based on

this perspective, Imam Damiri has also classified the shark as a type of fish and declared it halal.**

Therefore, the aforementioned statement cannot be used as an objection against the HanafT position.

The conclusion is that consuming Shark is impermissible and classified as Makrth Tahrimi
(prohibitively disliked).

The term "fish" refers to a diverse group of aquatic animals that share certain characteristics,
distinguishing them from other sea creatures such as mammals, mollusks, and crustaceans. It therefore
seems that there is a need to recognise what differentiates fish from other sea creatures. With current
understanding the obvious features are as follows:

1. Skeleton Type:
o Fish: Most fish have an internal skeleton made of bone or cartilage. Examples include
bony fish like salmon and cartilaginous fish like sharks.
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o Other Sea Creatures: Many other sea creatures have different skeletal types. For
example, mollusks like squids have a pen or shell for support, and echinoderms like
starfish have calcareous plates under their skin.

2. Respiratory System:

o Fish: Fish primarily breathe using gills, which extract oxygen from water.

o Other Sea Creatures: Mammals like dolphins and whales have lungs and breathe air
through blowholes. Some invertebrates like sea cucumbers respire through their skin
or other specialized organs.

3. Reproduction:

o Fish: Reproduction methods among fish vary widely, from laying eggs (oviparous) to
bearing live young (viviparous). Most fish release their eggs and sperm into the water
for external fertilization.

o Other Sea Creatures: Many sea creatures have more specialized reproductive strategies.
For instance, many marine mammals have internal fertilization and give birth to live
young, much like terrestrial mammals.

4. Body Temperature Regulation:

o Fish: Most fish are ectothermic (cold-blooded), meaning their body temperature varies
with the environment.

o Other Sea Creatures: Marine mammals are endothermic (warm-blooded) and maintain
a constant body temperature that is independent of the environment.

5. Locomotion:

o Fish: Fish typically swim by flexing their bodies and tails back and forth.

o Other Sea Creatures: Different creatures have various modes of locomotion. For
example, cephalopods like octopuses propel themselves by jet propulsion, and
crustaceans like crabs walk on the seabed with their legs.

6. Covering:

o Fish: Fish are covered in scales, which protect their bodies and help in streamlined
movement.

o Other Sea Creatures: Coverings vary widely among sea creatures; for example, whales
have smooth skin, crabs have hard exoskeletons, and mollusks may have shells.

These features highlight some of the key distinctions that set fish apart from other types of marine
creatures, showcasing the remarkable diversity of life in aquatic environments. However, in Islam, the
classification of fish is generally broader and more inclusive, encompassing a wider range of sea-
dwelling animals that live in water and cannot survive on land.
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Sea Not Similar to Fish Resemble Predators/Harmful Prohibited/Permissible
Creature®®® Insects/Repulsive
Salmon Shares common Does not resemble Not a predator or | Permissible
features with fish insects dangerous
Shark Shares common Does not resemble Predator, can be Prohibited mainly
features with fish insects dangerous because it’s a predator

35 Allah states in the Quran:
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The Prophet # also said regarding the sea:
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From this verse and hadith, it is evident that all marine animals are generally considered permissible to eat,
whether they are caught alive, found dead, or even caught by non-Muslims, as long as they are not harmful to
human health.
Rulings by Different Schools of Thought
1. Hanafi School of Thought
The Hanafi scholars adopt a more stringent view regarding sea creatures. They restrict the permissibility
to animals that are explicitly classified as "fish" (samak). Other sea creatures, such as squid, crabs, or
shellfish, are considered impermissible. This view is based on the principle that the Qur'anic term "44aL"
(its food) is understood to specifically refer to fish, and anything beyond this is not included unless
explicitly permitted.
2. Shafi’i School of Thought
The Shafi’i scholars hold a more inclusive view, permitting all sea creatures, whether fish or not, based
on the generality of the verse and the hadith. According to this school, the only restriction is if the
creature poses harm to humans. Thus, squid, crabs, and other non-fish marine animals are permissible to
eat.
3. Maliki School of Thought
The Malikis also allow all sea creatures to be eaten without requiring slaughter, even if they are found
dead, provided they are not harmful. However, for amphibious animals that live both on land and in
water, such as turtles, the Malikis adopt a cautious approach, classifying them as land animals for dietary
rulings. Therefore, they require proper Islamic slaughtering (dhabh) for such animals to be lawful.
4, Hanbali School of Thought
The Hanbalis share a similar view with the Malikis, permitting marine animals as long as they are not
harmful. However, for amphibious creatures, the Hanbalis require proper slaughtering. Imam Ahmad is
reported to have disliked eating crocodiles due to their fangs, while permitting turtles if slaughtered

appropriately.
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though some consider
predators of the sea

permissible’*
Squid Lacks typical fish Does not resemble Not a predator or | Permissible except
features insects dangerous Hanafis consider
Prohibited
Starfish Lacks typical fish Does not resemble Not a predator or | Permissible except
features- some claim | insects dangerous Hanafis consider
resembles fish Prohibited
Dolphin Biologically classified | Does not resemble Not a predator or | Permissible except
as a mammal, it is insects dangerous some Hanafis may
commonly perceived consider Prohibited
as a fish by many
scholars
Whale Biologically classified | Does not resemble Not a predator or | Permissible as
as a mammal, it is insects dangerous referenced by hadith®®,
commonly perceived but few consider
as a fish by many Prohibited as it does not
scholars.” resemble fish
Sea Lacks typical fish Considered repulsive | Not a predator or | Permissible except
Cucumber | features by some dangerous some Hanafis may
consider Prohibited
Octopus Lacks typical fish Does not resemble Predator, can be Permissible except
features insects dangerous Hanafis consider
Prohibited
Crab Lacks typical fish Does not resemble Not a predator or | Crabs are haram
features, but has gills, | insects dangerous according to the Hanafi

lives in aquatic

environment, releases

eggs into the water

and Shafiq schools as
they live on land also,
while the Maliki and
Hanbali schools permit
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and external

their consumption

fertilization without the need for
slaughter, with the
Malikis allowing it
unconditionally and the
Hanbalis specifying it as
an exception for
animals without blood.
Lobster Lacks typical fish Considered repulsive | Not a predator or | Prohibited according to
features but has gills, | by some dangerous the Hanafi and Shafi
lives in aquatic schools, while the
environment, releases Maliki and Hanbali
eggs into the water, schools permit their
internal fertilization consumption without
not external like fish the need for slaughter
Jellyfish Lacks typical fish Considered repulsive | Can be dangerous | Permissible except most
features by some (stings) Hanafis consider
Prohibited
Eel Shares common Does not resemble Not a predator or | Permissible except most
features with fish insects but may be dangerous Hanafis consider
considered repulsive Prohibited
like snakes
Sea Urchin | Lacks typical fish Considered repulsive | Not a predator or | Permissible except most
features by some dangerous Hanafis consider
Prohibited
Seahorse Shares common Does not resemble Not a predator or | Permissible except most
features with fish insects dangerous Hanafis consider
Prohibited
Manta Ray | Lacks typical fish Does not resemble Not a predator or | Permissible except
features insects dangerous some Hanafis consider
Prohibited
Manatee Mammal, not a fish Does not resemble Not a predator or | Permissible except most
insects dangerous Hanafis consider
Prohibited
Sea Does not have scales Considered repulsive | Can be dangerous | Prohibited
Anemone by some (stings)
Clownfish | Shares common Does not resemble Not a predator or | Permissible

features with fish

insects

dangerous
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Anglerfish

Shares common
features with fish

Does not resemble
insects

Predator, can be
dangerous

Permissible, but some
may find the
anglerfish’s appearance
repulsive, which could
raise concerns about

by some

dangerous

whether it should be
eaten.
Guppy Shares common Does not resemble Not a predator or | Permissible
features with fish insects dangerous
Shrimps Does not have scales Considered repulsive | Not a predator or | Permissible/ Prohibited
but resembles many by some dangerous varied opinion
other features gills,
are born and live in
water, and release
eggs into the water,
Sea Snails | Does not have scales Considered repulsive | Not a predator or | Permissible except most

Hanafis consider
Prohibited

This table spans a wide range of sea and water-dwelling creatures, showcasing their characteristics

relative to typical fish features, their appearance, and their potential danger, along with a summary of

whether they are generally considered permissible or prohibited based on these traits.

Shrimp:

The inclusion of shrimp as fish is also debated. Modern zoologists do not classify shrimp as fish because,

according to them, fish breathe through gills and have a backbone, while shrimp lack both. However,

notable scholars of linguistics such as Ibn Durayd, Imam Fayruzabadi, Imam Zubaydi, and Damiri have

categorized shrimp as fish. For example, Ibn Durayd wrote in Jamhara al-Lugha (vol. 3, p. 414), “al-

Arabiyan is a type of fish.”

Similarly, Imam Zubaydi

349

and Imam Damir’”* mention shrimp as a small red fish. Various Hanafi

scholars of Indo-Pak subcontinent like Maulana Thanvi*!, Mufti Mahmud Hasan Gangohi**?, Maulana
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‘Abdul Hay Lakhnawi*>, Mufti ‘Abdul Rahim Lajpuri®*, and Mufti ‘Abdus Salam Changami* have all
classified shrimp as fish.

Mufti Muhammad Taqi Uthmani™, states: "It is not appropriate to be stringent on the issue of shrimp
when issuing a fatwa, especially since it is a matter of scholarly disagreement from its origin. There is
no doubt that it is permissible according to three Imams, and the difference of opinion among jurists
allows for leniency. However, abstaining from it is preferable and more cautious."

Conclusion

In conclusion, the summary and analysis of Principle 11 provide a comprehensive overview of the
permissibility of consuming aquatic creatures in Islamic jurisprudence. This principle clearly delineates
that any animal residing exclusively in water is lawful to eat, irrespective of its mode of capture or
condition upon finding it. The consensus among the Maliki, Shafi‘i, and Hanbali schools highlights a
broader acceptance of various sea creatures, reflecting an understanding of the inherent purity and
permissibility of these animals.

However, the Hanafi school’s more restrictive stance—permitting only fish—illustrates a cautious
approach rooted in traditional interpretations and specific rulings.

The commentary on the various opinions regarding the classification of aquatic animals, such as
shrimp and shark, further illustrates the complexities involved in determining dietary laws.

Principle 12:
Any animal that lives both on land and in water is subject to the ruling of land animals, as
a precaution

bl 1 ol 283 883 (ol Gp S5 G el B

Any animal that lives both on land and in water, which is referred to as an amphibian, and whose life
on land is similar to its life in water, is given the ruling of land animals as a precaution. This is because
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it embodies two aspects: a permissive aspect, which is the permissibility of sea creatures that die

naturally, and a prohibitive aspect, which is the prohibition of land animals that die naturally.*”

Applications of This Principle Include:

1. Itis prohibited to eat crocodile meat because it has fangs and preys with them, so it is classified
with the predatory land animals. ***

2. It is prohibited to eat frogs because they are among the animals that have been prohibited to be
killed, as well as marine snakes, due to the command to kill land snakes.**’

3. Aquatic animals like the sea dog, turtle, and river horse are considered land animals and thus
require proper slaughter to be lawful.**

4, Waterfowl such as ducks and geese are permissible to eat, but only if properly slaughtered, just

like land birds.***

Principle 13:
Anything that Islamic law has not permitted to possess for a specific reason is prohibited.

P 5 A W BRI 5E T G 0

A person is not allowed to consume any food or drink unless it is permitted to possess or own it by
Islamic law. Any food or drink that the law does not permit to be owned or possessed is considered
impure and is not lawful to consume. However, it is permissible for someone in a state of necessity to

consume another's property, as Islamic law allows consumption in cases of necessity.**

Applications of This Principle Include:
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In today's fast-paced and interconnected world, many Muslims may inadvertently overlook the critical
principle of ensuring that food and drink are acquired through lawful and ethical means. This principle,
deeply rooted in Islamic jurisprudence, is often overshadowed by convenience, societal norms, or
ignorance of the sources and processes behind what we consume. However, this principle is not merely
about ritualistic adherence; it embodies a comprehensive ethical framework that safeguards spiritual
purity, personal integrity, and societal justice.
Islam prohibits consuming or benefiting from anything acquired through unlawful means, such as theft,
fraud, usury, gambling, bribery, or exploitation. For instance, if food is obtained through unjust means,
such as stealing or without the owner’s consent, it is impermissible, regardless of its inherent purity. This
also applies to earnings derived from prohibited sources, such as interest-based transactions, gambling
winnings, or corrupt practices. Despite these clear guidelines, modern lifestyles often blur the lines,
leading to inadvertent violations of these principles.
Many Muslims today may unknowingly purchase food or drink produced through exploitative practices,
such as forced labour or unfair wages, or sourced from industries tied to unethical behaviours.
Additionally, with the globalization of food production, it has become increasingly challenging to trace
the origins of what we consume, leading to the potential inclusion of impermissible or impure
ingredients in everyday products. For example, processed foods often contain additives, gelatin, or
enzymes derived from non-halal sources, which may go unnoticed without diligent scrutiny.
This oversight is compounded by a tendency to prioritize convenience or assume permissibility without
proper investigation. For instance, some may dismiss the importance of halal certification or fail to verify
the ethical sourcing of food, relying instead on vague assumptions or incomplete information. This
negligence not only risks spiritual harm but also undermines the ethical and moral principles that Islam
seeks to uphold.
To counter this, Muslims must adopt a proactive and cautious approach, emphasizing diligence and
accountability in all aspects of consumption. This includes:
e Ensuring that food and drink are not only halal but also ethically sourced and free from
exploitation or injustice.
e Investigating the origins of food products, including additives, processing methods, and supply
chains, particularly in industrially produced goods.
e Avoiding complacency in financial dealings, ensuring that earnings used for consumption are
free from unlawful sources like usury, fraud, or corruption.
e Educating oneself and others about the broader implications of consuming unlawful items, which
extend beyond personal spirituality to societal justice and environmental stewardship.

Ibn Taymiyyah said: “Allah has permitted us to consume the wholesome and prohibited the impure. The
impure is of two kinds: that which is inherently impure due to a quality it possesses, such as blood,
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carrion, and pork, and that which is impure due to how it was acquired, such as what is obtained unjustly

or through forbidden contracts like usury and gambling.”**

These items are not acquired with the consent of the owner but through aggression, theft, or usurpation,
which are all forbidden means according to Islamic law. Therefore, it is unanimously agreed upon by
jurists that it is not permissible to benefit from such items.**

In light of this, Muslims must develop a heightened sense of awareness and responsibility, striving not
only to avoid impermissible food and drink but also to embody the ethical and spiritual values that
underpin this principle. By being overcautious and diligent, Muslims can ensure that their
consumption aligns with the holistic teachings of Islam, fostering a sense of accountability before Allah
and contributing to a just and equitable society. This proactive approach is not a burden but a means of
purifying one’s wealth, sustenance, and soul, ensuring that every aspect of life is infused with blessings
and goodness.
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Section 4 - Processes that Render the Impure to Pure

Principle 14:
Any impure substance that has completely transformed into a pure state is considered
pure.
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This principle of al-Istihalah (legal chemical transformation) pertains to an important topic in Islamic
jurisprudence related to purification, specifically the transformation of impurities. It is considered one
of the methods of purification discussed by scholars for purifying impure substances.’*

The technical meaning of Istihalah is the same as the linguistic meaning, that is, the transformation of a
thing and its change to that which is considered pure.**

The general meaning of this principle is that if an impure or prohibited substance undergoes a
complete transformation and its essence changes into a completely different substance with a new
name, characteristics, and properties, it becomes pure and permissible for consumption.*”’

Definition by the Hanafis:
The Hanafis defined istihalah as: the change of the substance (al-‘ayn) and the transformation (inqilab)
of its reality (al-haqigah).”*®
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Definition by the Malikis:

In "Mawahib al-Jalil," while discussing the purity of the musk substance, it was stated that it is deemed
pure, and Allah knows best, because it has transformed from all the characteristics of blood and has
moved away from its name to characteristics and a name that are specific to it, which is why it is
recognized as such.*”

Definition by the Shafi‘is:

The Shafi‘is defined istihalah as: the change (ingilab) in the characteristics of a thing, whereby it
transforms from one attribute to another; for example, a carcass that becomes salty or is burned and
turns to ash.””’

Definition by the Hanbalis:

In "Al-Matla‘," it is stated that istihalah is a derivation from the change of a thing from what it was; for
instance, when an impure substance (al-‘ayn) becomes ash or something else.””*

In "Al-Mughni," it is defined by example only: the apparent position is that no impurities are removed
by transformation except for wine, which changes into vinegar on its own; other impurities do not
become pure through transformation, and it turned to ash, and the salt from what has been
transformed into salinity. The smoke from burning impure substances and the steam rising from
impure water, when they accumulate on a solid object and then condense, is considered impure.’”

In Conclusion: It has become clear from the above that istihalah is a real change in the essence of a
substance, such that after the change, it becomes a new substance that is not the same as the original in
essence.

Thus, Ibn Hazm states that excrement is different from soil and ash. Likewise, vinegar is different from
wine, and a human is different from the blood from which they were created, and the substance is
different from soil.*”

So Istihalah is the impure or prohibited substance (al-madah al-najisah aw al-muharrimah), if its reality
(al-haqgigah) changes and its essence (al-‘ayn) transforms into another substance that is entirely
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different in name (al-ism), properties (al-khasa’is), and characteristics (al-sifat), then it becomes pure
and lawful for consumption.*”

Acceptance of Istihalah

All accept istihalah from alcohol to vinegar- If transformed without human intervention.”” This is
determined on basis of change of properties of smell, appearance and taste.” Historically this was the
only means of determining the change.

If transformed through human intervention, then there is a difference of opinion:*”
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1. Itis permitted according to Hanafi, Maliki, preferred opinion of Shafi‘i and difference amongst
Hanbalis.

2. It is prohibited and will not be pure according to Hanbalis, some Shafi‘is and Ibn Taymiyyah.
This is because there has been human intervention which has led to the final product,
regardless of if it is done in the sun, or through speeding up the reaction and such action is
prohibited.

The question of whether Istihalah leads to transformation to a pure substance in other substances
other than al-khamr there is a difference of opinion:

Istihala does lead to transformation to a pure Istihala does not lead to
substance in other than khamr also transformation to a pure
substance in other than khamr
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Hanaf?”” Imam Muhammad of the Hanafi School, the Imam Abu Yasuf of the Hanafl
reported opinion of Imam Aba Hanifah School

himself and the adopted position of the school
Maliki*” All agree

Shafie® Some from the Shafi‘i School Majority Shafii School

Hanbal®™ | one report from Imam Ahmad, some within the majority within

Hanbali School, Ibn Taymiyyah®* and Ibn al-Qayyim | the Hanbali School

al-Jawziyyah®

Opinions of Scholars Who Hold that other Impure Essences Become Pure Through Transformation (Istihalah):

The Hanafts, Malikis, Zahiris, and some Hanbalis (as a narration from Ahmad) believe that an impure
essence (najis al-‘ayn) is purified through transformation (istihalah). Thus, the ash from an impure
substance is not considered impure, and similarly, wine becomes pure when it turns into vinegar,
whether this transformation occurs naturally or through the action of a person or another entity. This
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is because the Shari‘ah has assigned the attribute (al-wasf) of impurity to that specific essence, and
when it is removed, the impurity also vanishes.

For example, when bones and meat turn into salt, they take on the ruling of salt, as salt is different
from bones and meat. There are many similar cases in Shari‘ah: for instance in embryology, the
clinging substance (‘alagah) is impure, but when it transforms into a chewed mass (mudghah), it
becomes pure. Similarly, juice is pure, but when it transforms into wine, it becomes impure.

From this, it becomes clear that the transformation of an essence (istihalat al-‘ayn) leads to the removal
of the attribute associated with it.

Supporters of the first position cite the following evidence:

1. Textual evidence regarding wine: There is a clear legal ruling that wine becomes pure when it
transforms into vinegar, making it permissible to consume.

2. Textual evidence regarding animal skins: The ruling also states that the skins of dead animals
become pure when they are tanned. This is supported by the general statement of the Prophet
Muhammad #: "Any skin that has been tanned has become pure."**

3. Presumption of purity: The default status of all substances is purity and permissibility, whether
at the moment of their creation or after they have transformed from impurity to purity. This is
supported by Allah’s statement in the Quran: “He is the One who created for you what is in the

earth” (Quran 2:29)*®.

These are the detailed opinions of the Hanafis and Malikis regarding the purification of impure
essences through transformation:

First: The Hanafi School:

The Hanafis base their opinion on the purification of impure essences through transformation on the
premise that transformation removes impurity and changes the ruling. In Ibn Abidin's commentary on
"Al-Durr Al-Mukhtar," he notes regarding the text: "Musk is pure and lawful, and its secretions are
likewise pure according to the more correct opinion, as it transforms into something pure. Although it
is blood, it has changed and thus becomes pure, like the ash from excrement."

He states: "What is meant by transformation is the change into something pure, which is among the

purifying factors according to us."**
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In "Al-Bahr Al-Ra'ig," it is mentioned: "Among the things that lead to purification is the transformation
of the essence (ingilab al-‘ayn)." It continues: "Even if it is something else—such as wine, when pork
and carrion fall into salt and become edible salt, or when excrement and urine are burned and turn into
ash, they are purified according to Muhammad, and Abii Hanifah and many of the scholars preferred
Muhammad’s opinion. This is the conclusion and the ruling, and in "Al-Fath Al-Qadir," it is the

preferred opinion."*

In the explanation of "Al-Fath Al-Qadir": "Juice is pure, but when it becomes wine, it becomes impure;
when it becomes vinegar, it becomes pure." Thus, we recognize that the transformation of the essence
leads to the removal of the attributes associated with it. According to Muhammad, the ruling of the
purity of soap made from impure oil is derived from this.**

It is mentioned in "Al-Fatawa Al-Hindiyya" that:**

o If excrement is burned until it turns to ash, according to Muhammad, it is judged to be
pure, and this is the prevailing opinion in "Al-Khalasah," as well as regarding ash from
excrement.

o If the head of a sheep, stained with blood, is burned and the blood is removed, it is
deemed pure.

o Ifimpure clay is used to make a pot or kettle and is cooked in it, it becomes pure.

o Similarly, milk that has been mixed with impure water and then burned becomes pure.

o If awoman heats an oven and wipes it with a damp, impure cloth before baking, if the
heat of the oven has absorbed the moisture before placing the dough, the bread does
not become impure.

o If wine is transformed in a new container, it is considered pure by consensus.

o Bread mixed with wine does not become pure through washing, even if vinegar is
added and its effects are removed.

o Ifaloaf is thrown into wine and then becomes vinegar, the correct opinion is that it is
pure if the scent of wine remains absent.

o Likewise, if onions are thrown into wine and then transformed, it is also considered
pure since what is in it has become vinegar.

o If wine falls into water or vice versa and then becomes vinegar, it is deemed pure.

o If wine is poured into a broth and then vinegar is added, if the broth becomes like
vinegar in acidity, it is pure.
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o If adonkey or pig falls into salt and becomes salt, or if a pit absorbs it and becomes clay,
it is pure according to them, unlike the view of Abu Yusuf.

o If the juice boils and thickens, producing foam and then settles, it becomes vinegar. If
vinegar remains in it for a while and the vapor of vinegar rises, it is pure. Similarly, if a
garment is stained with wine and washed with vinegar, it becomes pure.

Second: The Maliki School.

The Malikis hold that whatever transforms into something good is pure, while whatever transforms
into something harmful is impure. In "Al-Sharh Al-Kabir" and the commentary of Al-Dasiqi on it, it is
stated: "The milk of a human, even if he is a disbeliever, is pure because it transforms into something
good."” It further states: "If vomit, which is expelled from food after settling in the stomach, changes,
it is impure. The reason for its impurity is its transformation into something harmful; if it does not
change, it is pure."*

The Malikis also consider musk to be pure. In "Mawahib Al-Jalil," it is noted that the ruling of musk
being pure is due to its transformation from all the characteristics of blood, and it has changed its name
to a specific attribute and became pure through that transformation, just as blood and other substances
that nourish animals transform from impurities to flesh and become pure.*”

When an impure essence transforms into another essence, such as when it is burned and becomes ash
or smoke, it is considered pure, analogous to the purification of wine when it transforms into vinegar.
This holds true whether the transformation occurs naturally or through the action of an agent.
Therefore, any physical impurity that transforms into another essence with differing compositional
characteristics is regarded as pure, such as the transformation of the bones of a dead animal after being
burned into new forms of smoke and ash.*”

These three examples can be used to explain transformation in terms of purification:

e The skin, before tanning, is impure (as it comes from a dead animal), but after tanning, it
becomes pure. Life is the reason for its purity, while death is the reason for its impurity since
death causes the accumulation of waste and foulness. Tanning removes that and returns it to a
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good and pure state, preserving the skin from damage and decay. This is transformation, as the
skin was impure and has now become pure and suitable for use.

Scholars such as Ibn Hazm, Ibn Taymiyyah, Ibn Al-Qayyim, and Al-Shawkani also adhere to this view.

Ibn Hazm Al-Zahiri stated: "If the characteristics of an impure or forbidden essence transform, the
name under which that ruling was issued is removed, and it changes to another name that pertains to
something pure. It is no longer that impure or forbidden substance but has become something else with
a different ruling."He also mentioned: "If excrement, a dead animal, or anything else is burned and
turns into ash or soil, all of this is pure." He substantiated this with the Quran, Sunnah, and
reasoning:’”*

Regarding the Quran:

Allah says: "He permits for them what is good and prohibits for them what is foul” (Q. 7:157). The
implication is that these things, after transformation and the removal of the attributes of impurity,
become good and thus pure. This might be contested by claiming that saying it is good—this is the
point of contention—and that one cannot use a point of dispute as evidence. However, it can be
answered that reality matters, not claims; in reality, they are good, making the evidence valid.

Regarding the Sunnah:
The evidence regarding the purity of musk, the skins of animals that are permissible to eat after

tanning, and other similar evidence.

Regarding reasoning:

It indicates that everything that Allah transforms from one type to another—such as turning wine into
vinegar, blood into sperm, clinging substance into a chewed mass, and the foul meat of a jallalah animal
into something permissible, along with its eggs and milk—removes the ruling of impurity, its
contamination and the reality of being impure along with the name that follows that reality. This is
essential and cannot be contested, as all created bodies on earth are transformed by Allah from one
state to another and are changed from creation to creation, without regard to their origins or elements.
As for what transforms due to human intervention, such as burning manure until it turns to ash or
placing a pig in salt until it becomes salt, there is a well-known dispute regarding this, but there is a
tendency toward the view of purification.

Regarding the meaning:
In "Al-Fath Al-Qadir," it is mentioned that Shari‘ah has assigned the attribute of impurity to that
reality, and this reality is negated by the absence of some parts of its concept; how much more so when
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it is entirely absent? Salt is not the same as bones and meat; when it becomes salt, it assumes the ruling
of salt.

Ibn Al-Qayyim provided a reasoning based on analogy when he said: "The purification of wine through
transformation aligns with analogy because it is impure due to its foul attributes. If the cause is
removed, the effect is also removed. This is a fundamental principle of Shari‘ah in its sources and
regulations, and it is also the foundation of reward and punishment."

Thus, the correct analogy extends this principle to all impurities when they transform. The Prophet %
excavated the graves of polytheists from the location of his mosque and did not mention any impurity.

Moreover, Allah has informed us that milk emerges from between excrement and blood, and the
consensus among Muslims is that if an animal is fed with impurities and then confined and fed with
pure feed, its milk and meat become permissible. Likewise, crops and fruits that are watered with
impure water and then with pure water become lawful due to the transformation of their foul
characteristics into good ones.

Conversely, if something pure transforms into something impure, such as water or food transforming
into urine or excrement, it becomes impure. How can transformation affect the pure becoming foul but
not impact the foul becoming pure? Allah brings forth the good from the foul and the foul from the
good; we do not consider the origin but rather the attributes of the thing itself.

It is impossible for the ruling of impurity to remain if its name and attributes are removed. Rulings
depend on names, and attributes are linked to them in existence or non-existence. The texts that
prohibit carrion, blood, pork, and wine do not include crops, fruits, ash, salt, soil, or vinegar, neither in

wording nor meaning nor text nor analogy.
Ibn Taymiyyah’s View:

Ibn Taymiyyah agreed with what the Malikis and Hanafis have stated, saying: "This is the definitive
truth, for these essences are not covered by the texts of prohibition, neither in wording nor meaning;
they are not forbidden nor in the context of prohibition. There is no basis for their prohibition; rather,
the texts indicate their permissibility as they fall under what is lawful. Also, they fall under what is
generally agreed upon to be lawful. The text and analogy require their permissibility. Therefore, the

transformation of blood, carrion, or pork into another essence is permissible."**

Ibn Taymiyyah responded to those who differentiate between wine and other impurities, stating: "This
distinction is weak because all impurities become impure through transformation. Blood transforms

5

(68)21) dos o) (59l degoren ¥

130



from pure substances, as does excrement, urine, and the impure animal transforms from pure created
matter. Furthermore, Allah has prohibited harmful substances due to their foul attributes, just as He
has permitted good substances due to their wholesome attributes. The disputed substances do not
possess any attributes of impurity; rather, they possess the attributes of good things."

Ibn Taymiyyah notes that wine, when it transforms into vinegar, becomes lawful by consensus among
Muslims; thus, other impurities should be more likely to become pure through transformation. If a drop
of wine falls into vinegar without the person's choice, and it transforms, it should also be regarded as
pure.

He compares tanning to slaughtering, stating that all impurities become impure through
transformation. When a person eats food and drinks beverages that are pure, they transform into
blood, urine, and faeces, thus becoming impure. Similarly, an animal is pure, but when it dies, it retains
waste inside it, and its state after death differs from its state in life, thus becoming impure. This is why
the skin is considered pure after tanning according to the majority.

It is said that tanning is akin to life or similar to slaughter; there are two well-known opinions among
scholars regarding this. If an impurity such as blood, carrion, or pork enters water or another substance
and becomes consumed—resulting in no remaining blood or pork at all—just as wine, when it
transforms into vinegar, becomes pure by consensus among scholars. This view is stronger among
those who believe that when impurities transform, they become pure, such as the opinion of Abi
Hanifah, the Zahiris, and one of the opinions in the Madhhabs of Malik and Ahmad.

The transformation of an impurity into salt, ash, water, air, or the like is permissible since Allah has
allowed us to consume good things.*

Ibn Al-Qayyim’s View:

The ruling of transformation according to Ibn Al-Qayyim is based on the principle of change—the
change of the attribute inherent to the thing. He states: "According to this principle, the purity of wine
through transformation aligns with analogy because it is impure due to its foul attributes. When the
cause is removed, the effect is also removed. This is a fundamental principle of Shari‘ah in its sources
and regulations, as well as the foundation of reward and punishment. Therefore, the analogy is valid to
extend this to all impurities when they undergo transformation."

He continues: "Allah has informed us that milk emerges from between excrement and blood, and
Muslims have unanimously agreed that if an animal is fed with impurities and then confined and fed
with pure feed, its milk and meat are permissible. Likewise, crops and fruits that are watered with

6

(500/21) & o) (S9lb degoren ¥

131



impure water and then with pure water become lawful due to the transformation of their foul
attributes into good ones.

Conversely, if something pure transforms into something impure, such as water or food transforming
into urine or excrement, it becomes impure. How can transformation affect the pure becoming impure
but not affect the impure becoming pure? Allah brings forth the good from the foul and the foul from
the good; we do not consider the origin but rather the attributes of the thing itself. It is impossible for
the ruling of impurity to remain if its name and attributes are removed. Rulings are dependent on
names, and attributes are linked to them in existence or non-existence. The texts addressing the
prohibition of carrion, blood, pork, and wine do not extend to crops, fruits, ash, salt, soil, or vinegar,

neither in wording, meaning, text, or analogy”.””’

Comparative Analysis of the Scholarly Positions on Purification through Transformation (Istihalah)

The discussion of purification through transformation (istihalah) reveals a shared understanding among
Islamic jurists: impurity is linked to the specific attributes of a substance rather than its origin. When a
substance undergoes a complete transformation, altering its core attributes like smell, colour, taste, and
molecular structure, it is often regarded as a new entity, and the prior ruling of impurity is reconsidered.
This concept has practical implications across various areas of Islamic law and daily life, showcasing the
adaptability of these jurisprudential principles related to istihalah to accommodate new forms and uses
of substances. Here’s a comparative look at how different schools approach and apply these principles:

1. Flexibility and Practicality in Jurisprudence:

o The schools that support transformation as a purifier, such as the Hanafi, Maliki, and
Zahiri schools, emphasize practical extension of the principles to other substances. By
allowing impure substances to become pure after transformation, they offer a
framework that adapts to evolving needs, such as food processing, pharmaceutical
production, and other industrial applications, where impure sources might be used but
rendered completely different through refinement.

2. Purity Defined by Current Essence:

o Rather than treating impurity as an unchangeable quality, these schools assert that
impurity is linked to the immediate characteristics of a substance. For example, when
excrement is burned and turned into ash, or when wine transforms into vinegar, the
final substance no longer holds the qualities that initially made it impure. The Hanafi
school’s stance on vinegar derived from wine and the Maliki acceptance of musk, once
blood but now transformed into a fragrant substance, underscore this perspective.
They demonstrate that purity depends on what a substance currently is, not what it used
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to be. This approach opens the door for many materials, previously deemed unusable
due to their origins, to be purified through natural or chemical processes.
3. Differentiation between Harmful and Beneficial Substances:

o The Maliki view, which ties purity not only to transformation but also to whether the
final substance is beneficial or harmful, adds an ethical dimension to this discussion.
This position reflects an understanding that lawful use is also tied to a substance’s
benefit to human health or environment. For instance, the Malikis permit substances
like musk, which is beneficial, but regard vomit as impure if it changes into a form that
could be harmful. This interpretation aligns with Islamic legal philosophy of maslahah
that considers the well-being of individuals and communities in the rulings on purity
and impurity.

4. Practical Guidance for Modern Issues:

o The principle of transformation serves as a foundational basis in contemporary Islamic
legal rulings, particularly in the fields of food and medicine. With advancements in
biotechnology and chemical processes, impurities can now be refined into substances
that have lost their original attributes. The consensus on wine transforming into
vinegar supports similar cases where, for example, gelatine from impure animal
sources might be permitted if it undergoes sufficient transformation. This approach
provides a pathway for scholars to evaluate modern products and ingredients.

5. Consistency in Logical and Jurisprudential Reasoning:

o Scholars like Ibn Taymiyyah and Ibn al-Qayyim use legal reasoning to argue that
transformation should apply universally, both for substances initially pure that become
impure (such as food becoming waste) and vice versa. This consistency is grounded in
the observation that if one transformation can affect purity, the same should logically
hold for the reverse. Their argument highlights a rational structure within Islamic law
that prioritizes the nature and qualities of a substance over arbitrary distinctions.

Section Two: Opinions of Scholars Against the Purification of Impure Essences Through Transformation (Istihalah):

The proponents of this view believe that the transformation (istihalah) of an impure substance (najis)
and the removal of its attributes of impurity (a‘rad al-najasah), replaced by good qualities, do not
render it pure. Among those who hold this opinion is Abu Yusuf, which is one of the two opinions in the
Maliki school, as well as the view of Al-Shafi‘i regarding substances that are impure by essence, and one
of the narrations in the Madhhab of Ahmad.

Abu Yusuf amongst the Hanafis believes that impure substances do not become pure through their
transformation. He stated: "A piece of wood that has been soiled by urine, if burned, and its ash falls
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into a well, it contaminates the water. Similarly, the ash from excrement or from a donkey that dies in
salt does not make the salt permissible." This is all the opinion of Abu Yusuf.’*®

These are the detailed views of the Shafi‘T and Hanbali scholars:
First: The Shafi‘i School.

According to the Shafi‘is, nothing among impurities is purified through transformation except for
three things:*”

e Wine, along with its container, when it transforms into vinegar on its own.

e The skin of animals (except for dogs and pigs) that becomes pure through tanning after being
made impure by death.

e Anything that becomes a living creature, such as carrion turning into maggots.

The established position among the Shafis is that impurity is not removed through transformation or
by fire. Thus, the ash from impure dung is considered impure, and soap made from impure oil, smoke

from impurities, and dust from them are also impure. Soil mixed with the dung of a donkey or mule (or
any animal whose meat is not eaten) is impure, even if burned, similar to pottery. If a dog falls into salt

and becomes salt, or into soap and becomes soap, it remains impure.

Nothing among impurities is purified through transformation except for three things: wine, along with
its container, when it becomes vinegar on its own; the skin (excluding the skin of dogs and pigs) that is
made impure by death, which becomes pure both externally and internally through tanning; and what

becomes an animal, such as carrion turning into maggots due to the emergence of life.*”

Al-Imarani stated in "Al-Bayan Sharh Al-Muhadhab": "It is not permissible to transform wine into
vinegar. If it is transformed by vinegar, salt, or something similar, it does not become pure." The
evidence is based on the narration that Abu Talhah asked the Messenger of Allah # about orphans who
inherited wine. He said: "Pour it out." Abu Talhah asked: "Should I not transform it?" He replied: "No,"
thus forbidding the transformation.

If wine is moved from sunlight to shade or from shade to sunlight and it transforms, there are two
opinions:
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1. It does not become pure because it was transformed by his action, which is prohibited, so it
does not become pure.
2. It does become pure because it has lost the intoxicating effect without any impurity remaining.

Second: The Hanbali School.

The Hanbalis argue that impurities do not become pure through transformation. They cite the

“, If impurities could be

Prophet's prohibition against eating from animals that consume impurities
removed through transformation, such prohibitions would not be necessary. They agree that wine
transforms into vinegar and becomes pure because its impurity was due to its intoxicating nature,

which is eliminated through transformation.’”

Ibn Qudamabh, the Hanbali scholar, stated: "The apparent position is that nothing among impurities
becomes pure through transformation except for wine when it transforms into vinegar on its own.
Everything else does not become pure, such as impurities that are burned to ash, or pork that falls into

salt and becomes salt, or the smoke that rises from burning impurities."*”

Al-Mardawi, commenting on Ibn Qudamah's statement, said: "Nothing among impurities is purified
t."404

through transformation. This is the position held by the majority of scholars, and they supported i
He argued for this view by referencing Abu Yusuf, who stated that ash consists of parts of that

impurity, so the impurity remains in some respect. Thus, it is still considered impure from every angle,
as a precaution.

He also referred to Al-Shirazi's assertion that the impurities—specifically excrement and urine—are
impure due to their essence. Ibn Qudamah supported this by stating that this impurity did not arise
through transformation, hence it did not become pure, just as blood does not become pure when it
turns into pus or infection.*”

Comparative Analysis of Scholarly Positions Against Purification Through Transformation (Istihalah)

Within certain Islamic schools of law, the concept of istihalah (purification through transformation) is
rejected. This position is rooted in a more literal approach to impurity (najasah), emphasizing the

ro s oy 1By (s dadly sals ply Al oy, !
1:214. ‘Cw\ Jdlas

17174 _saed) 4

1:318 Uil 4

1:71 ;M.S | 403

135



continuity of the substance’s inherent nature over its external transformation. In this view, substances
that are najis al-‘ayn (impure by essence), such as pigs, dogs, and their derivatives, remain impure
regardless of any physical or chemical change. This approach is adopted primarily by the Shafii and
Hanbali schools, with some scholars from the Hanafi and Maliki schools also siding with this stricter
interpretation.

The reasoning behind this stance can be outlined under five key principles:
1. Inherent Impurity and Continuity of Essence

o Substances classified as najis al-‘ayn (essentially impure) cannot be purified through
transformation.

e The impurity lies in the dhat (essence) of the material itself. Thus, burning, chemical
conversion, or decomposition does not remove its impurity.

e For example, in the Shafi‘i school, the ash or salt resulting from burning a pig or curing its hide

remains impure (nog'is), because the original essence was impure.
2. Selective Purification through Explicit Exceptions

e Akey distinction is drawn between substances impure due to an external quality (‘arad) and
those impure by essence (‘ayn).

e Wine (khamr) is not inherently impure; its impurity comes from the attribute of intoxication
(sukr). When it transforms naturally into vinegar (takhallul), the intoxicating quality disappears,
and it becomes pure.

e By contrast, pigs and dogs are considered inherently impure, so no transformation can alter
their essential impurity.

e This demonstrates that purification through istihalah is not a general principle but a limited,
textually defined exception.

3. Emphasis on Physical Traces of Impurity

e These jurists place strong emphasis on the hissi attributes (perceptible qualities) of impurity —
taste, colour, and smell.

e If any of these remain, the substance is considered impure.

e In the Hanbali school, animals classified as jallalah (those that habitually consume filth) are
deemed impure in nature. Transformation alone does not remove their impurity; instead, they
must be “purified” by feeding them clean food until their traces of filth are eliminated.

4, Restriction on Human-Induced Transformation
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e Another principle is the rejection of deliberate human manipulation as a valid means of
purification.

e According to the Shafi‘s, if wine is purposely transformed into vinegar, it does not become
pure, whereas if it transforms naturally on its own, it does.

e This reflects a principle of sadd al-dhar@’i (blocking the means): rejecting deliberate
transformation prevents loopholes in the Shari‘ah and avoids people intentionally engineering
processes to “purify” impure substances for consumption or trade.

5. Consistency and Preservation of Boundaries

e Scholars opposing istihalah-based purification emphasize ihtiyat (caution) and the consistent
preservation of impurity rulings.

e For example, Abii YTsuf held that even when wood from an impure source is burned into ash,
traces of the original impurity may persist, so it cannot be considered pure.

e This protective stance maintains clarity and prevents doubt (shubhah) in matters of purity,
ensuring that no hidden impurity remains undetected in transformed substances.

Implications for Modern Application:

From a practical perspective, this interpretation means that certain products derived from impure
substances remain impermissible for use, regardless of any transformation process. For instance, this
impacts modern products like soaps made from impure oils or medicines derived from impure animal
parts, where, according to these scholars, the final product cannot achieve purity. The Hanbali
emphasis on the impurity of all byproducts of impure substances, even after transformation, restricts
their usage in ways that affect fields like food production, pharmaceuticals, and cosmetics.

Summary Regarding Transformation (Istihalah):

From the previous discussion on the transformation of a substance into another, it becomes evident
that there are various opinions, some of which are agreed upon. The transformation of wine into
vinegar is one such example supported by textual evidence, although some scholars require that this
transformation occur naturally without external intervention, while others do not impose this
condition.

There are also differing opinions regarding transformations from one essence to another, such as the
transformation of the bones of a dead animal into ash or smoke through burning, or the transformation
of excrement into ash through burning and other means.
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We have observed that some jurists—the Shafi‘is and Hanbalis—maintain that such substances retain
their original status, meaning they remain impure.

Conversely, another group of scholars—the Malikis and Hanafis—believes that an impure essence
changes its ruling once it transforms into another essence, altering its characteristics and resulting in
new properties that differ from the original. These scholars do not object to consuming the new
essence unless it carries characteristics of impurity or harm that could affect the body and mind.

Based on the opinions of the Hanafis, Malikis, and those who follow them, as well as the views chosen
by Ibn Taymiyyah and Ibn Al-Qayyim, we can derive the following principles related to the
transformation of impurity:

1. If excrement is burned and turns to ash or similar, it is pure.

If a dead animal is burned and turns to ash or similar pure substances, it is pure.

3. Ifadog or pig transforms into another essence, such as salt or other chemical compounds, the
resulting product is pure.

4. 1f the bones of a dead animal transform into ash, smoke, vapor, or any other chemical
substance, the result is pure.

5. If something pure transforms into something impure, such as juice becoming wine or water
and food turning into urine or excrement, it becomes impure.

6. If something impure transforms into something pure, such as wine becoming vinegar or
excrement and animal waste decomposing into fruits and crops, the result is pure.

7. Consequently, transformations that occur to impure essences due to chemical reactions and
industrial interventions lead to a pure product that can be consumed, provided it does not pose
any harm.

8. Rulings are based on what Allah has decreed regarding the name applicable to it. If that name is
removed, the ruling associated with it is also removed, and it is no longer what Allah has
decreed. Excrement is different from soil and ash, and wine is different from vinegar, and a
human is different from the blood from which they were created, and carrion is different from
soil.

9. The use of chemical compounds resulting from the transformation of impurities in
pharmaceutical and food industries is subject to these principles. As long as the resulting
product is pure and does not carry impurities or harm, there is no prohibition against using or
consuming it.

By understanding the principles and conditions set by both perspectives, a reconciled approach can be
formulated to approve transformation in cases where the essence of impurity changes fundamentally.

The differences of opinion among various Shari‘ah bodies on the concept of Istihalah (transformation)
reflect different interpretations of what constitutes a sufficient change in a substance to render it
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permissible. These interpretations are based on both the physical and chemical characteristics of a

substance, and their understanding of purity and impurity in Islamic law. Here’s how these differences

have been approached:

)410

Figh Seminar, June 2004

Shariah Body/Organization Position on Details
Istihalah

OIC Figh Academy Jeddah No Istihalah The academy ruled that transformation

(Resolution No. 23, 1986)*% (Istihalah) does not change the ruling of
impurity for certain substances, like gelatine
from impermissible sources.

Islamic Organization for Medical | Istihalah Complete transformation of gelatine, such as

Sciences (IOMS) (8th Figh alcohol turning into vinegar, renders the

Seminar, 1995)"” substance pure through Istihalah.

Islamic Figh Council (15th No Istihalah The council held that certain

Session, Makkah, 1998)*% transformations (e.g., gelatine derived from
non-halal sources) do not qualify as
Istihalah and remain impermissible.

European Council of Fatwa and Istihlak The council permitted negligible quantities

Research (2003)* of impurity mixed with a dominant
permissible substance (e.g., pig enzymes in
medicine) due to overwhelming
permissibility.

Islamic Figh Academy (IFA) (14th | Istihalah Affirmed that chemical transformation, such

as saponification or fermentation, renders

the impure substance pure.

(1986)23 (3, )13 ¢ oMY bl dadiiad woldl Jold) DY) 4l o *°

OIC Figh Academy, Resolution No. 23 (1986)

(1995) 3} dgadll 85l ¢ (IOMS)dlal) pgkal) LMY dodaeed] *7
Islamic Organization for Medical Sciences (IOMS), 8th Figh Seminar (1995)
(1998)3 28 dunalsdl 3y 9l (A 3 oSl addll udoes

Islamic Figh Council, 15th Session, Makkah (1998)
(2003)O}>=Jb ;\:&?U Lsg)))iy\ M\ 409

European Council of Fatwa and Research (2003)

(2004 5552) 8,88 dn) )| Lgdll 89l ¢ (IFA) DY) aidll mames
Islamic Figh Academy (IFA), 14th Figh Seminar (June 2004)
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Indonesian Ulama Council (MUI) | No Istihalah but | Ruled that products like gelatine from
(2008)* allowed in cases | impure sources do not undergo valid
of necessity Istihalah but can be permissible in cases of
(darura) necessity (darura).
2nd International Conference on | No Istihalah The conference concluded that substances
Humanities, Historical, and Social derived from impermissible sources remain
Sciences (Malaysia, 2011)*" impure, even if they undergo certain
transformations.

In summary, the following approaches have been taken:

1. External Change in Physical Properties (IOMS - Islamic Organization for Medical Sciences):

According to this understanding, Istihalah refers to an observable, external change in the
physical properties of a substance, such as its taste, smell, or colour. This view emphasizes that
if a substance's outward physical properties—those that can be perceived by the senses—are
altered, it can be considered pure.

This interpretation leans towards a more literal and sensory-based understanding, where even
if the chemical composition remains unchanged, the fact that the substance no longer exhibits
the properties of the original impurity may render it permissible.

For example, if carrion or impure matter undergoes a transformation that alters its
appearance, smell, or taste, it can be considered no longer impure.

2. Change in Nature (Chemical Transformation):

Another opinion asserts that Istihalah refers to a change in the chemical nature of a substance
rather than just its external properties. In this case, chemical transformation means the
alteration of the substance at a molecular level, such as saponification (turning fats into soap)
or acetification (turning alcohol into vinegar).

This view holds that a substance must undergo a complete transformation in its chemical
structure, rather than just physical properties, to be considered pure. The original impure
substance is no longer present in its former state.

For example, alcohol becoming vinegar through fermentation is permissible because the

chemical transformation has altered its intoxicating nature.

3. Istihlak (Negligible Impurity Mixed with Permissible Substance):

(MUI) (2008) comgi g3 Y1 sladal) ks
Indonesian Ulama Council (MUI) (2008)
0113l cdelazaVly Lo lly L5LusY) aglald L;_;\.*J\ E;J.U\ eigedl #2

2nd International Conference on Humanities, Historical, and Social Sciences, Malaysia (2011)
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Some Shariah bodies, like MUI (Majelis Ulama Indonesia), interpret Istihalah as Istihlak, where
an impurity is mixed in such a negligible quantity with a dominant permissible substance that
it becomes irrelevant. The impurity is considered overwhelmed and nullified by the larger,
pure substance.

In practical applications, this would mean that if pig enzymes or other impermissible
substances are present in such minute quantities in a product (such as medicines), they may be
overlooked if the overall substance remains permissible and the impurity does not dominate.
This opinion reflects a more lenient approach, allowing for modern realities like the use of
negligible impurities in pharmaceuticals or food products during cross-contamination.

4. Absence of Remnants:

Another interpretation of Istihalah is based on whether the impurity, particularly porcine DNA,
remains detectable after the transformation process. If no traces of the original impure
substance, such as pig DNA, are found after the transformation, the substance may be
considered pure.

This perspective is highly dependent on scientific analysis, as it relies on modern testing
methods to determine whether any remnants of the impurity can be detected. If no such
remnants exist, it is deemed that the substance has undergone a complete transformation and
is thus permissible.

This approach is especially relevant in industries like food production or pharmaceuticals,
where substances like gelatine or enzymes may come from impermissible sources but are
chemically altered in the process.

Conclusion:

These differing views reflect the diversity of thought within Islamic jurisprudence concerning

Istihalah. Some emphasize physical changes, others focus on chemical transformation, some adopt the

principle of Istihlak (negligible impurity), and others rely on scientific evidence regarding the presence

of remnants. This variability shows how different Shariah bodies accommodate both traditional

principles and contemporary issues, especially in fields like food science, medicine, and biotechnology.

The flexibility within these interpretations allows for practical application across diverse contexts,

depending on the nature of the transformation and the particularities of the substances involved.

Based on our earlier conclusion and some of the interpretations suggested by some of the shari‘ah

bodies, we can conclude that there are several interventions that can result in transformation
(Istihalah). These are outlined below:
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Interventions that can lead to Istihalah?*”

The interventions that lead to Istihalah (transformation) can be categorized into two main types:
decomposition and chemical transformations, based on the processes that occur.

1. The following relate to Decomposition:

These processes involve the breakdown of the original impure substance into simpler forms, which
either lose their previous characteristics or are rendered harmless, thus achieving purification.

o Burning (al-Thraq): Carrion, faeces, or bones are reduced to ashes, fumes, or vapours.
The original impure substance is no longer in its original form, becoming purified
through destruction and decomposition.

o Mixing in salt (al-Tamalluh): When an impure animal falls into a salt mine and is
completely absorbed by the salt, its impure substance is broken down and transformed
into pure salt, effectively undergoing decomposition.

o Soiling (Tatarrub): When a bird falls into a well and decomposes into mud, the water
around it becomes purified. The original organic matter has decomposed into a
different, non-harmful substance.

2. The following refer to Chemical Transformations:
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These interventions involve more complex changes where the impure substance undergoes a chemical
transformation, altering its structure and composition at the molecular level to become something
entirely new and pure.

o Fermentation (al-Takhallul): Alcohol, when fermented, changes its chemical structure
and ceases to be an intoxicant, thus becoming pure, whether through natural or human
intervention.

o Changing Formation of Creation (Tabaddul al-Khalq): The transformation of an impure
substance like ‘alagah (an embryonic clot) into a pure mudghah (a chewed lump of
flesh), reflecting a biological and chemical change in its creation.

o Transformation of Extract or Sap (Tabaddul al-‘Usarah aw al-Nasgh): Impure sap or
extract from organic fertilizers nourishes plants and transforms into pure fruits or
products. This is a process where the impure nutrients undergo a chemical change
within the plant, resulting in pure produce.

o Self-Transformation (Tabaddul al-Dhati): The example of impure sesame seeds turning
into tahini or fats turning into soap shows a chemical transformation where the
original impure substance is converted into a new, pure product through processes like
grinding or saponification.

Conclusion:

The classification distinguishes between decomposition (a breakdown of impure substances into non-
harmful, simpler forms) and chemical transformations (a molecular-level change in the substance,
resulting in a new pure product). This distinction helps in understanding how different methods can
lead to the purification of impure substances according to the concept of Istihalah.

We suggest that istihalah relates to two distinct areas- (1) decomposition and (2) significant chemical

transformation.

In essence there is a significant change in chemical composition to the degree that leads to change in
its properties of taste/ smell, appearance or that quality which rids it of its reason for its prohibition.
For practical classification and modern application, istihalah (transformation) can be divided into two
main types, each with relevant examples from traditional figh:

1. Decomposition ** - The breakdown of an impure substance into simpler, non-harmful components,

which can occur in two forms:

1 Decomposition is the process by which dead organic substances are broken down into simpler organic or

inorganic matter such as carbon dioxide, water, simple sugars and mineral salts
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e Abiotic Decomposition: Chemical or physical processes break down a substance without
biological agents.

o Example: Hydrolysis, a process where water reacts with a substance, breaking it down
into simpler molecules. In figh, a classic example is the transformation of animal
carcass material into ash or salt; as it undergoes significant chemical breakdown, it
loses its impure state, akin to water breaking down components in hydrolysis.

e Biotic Decomposition (Biodegradation): Living organisms, such as microorganisms, break down
the substance into basic parts. This occurs in three stages:

o Biodeterioration: Initial, surface-level degradation that prepares the material for
further breakdown.

=  Figh Example: When an impure object like excrement begins to lose its harmful
qualities after prolonged exposure to natural elements, its superficial
characteristics change due to environmental factors.

o Biofragmentation: Microorganisms further degrade the material, with or without
oxygen:

= Aerobic digestion: Occurs with oxygen, as when dead animal matter decomposes
in open environments, breaking down into smaller, harmless components.

= Anaerobic digestion: Occurs without oxygen, producing methane and other gases,
similar to decomposing organic waste in buried conditions.

o Assimilation: Breakdown products are absorbed by microbes for energy or cell
structure.

=  Example in Figh: Dead animal matter in water, if fully decomposed and no longer
retaining its original harmful properties, is sometimes considered tahir (pure)
as it is transformed by water's dilution effect, especially if no taste, colour, or
smell of impurity remains.

2. Chemical Transformation - A molecular transformation where the impure substance is chemically
altered into a new, permissible product. This method is commonly accepted in figh when the
transformation removes the original properties causing the impurity.

e Oxidative Fermentation: Alcohol transforms into vinegar through bacterial action.

o  Figh Example: Wine turning into vinegar naturally or with human intervention is
considered tahir and lawful, as seen in vinegar production from wine. The complete
transformation of its chemical structure and loss of intoxicating properties results in
purification.

e Saponification: The chemical process of converting fats or oils into soap.

o  Figh Example: The transformation of impure animal fats into soap through reaction with
alkali is considered by some scholars to purify the end product. Similar to how animal
carcasses can transform through decomposition, the complete chemical alteration into
a new substance removes the original impure qualities, rendering it pure.
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This categorization clarifies how istihalah can apply to modern substances. When decomposition or

chemical transformation alters the properties (taste, smell, appearance, or other qualities) causing

impurity, the resulting product is often viewed as pure according to principles of istihalah.

The following are guiding principles and conditions that can be derived from the framework above to

determine if Istihalah has occurred. If all these principles are applied and conditions are met, then

istihalah has occurred rendering the impure substance as pure:

1. Complete Transformation in Chemical Structure

Principle: Istihalah occurs when the original substance undergoes a complete molecular or
chemical transformation, altering its essential structure.

Application: Any process—such as decomposition, hydrolysis, fermentation, or saponification—
leading to a breakdown and reformation of the substance’s molecular bonds can qualify as
Istihalah. For example, when alcohol ferments into acetic acid (vinegar), the molecular
structure changes completely, eliminating the original impurities.

2. Removal of the Cause of Prohibition

Principle: The process of transformation must eliminate the specific property that made the
substance impure or impermissible in the first place (e.g., intoxicating effects, impure
ingredients).

Application: This principle can be applied to substances that are prohibited due to specific
qualities (like alcohol being intoxicating). If the transformation process removes these
qualities—such as alcohol no longer being intoxicating after fermentation into vinegar—it can
be deemed permissible.

3. Significant Change in Sensory Characteristics

Principle: Istihalah is recognized when the transformation results in a significant change in the
physical properties such as taste, smell, appearance, or texture of the original substance.
Application: For example, if a substance originally had an offensive odour or appearance due to
its impure source (like animal fat from a non-halal source), but through processes such as
saponification, it becomes soap with a neutral or pleasant scent and texture, the change in its
physical properties indicates Istihalah.

4. The Final Product is Free from Impure Elements

Principle: After transformation, the final product must not retain any detectable trace of the
impure substance, especially at a molecular level.
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Application: This principle applies to substances that undergo processes like biodegradation or
chemical breakdown. If a trace of the original impure substance (e.g., porcine DNA) is no longer
detectable in the final product after transformation, the product can be considered pure. This
principle is often used in contemporary settings, like the purification of substances in
pharmaceuticals.

5. Process Must Lead to Stability and Non-Reversibility

Principle: The transformation must result in a stable, irreversible change where the original
impure substance cannot revert back to its previous state.

Application: A chemical transformation, such as saponification (the turning of fat into soap), is
irreversible under normal conditions, making the final product stable and pure. This principle
ensures that the Istihalah process creates a permanent transformation.

6. Process Can Be FEither Natural or Artificial

Principle: Istihalah can occur through both natural processes (e.g., natural fermentation,
decomposition) or artificial processes (e.g., chemical treatment, industrial procedures).
Application: Whether a process is natural (like the fermentation of alcohol into vinegar) or
artificial (like industrial saponification of fats), if it meets the criteria for a complete
transformation and purification, it is acceptable. This principle accommodates modern
processes used in manufacturing and food production.

The following approaches can be used to verify and approve Istihalah:

7. Minimal Traces of Impurity (Istihlak) May Be Overlooked

Principle: If an impurity is present in negligible amounts after the transformation, and the
overwhelming portion of the substance is pure, it may be considered pure according to the
principle of Istihlak (negligible impurity).

Application: In cases like medicine production or food additives, where trace amounts of
impure substances (like enzymes) are present but have undergone chemical transformation or
dilution, the final product can be deemed permissible if the impurity is negligible compared to
the dominant pure substance.

8. Scientific Testing and Evidence Can Be Used

In assessing whether istihalah (transformation) has truly taken place, the use of modern
scientific methods—such as chemical analysis or DNA testing—can serve as valid tools of
verification. From a Shari‘ah perspective, these methods are acceptable means to determine

146



whether the transformation has effectively removed the impurity (najasah) or altered the
substance at the molecular and structural level.

e Application: This principle is particularly useful in industries like pharmaceuticals or food
production, where scientific methods can confirm that a substance has undergone complete
transformation, ensuring no traces of the original impurity remain.

Summary of Guiding Principles:

1. Complete Chemical Transformation: Ensure the molecular structure of the substance is
entirely altered.

2. Removal of Prohibitive Quality: The transformation must rid the substance of its impure or
impermissible attribute i.e. intoxication.

3. Significant Change in Sensory Properties: There must be a notable shift in taste, smell,
appearance, or texture.

4, No Detectable Impure Residue: The final product should be free from any remaining impurity
at a molecular level.

5. Stability and Non-Reversibility: The change must be irreversible and result in a stable pure
product.

6. Natural or Artificial Process: The transformation can occur through natural or artificial
means.

7. Negligible Impurity (Istihlak): Trace amounts of impurities can be overlooked if the dominant
substance is pure.

8. Scientific Verification: Scientific methods can be employed to confirm the transformation.

By adhering to these principles, scholars, producers, and consumers can apply the concept of Istihalah
across various substances and processes, ensuring that the final products are deemed pure and
permissible according to Islamic law.
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Principle 15:
Any impure or prohibited substance that has been fully consumed or dissolved (Istihlak)
in a pure and permissible substance takes the ruling of the pure and permissible
substance.

P el W (88 A6 A Gl L VD AR SAe oo K
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Definition and Linguistic Meaning of Istihlak

In Arabic, the term istihlak derives from halaka, meaning the "perishing" or "consumption" of
something until it ceases to exist. It also implies spending or using something to the point of
depletion.”” In Islamic jurisprudence, it specifically means the dissolution of an impure substance in a
large volume of a pure liquid so thoroughly that it loses all discernible attributes, such as colour, taste,
or smell. Istihlak, therefore, represents a type of istihalah (transformation), but here the emphasis is on

an impurity dissolving into a large amount of liquid, leaving no detectable remnants. '°

Most jurists believe that water contaminated by impurities remains unaffected and stays pure if the
water is abundant enough not to be contaminated. This is the case if it is flowing, according to the
Hanaff school, if the properties of the pure water remain unchanged because of the dominance of water
not being affected by the impurity, according to the Maliki school, and in the Shafi‘i and Hanbali
schools, when the quantity of water reaches the measure of two qullas (large amounts of water) it will
not be affected.””’

All juristic schools acknowledge the principle of istihlak, which involves the inconsequence of added
impurity, like blood, urine and khamr to pure liquids. However, they diverge in their criteria for
determining the extent of pure liquid required and the degree of change in attributes for the pure
liquid to be considered contaminated. According to this principle, the pure liquid should fully dissolve,
eliminating all characteristics of the added impurity, and the volume of the pure liquid should be
sufficient to ensure that the impurity becomes negligible. The overarching goal of istihlak is to ensure
the added impurity is inconsequential, maintaining the purity of the liquid.

Classical jurists have recognized that istihlak encompasses two main scenarios:
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1. Complete Dissolution and Transformation (Dissolution): This occurs when an impure object,
such as a dead animal or a forbidden substance, dissolves completely and transforms,
theoretically as when a piece of pork or mouse dissolves in salt to become part of the salt itself.

2. Dominance of the Pure Substance over the Impurity (Dilution): Here, the impure substance
is submerged in a large amount of pure liquid—such as water—and its impurity is rendered
negligible as long as no colour, taste, or smell remains. For example, in cases where an impurity
falls into a large volume of water but doesn't affect the water’s sensory qualities, the water
remains pure by agreement. Maliki jurists even maintain that water retains purity without a
specific volume requirement as long as it shows no traces of impurity.

In both instances, the impurity is either entirely transformed (dissolution) or overpowered by the
abundance of the pure substance (dilution), effectively nullifying the impurity's legal status.

In this second scenario (dilution), the impure substance itself does not cease to exist, but it is
overpowered by the large quantity of water. Ibn Rajab discusses this in Qa‘ida 22, stating: “When an
impure substance is submerged in another substance and its effects are no longer apparent, does it hold
the same ruling as if it no longer exists, or not? There is a difference of opinion on this, and several
issues arise based on this point. For instance, if an impurity dissolves in a large amount of water, its
ruling as impure is nullified without dispute. However, if the water is minimal, there are two opinions:
some scholars maintain that the ruling of impurity is removed, while others argue it still exists. Still
others hold that the water has transformed it, as water possesses the strength to alter the impurity
such that it no longer exists in its original form, and what remains is a pure entity.”*" This needs
exploring further.

In his extensive study, Shaykh Wahbah al-Zuhayli identifies four categories of istihlak
(annihilation/consumption of a substance), some of which overlap with the concept of istihalah
(transformation): **
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1. Natural Chemical Transformation (al-Istihldk al-Dhati)
e This occurs when a substance undergoes a complete natural transformation into something
entirely different, with a new name, ruling, and properties.
e Examples:
o Impure oil used in soap-making, which becomes a new substance.
o Blood transformed into musk, where no trace of the original remains.
e Insuch cases, the impure substance is considered transformed and pure, provided the outcome
is beneficial.
e This is essentially a type of istihalah.

2. Chemical Reduction or Dissolution (al-Istihlak al-Fana’i li-I-shay> ma‘a al-ghayrihi)
e Literally means “annihilation of a thing.” In Shari‘ah terms, it refers to when a substance is
destroyed, worn out, or completely merged into something else, making separation impossible.
e Examples:
o Fatused in baking bread until it is consumed within it.
o Extracting protein from human hair and using it in flour.
e If an impure substance dissolves into other pure substances such that its taste, colour, and
smell disappear, then it becomes pure and permissible to use.
e The principle: when the original name, attributes, and properties disappear, the Shari‘ah ruling
changes accordingly.

3. Dilution (al-Istihlak bi-I-Mukatharah)
e Impure matter may be purified through dilution in water, depending on the amount of water
and the change (or absence of change) in its properties.
e Evidence: hadith of the well of Buda‘ah, where the Prophet * said:
“Water is pure and nothing makes it impure” — despite rags, filth, and dog meat being thrown in. **°
e School positions:
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o Malikis: Water only becomes impure if its properties (taste, colour, or smell) actually
change, regardless of whether it is little or abundant. **!

o Hanafis: Water remains pure if so abundant that moving one side does not cause
movement in the other. ***

o Shafi‘is & Hanbalis: Impurity is overlooked if the water reaches at least two qullahs (a

large standard measure). ***

4, Chemical Manufacturing (al-Istihlak bi-l-Tasni)

This refers to manufactured transformation in industrial or chemical processes.

If the change is complete (like oil becoming soap or wax), the new substance is pure and halal if
edible.

But if the process only breaks the substance down into molecules without true transformation

(no chemical reaction, just separation), then it remains impure and impermissible.

Summary

Istihlak covers natural, chemical, and industrial processes where an impure substance is either
consumed, dissolved, or transformed.

Where the name, attributes, and properties of the impurity disappear completely, the new
product is considered pure.

Where the impurity remains detectable in its essence or attributes, the ruling of impurity
continues.

Analysis of the Four Types of Istihlak and Their Relevance to Modern Food and Medicine Processing

The four types of Istihlak, or transformation, offered by Shaykh al-Zuhayli are in essence in line with
what was proposed earlier about the types of istihlak: (1) Complete Dissolution and Transformation
(Dissolution) and Dominance of the Pure Substance over the Impurity (Dilution).

In Islamic jurisprudence, the concepts of dissolution and dilution hold special significance, particularly

in terms of determining the purity or impurity of a substance. Islamic scholars have historically

explored these ideas through a sensory, macroscopic perspective, focusing on observable changes in

properties like taste, colour, and smell, since technological means for observing molecular changes
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were unavailable to them. Today, with modern insights into chemistry, we are able to understand these
processes at a microscopic level, offering a complementary perspective to the classical Islamic
approach.

From an Islamic perspective, dissolution involves a form of transformation that can, under certain
conditions, lead to a change in the ruling on a substance’s purity. When a solute, such as an impure
substance, dissolves in a solvent, it might undergo a significant transformation in its form and essential

properties, fulfilling the principles and conditions of istihalah (&>xu1). Istihalah will refer to the

fundamental chemical change that can render an impure substance pure, as when wine transforms into
vinegar. As has been explained earlier, early Islamic scholars recognized that a transformation could
change the essential nature of a substance to such a degree that it no longer possesses its original,
impure qualities. For instance, if an impure solid fully dissolves in water and undergoes a chemical
reaction that alters its fundamental properties, scholars might consider this new form to be pure, as it
no longer retains the attributes of its original impurity.

Modern science supports this understanding by illustrating how, at the molecular level, dissolution can
sometimes involve a significant change in chemical structure, especially if there’s a reaction with the
solvent that produces entirely new compounds. If a solute dissolves in a solvent like water and
undergoes a transformation at the molecular level—such as the breakdown of complex molecules into
simpler, inert forms—the result may be deemed a new, pure substance. However, if the dissolution
merely disperses the molecules of the impure substance without altering its essential chemical
composition, it remains impure according to Islamic rulings. This nuanced understanding aligns with
Islamic principles: if the essential nature of the substance remains unchanged, so does its ruling,
regardless of its dissolution.

Dilution, in Islamic terms, is approached differently. Here, no essential transformation of the substance
takes place; instead, dilution refers to reducing the concentration of an impurity by adding a larger
amount of a pure substance, typically water. Islamic scholars have historically used macroscopic
indicators—such as taste, smell, colour, and the amount of water added—to determine whether the
impurity has been sufficiently diluted to a negligible level. For example, when an impurity is present in
a small amount in a large volume of water, scholars might assess its impact based on whether the
impurity's taste, colour, or odour is detectable. If these sensory attributes are no longer perceptible, the
water may be considered pure, as the impurity’s concentration has been rendered negligible.

From a modern, scientific perspective, dilution involves spreading the particles of an impure substance
more sparsely within a solvent without chemically altering its molecular structure. Although dilution
does not transform the essential nature of the impurity, it decreases the impurity’s concentration to
such a low level that it may no longer have a perceptible impact. This aligns with the Islamic criterion
for purity by dilution, where the impurity must reach a level that does not affect the water’s observable
qualities. Modern chemistry explains that when the concentration of an impurity falls below a certain
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threshold, its molecules are so dispersed that they have minimal interaction with our sensory
receptors, hence appearing "absent" in taste, smell, or colour.

This Islamic approach reflects a profound understanding of transformation versus dilution, long before
the development of molecular science. Dissolution, when accompanied by a complete change in a
substance’s essential nature (istihalah), results in a ruling of purity due to its transformation. Dilution,
on the other hand, is more about reducing concentration to a level where the impurity’s presence is no
longer impactful or perceptible, allowing it to be excused and the solution deemed pure. Islamic
scholars have thus established detailed guidelines for purification based on observable, sensory cues, as
well as the amount of water required to establish that the water is no longer impure, now further
supported by our understanding of molecular behaviour.

Shaykh al-Zuhayli’s classification provides an Islamic framework for understanding when an impure
substance may be considered pure, either through complete transformation (istihalah) or through
istihlak, where its concentration becomes negligible. Types 1, 2, and 4 of istihlak involve a form of
dissolution that requires an essential transformation, aligning with the principle of istihalah, which
renders the substance pure due to its new nature. In contrast, Type 3—dilution—relies on reducing the
impurity’s concentration to a negligible level without altering its fundamental nature. This approach
reflects the nuanced application of Islamic law, where the impurity’s impact, rather than its mere
presence, determines the ruling. With modern scientific insights, we can appreciate these principles at
amolecular level, where dissolution involves molecular breakdown and integration, while dilution
simply spreads the impurity within a larger volume, reducing its impact without changing its structure.

Conclusion

These types of Istihlak provide a crucial framework for understanding the purity of modern food,
medicine, and vaccine ingredients in Islamic law, particularly through the processes of dissolution and
dilution. They clarify that if an ingredient undergoes a complete transformation via chemical, natural,
or manufacturing processes—essentially dissolving and integrating into a new form—this is considered
a form of istihalah. In such cases, the substance is deemed pure and permissible, irrespective of its
original impurity, as its essential properties are altered, and it becomes a new entity.

In cases where an impure ingredient undergoes dilution, the reduction in concentration may render it
negligible if it reaches a level where it has no perceptible impact on the final product, whether it be
water or another solution. This form of istihlak purifies the solution through a significant dilution that
does not chemically transform the impurity but reduces its concentration to an acceptable level.

By incorporating the processes of dissolution (where a substance completely transforms and
integrates) and dilution (where concentration is reduced to a negligible, non-impactful amount), these
principles allow products to be both safe and religiously acceptable, harmonizing traditional Islamic
rulings with modern advancements in science and production.
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Principle 16
Any impure or prohibited substance that has been fully removed by a pure and
permissible substance or purifying agent takes the ruling of the pure and permissible
substance.

w, B 80
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The classical Islamic jurisprudential understanding of purity—particularly concerning the removal of
impurities and the potential for contaminated substances to revert to a pure state—hinges on the
effectiveness of the purifying means used. In essence, if a pure and permissible substance or purifying
agent effectively removes an impurity, such that the remaining substance is free from impure qualities,
then the ruling is that the substance assumes the purity of the cleansing agent. As stated in our
principle, "Any impure or prohibited substance that has been fully removed by a pure and permissible
substance or purifying agent takes the ruling of the pure and permissible substance". This foundational
principle underlies the juristic perspectives across Islamic schools, which consider various means and
methods of achieving purification, whether by complete removal, dissolution, or dilution.

Traditionally, water is seen as the primary purifying agent due to its dual capacity to remove physical
impurities and to fulfil ritual purification requirements i.e., ablution and ghusl. For instance, the Hanafi
school affirms that water can purify both physically and ritually, as stated in the Quran, "And We sent
down from the sky water that is pure" (Quran, 25:48). This view is supported by the Prophetic tradition
that "Water is pure and nothing makes it impure, except if its colour, taste, or smell changes."*** This
unique status of water stems from its ability to cleanse impurities entirely, including those
undetectable to human senses, due to Quranic directives and its universal accessibility. +*°

The Hanaft school further allows certain other pure liquids, like rose water or fruit juice, to be used to
remove physical impurities, although they cannot achieve ritual purification. If a liquid cannot be
squeezed, like honey, butter, oil, fat, milk, even if it is curdled, broth, and similar substances,
purification cannot be achieved with it because it cannot effectively remove impurity. Purification
requires removing parts of the impurity along with the purifying agent little by little, which is only
possible with substances that can be squeezed out. These liquids are like water in removing parts of
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impurity. Muhammad and Zufar and other non-Hanafis do not permit the removal of impurity with
other liquids**® because water’s purifying nature is known through Islamic law, and Islamic law has
specifically approved purification with water and not other substances.

Purification is permissible with water mixed with a pure substance that changes one of its attributes,
such as rainwater (gathered water) or water mixed with soapwort, soap, or saffron, as long as it retains
its lightness and fluidity, because it still qualifies as water, and avoiding such substances that mix with
water, such as dirt, leaves, and trees, is not feasible. However, if mud becomes predominant, or soapy
water or saffron water becomes thick, or saffron water becomes a dye, purification is no longer
permissible.

In contrast, the Maliki, Shafi1, and Hanbali schools generally restrict purification to water, considering
other liquids insufficient for complete impurity removal. This consensus is based on the view that only
water's unique qualities make it fit for both ritual and physical purification. In classical times,
impurities that were deeply absorbed by materials, such as porous items like clothing or hardened fats,
were considered irremovable. However, modern chemical purification methods challenge this notion,
as they can purify materials at the molecular level. This advancement introduces the possibility of
reversing what was previously deemed irremovable impurity, such as through advanced filtration or
chemical separation processes, thereby redefining what qualifies as a purifiable substance.

Al-Shafi and Muhammad (ibn al-Hasan al-Shaybani) said that rubbing does not purify the footwear,
whether dry or wet, because the impurity penetrates into the footwear just as it penetrates into
clothing and the body. The Hanbalis said: it is excused by rubbing only for a small amount of impurity,
otherwise, it must be washed *”’. Wiping that removes the traces of impurity, purifies smooth objects
that do not have pores, such as a sword, mirror, glass, varnished utensils, nails, bones, Chinese bowls,
and smooth silver plates, because impurity does not penetrate them, and what is on their surface can
be removed by wiping.

Cutting off refers to separating the impure part from the rest, and it purifies solid fat that has become
impure, like ghee, molasses, and similar substances, based on the hadith of Maymiina, the wife of the
Prophet (3): "A mouse fell into ghee and died in it, so the Prophet (%) was asked about it, and he said:
'Throw it and whatever is around it away and eat the rest'"*?*, This is agreed upon, and if the ghee is
solid, the impurity and what is around it is discarded. However, if the impurity falls into a liquid, such

429

as oil or melted ghee, it is not purified according to the majority*”. According to the Hanafis, it can be

purified by pouring water over it three times, or by placing it in a perforated vessel and pouring water
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over it so the fat rises, and it is then scooped off, or the hole is opened to let the water flow out.
Scraping is similar to cutting off. On other words if there are means of extracting the impurity then this

suffices.

As for solid objects, they can be purified except for those that have absorbed the impurity into their
parts. If the solid object is a vessel, it is purified by pouring water over it and letting it flow until it
covers it. If it is something that is cooked, like meat, wheat, or chicken, it is purified by washing it raw.
However, if it becomes impure and is boiled with its impurity, it cannot be purified, as the impurity has
permeated it. Therefore, if animal heads or the contents of stomachs are boiled without first being
washed and purified, they can never be purified. Similarly, if a chicken is boiled before its belly is cut
open to pluck its feathers, it can never be purified.

The Malikis and Hanbalis agree with the Hanafis that cooked meat with impurity cannot be purified.
The Malikis add that eggs boiled with impurity, olives pickled with impurity, and pottery that has
absorbed impurity cannot be purified. However, if impurity falls on cooked meat after it is done, it can
be purified according to the Malikis by washing off the broth attached to it if the impurity did not
remain on it for long.

The Shafi‘s say that solid objects that have absorbed impurity can be purified. If meat is cooked in
impurity, or wheat absorbs impurity, or a knife is smeared with impurity, it is purified by pouring
water over it, except for raw bricks mixed with solid impurities, which cannot be purified.

For the Malikis washing with pure and unrestricted water applies to anything for which wiping or
sprinkling is not sufficient. Merely passing water over the impurity is not enough; the impurity and its
trace must be completely removed. It is not permissible to remove impurity with any liquid other than

water. **°

The purifiers for liquids, solids, and other substances according to the Shafi‘is pure water (ma' mutlaq)
suffices and this refers to what is simply called "water" without any qualifying adjective, such as rose
water or described as "flowing water." It includes several types: water that descends from the sky,
which is divided into three categories: rain, melted snow, and hail; and water that emerges from the
earth, which includes four categories: water from springs, wells, rivers, and seas. Water is obligatory for
removing impurity (khabath), for ritual purification (lifting hadath), and other uses, such as renewing

ablution.*!
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% are mostly similar to the Shafiis, except for tanning, which

The purifiers according to the Hanbalis
does not purify according to them. Their purifiers are water, dust, the use of stones for cleaning oneself

after relieving oneself (istinja'), and transformation.

Impure ground is purified by pouring a large amount of water over it so that it covers the impurity
without any specific number of washes being required, and no trace of the impurity (such as colour or

smell) remains, unless one is unable to remove both or one of them.

Impure ground is not purified by the sun, wind, or drying out, because the Prophet (%) ordered the
urine of the Bedouin to be washed, and if such methods (sun, wind, or drying) were sufficient for

purification, he would have relied on them.

Impurity is not purified through transformation (istihalah). For example, if impure manure is burned
and turns into ashes, or if a dog falls into a salt pit and becomes salt, it is not purified. This is because
the Prophet (¥) prohibited eating the flesh and drinking the milk of animals that consume

433

impurities*”. If transformation truly purified them, he would not have forbidden it.

Impurity is also not purified by fire. Therefore, ashes from impure dung, soap made from impure oil,
the smoke or dust from impurity, and any steam from impure water that comes into contact with a
smooth surface or otherwise, all remain impure. Likewise, soil mixed with the dung of donkeys or
mules, and similar animals whose meat is not eaten, is impure, even if burned, like earthenware.
Similarly, if a dog falls into a salt pit and becomes salt, or into a soap-making pit and becomes soap, it

remains impure®’,

Impure oil cannot be purified by washing because it is impossible for water to reach all its parts.
Similarly, the interior of a clay jar that has absorbed impurity cannot be purified, nor can dough that
has become impure, because it cannot be washed. Likewise, meat that has become impure cannot be
purified, nor can a vessel that has absorbed impurity, nor a knife that has been smeared with impure
water.

Solid ghee and similar substances can be purified by removing the impurity and what surrounds it.
However, if the substance is liquid, it cannot be purified if the impurity remains in it, such as when a

mouse dies in it. If the mouse is found alive, the substance remains pure.

Anything in which impurity has fallen must be washed until one is certain the impurity has been

removed. If the location of the impurity is unknown on the body, clothing, or in a small area, such as a
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small house, the entire area must be washed, and assumptions are not sufficient. This is because the
pure and the impure have become mixed, and it is obligatory to avoid everything until certainty of
purification is achieved through washing, as impurity is certain and cannot be removed except with

certainty of purification.

In earlier jurisprudential practices, the removal of impurity was often assessed through sensory
observation—uvisibility, taste, or smell were the primary indicators of purity. If no sensory evidence of
impurity remained, the object was considered purified. This principle is particularly evident in Maliki
jurisprudence, where the complete removal of impurity includes eliminating all sensory traces.
However, with the development of microscopic and chemical analysis, it is now possible to detect
minute traces of impurities that were previously undetectable. This technological advancement raises
questions about whether such trace impurities, undetectable by human senses, should still be
considered impactful. If trace remnants of impurities are deemed insignificant, they may not
compromise the purity of an object or substance, especially if these remnants do not affect the core
qualities of the substance. This approach aligns with modern understandings of purity, which allow for
minuscule, non-impactful traces to be excused, particularly when dilution or filtration methods render
them negligible.

The concept of negligible impurities also finds support in classical jurisprudence, where impurity was
excused if it was sufficiently diluted in a large quantity of pure water. Both the Maliki and Hanbali
schools allow for this leniency, provided that the impurity does not alter the fundamental qualities of
the water (i.e., colour, taste, or smell). This principle resonates with contemporary purification
standards, where small impurities are often considered negligible after extensive filtration. Such minor
impurities, even if present, would be unlikely to alter the essential qualities of the substance and
therefore may be deemed negligible in religious law. This understanding supports the idea that trace
impurities remaining after thorough purification could be overlooked, a perspective that is
increasingly relevant in contexts such as water treatment, where contaminants are removed to levels
undetectable to human senses.

In summary, in terms of agreement among the various schools of thought, there is consensus on the
unique purifying property of pure water. The Maliki, Shafi, and Hanbali schools all hold that pure
water is essential for impurity removal, excluding other liquids from serving as purifying agents. The
Hanafi school, however, shows greater flexibility by permitting certain pure liquids, like rose water and
vinegar, to cleanse physical impurities. Although there is consensus on water’s exclusive status as a
purifying agent for ritual purification, some classical jurists allow that when mixed with substances like
soap or saffron, water can still retain its purifying qualities, as long as it does not become too thick. The
requirement for water to retain its inherent fluidity and lightness underscores its unique role as the
primary purifier in Islamic law. This principle suggests that water’s role as a purifier remains robust,
provided that its essential qualities remain unaltered by external agents.
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Additionally, scraping or cutting can purify materials that have not been permeated by impurity. Solid
substances like ghee can be purified by removing the contaminated portion if the impurity has not
seeped deeply into the material, an allowance illustrating the nuanced approach of classical jurists
toward impurity removal.

In the context of modern advancements, where scientific methods enable impurity removal to an
unprecedented degree, we see the potential to reinterpret aspects of classical jurisprudential principles
without compromising the foundational guidelines. This adaptability is significant in light of the
classical consensus that water is indispensable for ritual purification. Still, the possibility of using
advanced processes to purify materials at a micro level invites an expanded understanding of what it
means for a substance to be “purified.”

For example, the use of chemical processes to separate and neutralize impurities within a substance
could, in theory, achieve the same outcome that classical jurists envisioned when discussing purity.
Traditional jurisprudence, while limited to sensory means of detection, emphasized the importance of
removing all perceivable traces of impurity. With today’s technology allowing purification at the
molecular level, the question arises of whether a purified substance could be treated as such in
religious practice even if some imperceptible traces remain. This question addresses whether
imperceptible impurities detected only by technology (and not by human senses) should influence
rulings on purity.

Additionally, the principle of “negligible impurity” becomes especially relevant in cases of significant
dilution. Classical jurists in all schools recognized that impurities could be considered excusable if they
were present in very small amounts within a large volume of pure water. This concept directly parallels
modern practices of water filtration and purification, where impurities are often reduced to levels that
are scientifically undetectable or functionally negligible. Jurisprudential flexibility in this area suggests
that a trace impurity, so diluted as to be non-impactful, may not compromise the overall purity of the
substance. This perspective supports the view that substances meeting rigorous purification standards
could be considered pure even if trace amounts of impurity remain undetectable to the naked eye.

Importantly, the structure of Islamic jurisprudence provides space for different schools to
accommodate various purification standards while upholding the core principle that purity, once
achieved, holds the same status as the pure agent used. In contemporary practice, this adaptability
could extend to recognizing highly effective purification technologies, provided they align with the
underlying principle of removing impurities completely or reducing them to a negligible level.
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Principle 17:

Any impure skin that has been tanned (Dibagh) is pure for use but not for consumption.
U 5 sl 5ol 55 (2 B &3 38 pod ol I8

Tanning (Dibagh) for impure or dead animal skins purifies them all except for human and pig skin, or
skins that cannot withstand tanning, such as those of small snakes or mice, based on the statement of
the Prophet (¥): "Any hide that has been tanned is purified"*”. 1t is also reported that the Prophet ()
passed by a courtyard of a people during the Battle of Tabiik and asked them for water. A woman said,
"T have nothing, O Messenger of Allah, except water in a dead animal’s skin." The Prophet (%) said,
"Haven't you tanned it?" She replied, "Yes." He said, "Tanning is its purification"**. This is because
tanning removes the cause of impurity in dead animals, which is the moisture and flowing blood,

making tanning similar to washing an impure garment.

The Hanafi Perspective on Tanning and Purity*3”
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In the Hanafi school, tanning is regarded as a valid method of purification for animal skins, provided it
effectively removes odour and prevents decay. This purification can occur through comprehensive
tanning (dabgh al-haqigi), which involves extracting moisture and blood, or symbolic tanning (dabgh al-
hukmi), such as drying the skin in the sun (al-tashmis) or covering it with dust (al-tatrib). Both methods
are acceptable, as they fulfill the primary purpose of preserving the skin and removing impurities.

The Hanafi school holds that tanning purifies the skins of all animals, whether they are permissible or
impermissible to eat, with a few exceptions. The skin of pigs is excluded due to its intrinsic impurity
(najis al-‘ayn), and human skin is exempted due to the inherent dignity (al-ikram) afforded to humans.
Similarly, the skins of animals too small to withstand the tanning process, such as mice, are not
included. The skin of a snake, however, is considered pure.

An essential principle in the Hanafi perspective is that parts of an animal that lack blood flow, such as
hair, feathers, fur, horns, hooves, bones without fat, teeth, and elephant tusks, are inherently pure even
after the animal’s death, as these parts are not deemed "dead" in the traditional sense due to their lack
of life-blood flow. Conversely, parts that contain blood or moisture are sources of impurity, and the
purpose of tanning is to remove these elements, thereby rendering the skin pure and free from
putrefaction (al-fasad) and odour (al-natan).

For animals permissible to eat, all body parts are pure except those where there is flowing blood. The
Hanafi school also holds that if the skin of animals that are impermissible to eat becomes pure through
tanning, then ritual slaughter (if done properly) would also purify the skin of such animals, although
this does not extend to the fat or meat.
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In summary, the Hanafi school’s view on tanning encompasses a broad range of purification methods,
permitting both dabgh al-haqiqi and dabgh al-hukmi as valid processes. This inclusive approach reflects
the Hanafi emphasis on achieving the intended outcomes of tanning—preservation, removal of
impurities, and prevention of decay—thereby rendering skins pure and suitable for permissible uses.

The Shafi‘i Perspective on Tanning and Purity*>®

In the Shafi4 school, tanning is acknowledged as a purifier for all impure skins, including those of
animals impermissible to eat, rendering both the external and internal layers pure. However, this
purification is contingent upon the tanning process being dabgh al-haqiqi, which involves the full
extraction or absorption of impurities. For tanning to be valid, it must use substances that draw out
moisture and other residual fluids in the skin that would otherwise lead to decay. Such substances
include sharp-tasting materials like acacia leaves, gall nuts, pomegranate peels, and alum. The purity of
the tanning agents is not critical; even impure materials, such as bird droppings, are acceptable if they

facilitate the removal of moisture and impurities.

The Shafi‘s specify that methods like sun exposure, dusting, freezing, or salting—which dry the skin
without fully removing impurities—do not qualify as sufficient tanning, even if these methods prevent
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odour temporarily. According to the Shafi‘i view, skin treated in this way would still emit a foul odour if
soaked in water, indicating that the impurities remain. Therefore, dabgh al-hukmi, which only hardens
or solidifies the skin without extracting its fluids, does not fulfil the requirements for purification in
this school.

However, the Shafi school excludes the skins of dogs, pigs, and any hybrids of these animals from
purification through tanning due to their intrinsic impurity (najis al-‘ayn). Similarly, the hair or fur on
the skin of dead animals is not considered purified by tanning, though small traces of these elements
may be excused due to the difficulty of complete removal.

Furthermore, the Shafii school holds that ritual slaughter (dhabh) does not purify the skin of animals
that are impermissible to eat, even if no blood flows during the process. They do not consider ritual
slaughter analogous to tanning in terms of purification, reflecting a clear distinction in the application
of these processes. This comprehensive stance ensures that tanning, according to the Shafii
perspective, effectively removes impurities in a way that preserves the skin from decay, upholding
stringent standards for purity.

The Maliki Perspective on Tanning and Purity*’

In the Maliki school, the dominant view is that tanning does not purify impure skins. This position is
based on the hadith narrated by ‘Abdullah ibn ‘Ukkim, in which the Prophet (%) advised, "Do not
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benefit from the skins or tendons of dead animals," a directive issued near the end of his life and seen
as abrogating earlier permissions regarding the use of tanned skins. Maliki scholars, such as al-Dardir,
interpret the earlier statements of the Prophet (¥) — "Any hide that has been tanned is purified" — as
referring to a linguistic rather than legal purity. Consequently, tanned skin is not regarded as ritually
pure, and it is impermissible to pray on such skins.

However, while tanned skin remains impure for the Malikis, its use is permissible in specific contexts.
Tanned skins may be used in dry environments and for dry substances, such as for sitting or wearing
outside of prayer, as long as they are not brought into the mosque. They cannot, however, be used in
any context involving moisture, as contact with liquids like ghee, honey, oils, or even non-purified
water would cause impurity to transfer. Pig skin is entirely excluded from permissible use, whether
tanned or not, and human skin is likewise impermissible due to the inherent dignity afforded to
humans.

In line with the Maliki approach, parts of animals that lack blood flow, such as wool, hair, and similar
parts, do not become impure upon the animal’s death, regardless of the tanning process. Furthermore,
if a ritually impermissible animal, such as a predatory animal, is properly slaughtered, its meat, fat, and
skin would be considered pure and usable. This ruling, however, does not extend to inherently impure
animals, such as pigs, nor does it apply to donkeys, mules, horses, or dogs.

In summary, the Maliki perspective emphasizes a cautious approach to the use of tanned skins,
maintaining their impure status while allowing limited uses in dry settings. This view reflects a
commitment to upholding the directive to avoid ritual impurity, balanced by allowances for practical,
non-ritual applications of tanned animal hides.

The Hanbali Perspective on Tanning and Purity*4°
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The Hanbali school holds two views on the use of tanned skins from impure animals. The first, based on
the hadith of Ibn ‘Ukkim and another recorded by al-Bukhari — "Do not benefit from anything of the
dead animal" — suggests that it is not permissible to use these skins, even after tanning. However, the
prevailing and dominant opinion within the Hanbali school permits the use of tanned skins, drawing on
the Prophet’s (%) earlier statement, "Why didn’t you take its skin and tan it?" This opinion is further
supported by examples from the Prophet’s companions, who benefited from saddles, weapons, and
even meat from dead animals following the conquest of Persia. Such uses were considered permissible
for practical benefits without causing impurity, akin to the permissibility of using dogs for hunting or
mules and donkeys for riding.

In terms of purity, the Hanbalis hold that the wool, hair, fur, and feathers of dead animals are
inherently pure and do not require tanning to be used, distinguishing them from skins, which retain a
status of impurity even after tanning. This differentiation aligns with their understanding that parts
without blood flow do not carry impurity.

The Hanbali school also distinguishes tanning from ritual slaughter (dhabh). While ritual slaughter
purifies permissible animals, rendering their skins and other parts ritually pure, this purification does
not apply to animals that are inherently impermissible to eat. For these animals, tanning does not
confer the same level of purity as ritual slaughter, as tanning merely removes surface impurity
(khabath) and moisture rather than fully purifying the skin as dhabh does.

In summary, the dominant Hanbali view is that while tanning does not make impure skins ritually pure,
it permits their use for practical purposes. This view accommodates the use of tanned skins for non-
ritual applications, emphasizing practicality while maintaining a distinction between ritual purity and
functional usability. The approach balances the recognition of impurity in certain animal skins with
allowances for their practical use, particularly in dry contexts where impurity is not transferred.

Summary of Purity of the Skin from Dead Animals through Tanning:

o Maliki and Hanbali Views: Both the Maliki and Hanbali schools consider the skin of a dead
animal impure, whether tanned or not. This view extends even to the skin of ritually
slaughtered animals that are otherwise impermissible to eat, emphasizing the inherent
impurity of such skins. However, the Hanbali school uniquely permits the use of impure skins
in practical applications.

e Hanafi and Shafi Views: The Hanafi and Shafii schools, on the other hand, agree that tanning
purifies the skin of a dead animal, including those animals that are not permissible to eat.
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However, they differ in their understanding of the tanning process. The Shafii school accepts
only dabgh al-haqigi (the complete extraction or absorption of impurity), while the Hanafi
school permits both dabgh al-haqigi and dabgh al-hukmi (purification through exposure to the
sun or covering with dust), indicating a broader interpretation of acceptable purification
methods.

The Process of Tanning in Islamic Jurisprudence®"
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1. Purpose of Tanning
The primary objective of tanning is to eliminate the unpleasant odour and decomposition
potential in animal skin. This process achieves its purpose by removing blood and moisture,
both of which contribute to decay. The Hanafi school, therefore, accepts any method that
effectively removes blood and moisture as a valid tanning process. This broader understanding
of tanning is known as dabgh al-hukmi, allowing for simpler methods such as sun exposure or
covering with dust, provided they achieve the goal of drying and preserving the skin.

2. Requirements for Tanning According to the Shafi7 and Hanbali Schools
In contrast, the Shafii and Hanbali schools define tanning as the complete extraction of the
impurity source to the extent that the skin will not revert to a decomposed or putrefied state,
even if exposed to moisture. This stricter definition, termed dabgh al-hagigi, requires methods
that ensure long-lasting preservation and prevent the skin from returning to a state of decay,
thus emphasizing the need for more thorough processing methods that fundamentally alter the
skin’s composition to prevent future decomposition.

3. Permissibility of Tanned Skin for Use, Not Consumption
Importantly, the permissibility of using tanned skin does not imply that it is permissible for
consumption. Tanned skins may be used for practical purposes, such as creating containers or
other items, but this does not extend to ingesting the tanned material itself, regardless of the
tanning method used. This distinction maintains a clear separation between items deemed
usable and those considered consumable within Islamic law.

Conclusion: The Process of Tanning and its Modern Applications in Food and Medical Production

The process of tanning serves to remove odour and prevent decomposition by eliminating blood and
moisture, which are primary causes of putrefaction. According to the Hanafi school, any method that
removes these elements effectively is regarded as valid tanning, or dabgh al-hukmi. This approach
supports simpler methods that achieve preservation by drying the skin and eliminating moisture,
rendering it usable in various applications.

Lot 2 oy s Lo o) g Ll ool I STl 8 SIS oy opally ) 3l s = dpmbladly dudind) S0y
Slosb I a2 0¥y g 1 Gl e o 1y g o Y1 o3 13D il s sl b 88 10> )
B Sy Vgt b (3l 3Ly Tigad o o SR 106 (oo ) 8 oy ) pm sty cllondl Loy
1B ol gy ST o Los) £ Pae Lol 1L Sy onksls copmninad Lplal s Sla £ 085 ¢ oy ke ) Lo

ol 2Ll 39,5 o iy gy ondl S ity s o S L Sy teln 8 8 (sl JB il Lol Laglady
Yy cipdiond) doe V] oty foamy Yy (8,0 gV 0 215ty 0l 58y Bl () s W)l o0) RIS
o e gl sy L

168



In contrast, the Shafi‘i and Hanbali schools require a more comprehensive tanning process, dabgh al-
haqiqi, which ensures that the source of impurity is extracted to such a degree that the skin will not
return to a decomposed state, even if exposed to moisture. This stricter method prioritizes long-lasting
preservation, with processes that fundamentally alter the skin’s chemical composition to prevent
future decay.

In modern contexts, the principles of tanning have practical relevance, especially in fields like food
production and medical technology. For instance, tanned animal skins are widely used in the
production of some gelatine for food and medicinal capsules, where stringent preservation processes
align with the concept of dabgh al-haqiqi, ensuring no decomposition occurs and the material is stable
in various environments. Furthermore, in medical applications like skin grafts, treated animal skins—
except those derived from pigs or humans—are generally considered permissible for grafting. The
grafted skins undergo extensive chemical treatment and preservation in laboratories, effectively
removing blood flow and moisture (dabgh al-hukmi) and maintaining stability under exposure to
moisture, thus aligning with dabgh al-haqiqi standards.

In conclusion, the classical principles of tanning align with modern preservation technologies, ensuring
that materials remain pure, stable, and usable in contexts that require durable and impurity-free
animal-derived substances. These principles provide a framework for contemporary practices that
serve essential needs in medical production while respecting traditional standards of purity.

Principle 18:

Any animal that is Islamically slaughtered (dhabh) its parts become pure
il S35 Al () Bl &5 iz

Islamic slaughter, or dhabh, involves the act of a Muslim or a person of the (Jew or Christian)
slaughtering an animal, even if that animal is not lawful to eat. In the HanafT school, the most
authoritative opinion is that dhabh purifies the skin of non-edible animals, though not their meat or fat.
This view is based on the Prophet’s (%) statement, “The tanning of a hide is its slaughtering,” ** which
draws an analogy between tanning and slaughter, as both processes remove flowing blood and other
impure fluids. Since tanning purifies a hide, so does Islamic slaughter for the skin, applying to animals
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whose skins can be purified through tanning. However, human and pig skins remain exceptions to this
rule due to human dignity and the intrinsic impurity (najis al-‘ayn) of pigs.

For a slaughter to be considered Islamic, it must be performed by a Muslim or a member of the People
of the Book. In the case of Magians (Zoroastrians), their slaughter is not recognized as Islamic, and thus
does not purify the animal; tanning is still required for purification in such cases. According to the
Hanafi perspective, parts of the animal that lack flowing blood, such as hair, feathers, horns, hooves,
and non-oily bones, remain pure even after the animal’s death, as they are not considered "living"
parts. However, tendons are regarded as impure, while the musk pod, like musk itself, is deemed pure.

In animals that are lawful to consume, dhabh purifies all parts except for the flowing blood. This
principle is upheld across the major Islamic schools, reflecting a consensus that ritual slaughter renders
permissible the various parts of edible animals.

The Maliki school, according to its dominant opinion, holds that if a non-edible animal—such as a
predator—is slaughtered, its meat, fat, and skin are purified, with exceptions for humans and pigs.
Human remains are exempted due to their sanctity, and pigs are excluded due to their intrinsic
impurity. However, Maliki scholars al-Sawi and al-Dardir note that, according to the dominant position
within the school, certain animals like donkeys, mules, horses, and dogs remain impure despite
slaughter, while predators and birds of prey may be purified by dhabh. **

The Shafi‘i and Hanbali schools, however, do not consider dhabh to purify any part of an animal that is
unlawful to eat. According to these schools, the main purpose of dhabh is to render the meat lawful, and
the purification of the skin is only secondary. If the meat remains unlawful, the other parts, including
the skin, also remain impure. This position applies in cases where non-Islamic slaughter is performed,
such as by a Magian, where the impurity of the animal persists. The ShafiT and Hanbali jurists also
argue that dhabh cannot substitute for tanning, as tanning fully removes impurities, extracts moisture,
and preserves the skin from decay in a way that dhabh does not achieve. Thus, these schools maintain
that slaughter does not replace tanning as a method of purification. **

In summary, the Islamic legal views on dhabh and purification reflect nuanced perspectives on the
treatment of animal parts. The Hanafi and Maliki schools offer broader interpretations, with allowances
for the purification of skins and other parts of certain animals, while the Shafii and Hanbali schools
emphasize that slaughter’s primary role is to render meat lawful and does not extend to purifying the
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skin of non-edible animals. This divergence illustrates the layered approach to purity and usability

within Islamic jurisprudence, balancing ritual requirements with practical considerations.

In modern food and medicine manufacturing, the principles of Islamic slaughter (dhabh) play a crucial

role in ensuring products meet the requirements of purity, ethical sourcing, and consumer safety. The

slaughtering process impacts a range of applications, from the preparation of meat products to the

production of animal-derived ingredients used in food additives, pharmaceuticals, and medical devices.

1.

Purity in Food Production

Islamic slaughter ensures that animal-based food products are ritually pure and permissible
(halal) for consumption. By removing flowing blood—considered a source of impurity—dhabh
prevents contamination and aligns with hygiene and safety standards. This process of draining
blood aligns with modern food safety principles by reducing the risk of bacterial growth and
contamination, which are common concerns in meat processing. The resulting meat is not only
halal but is also often viewed as cleaner and safer for consumers. Additionally, in accordance
with Islamic dietary law, the skin and other parts derived from animals slaughtered by Islamic
standards can be used in food products, such as gelatine and collagen, without concerns over
impurity, as these substances would be viewed as ritually pure.

Ensuring Ingredient Compliance in Pharmaceuticals

The principles of dhabh also affect pharmaceutical and nutraceutical production, where animal
derivatives like gelatine, enzymes, and fatty acids are commonly used. Gelatine, for instance, is
frequently sourced from animal bones and skins, making its origin significant in halal
certification. Gelatine derived from animals slaughtered according to Islamic law is acceptable
in halal-certified medications, supplements, and capsules. This has led to the development of
halal-certified manufacturing processes, where dhabh compliance is assured, allowing for
broader use of gelatine in products for Muslim consumers. With the rise of global halal
certification standards, pharmaceutical companies increasingly rely on these guidelines to
formulate products that are accessible and permissible for Muslim patients.

Role in Medical Devices and Surgical Materials

Animal-derived materials are also widely used in medical devices and surgical applications,
such as sutures, wound dressings, and implants. By adhering to dhabh principles,
manufacturers can ensure that these materials are suitable for Muslim patients who may have
religious concerns about the origins of animal-based medical products. For instance, materials
derived from bovine or ovine sources, when sourced from animals slaughtered according to
Islamic law, can be used in bioengineered tissues or collagen-based products without ethical or
religious concerns. This approach also upholds high standards of purity and quality, as dhabh
emphasizes the removal of blood and other potential contaminants, aligning with both
religious requirements and health safety.

Alternative Uses and Cross-School Flexibility in Applications

The variations in rulings between Islamic jurisprudential schools allow for flexibility in the use
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of animal-derived products in non-edible contexts. For example, certain schools, such as the
Hanafi school, permit the use of tanned skins from ritually slaughtered animals, including those
not typically edible, provided the skin is treated to remove impurities. This has practical
applications in using animal derivatives in industrial products or medical applications, such as
non-consumable topical ointments and devices, where the focus on purity rather than edibility
aligns with specific halal requirements.
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Section 5- Specific Controversial Common Ingredients / Excipients

Products like gelatine, animal fat, and rennet are commonly incorporated in various applications, from

gelling agents in foods to stabilizers in medications. However, the permissibility of these substances for
Muslim consumers depends heavily on their source and the processes they undergo, particularly if they
are derived from animals not slaughtered according to Islamic law.

Islamic jurisprudence evaluates such ingredients through concepts like istihalah (transformation),
which addresses whether a substance undergoes a sufficient change to render it pure and considers the
impurity (najis) of substances derived from impure sources. This principle is critical in assessing
whether animal-based ingredients remain impermissible or become permissible after significant
transformation. The various Sunni schools of thought provide nuanced positions, which reflect both
traditional legal interpretations and responses to modern technological advancements in food and
pharmaceutical processing.

In this context, examining the permissibility of gelatine, animal fat, and rennet provides insights into
how Islamic law navigates contemporary manufacturing practices. The discussion includes the
applications of each ingredient in food and medicine, the chemical processes they undergo, and
whether they meet the criteria for istihalah to be deemed pure. Through this lens, we explore the
differences in interpretation across the four major Sunni schools and the impact on dietary and
medicinal choices for Muslims in a globalized world.

1. Gelatine

Gelatine is a protein substance derived from the collagen found in animal tissues such as skin, bones,
tendons, and ligaments. It is commonly used in food and medicine production due to its unique
properties of gelling, thickening, and stabilizing.

Uses in Food:

1. Gelling Agent: Gelatine is widely used in jellies, gummy candies, marshmallows, and desserts
like panna cotta to provide a firm, gel-like consistency.

2. Thickening Agent: In soups, sauces, and gravies, gelatine is used to thicken the mixture without
altering the flavour.

3. Stabilizer: Gelatine helps maintain the structure of products like yogurts, cream cheese, and
mousses, preventing them from separating.

4, Clarifying Agent: Gelatine is also used in beverages like wine and juice to clarify liquids by
binding with unwanted particles.

Uses in Medication:
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1. Capsule Production: Gelatine is commonly used to make both soft and hard capsules that
encase medications and supplements. It helps preserve the active ingredients and makes
swallowing easier.

2. Vaccine Production: In vaccines, gelatine is sometimes used as a stabilizer to maintain the
effectiveness of the vaccine during storage and transport.

3. Wound Dressings: Gelatine is used in medical products, such as sponges, to stop bleeding and
promote healing.

4. Supplements: Gelatine is often used in health supplements for joint health, as it provides
collagen, which supports skin, hair, and nail health.

Islamic Considerations:

Gelatine is frequently sourced from pigs (porcine gelatine) or non-halal-slaughtered animals, which
raises concerns for Muslims. If the gelatine is derived from non-halal sources, its consumption is
generally impermissible unless it undergoes a transformation process (istihalah) or is used in dire
necessity (dartirah). Many look for halal-certified gelatine, typically sourced from halal-slaughtered
animals or plant-based alternatives like agar-agar.

Process of Gelatine Production:

Gelatine production involves several steps that convert raw animal materials (mainly collagen from the
skin, bones, and tendons) into a usable product. Here's an overview of the typical production process:

1. Raw Material Sourcing:

e The raw materials for gelatine are primarily sourced from animal by-products like pig skin, cow
hides, and bones.

e Insome cases, fish or poultry may be used as alternative sources for gelatine, particularly in
halal or kosher production.

2. Pretreatment:

e Acid Treatment: For softer materials like pig skin, an acid treatment is used to break down the
collagen structure and prepare it for extraction. This step softens the raw materials and makes
collagen extraction easier.

o Alkaline Treatment (Liming): For tougher materials like bones or cow hides, an alkaline
treatment is used (usually with lime). This step can take several weeks and helps to break down
fats and proteins, leaving behind mostly collagen.

3. Extraction:
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e After pretreatment, the collagen is extracted from the raw materials by boiling them in water
at controlled temperatures. The gelatine is separated from the collagen during this stage.

e The extraction process can be repeated multiple times to obtain different grades of gelatine,
with the first extraction producing the highest quality.

4, Filtration and Concentration:

e Once the gelatine is extracted, it goes through filtration to remove impurities such as fat and
other residual particles.

e The liquid gelatine is then concentrated by evaporating the water to increase the gelatine
content.

5. Sterilization:

e The gelatine is sterilized at high temperatures to kill any harmful bacteria, making it safe for
use in food, pharmaceuticals, and medical products.

6. Drying:

o After sterilization, the liquid gelatine is dried into sheets, flakes, or powdered form, making it
easier to store and transport.

7. Grinding:

o The dried gelatine is then ground into the desired size (fine powder or granules) for its
intended application in foods, medicines, or other products.

Does Gelatine Undergo a Significant Chemical Change?

To determine whether gelatine undergoes a significant chemical change (istihalah) from its original
source, typically animal collagen, it is essential to delve into both the chemical structure of gelatine
and how Islamic jurisprudence interprets transformation (istihalah). This will help conclude whether
gelatine is considered fully transformed and permissible (halal) or still retains its impure (najis) status.

Chemical Structure and Production of Gelatine:

1. Collagen:
o Collagen is a structural protein found in the connective tissues of animals, such as skin,
bones, and tendons. It is composed of long, fibrous molecules arranged in a triple-helix
structure.
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o Its primary building blocks are amino acids, organized into peptides, which form a

highly structured and organized protein.
2. Gelatine Production:

o Gelatine is produced by partial hydrolysis of collagen, which breaks down the triple-
helix structure of collagen into smaller peptide chains.

o The process involves boiling the collagen-rich materials in water after pretreatment
with acid or alkaline solutions. This degrades the collagen into gelatine, which is more
soluble and lacks the ordered structure of collagen.

o However, the basic amino acid composition of gelatine remains the same as collagen.
The primary structure (the sequence of amino acids) remains intact, though the
secondary and tertiary structures (the way the protein folds) are altered.

Key Chemical Differences Between Collagen and Gelatine:

e Collagen: A highly ordered, structured protein with a triple-helix configuration, insoluble in
cold water, with strong mechanical properties.

e Gelatine: A denatured form of collagen, where the protein strands are broken down into
smaller fragments, making it soluble in hot water and giving it gel-like properties.

Despite these changes, the basic molecular structure of gelatine is similar to collagen in terms of amino
acid composition, meaning no new chemical compounds are formed; only the physical form and
structure of the protein change.

Does Gelatine Undergo a Complete Chemical Transformation (Istihalah)?

From a scientific/chemical standpoint, gelatine does not undergo a complete transformation into a new
substance:

e The amino acid sequence of gelatine remains the same as collagen.

e The process of producing gelatine involves breaking down collagen into smaller peptides, but
these peptides are not chemically different. Gelatine remains a form of denatured collagen, not
a new substance altogether.

o Although gelatine’s physical properties (solubility, gelling ability, texture) differ from collagen,
the underlying chemistry—the amino acids and peptide bonds—remains largely unchanged.

Thus, from a purely chemical perspective, gelatine does not undergo a significant transformation into a
new substance; it is simply a modified form of collagen.

Islamic Jurisprudence and Istihalah:
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Islamic scholars debate the concept of istihalah, which refers to the complete transformation of an
impure (najis) substance into something pure (tahir). The permissibility of gelatine depends on
whether it is considered to have undergone this transformation. We will explore the differing opinions
among the four Sunni schools:

1. Hanaft School:

e The Hanafi school is generally more lenient in accepting istihalah. If a substance undergoes a
change that alters its essential nature, it is considered pure.

e Supporting Argument: Hanafi scholars may argue that gelatine, despite retaining its chemical
structure, has changed functionally—it is now a different substance in terms of texture,
solubility, and use. Therefore, it could be considered pure and permissible for consumption.

e Criticism: However, critics of this view may argue that since the chemical formula of gelatine
remains the same as collagen, it is still derived from an impure source, particularly if made
from porcine sources.

2. Maliki School:

o The Maliki school is similarly lenient regarding istihalah, with some scholars allowing gelatine
if it has undergone a clear functional transformation.

e Supporting Argument: Maliki scholars may support the use of gelatine, considering the change
in physical properties (e.g., from fibrous to soluble) as a sufficient transformation.

e Criticism: Like the Hanafs, the criticism centres on the fact that gelatine is not chemically
distinct from its original source (collagen), and thus it may still be viewed as impure.

3. Shafi School:

e The Shafii school adopts a stricter approach to istihalah. For gelatine to be considered pure, it
would need to undergo a more thorough transformation, not merely a physical or structural
change.

e Supporting Argument: Shafii scholars are more likely to argue that since the chemical
composition of gelatine remains similar to collagen, it has not undergone a complete
transformation and therefore retains its impure status, especially if derived from non-halal
animals.

e  Criticism: Opponents of this strict view might argue that the change in functionality and use
could be considered sufficient transformation, though Shafi‘i scholars would reject this,
focusing on the unchanged molecular structure.

4, Hanbali School:

e The Hanbali school is also strict about istihalah and tends to align with the Shafi‘i view.
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e Supporting Argument: Hanbali scholars would argue that gelatine does not undergo a
significant enough chemical transformation to be considered pure. Since it remains chemically
similar to collagen, it would still be considered impure, particularly if sourced from haram
animals.

e Criticism: The main criticism here would be the focus on the lack of complete chemical change,
while some may argue that the functional transformation of gelatine could be sufficient for it
to be regarded as pure, though this is less likely to be accepted by Hanbali scholars.

When applying the principles and conditions of Istihalah to gelatine, particularly gelatine derived
from non-halal sources (e.g., porcine or non-slaughtered animals), it becomes evident that gelatine
does not meet the criteria for complete transformation. Below is an analysis of each principle:

1. Complete Transformation in Chemical Structure

e Analysis: Gelatine is produced by partial hydrolysis of collagen, which is a protein found in
animal skin, bones, and connective tissues. This process alters the structure of collagen but
does not completely break it down into entirely new molecules. The resulting gelatine retains
the core protein structure of its source, meaning it is not a fundamentally new substance.

e Conclusion: Gelatine does not undergo a complete molecular transformation as its essential
structure remains derived from its original source.

2. Removal of the Cause of Prohibition

e Analysis: The prohibition of gelatine from non-halal sources stems from its origin (e.g., pigs or
improperly slaughtered animals). The transformation into gelatine does not remove the
association with the impure source because its essential protein makeup remains connected to
the original animal.

e Conclusion: The process does not eliminate the impurity or the prohibited origin, and thus the
cause of prohibition remains.

3. Significant Change in Sensory Characteristics

e Analysis: While the texture and physical form of collagen change during the hydrolysis process
(e.g., from solid tissue to a jelly-like substance), the intrinsic properties such as its protein
composition and the impurities from its origin persist.

e Conclusion: The change is not sufficient to meet the threshold for Istihalah, as the core
impurity is not significantly altered.
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4. The Final Product is Free from Impure Elements

e Analysis: Scientific studies have shown that gelatine retains detectable traces of DNA and other
components from its original source, such as porcine DNA in the case of pig-derived gelatine.
These traces indicate that the final product is not entirely free from impurities.

e Conclusion: Since the final product retains elements of the impure substance, it cannot be
considered pure.

5. Process Must Lead to Stability and Non-Reversibility

e Analysis: The process of creating gelatine is reversible to some extent. For example, gelatine
can be rehydrated and partially reconstituted into forms resembling its original protein
structure. This indicates that the change is not entirely irreversible.

e Conclusion: The transformation process does not result in a completely stable, irreversible
state.

6. Process Can Be Either Natural or Artificial

e Analysis: While the process of producing gelatine involves industrial methods, it does not meet
the other conditions of Istihalah, such as complete molecular transformation or the removal of
impurity.

e Conclusion: The artificial nature of the process does not suffice to render it permissible if other
criteria are unmet.

7. Minimal Traces of Impurity (Istihlak) May Be Overlooked

e Analysis: The impurity in gelatine is not negligible, as it constitutes the primary material of the
product. The dominant portion of the substance is derived from the impure source, making it
impermissible under the principle of Istihlak.

e Conclusion: The impurity is not negligible and cannot be overlooked.

9. Scientific Testing and Evidence Can Be Used

e Analysis: Scientific tools such as DNA testing, mass spectrometry, and protein fingerprinting
can and have been used to examine the final composition of gelatine. These tests often reveal
detectable traces of the original animal source, including porcine DNA or collagen markers
specific to pigs or non-slaughtered animals. This indicates that the original impure substance
has not been fully broken down or transformed at the molecular level.

e Conclusion: Since scientific testing confirms the persistence of source-identifying material, the
transformation does not meet the threshold of istihalah. Therefore, gelatine derived from non-
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halal sources remains impure and impermissible for consumption according to the principles of
Islamic law.

Final Conclusion

Based on the principles of Istihalah, gelatine derived from non-halal sources does not meet the criteria
for complete transformation. Its molecular structure, origin, and impurities remain fundamentally tied
to its prohibited source. Therefore, it cannot be considered pure or permissible for consumption.
Muslims should be cautious about using or consuming gelatine from non-halal sources and prioritize
alternatives derived from halal-certified or plant-based processes.

Conclusion: Gelatine Does Not Undergo Complete Transformation

From a chemical perspective, gelatine does not undergo a significant transformation into a completely
new substance. While its physical properties (solubility, texture, gelling) change, the basic chemical
structure (amino acid composition) remains similar to collagen. This has led many scholars to conclude
that gelatine does not undergo istihalah and remains impure if derived from non-halal or impure
sources (e.g., porcine).

Some scholars, however, may argue that the functional changes in gelatine are sufficient to consider it
a different substance, thereby permitting its use, though this is debated. Ultimately, the permissibility
of gelatine depends on the interpretation of istihalah within Islamic jurisprudence and whether the
transformation is viewed as complete or partial.

2. Animal fat

Animal fat is commonly used in both food and medicine for various purposes. It is derived from the
tissues of animals and can come from multiple sources, such as cattle, pigs, sheep, and other animals.
Depending on the type of fat and its source, it has different uses in food production and the
pharmaceutical industry.

Animal Fat in Food:

1. Lard (Pig Fat):

o Derived from pigs, lard is used in cooking, baking, and frying. It is commonly used in
pastries (like pie crusts) and as a shortening in baked goods due to its ability to create a
flaky texture.

o Lard is also used in processed foods like cookies, crackers, and fried snacks.

2. Tallow (Beef or Sheep Fat):
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o Tallow is rendered from cattle or sheep and is used in frying, baking, and making
cooking oils. It was historically used to make deep-frying oils and margarine.

o It can also be found in certain processed food products, such as biscuits and pastries.

3. Suet:

o Suetis a type of hard fat found around the kidneys of cattle or sheep. It is often used in
traditional British and European cooking to make dishes like suet puddings or
dumplings.

4. Ghee and Butterfat:

o Ghee is clarified butter, often used in South Asian cuisine. It is made from the fat of

cows or buffaloes and is popular for its rich flavour and high smoke point.

o Butterfat is used in numerous dairy products and foods for its creamy texture and
flavour.

Animal Fat in Medicine:

1. Emollients and Ointments:
o Animal fats are used in topical medications like creams, ointments, and balms. These
products utilize animal fats for their moisturizing and healing properties.
o Lanolin, which is derived from sheep’s wool, is used in many skin creams and ointments
to treat dry skin conditions.
2. Fatty Acids in Pharmaceuticals:
o Fatty acids derived from animal fat are used as excipients in drug formulations to
improve the solubility or absorption of the active ingredients.
o They are often used in tablets, capsules, and injectables.
3. Cod Liver 0Oil and Fish Oils:
o Cod liver oil and other fish oils, derived from the fat of fish, are widely used as dietary

supplements due to their high content of omega-3 fatty acids, which are beneficial for
heart health and inflammation.
4. Vaccines and Growth Mediums:
o Animal fats or animal-derived materials, such as serums or enzymes, may be used in

the growth mediums for certain vaccines. For example, animal fat derivatives can play
arole in stabilizing or emulsifying vaccines.

Islamic Considerations:
For Muslims, the permissibility of using animal fats in food and medicine depends on the source:

e Halal Sources: Animal fats from halal-slaughtered animals, such as cows, goats, or sheep, are
permissible for consumption or medicinal use.
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e Haram Sources: Animal fats from pigs or from animals that have not been slaughtered
according to Islamic law are generally impermissible (haram ). However, in cases of medical
necessity (dartirah), the use of such fats may be allowed if no alternative is available.

e Istihalah: The concept of istihalah (chemical transformation) plays a significant role in
determining whether certain animal fats become permissible if they undergo a complete
change during production. This is usually not the case.

Conclusion:

Animal fats have diverse uses in food and medicine, from improving the texture of baked goods to
acting as stabilizers in pharmaceuticals. However, the source of the fat is crucial in determining its
permissibility in Islamic dietary laws and Jewish kosher laws. For Muslims, fats derived from halal
animals or through plant-based alternatives are preferred, especially when concerns arise regarding
the impurity of substances such as lard from non-halal sources.

Does Animal Fat Undergo a Significant Chemical Change in Any of Its Uses?

To determine whether animal fat undergoes a significant chemical change (istihalah) in its various
uses—such as in food products, pharmaceuticals, or cosmetics—it is essential to evaluate the chemical
structure of animal fat and its transformation during processing. Additionally, the Islamic concept of
istihalah (transformation) plays a key role in determining whether the substance remains impure
(najis) or becomes permissible (halal).

Chemical Structure of Animal Fat:

Animal fat, regardless of the source (beef, pork, or lamb), is primarily composed of triglycerides—
molecules made up of three fatty acid chains attached to a glycerol backbone. The specific fatty acids
found in animal fat include saturated, monounsaturated, and polyunsaturated fats, along with
cholesterol.

Chemical Composition:

1. Triglycerides: The main building block of animal fat. Each triglyceride consists of:

o Glycerol: A three-carbon molecule that serves as the backbone for the fatty acids.

o Fatty Acids: Long chains of carbon and hydrogen atoms. These include saturated fatty
acids (no double bonds), monounsaturated fatty acids (one double bond), and
polyunsaturated fatty acids (multiple double bonds).

2. Fatty Acids: The chemical structure of fatty acids remains relatively stable, regardless of the
specific process used to render or refine the animal fat.

Processes Involving Animal Fat and Chemical Changes:
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Animal fat undergoes various processes for its use in food and medicine, but these processes generally
do not result in a significant chemical change.

1. Rendering:

e Process: Rendering involves heating animal tissues (fatty parts) to separate the fat from the
connective tissue, protein, and water. This process melts the fat, allowing it to be collected in
liquid form (tallow or lard), which then solidifies upon cooling.

e Chemical Change: Rendering does not alter the chemical structure of the triglycerides or fatty
acids. The fat remains chemically the same, only physically separating from other tissues.

e Conclusion: Since the fat retains its original molecular composition, there is no significant

chemical transformation.
2. Hydrogenation (in Food):

e Process: In some food products, fats undergo hydrogenation, a process where hydrogen gas is
added to unsaturated fats, turning them into saturated fats (e.g., converting liquid oils to solid
fats like margarine).

e Chemical Change: Although the structure of some fatty acids changes during hydrogenation
(double bonds are converted to single bonds), the basic structure (glycerol and fatty acids)
remains intact. The transformation is minor and does not result in a completely new substance.

e Conclusion: The change here is physical (solidifying the fat) but does not represent a significant
chemical change that would render the fat as something new.

3. Use in Cosmetics and Pharmaceuticals:

e Process: In cosmetics (such as creams, lotions) or pharmaceutical products (ointments,
capsules), animal fats may be processed and purified. For instance, lanolin (from sheep wool) is
used as an emollient, or tallow may be used in topical products.

e Chemical Change: These processes primarily involve refining or purifying the fat to remove
impurities, but the fundamental chemical structure of the fat remains unchanged.

e Conclusion: The fat does not undergo a significant chemical transformation in these processes;
it remains chemically similar to its original form.

Islamic Perspective on Transformation (Istihalah):
In Islamic jurisprudence, the principle of istihalah—where an impure substance transforms into a new,

pure substance—requires a complete and fundamental change in the substance’s essence. There are
varied interpretations across the schools:
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e Hanafi and Maliki Schools
These schools are generally more lenient regarding istihalah. In cases where the use of a
substance changes significantly, some Hanafi and Maliki scholars might consider it purified if
the transformation alters its functional use (e.g., turning it into soap). However, given that the
chemical structure of animal fat remains largely unchanged in rendering and other processes,
even these schools may be cautious in considering it pure, particularly when the fat originates
from non-halal sources. While they may permit its use in non-food items, like cosmetics, they
would not consider it tahir (pure) for food or medicine unless from a halal source. In cosmetics
and external use, scholars may argue the transformation is sufficient to remove the original
concern, similar to tanning hides. In food and medicine, a higher standard applies, since
ingestion requires certainty of purity, and the analogy to dabgh is not accepted unless the
transformation is complete and undeniable.

e Shafi‘i and Hanbali Schools
The Shafi‘i and Hanbali schools adopt a stricter stance, requiring a complete molecular
transformation for istihalah to render a substance pure. Since animal fat retains its triglyceride
structure through rendering, hydrogenation, and refining, it does not meet their stringent
criteria. According to these schools, animal fats from impure sources, like pigs or non-halal
slaughtered animals, remain impure, as there is no substantial molecular change. Thus, using
such fats in food or medicine would not be permissible.

Conclusion: Animal Fat and Istihalah in Modern Processing

From an Islamic perspective, animal fats typically do not undergo istihalah in the processes used in food
and medicine manufacturing. Rendering, hydrogenation, and purification do not constitute a sufficient
transformation, as they do not alter the molecular essence of the fat. Consequently, animal fats from
non-halal sources retain their impure status, especially under the stricter views of the Shafii and
Hanbali schools.

For Muslim consumers, this analysis underscores the importance of sourcing animal fat from halal-
slaughtered animals or opting for plant-based alternatives where possible, particularly for products
intended for ingestion or application to the body. In cases where the fat is from a halal source and has
been processed without contamination, it remains permissible. However, when derived from
impermissible sources like pork, the lack of a significant transformation means it cannot be considered
pure, reinforcing the need for careful selection in food and medicinal products according to Islamic
dietary laws.
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3. Rennet

Rennet is a complex set of enzymes, primarily chymosin (rennin), that is produced in the stomachs of
ruminant animals, such as calves, lambs, and goats. Rennet is mainly used to coagulate milk in the
production of cheese and other dairy products, but it also has applications in the pharmaceutical

industry. The Arabic lexicon describe it the same PR (al-infahah), which is a white, yellowish

substance contained in a leather pouch extracted from the stomach of a suckling kid or lamb. A small
amount of it is added to milk, causing the milk to coagulate and thicken.**

Types of Rennet:

1. Animal Rennet: Derived from the lining of the fourth stomach of ruminant animals, primarily
calves. It contains chymosin, which is crucial for coagulating milk.

2. Microbial Rennet: Produced by certain fungi and bacteria, this is a popular vegetarian
alternative to animal rennet.

3. Genetically Engineered (Fermentation-Produced) Rennet: This involves inserting calf DNA into
microbes, which then produce chymosin. It is widely used in commercial cheese production
due to its consistency and reliability.

4. Plant-Based Rennet: Derived from certain plants like nettles and thistle, used as a coagulating
agent in some types of traditional cheeses.

How Rennet Is Used in Food:

1. Cheese Production:

o Coagulating Milk: The primary use of rennet is in cheese production, where it is added
to milk to coagulate it, separating the milk into solid curds and liquid whey. The curds
are then used to produce cheese.

o Ripening Cheese: In certain types of aged cheeses, the residual enzyme activity in
rennet helps in the ripening process by breaking down proteins, which gives cheese its
texture and flavour.

2. Other Dairy Products:
o Whey Protein: After the curds are separated, the remaining liquid, whey, can be

processed into whey protein, which is used in protein supplements, drinks, and other
health foods.
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o Yogurt and Desserts: Rennet may also be used in some yogurt recipes and dairy-based
desserts like panna cotta to help thicken the mixture.

How Rennet Is Used in Medicine:

1. Pharmaceutical Preparations:

o Digestive Aids: Rennet extracts are sometimes used in digestive enzyme supplements
that help in the breakdown of proteins. These supplements are often marketed for
people with digestive disorders or enzyme deficiencies.

o Pepsin-Based Medications: Rennet contains pepsin, which is used in medications to
treat indigestion and gastric issues by helping to digest proteins in the stomach.

2. Production of Capsules:

o Gelatine Capsules: Rennet is used indirectly in the pharmaceutical industry in the
production of gelatine capsules, which are derived from animal tissues (including the
stomach lining where rennet is found). These capsules are widely used to encase
various medications, vitamins, and supplements.

3. Blood-Clotting Agents:

o In some older medical practices, rennet has been used in the preparation of blood-

clotting agents due to its coagulating properties, though this use is rare today.

Ruling on Rennet According to the Four Sunni Schools of Thought

If the rennet is obtained from an animal that has been slaughtered in accordance with Islamic law, it is
considered pure and permissible to eat according to all schools. The ruling varies depending on the
source of the rennet and whether it comes from an animal that was slaughtered according to Islamic

law (4,5 55°3) or not. Below is a detailed explanation of the ruling according to the four schools of

Islamic thought.
1. Hanafi School:

According to the Hanaff school, rennet from an animal that was slaughtered according to Islamic law is
considered pure (tahir) and permissible for consumption. However, rennet taken from a dead animal

(4x) or an animal not slaughtered in accordance with Islamic law is a matter of debate:**

e Permissibility of Rennet from Dead Animals: The Hanafis permit the use of rennet from a dead
animal, arguing that the stomach'’s contents, including rennet, remain pure even after the
animal's death. This is based on the idea that the rennet is an enzyme and not directly affected
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by the death of the animal. In Ahkam al-Qur'an by al-Jassas, it is mentioned that both the milk
and rennet of a dead animal are considered pure and are not subject to the ruling of impurity.

e Solid vs. Liquid Rennet: Abu Yusuf and Muhammad (two notable Hanafi scholars) held that
liquid rennet could become impure due to contact with a stomach that is considered impure
after the animal’s death. However, solid rennet was viewed as permissible, as it was believed
not to absorb impurity.

Summary: According to most Hanafis, rennet from a dead animal is pure, and it is permissible to
consume cheese made with it, even if the animal was not slaughtered according to Islamic law.

2. Maliki School:

The Maliki school holds that rennet, even from a dead animal, is pure (tahir) and permissible. This is
because the Malikis believe that rennet does not carry impurity from the animal's death, as it is an
internal substance that is isolated from the impurities of the carcass.*”’

e Basis for Purity: The Malikis argue that rennet is extracted from the stomach lining of the
animal, and it is considered pure as long as it is not mixed with anything impure. They do not
apply the impurity of the animal to the rennet itself unless there is clear evidence of
contamination. However, Malik added that this impurity cannot be removed through washing,
as washing is not practical in this case.

Summary: The Malikis permit the consumption of rennet from a dead animal, considering it pure, and
cheese made with such rennet is permissible as long as there is no evidence of contamination, but some
consider it prohibited due to contamination.

3. Shafi School:

The Shafii school adopts a stricter stance on the issue. Rennet is only considered pure and permissible
if it comes from an animal that has been slaughtered according to Islamic law:**

e Impurity of Rennet from Dead Animals: The Shafi‘s hold that if the rennet comes from a dead
animal or one that was not slaughtered according to Islamic law, it is impure and cannot be

consumed. This view is based on the general ruling of the impurity of dead animals (&2)) in

the Quran, and the fact that the rennet is in direct contact with the impure stomach lining. The
Shafi'i scholars add that if the animal has grazed on grass, its rennet is deemed impure, and
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consequently, the pouch (stomach lining) is also considered contaminated but can be purified
through washing. Despite this ruling on impurity, they permit its use in cheese production due
to the general prevalence of the issue and the difficulty of avoiding it. This leniency is based on
established principles such as hardship necessitates ease and when matters become restricted, they
are expanded.

Summary: According to the Shafi‘is, rennet from a dead animal is considered impure, and it is not
permissible to consume cheese made with such rennet though some excuse on basis of hardship.

4, Hanbali School:

The Hanbali school shares a similar view with the Shafi‘i school, regarding rennet from animals that
were not slaughtered according to Islamic law as impure:**

e Impurity of Rennet from Dead Animals: The Hanbalis argue that rennet, if taken from a dead
animal or from one not slaughtered according to Islamic guidelines, is impure. They do not
accept the argument that rennet is isolated from the impurities of the carcass, emphasizing
that the general ruling of impurity applies to all parts of the dead animal, including its rennet.

Summary: The Hanbalis, like the Shafis, consider rennet from a dead animal or an unslaughtered
animal impure, and cheese made with such rennet is not permissible.

Contemporary Application and Considerations:

e Use of Rennet from Non-Muslim Countries: In modern times, many scholars have discussed
whether cheeses made in non-Muslim countries using rennet from animals not slaughtered
according to Islamic law can be consumed by Muslims. Some scholars, especially within the
Hanafi and Maliki schools, allow this due to their view that rennet remains pure, even from
unslaughtered animals. Others, particularly within the Shafi‘i and Hanbali schools, maintain
that such cheeses are impure and cannot be consumed.

o Ibn Taymiyyah's View: Ibn Taymiyyah supported the opinion that rennet from dead animals or
from non-Muslim sources could be permissible. He argued that the rennet does not die with the
animal, and its exposure to impurities inside the stomach does not make it impure. This view
aligns more with the Hanafi and Maliki interpretations.
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Conclusion:

e Hanafi and Maliki Schools: Majority consider rennet from dead animals pure, and therefore
cheese made with it is permissible, others prohibit.

e Shafi‘i and Hanbali Schools: Consider rennet from dead animals impure, due to itself or
contamination, and thus cheese made with it is not permissible.

The ruling ultimately depends on the school of thought one follows, and in cases of differing opinions,
it is important to consult knowledgeable scholars or local fatwas for practical guidance.

Conclusion:

In assessing the permissibility of animal-derived ingredients like gelatine, animal fat, and rennet,
Islamic jurisprudence provides a framework rooted in principles of purity, dietary law, and
transformation (istihalah). The complex processes these substances undergo in modern manufacturing,
from rendering and refining to partial hydrolysis, highlight the need to evaluate whether these
ingredients retain their original impurities or undergo a transformation significant enough to purify
them.

For gelatine and animal fat, most Islamic scholars conclude that typical industrial processes do not
constitute a full istihalah since the basic chemical structure remains similar to their original form. As a
result, these substances are generally considered impure if derived from non-halal sources, especially
under the interpretations of the Shafi‘i and Hanbali schools. The Hanafi and Maliki schools may allow
for some leniency, particularly if the functional use changes or if the substance is applied in non-food
items like cosmetics.

The permissibility of rennet varies more widely across the schools, with the Hanafi and Maliki schools
often allowing rennet from unslaughtered animals, while the Shafi7 and Hanbali schools maintain
stricter prohibitions. This variance reflects different interpretations of whether rennet itself is directly
affected by the animal's death, which further highlights the diversity within Islamic jurisprudence
when addressing modern production complexities.

Ultimately, the permissibility of these animal-derived ingredients hinges on the balance between
traditional Islamic principles and the technological nature of modern production. For Muslim
consumers, this analysis underscores the importance of selecting products from halal-certified or
plant-based sources where possible, especially in consumable goods.
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Section 6

Biotechnological Processes Utilized in Producing Food, Vaccines and Drugs:
Islamic Perspectives

In the modern world, food, vaccines, and pharmaceutical drugs are no longer produced solely from
simple, natural sources. Their manufacture often relies on highly specialised biotechnological
processes, many of which use cell lines as foundational tools. Just as food is processed and refined in
ways that affect its purity and permissibility, vaccines and medicines are produced through laboratory
systems that depend on continuous cell cultures, microbial fermentation, and genetic engineering.
These scientific advances have transformed healthcare and nutrition, but they also raise new questions
about halal and haram boundaries in Islamic law.

Cell lines, in particular, play a central role in contemporary medicine. They are used to grow viruses for
vaccines, to test the safety of drugs, and even in the development of lab-grown meat. These cell lines
can originate from a variety of sources: animal tissues (e.g., canine kidney, monkey kidney), human
cells (e.g., embryonic or foetal tissue), or insect and microbial systems. Each source has unique
implications for permissibility, depending on whether the original material was pure (tahir) or impure
(najis), whether it was taken from a permissible or impermissible animal, and whether subsequent
processes like istihalah (chemical transformation) render the end product pure and permissible.

From an Islamic legal standpoint, the evaluation of such technologies requires careful attention to both
substance and process. Scholars must consider whether the initial source was lawful, whether the cells
themselves remain present in the final product, and how transformations at the molecular level affect
rulings. This mirrors the broader discussion of processed foods, additives, and enzymes—where
questions of origin and transformation are decisive.

This inestigation therefore examines the intricate use of cell lines and other advanced processes in the
production of food, vaccines, and drugs, with particular reference to their implications in Islamic
jurisprudence. It highlights concerns around origins, transformations, and final outcomes, drawing on
classical principles while applying them to contemporary challenges.

The discussion will cover:

e Animal Cell Lines: Commonly used in vaccine production, such as the MDCK (Madin-Darby
Canine Kidney) cell line for influenza vaccines or Vero cells (from African green monkeys) for
rabies and polio vaccines. They are also the standard for monoclonal antibody production, with
Chinese Hamster Ovary (CHO) cells being the most widely used host for therapeutic antibodies
such as Rituximab, Belimumab, and Trastuzumab.
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e Egg-Based Systems: Fertilised chicken eggs (embryonated hen eggs) are used as natural
incubators for virus growth. Viruses are injected into the egg, replicate inside embryonic
tissues, and are later harvested and purified. This traditional method is still widely used for
influenza vaccines and for vaccines such as yellow fever, though it is gradually being replaced
by cell culture systems.

e Insect Cell Lines: Used in some vaccines and for producing recombinant proteins, such as the
Sf9 cell line from Spodoptera frugiperda (fall armyworm) for HPV vaccines. Other insect cells like
the High Five line from Trichoplusia ni are employed in recombinant influenza vaccines such as
Flublok. These systems often use the baculovirus expression vector system to generate large
amounts of virus-like particles and proteins.

e Microbial Cell Lines: Yeasts and bacteria are also used, especially in the production of enzymes
and certain dairy proteins. Escherichia coli is the most common system for producing
recombinant insulin, growth hormone, and interferons, while yeasts like Saccharomyces
cerevisiae and Pichia pastoris are used for hepatitis B vaccines, enzymes, and nutritional
supplements. They also underpin much of the modern food enzyme industry, including rennet,
amylase, lipase, and vitamin production.

e Human Cell Lines: Certain medical and pharmaceutical products use immortalised human cell
lines (e.g., HEK293 from embryonic kidney cells, WI-38 or MRC-5 from foetal lung tissue) in
vaccine and therapeutic development. These have been used in the production of rubella,
varicella, and hepatitis A vaccines, and more recently in adenovirus-based COVID-19 vaccines
such as those developed by AstraZeneca and Johnson & Johnson. While ethically and
theologically debated due to their origins, they remain an important tool in virology and gene
therapy research.

Ruling on Products Derived from Cell Lines in Vaccines and Food

The four Sunni schools (Hanafi, Maliki, Shafi‘i, Hanbali) are near-unanimous that ingesting what is
intrinsically impure (najis)—such as maytah (unslaughtered carrion), flowing blood, pork, and anything
contaminated by najasah—is forbidden. This rests on explicit scripture, including:

p H

TS :139 255 rxs 3 Ehns B3 51 & 5,80 3 V)4 A f.g«\L PARES Do S| N e

"Say, 'I do not find within that which was revealed to me anything forbidden to one who would eat it unless it be a

dead animal, or blood poured forth, or the flesh of swine—for indeed, it is impure." (Surah Al-An‘am, 6:145)
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...and on juristic consensus statements (e.g., Ibn ‘Abd al-Barr*’; Fakhr al-Razi*"). Beyond substances
that are najis in themselves, the schools also rule against food and drink rendered impure through
contact: all agree that liquids (and melted substances) are spoiled by impurity; for solids, the Hanafis
allow consumption if the impurity is fully removed, while Malikis, Shafi‘is, and the majority of Hanbalis

do not.*?

A narrow exception exists under dartirah (necessity): when life or limb is at stake and no pure
alternative is available, consumption of the minimum needed of the otherwise forbidden is permitted*’
"But whoever is compelled [by necessity], neither desiring it nor transgressing [its limit], then indeed, Allah is
Forgiving and Merciful." (Surah Al-An‘am, 6:145). Note, however, that taharah (purity) is not always

identical to ibahah (permissibility): some things may be ritually pure yet still impermissible to eat for

other reasons (e.g., repulsive vermin or harmful items). ***

Classical jurists classify physical impurity (£.45d) &wl>edl) by severity: mughalzah (e.g., dog/pig),
mutawassitah (most human/animal excreta, blood), and mukhaffafah (light impurities), with differing
cleansing rules; and by nature: intrinsic (‘ayniyyah) versus acquired (mutanajjis). This framework
explains why some impurities require stringent removal while trace amounts in hard-to-avoid cases
may be excused (ma‘fi ‘anhu). ***

On istihalah (transformation), the Hanafis and Malikis generally hold that a complete change of essence
(‘ayn) purifies—wine to vinegar, dung to ash, impure fat to soap—because the former descriptors have
vanished. The Shafi‘is and the majority Hanbalis restrict purification by transformation to a few text-
based cases (chiefly wine—vinegar and tanning, with exclusions for dog/pig), though a well-attested
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Hanbali minority (Ibn Taymiyyah/Ibn al-Qayyim) widens istihalah in line with Hanafi-Maliki
reasoning.”® The discussion around Istihalah mostly concerns inanimate substances undergoing
chemical change, not living bodies. To explore how impurity interacts with life itself, jurists turned to
the issue of aljallalah (animals that consume filth).

Al-jallalah (edible animals habitually consuming filth) shows how life processes interact with impurity.
All schools regard the living animal as pure and treat its produce (meat, milk, eggs) as pure in principle,
but they differ on eating it before “purging”: Hanafis and Malikis focus on present qualities—if foul
odour/taste persists, consumption is makrih until confined and fed clean fodder; Shafi‘is deem eating
it generally disliked (not intrinsically impure) until the taint disappears; the Hanbali majority is stricter

(often prohibiting consumption until purification), though some report mere dislike.*”

In conclusion, the juristic discourse on jallalah demonstrates how classical scholars balanced the
principles of transformation (istihalah) and continuity of impurity. All schools agree that when both the
input and the living medium are pure, the output is unquestionably pure. The divergence arises when
animals consume impure substances: the Hanafi and Maliki schools—followed by Ibn Taymiyyah and
Ibn al-Qayyim among the Hanbalis—view life itself as a purifying process, holding that metabolic
transformation yields a new, pure essence unless foul traces persist. In contrast, the Shafi‘is and the
majority of Hanbalis adopt a more origin-based approach, maintaining that impurity remains
influential until the animal is purified through clean feeding. Despite these nuances, all schools affirm
that the animal’s body and its natural products—such as milk, eggs, honey, and silk—remain
intrinsically pure, with restrictions applying only when perceptible impurity endures.

Tawallud min al-najasah (generated from impurity) addresses new life or novel products arising in
impure contexts (e.g., worms in carrion, honey, silk, musk). Here the divide sharpens: Hanafls (and
broadly Malikis) judge by present essence—newly generated life/products are pure unless perceptible
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impurity adheres. The Shafi‘T and well-known Hanbali views are more origin-cautious: what is “born of
filth” often inherits impurity, save for specific exceptions (e.g., honey, silk, musk) recognized as
distinct, newly formed substances; again, a Hanbali minority aligns with the essence-based approach.®®

Pulled together, three working principles emerge with clear relevance to modern biotech. First,
complete transformation purifies: when an input—pure or impure—becomes a trace-free new essence,
the ruling follows what it is now (strongly in Hanafi/Maliki; minority Hanbali; narrowly in
Shafi‘l/majority Hanbali). Second, mere continuity preserves impurity: if a process simply propagates
an impure origin without substantive change, the ruling persists. Third, life-based metabolism can
yield pure outputs: living systems may convert impure inputs into new, pure products, provided no
perceptible taint remains—though Shafi‘i and Hanbali caution remains higher unless transformation is
evident or necessity applies.

For contemporary questions (e.g., cell lines, culture media, recombinant products), the upshot is: assess
(a) the state of the medium and inputs, (b) whether the output is a genuinely new essence free of the
input’s descriptors, and (c) whether any perceptible traces (taste/odour/colour) or harmful qualities
remain. Under Hanafi/Maliki reasoning—and the broader Hanbali minority—clear transformation or
life-generated synthesis supports purity; under Shafi‘i/majority Hanbali caution, permissibility hinges
on explicit textual analogues, demonstrable transformation, or necessity.

Differentiating Blood-Borne Secretions from Independent Biological Products:

Classical figh draws a key physiological line between what is blood-borne and continuous with flesh
and what is independent of blood and generated as a new essence. Sweat, saliva, and milk are formed
from blood-derived nutrients within living glands, so they remain physiologically continuous with the

animal’s body. Jurists therefore treated them as blood-borne secretions ((an\ o :xj):_’, \5): their ruling

follows the animal itself—pure outputs from a pure animal; impure where the animal is intrinsically
impure. By contrast, honey, silk, and musk are not continuations of an animal’s flesh or blood. Honey is
externally produced by bees through enzymatic re-working of nectar; silk is a structural filament
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secreted from specialised glands in silkworms using digested plant proteins; musk forms as a discrete
aromatic mass in a glandular sac of the musk deer. Because these are new essences rather than blood
filtrates, they are judged by their own intrinsic purity. The juristic maxim that captures this is: what is
generated from blood and flesh shares their ruling; what is not so generated is pure in itself.

Across madhhabs, this yields a stable pattern for saliva, sweat, and milk. For edible animals, all four
schools deem these secretions pure, since the living animal is pure. For non-edible animals, the details
diverge but the logic holds: Hanafis tend to strictness (treating non-edible animals’ saliva/sweat as
impure) with hardship concessions for ubiquitous creatures like cats; Malikis are the most essence-
lenient, holding all living animals pure—even dogs and pigs—though their meat remains unlawful;
Shafi‘s view dogs, pigs, and their offspring as najis al-‘ayn (so their saliva/sweat are impure) while
other non-edible animals are pure in life; the Hanbali majority mirrors Shafi‘i strictness for dogs/pigs
and often extends impurity to other non-edibles, again excepting cats due to hardship. The upshot:
blood-borne secretions are extensions of the animal’s status, not stand-alone substances. **°

Independent products tell a different story. Honey, silk, and musk are unanimously treated as tahir
across the schools, despite any problematic inputs or origins, because they present as khalq jadid (new
creation). Hanafis and Malikis comfortably describe this as istihalah (complete transformation) or
tawallud (new generation): the prior descriptors fall away and the ruling follows what the substance
has become. Shafi‘is and the Hanbali majority, while generally restricting istihalah to text-bound cases,
still affirm the purity of honey, silk, and musk—not because they extend istihalah broadly, but because
these products are not blood-continuations of the producing creature. Musk is the most illustrative:
though it originates from a blood precursor, it matures into a distinct, resinous aroma stored in a pod,
and is treated as a new, pure essence; debates within schools typically turn on when the pod separates
(during life/slaughter or after death), not on denying its purity as a transformed substance. *®

This classical physiology-figh map translates neatly into biotechnology. In natural secretions like milk
or saliva, the output is of the body: a direct continuation of the animal’s blood and tissues. In cell-based
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manufacturing, the output is through the body: a living cell’s machinery is used to assemble a foreign,
engineered product (e.g., a recombinant protein or vector) that is chemically and functionally distinct
from the host cell. Once purified and free of residual host material, such a product resembles
honey/silk/musk more than milk/saliva—a new essence generated via life, not a blood-borne
continuation. This is precisely the kind of istihalah ma‘nawiyyah (substantive transformation) that
classical jurists already recognised in principle.

Put together, three working rules emerge for modern cases.

e First, purity follows present essence: when a substance truly becomes something else, the
ruling tracks what it is now, not what it came from.

e Second, continuity transmits impurity: if the product remains a blood-borne extension or
materially continuous with an impure origin, the impurity persists.

e Third, life can purify and create: living systems can transform inputs into genuinely new
outputs; where the result is independent, trace-free, and non-repulsive, the law judges the new
essence itself.

On this basis, biotechnological outputs purified to chemical independence are best analysed as
creations through cells, not of cells—legally analogous to honey, silk, and musk—whereas materials
directly removed from living flesh or continuous with blood retain the body’s ruling. The next step,
therefore, is to examine materials taken directly from living animals (e.g., primary cells and tissues): do
they retain the flesh’s ruling after separation, or can independent propagation in culture establish a
distinct legal identity?

Sourcing Cell lines from Blood and Flesh of Animals

Islamic jurisprudence differentiates sharply between materials removed from a living animal that carry
“the life of the soul” (hayat al-rGh) and those that do not. The foundational hadith — “Whatever is cut
from a living animal is considered as its dead flesh” — establishes that any flesh or organ detached from
a living animal assumes the ruling of maytah (dead meat): impure (najis) and impermissible for use or
trade. Yet the rule is not universal. Scholars clarify that it applies only to parts that possess true animal
life — that is, tissues that feel pain, bleed, and perish — whereas materials like hair, wool, or feathers
possess only “the life of growth” (hayat al-nama’) and remain pure even when removed from a living
creature. This distinction, captured in both figh and physiology, forms the basis for evaluating what is

pure or impure when sourced from animals.

Accordingly, cutting a sheep’s tail fat or flesh while it is alive renders that portion impure, because it is
of the type that “accepts life.” However, trimming its wool or collecting its hair is permissible, since
such materials do not bear sentient life. The Qur’an itself affirms their lawful use:
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“And from their wool, fur, and hair are furnishings and goods for a time.”

Hides form a special case: though the skin of a carcass is impure, it becomes pure by tanning (“Any hide
that is tanned becomes pure”), unlike flesh, which no process can purify. This classical structure —
distinguishing living, non-living, and transformable materials — remains foundational when
considering modern practices such as culturing animal cells for biotechnology.

Extension to Modern Biotechnological Cell Cultures

When small samples of animal tissue are extracted and propagated in a laboratory to create a cell line,
the core juristic question is whether these cells retain the ruling of maytah or acquire an independent
status. Classical jurisprudence would view the initial biopsy — if taken from flesh or an organ — as
maytah when removed from a living animal, since it is a life-bearing tissue. The cultured cells,
however, may be debated: do they inherit impurity from their origin, or does their new, independent
propagation constitute a form of transformation (istihalah)?

Three classical explanations for why maytah is impure can be analogically applied to assess the purity
of cultured cells.

1. Impurity due to retained blood (habs al-dam)

Some Hanafi jurists held that impurity arises from retained blood within flesh; bones and horns, being
bloodless, remain pure. Applied to modern contexts, one might argue that cultured cells—grown in
controlled, blood-free media—are analogous to bones, and therefore tahir. Yet this analogy fails fully:
cells originate from living flesh infused with blood, not inert tissue. Even if blood drains away, flesh
from a non-slaughtered animal remains maytah and impure. Thus, cultured cells derived from such
sources share the impurity of their origin. Only tissue taken from an Islamically slaughtered edible
animal would yield pure cultured cells under this reasoning.

2. Impurity due to death itself (al-mawt bi-dhatihi)

Most Maliki, Shafi‘1, and Hanbali authorities ground impurity not in blood, but in the simple fact of
death. Anything that was part of an animal’s body becomes impure upon death, except items explicitly
exempted like hair and wool. Following this logic, any cell line derived from a maytah—even if
cultivated and purified—remains impure by origin (najis bi-1-asl). The impurity is ontological, not
chemical. Prolonged culturing or filtration cannot purify such cells; only complete transformation
(istihalah kamilah) into a new, non-biological essence could alter the ruling. Thus, a pig kidney cell line
(PK-15) or muscle biopsy from a non-slaughtered cow remains impure regardless of laboratory
replication.
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3. Impurity tied to life-properties (hayah wa-quwwah hayawaniyyah)

A third view, articulated by Ibn al-Qayyim, connects impurity to the kind of life possessed by a body
part. Flesh and organs have sensory life; bones, hair, and nails only a life of growth, and thus do not
“die” as flesh does. Applying this analogy, cultured cells might be evaluated based on whether they
truly possess the hayah recognised in Shari‘ah. If they are mere biological fragments—lacking
sensation, motion, or integrated life—they might not fall under rulings of maytah. Yet if they are seen
as viable, self-replicating entities representing animal life, they inherit the impurity of their un-
slaughtered origin.

Comparative Legal Implications

Across the four Sunni schools, there is a shared baseline: any flesh, organ, or tissue removed from a
living animal that is not ritually slaughtered is maytah and impure. The Maliki, Shafi‘i, and Hanbali
schools base impurity on death itself, meaning all derived materials—cells, tissues, or cultures—remain
impure unless complete transformation occurs. The Hanafi school allows some nuance where the
impurity is tied to blood retention; yet because cultured cells originate in blood-fed tissue, they too are
ruled impure unless sourced from an Islamically slaughtered edible animal.

Conclusion: The Legal Status of Cultured Cells and Cell Lines

In sum, classical figh would treat cultured cells taken from non-edible animals or from edible animals
not ritually slaughtered as maytah and therefore najis. The impurity stems either from the retained
blood (Hanafi reasoning), the fact of unsanctioned death (Maliki-Shafi‘i-Hanbali reasoning), or the
presence of animal life-properties (Ibn al-Qayyim’s analysis). Only tissues sourced from a properly
slaughtered edible animal can produce pure cells, and only a complete transformation (istihalah
kamilah)—where the biological substance becomes a new, trace-free essence—can change the ruling for
other cases.

This classical foundation offers a principled framework for modern Muslim bioethics: it distinguishes
between living continuations of flesh (which remain impure without slaughter) and newly transformed
substances (which may be judged by their present essence).

Implications for Biotechnology

Cultured or “lab-grown” meat presents a novel bioethical question distinct from both natural
secretions (such as saliva or milk) and biotechnological derivatives (such as recombinant proteins or
viral vectors). It is not an exogenous secretion or a chemically transformed compound but a direct
replication of animal flesh cells sustained in artificial nutrient media. In practice, a small biopsy of
muscle, fat, or stem cells is taken from a living animal, then propagated in a bioreactor to form muscle
tissue identical to conventional meat. The resulting product is biologically indistinguishable from
animal flesh — a continuation of its tissue, not a new substance.
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From a figh perspective, cultured meat does not constitute the emergence of a new essence (‘ayn
jadidah) but the continuation and extension of the original animal’s flesh. The cultured cells retain
their genetic identity, species type, and flesh characteristics, making them lazim al-lahm (flesh-
continuous) rather than mutahawwilah (transformed). Thus, their ruling follows the source animal:

e If the source is an impure or prohibited animal (e.g., pig or dog), the cultured meat remains
najis and impermissible.

o If the source is a lawful species (e.g., cow, chicken) but the biopsy was taken without dhakah
shar‘iyyah (Islamic slaughter), it is maytah (carcass flesh) and unlawful.

e Only if the sample is taken from a ritually slaughtered, pure animal and cultured in a pure
environment would the product potentially be lawful and pure.

Accordingly, lab-grown meat represents a continuation of the animal’s body rather than a newly
created essence. It inherits the same legal status as its origin — pure and permissible when derived
from halal and dhaki sources, and impure or prohibited when originating from an unlawful or impure

source.
Purity of cell lines

Cell lines such as HEK293 (human embryonic kidney), Vero (African green monkey kidney), MDCK
(Madin-Darby canine kidney), and others underpin much of modern biotechnology. These living cell
populations, immortalised through genetic modification or mutation, are used to produce vaccines,
viral vectors, enzymes, and recombinant proteins. Yet from both biological and juristic perspectives, a
cell line is not a new organism; it is an ongoing replication of the original tissue — a continuation of its
biological essence rather than a new ‘ayn jadidah.

This mirrors classical figh distinctions between blood-borne and non-blood-borne substances.
Materials continuous with an animal’s flesh and blood (e.g., sweat, saliva, milk) take the same ruling as
the body itself — pure if the animal is pure, impure if the animal is impure. In contrast, products
independent of flesh (e.g., honey, silk, musk) are treated as new essences and judged by their own
inherent purity. In this light, cell lines are akin to the blood-borne category: they are direct

continuations of the original flesh, not secretions or transformations.

Figh upholds the maxim:
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"Whatever is generated from an origin is a branch thereof; the branch takes on the description and
ruling of its origin." — al-Zuhayli, al-Qawa‘id al-Fighiyyah wa-Tatbiqatuha, 1:129-134*"

Thus, if the parent tissue was impure — such as from a non-slaughtered or prohibited animal — or
inviolable (as in the case of human embryonic or foetal cells), the derived cell line inherits that
impurity and prohibition. Unless a complete transformation (istihalah kamilah) occurs that alters its
fundamental essence, the ruling of impurity remains.

Cell lines like HEK293 and PER.C6, derived from aborted human foetal tissue, retain their human
cellular identity; they have not undergone a transformation that severs their biological or moral
continuity. Similarly, lines such as Vero or MDCK, sourced from non-slaughtered animals, remain
continuations of maytah flesh. Hence, their use in production media or biological synthesis is not
analogous to honey or silk — which are new, independent creations — but to living flesh sustained
outside the body, retaining the same legal ruling as its source.

In conclusion, cell lines and lab-grown meat fall under the juristic category of continuity with flesh
rather than creation of a new essence. They represent biological extensions of their origin rather than
transformations into independent substances. Consequently, they inherit the rulings of their parent
sources: pure if derived from halal, slaughtered animals; impure if taken from maytah, prohibited
species, or human tissue. Only through verifiable transformation — chemical, structural, and
ontological — could such materials be judged as new and pure essences in Islamic law.

Purity of Products Sourced from Cell Lines

Classical figh distinguishes between flesh-continuous outputs (blood-borne, glandular, or otherwise
part of the body’s own substance) and newly generated outputs (created through biological processes
but not continuous with blood or flesh). Sweat, saliva, and milk belong to the first set: they remain tied
to the animal’s flesh and take its ruling. By contrast, honey, silk, and musk are treated as new essences
(‘uytin jadidah): they arise through life but are judged by their own present nature, not by the origin
that sustained them.
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Biotechnological outputs such as recombinant proteins, enzymes, and viral vectors align with this
second category. They are assembled inside host cells but, when properly purified (i.e., free of host
DNA, proteins, and cell debris), they stand as chemically and functionally distinct entities. As with
honey (not just altered nectar) and silk (not digested leaf), these products are through cells, not of cells,
and so are evaluated on their present essence rather than lineage.

This essence-based framing is echoed in classical discussions: creatures generated within filth were
judged pure in themselves, with only adherent traces considered impure. The same logic underpins the
treatment of musk and silk as pure despite disputed origins. Juristically, the maxims apply: al-‘ayn idha
tahawwulat zalat ahkamuha (“When the essence changes, its rulings change”) alongside al-asl baq@> ma
kana ‘ala ma kan (“Continuity is presumed until a change is proven”). If continuity with impure flesh
persists, the original ruling remains; if a new, distinct essence is established, the ruling follows the new

state.*®

On school tendencies: Hanafis and Malikis generally prioritize present essence and accept purification
by complete transformation (istihalah kamilah), with support from a well-attested Hanbali minority
(Ibn Taymiyyah, Ibn al-Qayyim). Shafi‘is and the Hanbali majority emphasize origin-based continuity,
requiring clear textual or empirical proof that a full transformation has occurred; necessity can temper
application.

Practical rule-set for cell-based products

e Continuity = impurity remains. If an output is materially continuous with impure
flesh/human origin (e.g., unpurified cell paste, tissue fragments, or products retaining host
material), impurity and prohibition persist.

e New essence => judged by present state. If an output is demonstrably distinct in structure and
function and purified of host residues, it is treated as a new essence and thus tahir under

essence-based reasoning.
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e Process controls matter. Demonstrable removal of host DNA/proteins (validated purification,
residuals testing, impurity specs) underwrites the claim of transformation/new essence.

Transformation and justification for purity

When biotech derivatives meet the bar of istihalah kamilah—complete change in name, form, and
properties—they are judged by what they are now. This mirrors classical precedents (honey, silk,
musk): life can generate purity where the output no longer bears the descriptors of its origin. Hence,
vaccine antigens, viral capsids/vectors, and recombinant enzymes produced in cell lines can be deemed
tahir and mubah if their final forms are independent essences and free from impure carryover.

Summary: outcomes from pure/impure cells

e Pure cells (all schools): Outputs from cells sourced from halal, properly slaughtered animals are
pure. Even with impure inputs, life-process metabolism can yield pure outputs inside a pure
living system.

e Hanafi-Maliki (essence-based) (+ Taymiyyan Hanbalis):

o Transformation outputs (new essences like honey/silk; purified recombinant
proteins/viruses) = pure.

o Direct bodily outputs (flesh, milk, sweat, saliva) from impure/non-edible animals =
impure (continuity).

o Shafi‘i-majority Hanbali (origin-based):

o Impure origin generally imposes impurity on outputs; biological metabolism is not
itself proof of legal transformation.

o Purity may be conceded where full transformation is proven or under necessity;
otherwise, impurity persists.

Integrative takeaway

For modern cell-based biotechnology, ask two questions: (1) Is the output continuous with flesh or a
new essence? (2) Can we prove transformation and absence of host carryover? If the product is a
purified, structurally distinct entity (new essence), essence-based doctrines support its purity and
permissibility; if it remains materially continuous with impure origin, the original ruling holds. This
harmonizes classical istihalah and tawallud min al-najasah with contemporary molecular practice.

Application to Modern Derivatives
Animal Cell Lines

Modern biologics rely heavily on mammalian cell lines because they perform human-like post-
translational modifications. CHO cells dominate monoclonal antibody and therapeutic protein
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manufacturing; Vero cells (African green monkey kidney) are a mainstay for viral vaccines; MDCK
(canine kidney) underpins cell-based influenza vaccines; BHK-21 (baby hamster kidney) supports
several veterinary vaccines. These platforms can run adherent or suspension processes in bioreactors,
accept viral infection or genetic constructs, and yield viruses or recombinant proteins that are then
purified by filtration/chromatography and released after quality testing. The same upstream toolkit
can expand muscle stem cells for cultured meat.

As materials, immortalised animal cell lines are not new essences; they are a continued replication of
the original tissue. Juristically, that continuity means: tissue taken from a living animal without dhakah
is maytah (impure), and a line derived from dogs is najis al-‘ayn by consensus. CHO (hamster) and Vero
(monkey) do not carry the dog’s intrinsic impurity, but if their founding tissue was not lawfully
slaughtered, they remain maytah. In short: the line, as living flesh-continuity, keeps the source ruling
unless a true transformation (istihalah kamilah) occurs—which replication does not provide.

Outputs like viral particles, recombinant proteins, and enzymes are not glandular/blood-borne
continuations of the host; they are newly assembled entities that can be purified from host residues.
Essence-based reasoning (Hanafi, Maliki, with a Taymiyyan Hanbali strand) treats such purified,
structurally distinct products as new essences and therefore tahir, provided residual najasah is
removed. Origin-cautious reasoning (Shafi‘i and majority Hanbali) tends to retain impurity unless a
textually anchored or demonstrably complete transformation is proven; permission here more often
rests on hajah/dartrah if no alternatives exist.

Viruses/viral vectors grown in cell culture are judged by what they are now (independent particles
with their own genetic/protein identity). With validated purification that eliminates host DNA/protein
and impure media carryover, essence-based approaches deem them pure and permissible; origin-
cautious approaches may still require either proof of full transformation or invoke necessity. The same
framing applies to therapeutic proteins and enzymes made in animal lines.

Cultivated meat is not a new essence; it is the continued growth of flesh outside the body. The rule
“what is cut from a living animal is maytah” therefore governs the initial biopsy and its expansions.
Absent dhakah and a pure process, the cultured flesh inherits prohibition and impurity. Where
contemporary bodies have outlined conditions, they converge on four pillars: (1) the starter cells must
come from a halal species taken after Shari‘ah-compliant slaughter (never from a living, unslaughtered
animal nor from a haram species); (2) the growth medium must be free of najasah—classically
excluding blood derivatives like FBS and any porcine/ethanol inputs; (3) no claim of istihalah is made
for mere proliferation—so rulings track the source’s status; and (4) Shari‘ah oversight/certification
must prevent contamination and protect public welfare. Practically, most current offerings fail one or
more of these conditions (cell sourcing and/or serum), so they remain non-halal unless the entire chain
is brought into compliance.
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Bottom line.

o Cell lines as matter: flesh-continuity — they inherit the source ruling (pure only if from a
lawfully slaughtered, lawful species; intrinsically impure for dogs; maytah if unslaughtered).

e Products made through cell lines (vaccines/proteins/enzymes): with rigorous purification and
demonstrable distinct identity, they are new essences and thus tahir under essence-based
schools; stricter schools may still require either necessity or proof of complete transformation.

e Cultured meat: not a new essence; it inherits the ruling of its source and process. It is only halal
when starter cells are from a properly slaughtered halal animal and the medium/process
remain free of najasah under certified oversight.

Egg-Based Systems

Egg-based manufacture—especially with SPF embryonated hen’s eggs—remains a low-cost, well-
regulated backbone for global vaccine supply despite slower timelines, reliance on egg supply, and
allergy concerns. In practice, fertilised eggs are inoculated, incubated, and the virus-rich allantoic fluid
is harvested, then the antigen is inactivated/attenuated and purified. This platform still dominates
seasonal influenza vaccines, while cell-based (MDCK) and recombinant (insect/Sf9) approaches are
expanding. Historically, eggs also underpinned early interferon work and antiserum/antitoxin
research, and they continue to provide viral antigens for diagnostics and veterinary applications (e.g.,
IgY development). Beyond vaccines, eggs are longstanding sources of functional food proteins and
enzymes (albumin, lysozyme, ovotransferrin, avidin), emulsifiers (lecithin), and nutraceuticals (IgY
preparations, eggshell-membrane supplements).

The classical legal starting point is straightforward: chicken eggs are halal and tahir. Jurists treat eggs
in relation to their parent species: if the bird is lawful to eat (e.g., chicken), its eggs are lawful and pure;
if the bird is haram to eat (e.g., birds of prey), its eggs are not lawful to eat but their physical purity is
disputed—Hanafis and Hanbalis tend to purity (especially once fully formed with a hard shell), while
many Malikis and Shafi‘is incline to impurity; a strong Shafi‘i current, however, still separates edibility
from physical purity and can deem the formed egg pure. The doctrine of al-jallalah also applies:
chickens that habitually consume filth yield flesh/eggs that are pure in substance yet disliked to eat
until purged on clean feed (the dislike is for repulsiveness/harm, not intrinsic najasa).

For vaccine and biologic production this yields a clean rule: the egg as a vessel is pure, and the
harvested viral particles or proteins are distinct essences that undergo rigorous purification. Thus,
influenza antigens and other egg-derived biologics are tahir and permitted in all schools, provided no
actual najis material is introduced or remains in the final product. The same logic covers
pharmaceutical enzymes/proteins made via egg systems and diagnostic antigens: once purified from
egg proteins and cellular remnants, they are judged by their present essence, not by their incubating

matrix.
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In food and ingredient use, eggs from halal birds are permissible; eggs from non-halal birds remain
unlawful to eat but (on strong positions in Hanafi/Hanbali and some Shafi‘i views) physically pure
when fully formed, which means they do not convey najasa to substances merely grown in or processed
with them. Where products produced through eggs constitute a new, purified essence (e.g., vaccine
antigens, purified enzymes), they retain permissibility—so long as the process demonstrably prevents
or removes impure carryover and meets safety/quality standards.

Insect Cell Lines

Insect cell lines—chiefly Spodoptera frugiperda (Sf9/Sf21) and Trichoplusia ni (High Five™)—are a mainstay
of modern biotechnology, most often run with the baculovirus expression vector system (BEVS).
Compared with mammalian cells, they grow fast in suspension, need no serum, and are straightforward
to maintain, which makes them highly attractive for producing vaccines, therapeutic and diagnostic
proteins, and niche food-related enzymes. This platform has delivered licensed human vaccines such as
Cervarix® (HPV; High Five™/BEVS), Flublok® Quadrivalent (recombinant influenza; Sf9/BEVS), and
Novavax’s NVX-CoV2373 (COVID-19; Sf9/BEVS), while also supporting experimental or veterinary
candidates for Ebola, malaria, rabies, RSV, classical swine fever, and aquaculture pathogens. Beyond
vaccines, BEVS is widely used to prototype or produce recombinant therapeutics (growth factors,
enzyme replacement candidates, antibody fragments), supply high-purity antigens for diagnostics (e.g.,
HIV, HBV/HCV, SARS-CoV-2), and generate specialty enzymes and proteins for food processing and
nutraceuticals.

Technically, BEVS proceeds by inserting a target gene into a baculovirus backbone, infecting Sf9/5f21
or High Five™ cells growing in serum-free media at ~27 °C, and harvesting abundant recombinant
protein within 2-4 days. Depending on the product, expression is secreted to medium or remains
intracellular, followed by standard downstream purification (filtration, chromatography) and
formulation. The same upstream simplicity and speed make insect cells useful for research-grade
monoclonals or fragments, viral-vector components, and high-value food enzymes (proteases, lipases,
amylases) and nutraceutical proteins (e.g., lactoferrin, lysozyme, human serum albumin analogues).

From a figh standpoint, insects are generally treated as tahir al-‘ayn (intrinsically pure). Classical
jurists across the four madhhabs hold that creatures without flowing blood do not impart impurity by
death, and authoritative texts specifically mention the permissibility of locusts; more broadly, eggs,
silk, and honey analogies show that outputs of living creatures can be judged by their present essence
rather than by inputs. On this basis, insect cell lines themselves are pure, and the proteins or viral
particles produced through them are likewise tahir provided the manufacturing train remains free of
external najasah and residual host contaminants are removed by purification. Unlike substrates
derived from dogs or pigs, insect origins do not raise issues of najasah ‘ayniyyah, so permissibility does
not hinge on dartrah (necessity).
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Practical ruling: Biopharmaceuticals and diagnostics produced in Sf9/Sf21 or High Five™ systems are, in
principle, lawful and pure across all schools, contingent on routine process controls—namely, validated
purification that eliminates carryover impurities and the avoidance of impure additives in media or
formulation. In short, insect-cell platforms provide a clean, serum-free, and figh-friendly route to
modern vaccines and proteins, with final rulings tracking the product’s present, purified essence.

Microbial Cell Lines

Microbial cell systems—especially Escherichia coli (bacteria) and yeasts such as Saccharomyces cerevisiae
and Pichia pastoris—form the historical and industrial backbone of modern biotechnology. They are
cheap, fast-growing, and scalable in fermenters, providing unmatched efficiency for manufacturing
vaccines, hormones, enzymes, vitamins, and food ingredients. Although they cannot reproduce
complex mammalian glycosylation, they excel at producing proteins and metabolites that do not
require such modifications, making them indispensable across pharmaceuticals, diagnostics, and food
technology.

Their track record spans from the first recombinant human insulin (Humulin®) produced in E. coli to the
first recombinant vaccine (hepatitis B) made in yeast. Subsequent generations include yeast-based HPV
vaccines (Gardasil®, Cecolin®), microbially produced meningococcal polysaccharides (Menveo®,
Menactra®), and classical toxoid vaccines for diphtheria, tetanus, and pertussis derived from controlled
bacterial fermentations. Microbial culture also underpins oral cholera (Dukoral®), typhoid (Ty21a,
Typbar-TCV®), and Hib conjugate vaccines, as well as the BCG vaccine for tuberculosis. Beyond vaccines,
microbial expression supplies therapeutic hormones (insulin, hGH, EPO analogues), antibiotics,
monoclonal-antibody fragments, and industrial enzymes (lactase, asparaginase, DNase).

In food and nutrition, microbes generate most industrial enzymes—chymosin, amylases, proteases,
lipases, cellulases—used in cheese, bread, and beverage processing. They also yield vitamins B, and B3,
probiotic cultures, recombinant heme and sweeteners for plant-based foods, and specialty bio-flavour
compounds. The production workflow is consistent: inserting a target gene into a plasmid, cultivating
microbes in nutrient-controlled fermenters, inducing expression, harvesting intracellular or secreted
products, purifying by filtration and chromatography, and formulating the purified protein or
metabolite for its final use.

Figh evaluation

Classically, microorganisms are not counted among impure species: they are invisible, lack flowing
blood, and are ubiquitous in air, soil, food, and the human body. They are neither khaba’ith (repulsive
creatures) nor animals that become impure by death. Therefore, their essence (‘ayn) is tahir (pure)
unless physically contaminated by external najasah. The juristic question arises only when microbes

206



are cultured on impure substrates; however, if the final product is chemically transformed and purified,
the ruling follows its new, pure state—analogous to istihalah.

All four schools accept that substances without flowing blood do not transmit impurity by death, and
the default legal maxim applies: al-asl fi al-ashya’ al-taharah wa l-ibahah—“the presumption for all things
is purity and permissibility.” Modern fatwa councils (e.g., OIC Figh Academy, European Council for
Fatwa and Research) uphold this principle, confirming that microbial-derived enzymes, hormones, and
vaccines are pure and halal so long as:

1. The growth media and additives are free from persistent najasah or are demonstrably purified
from it.
2. Downstream purification ensures no residual contamination remains.

Practical ruling: Microbial cell lines and their products are tahir and permissible across the madhhabs.
Culturing microbes—even on previously impure substrates—does not affect the ruling of the purified
output once transformation and purification are achieved. In contrast to animal or dog-derived
systems, microbial platforms require no claim of necessity (dartirah) for their use; they are inherently
lawful production routes that fulfil both scientific and Shari‘ah standards of cleanliness and
transformation.

Human Cell Lines

Human-derived cell lines — including HEK293 (human embryonic kidney), PER.C6 (retinal), WI-38 and
MRC-5 (fetal lung fibroblasts) — occupy a crucial role in advanced biotechnology. They offer the closest
biological environment to human tissues, providing authentic folding, glycosylation, and safety profiles
for viral vaccines, gene therapy vectors, and complex recombinant proteins. These lines have produced
globally approved vaccines for rubella, hepatitis A, varicella, rabies, and were central to several COVID-
19 vector vaccines (e.g., Janssen/Ad26.COV2.S). They are also indispensable in gene therapy, diagnostic
reagents, and small-scale biologic production where human-specific modifications are needed. Unlike
microbial or insect platforms, they are rarely used in food biotechnology due to cost and ethical
concerns, though occasionally appear in laboratory R&D for studying taste receptors or nutraceutical
prototypes.

Technically, human cell culture mirrors other mammalian systems: establishing a stable line (e.g.,

HEK293 or MRC-5), introducing a therapeutic gene or viral vector, culturing under tightly controlled
bioreactor conditions, harvesting the desired virus or recombinant protein, and purifying it through
multi-stage filtration and chromatography before formulation into vaccines or therapeutic biologics.
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Figh analysis

The use of human tissues introduces a unique juristic dimension: beyond physical purity lies the
question of hurmah — the sacred inviolability of the human body. The Qur’an affirms: “We have certainly
honoured the children of Adam” (Q 17:70). Based on this, classical jurists agree that the human corpse is
pure (tahir) but must be treated with dignity and not exploited. The dispute concerns parts separated
from the living body:

e Hanafis: regard any detached part containing blood as najis and impermissible to benefit from,
because it originates from living human flesh; using or profiting from such material violates
both impurity and inviolability.

o Malikis, Shafi‘is, Hanbalis: generally view detached parts as physically pure, since the whole
body is pure, yet still prohibit use on account of human sanctity rather than impurity.

Under these principles, human cell lines — particularly those derived from embryonic or fetal tissues —
remain problematic: they are not new creations (‘ayn jadidah), but continuous replications of the
original tissue, carrying its ruling of inviolability. In Hanafi reasoning this continuity means the lines
themselves cannot be treated as independent or permissible matter; in the other schools, even if pure
in substance, they remain unlawful for direct use out of respect for human dignity.

However, products propagated within these cells — such as viral particles, vaccine antigens, or
recombinant proteins — are biologically distinct and do not constitute a continuation of the human
tissue. They are therefore judged by their own essence. Once purification eliminates all cellular residue,
these outputs are considered tahir and lawful, especially under necessity (dararah) for medical
prevention or treatment. This view follows analogies of istihalah (transformation) and tawallud
(generation of a new substance): the virus or protein has become something else, not a piece of the
human body itself.

Practical ruling

e The cell lines themselves (HEK293, PER.C6, MRC-5, WI1-38): impermissible to consume or use
directly, as they are continuous with human tissue and represent a violation of hurmah al-insan.

e Products produced through them (vaccines, viral vectors, recombinant proteins): generally
judged pure (tahir) and permissible for Hanafis, Malikis, and many Hanbalis if medical necessity
exists and purification ensures no residual human material remains.

e Fatwa councils and modern consensus: bodies such as the OIC Figh Academy and European
Council for Fatwa and Research endorse the use of such vaccines under necessity when no
viable alternative exists. They distinguish between the impermissibility of deriving benefit
from human remains and the permissibility of using transformed, purified medical products
essential for preserving life.
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In summary, human cell lines themselves remain ethically and legally restricted due to the sanctity of
the human body, but vaccines and biologics grown through them are accepted as pure and permissible
under need, provided rigorous purification removes residual traces and the use is medically justified.
This framework upholds both hurmah al-insan and the Shari‘ah principles of istihalah, istihlak, and
dararah.

Conclusion

The convergence of biotechnology and Islamic jurisprudence illustrates how classical figh principles
remain remarkably capable of guiding modern scientific developments. Grounded in doctrines such as
istihalah (transformation), al-jallalah (biological purification), and tawallud min al-najasah (generation
from impurity), the jurists of Islam established a deep and flexible legal philosophy that distinguishes
between continuity with impurity and true transformation into new essences. When these principles
are extended to today’s biotechnological processes—cell culture, recombinant protein synthesis,
vaccine production, and microbial fermentation—they offer a coherent and theologically sound
framework that reconciles revelation with empirical science.

Across the four Sunni schools, there is near consensus that substances derived from the blood or flesh
of unlawfully slaughtered or prohibited animals are impure (najis), whereas those that undergo
complete structural and chemical transformation become pure (tahir). The Hanafi and Maliki traditions
emphasise istihalah as a legitimate and sufficient means of purification, while the Shafi‘i and Hanbali
schools adopt a more cautious, origin-based stance, recognising transformation only where explicit or
analogically verified. Yet, all concur that impurity is not intrinsic or immutable—once a substance’s
‘ayn (essence) changes irreversibly, its ruling changes with it.

This study demonstrates that biotechnological systems mirror the transformative processes recognised
in classical figh. Living organisms—cells, microbes, insects—can act as agents of purification, producing
new, independent substances analogous to how bees produce honey or deer secrete musk. Life,
therefore, is not merely a carrier of impurity; it can serve as an instrument of lawful transformation.
From these discussions emerge three enduring maxims: (1) transformation purifies, (2) continuity
preserves impurity, and (3) life mediates lawful renewal.

Integrating these principles allows Islamic law to engage modern science with both fidelity and
flexibility—protecting the sanctity of revelation while meeting contemporary human needs in
medicine, food, and pharmaceuticals. In this, the Shari‘ah continues to reveal itself as a living, adaptive
moral system designed to secure purity, health, and ethical progress.

Principles for Determining Purity in Biotechnology and Cell-Line Use
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1. Life as a Means of Purification and New Creation

Living processes themselves may act as lawful vehicles of transformation (istihalah bi-I-hayah). A living
organism has the divinely granted capacity to convert impure inputs into pure outputs—just as milk
emerges pure from between blood and excrement, or as bees generate honey from nectar.

In biotechnology, when cells or organisms act only as vessels to generate trace-free, independent
products, their biological activity constitutes a legitimate form of purification.

Example: Viral vectors or recombinant proteins produced in cell cultures are considered tahir when
they are chemically distinct, functionally independent, and free from residual impurity.

Figh Maxim: 3,05 2% g8 éj}u) b 553 G % gkas ey

“Life purifies that which it transforms into a new and distinct essence.”

2. Continuity with Impurity Preserves Its Ruling

When a material remains physically or biologically continuous with an impure origin—such as flesh-
derived cells, blood-based media, or secretions directly dependent on unlawful tissue—the impurity
endures. Replication or partial change does not purify; continuity sustains the original ruling.
However, when the living system functions merely as a medium or catalyst, producing outputs that are
structurally independent—as in the case of honey or recombinant enzymes—the impurity does not
transfer, for the outcome constitutes a new essence.

Example: Cultured meat directly proliferated from unslaughtered flesh remains maytah (impure
carcass) unless complete istihalah can be established.

Figh Maxim: J.@.Ja.: Jm'ﬂb Y -y JLa.N\

“Continuity transmits impurity; separation through transformation purifies.”

3. Purity Follows the Present Essence — Provided True Transformation Occurs

A substance is judged by its current reality (‘ayn haliyah), not its origin (asl), once genuine
transformation (istihalah kamilah) has occurred. If its structure, attributes, and function are completely
altered, the Shari‘ah regards it as a new and pure entity—even if its source was impure. This includes
biochemical, microbial, or synthetic transformations that erase the identity of the original substance.

Example: Recombinant proteins or enzymes produced through engineered cells are tahir when their
composition and function differ entirely from the initial impure source and no physical trace remains.

Figh Maxim: 22l u‘*” b 00555 5 355 3355 s gk ‘dbwﬁ\

“Transformation purifies when the substance and its attributes are truly changed.”
Summary

The determination of purity in biotechnological materials rests on three interlocking figh foundations:
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1.
2.
3.

Life can purify and recreate (al-hayah ka wasat li-I-tathir wa-1-khalq al-jadid).
Continuity preserves impurity (al-ittisal yubgi al-najasah).
Transformation establishes purity (al-istihalah tutahhir).

Together, these principles provide a unified juristic framework for modern biotechnology—one that

differentiates between what merely extends impurity and what constitutes true, lawful transformation

through the purifying processes of life and creation.

Purification and Isolation Processes

1. Description of the Processes

Purification Techniques: The production of vaccines, medications, and food products requires stringent

purification techniques to ensure safety, efficacy, and quality. These techniques help remove

contaminants, unwanted residues, and impurities, resulting in a pure final product suitable for human

consumption or medical use. Below is an in-depth explanation of key purification techniques and their

applications across these fields.

1. Chromatography

Chromatography is a highly selective separation technique used across pharmaceuticals, vaccines, and

food industries to isolate target compounds based on their size, charge, or affinity. Various forms of

chromatography provide different benefits, including high purity and specificity:

Applications in Vaccines: Chromatography is crucial in purifying viral particles or proteins for
vaccines. For example, affinity chromatography might be used to bind specific antigens,
capturing them while washing away impurities. Ion exchange chromatography is also applied
to separate viral particles based on their charge.

Applications in Medications: In pharmaceutical production, chromatography is used to purify
complex biologics, such as monoclonal antibodies, recombinant proteins, and hormones. This
process ensures that only the therapeutic protein or compound is isolated, free from
contaminants that could impact efficacy or safety.

Applications in Food: In the food industry, chromatography can isolate specific compounds for
flavours, colours, and nutrients. For instance, size exclusion chromatography may be used to
separate proteins based on size, essential in producing pure plant-based proteins or specific
food additives.

Types of Chromatography Used:
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o Ion Exchange Chromatography: Separates molecules by charge, commonly used in purifying
proteins in vaccines and biologics.

e Affinity Chromatography: Selectively binds molecules with specific properties, often used in
vaccines to capture antigens.

e Size Exclusion Chromatography (SEC): Separates by molecule size, often used in both food and
pharma to isolate proteins and other macromolecules.

2. Filtration and Centrifugation

Filtration and centrifugation are primary methods used for removing large particles, cell debris, and
unwanted materials. These techniques are foundational in producing clear, contaminant-free products
across all industries.

e Applications in Vaccines: Filtration is used to remove cellular debris after growing viruses or
antigens in cell cultures. Ultrafiltration captures viral particles while letting smaller impurities
pass, while centrifugation separates out larger particles, isolating viral particles for further
processing.

e Applications in Medications: In pharmaceutical production, ultrafiltration is employed to
concentrate proteins and remove small impurities. Filtration also sterilizes drug solutions by
removing bacteria or larger contaminants before filling them into vials or capsules.

e Applications in Food: Filtration and centrifugation are commonly used in milk, juice, and
beverage processing to remove unwanted particles. Ultrafiltration is also used to concentrate
protein powders and isolate specific ingredients like whey in dairy products.

Types of Filtration and Centrifugation:

e Microfiltration: Removes large particles and bacteria, widely used in beverage processing and
initial vaccine purification.

e Ultrafiltration: Retains larger molecules (proteins, viral particles) and removes smaller
impurities, used in both pharmaceuticals and protein-enriched food products.

e Centrifugation: Separates components based on density, used for concentrating viral particles
in vaccine production and clarifying juices in the food industry.

3. Diafiltration

Diafiltration is a specialized filtration technique that both concentrates and purifies target molecules,
essential in removing salts, smaller impurities, and exchanging buffer solutions to prepare the final
product.
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e Applications in Vaccines: Diafiltration is used in vaccine production to concentrate viral
proteins and remove any remaining impurities. This step is particularly important in the final
purification phase to ensure vaccine stability and efficacy.

e Applications in Medications: In biologics production, diafiltration helps to concentrate protein
drugs and removes excess buffer salts, achieving a final formulation that meets safety and
dosage standards.

e Applications in Food: Diafiltration is used in producing protein isolates and concentrates,
especially in dairy and plant-based protein production. It helps remove sugars and salts from
protein extracts, producing a purer, concentrated protein for use in food products.

Benefits of Diafiltration:

e Concentration of Target Molecules: Increases the concentration of proteins or viral particles by
selectively removing smaller molecules.

e Buffer Exchange: Swaps out initial production buffers with stable buffers for final product
formulation, essential in vaccine stability and food ingredient purity.

2. Islamic Ruling

e InIslamic jurisprudence, the concept of purification holds central importance, especially when
considering whether purification techniques meet Shariah standards in the context of vaccine
and medicine production. Islamic law typically regards water as the primary purifier, due to its
ability to cleanse physical impurities entirely and facilitate ritual purification. However, with
modern purification processes, such as chromatography, filtration, centrifugation, and
diafiltration used in vaccine and drug manufacturing, questions arise as to whether these
techniques achieve a level of purification that aligns with Shariah principles.

e From an Islamic perspective, purification is only valid if it effectively removes all impurities,
especially those that may alter the essential qualities (colour, taste, smell) of a substance. If
traces of impurity remain undetectable to human senses or only detectable through advanced
technology, these traces may be excused as negligible in Islamic law, provided they do not
affect the primary characteristics of the purified substance. This concept, known as istihlak
(negligibility), allows for minute impurities to be overlooked when they are significantly
diluted or reduced to levels that are functionally negligible, aligning with the Maliki and
Hanbali schools' views.

e Furthermore, the principle of istihalah (transformation) supports purification in cases where
the impurity undergoes a complete change in its essence. In this regard, many scholars accept
that advanced purification processes, which isolate impurities at a molecular level, may render
a substance pure if the final product no longer carries the attributes or chemical structure of
the initial impurity.
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Thus, these advanced purification techniques in pharmaceutical and vaccine production can
align with Islamic requirements for purity if they achieve a sufficient level of impurity removal
or transformation. However, it remains essential to consult Islamic scholars to evaluate specific
cases, as varying schools may have different requirements on the extent of impurity removal
needed for a product to be considered pure and permissible in Islam.

Overlooking Residual Contaminants: The Shari‘ah generally allows for the presence of minimal
residual contaminants that cannot be eliminated despite purification efforts. This is based on
the principle that minor impurities do not render the product impermissible, especially when
significant efforts are made to ensure cleanliness.
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Section 7
List of Common Excipients Found in Medicine and their Permissibility

This section will provide detailed information regarding the status of top forty common excipients
found in medication —whether it is currently animal-derived, synthesized, or plant-derived. If animal-
derived, specify the source and evaluate its Islamic permissibility according to the four Sunni
jurisprudential schools (Hanafi, Maliki, Shafi'i, Hanbali).

What is not specified here is whether a product containing this ingredient is halal or not, as this
depends on several contextual factors. These include whether the substance itself has undergone
istihalah (a matter of scholarly disagreement), whether the overall manufacturing process involves
other non-halal ingredients or excipients (such as ethanol, which some jurists deem impermissible),
and whether there has been cross-contamination with impure or prohibited materials. Such
determinations require detailed disclosure from manufacturers and fall beyond the scope of this work.

Format:
1. Excipient Name
2. Current Source (Animal-derived, Synthesized, Plant-derived)
3. Specific Animal Source (if applicable)
4, Islamic Permissibility (with references to the four Sunni schools)

All agree that the The excipient is universally considered haram (forbidden)
excipient is haram because it is derived from animal sources that do not meet
halal standards, such as from pork or animals not

slaughtered according to Islamic law.

Varied opinion Many excipients are synthetically produced and generally
depending on source: | regarded as halal. However, some may be derived from
Most are synthetically | animal sources that raise concerns. The permissibility of
produced and so are these excipients depends on the specific source and how
halal, others may be they are processed, with differing views among scholars
haram depending on | regarding their use.

the source or there is a
difference of opinion

All agree that the The excipient is universally considered halal (permissible)
excipient is halal because it is derived from plant-based sources, synthetic
materials, or from animals or parts of animals that meet
halal standards, such as animals slaughtered according to
Islamic law.
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Excipients Current Source Derived from
(Animal,
Synthetic,
Plant)
Albumin (Bovine) | Albumin (Bovine) is a protein derived from cow's Animal-
blood plasma. It is used in various pharmaceutical derived Bovine
applications, especially in injectable drugs and (cow) blood
vaccines, where it acts as a stabilizer. Here’s how plasma

bovine albumin is produced from its source:
Source:
e Bovine (cow) blood plasma is the primary
source of albumin.
e Itis typically obtained as a by-product of
cows slaughtered in the meat industry.
Production Process:
1. Blood Collection:

o Blood is collected from cows during
the slaughter process in meat
processing facilities.

o The plasma (the liquid portion of the
blood) is separated from the red
blood cells, white blood cells, and
platelets by centrifugation.

2. Separation and Isolation:

o After separation, the blood plasma
undergoes a process called
fractionation to isolate the albumin
protein.

o Cold ethanol fractionation (or the
Cohn process) is typically used to
selectively precipitate proteins from
plasma. This process involves
adjusting the temperature, pH, and
ethanol concentration to isolate
albumin.

o Albumin is a globular protein and is

one of the most abundant proteins in
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blood plasma, making it relatively
easy to isolate through this method.

3. Purification:

o The extracted albumin is then
purified to remove other proteins
and impurities. This is achieved
through techniques such as
ultrafiltration, ion exchange
chromatography, and dialysis.

o The purification process ensures the
removal of potential pathogens, non-
albumin proteins, and other
contaminants.

4. Sterilization:

o The purified albumin is subjected to
heat treatment (usually at around
60°C for 10 hours) to ensure the
destruction of viruses and bacteria,
making it safe for medical use.

o This pasteurization process is a
crucial step in ensuring that the
albumin is sterile and suitable for
pharmaceutical applications.

5. Final Processing:

o The albumin is then concentrated
and either freeze-dried into a powder
or kept in a liquid solution,
depending on its intended use.

o The final product is typically tested
for purity, protein concentration,
and sterility before being packaged.

Uses of Bovine Albumin:

e Pharmaceuticals: Bovine albumin is used as a
stabilizer in vaccines, injectable drugs, and
other biological products to help maintain
their stability and prolong shelf life.

e Research: Bovine serum albumin (BSA) is
commonly used in laboratory research as a
protein standard in assays and as a blocking

agent in various biochemical experiments.
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e Medical treatments: Albumin is used in some
cases as a plasma expander in critical care
settings to treat patients with shock, burns,
or blood loss.

Islamic Perspective on Bovine Albumin:
From Halal-Slaughtered Animals:

e Bovine albumin derived from cows that have
been slaughtered according to Islamic law
(halal) is considered halal and permissible in
all Sunni schools of thought.

o If the cow is slaughtered properly, all
parts, including blood plasma and
proteins like albumin, are considered
pure and can be used in food,
cosmetics, and pharmaceuticals.

From Non-Halal Slaughtered Animals:

e If the cow is not slaughtered according to
halal standards, the permissibility of bovine
albumin varies among the schools of thought:

o Hanafi and Maliki: Some scholars in
the Hanafi school allow the use of
products derived from non-halal
animals if the substance undergoes a
process of istihalah (complete
transformation), which changes its
nature and properties. In this case,
albumin could potentially be
considered pure if heavily processed
and transformed during the
purification process. Most however,
are not of this opinion.

o Shafiq, and Hanbali: These schools
are generally stricter, considering
blood products derived from non-
halal animals (or those not
slaughtered according to Islamic
standards) to be impure and haram.

Albumin Use in Medical Products:

e Inthe case of medical necessity, the use of

non-halal bovine albumin (or albumin from
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animals not slaughtered according to Islamic
principles) may be permissible under the
principle of dartirah (necessity). When no
suitable alternative exists, the use of such
products is allowed, especially when it is life-
saving or required for essential medical
treatments. Otherwise it is not permissible.

Albumin (Human)

Albumin (Human) is a protein derived from human
blood plasma. It is used in various medical
applications, particularly in the treatment of
conditions such as hypovolemia, hypoalbuminemia,
and as a stabilizer in vaccines and pharmaceutical
formulations. Here’s how human albumin is
produced and processed for medical use:

Source:

e Human blood plasma: Albumin is obtained
from the plasma portion of donated human
blood. The plasma is collected either through
whole blood donations or via plasmapheresis,
a process in which only plasma is collected
from the donor, and the rest of the blood
components are returned to the donor.

Production Process:

1. Blood or Plasma Collection:

o Human blood is collected from
voluntary blood donors at blood
donation centers.

o Inthe case of plasmapheresis, a
specialized procedure is used where
the donor’s blood is separated, and
only the plasma is collected. The
other blood components, like red
blood cells and platelets, are
returned to the donor.

o The plasma is then frozen and stored
until it is ready for further
processing.

2. Plasma Fractionation:

Human-

derived Human
blood plasma
(donated)
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3.

o

The plasma is separated from the
blood cells and other components
using centrifugation or filtration.
The plasma then undergoes a process
called fractionation, specifically cold
ethanol fractionation (also known as
the Cohn process). This method
involves using ethanol at varying
concentrations, temperatures, and
pH levels to isolate different proteins
from the plasma, including albumin,

immunoglobulins, and fibrinogen.

Isolation of Albumin:

@)

The albumin is selectively
precipitated from the plasma during
the fractionation process. Albumin
makes up a significant portion of
blood plasma proteins, so it can be
isolated effectively through
controlled conditions.

The separated albumin is then
collected and purified to remove
other proteins, lipids, and impurities.

4, Purification:

5.

o

The albumin undergoes multiple
purification steps, which may include
ultrafiltration, dialysis, and
chromatography, to ensure that the
final product is of high purity.
During purification, any potential
contaminants, including viruses,
bacteria, and other proteins, are
removed to ensure that the albumin
is safe for medical use.

Heat Treatment (Pasteurization):

o

The purified albumin solution is
subjected to heat treatment
(typically around 60°C for 10 hours)
to inactivate any viruses or bacteria.
This step is crucial to ensure the
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6.

7.

sterility and safety of the final
product.

This pasteurization process is
designed to destroy any remaining
pathogens while maintaining the
integrity and functionality of the
albumin protein.

Final Formulation:

o

The final albumin product is typically
formulated as a sterile solution. It
may be packaged as a liquid in vials
for intravenous (IV) infusion or
lyophilized (freeze-dried) into a
powder form, which can be
reconstituted with sterile water
before use.

The albumin solution is standardized
to specific concentrations, such as 5%
or 20%, depending on its intended
medical use.

Quality Control and Testing:

@)

After production, the albumin is
subjected to quality control testing to
ensure purity, safety, and
effectiveness. This includes tests for
sterility, protein concentration,
endotoxins, and the absence of
contaminants.

The albumin must meet regulatory
standards set by health authorities
like the FDA (U.S.) or EMA (Europe)
before being approved for medical
use.

Uses of Human Albumin:

Hypovolemia: Human albumin is used as a

plasma expander to treat low blood volume

caused by trauma, surgery, or severe burns. It

helps restore blood volume and maintain

blood pressure.
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Hypoalbuminemia: It is used to treat patients
with low levels of albumin in their blood,
which can occur in conditions like liver
disease, nephrotic syndrome, or
malnutrition.

Shock and Burns: Human albumin is often
used in the treatment of shock or burn
victims to restore plasma volume and aid in
recovery.

Stabilizer in Vaccines and Pharmaceuticals:
Albumin is used as a stabilizing agent in
various vaccines and drug formulations to
prevent the degradation of active
ingredients.

Therapeutic Apheresis: Albumin may also be
used during therapeutic plasma exchange to
replace plasma proteins during treatments

for autoimmune disorders.

Ethical and Religious Considerations:

Donor Consent and Safety: Human albumin is
derived from voluntary blood donors, and
the collection process follows ethical
standards to ensure donor consent and
safety.

Plasma Collection: Plasma donation is a safe
process for donors, and their plasma is
collected in regulated facilities under strict
medical supervision.

Islamic Perspective:

In Islamic law, the use of human-derived substances,

such as human albumin, is subject to ethical and

religious scrutiny, particularly in relation to the

purity of the source and the intended use.

Use in Medicine:

Human Body Integrity: Islam places a high
value on the sanctity of the human body,
both in life and after death. All body parts are
impermissible to use or consume. However,
in the case of donated plasma, many scholars
permit its use because plasma donation is a
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voluntary and reversible process that does
not violate the integrity of the human body
but only in cases of medical necessity.

e Permissibility: In cases of medical necessity,
all Sunni schools of thought generally permit
the use of human-derived products if there
are no suitable alternatives and the product
is needed for treating serious medical
conditions. This ruling is based on the
principle of dartirah (necessity), which allows
for the use of otherwise impermissible
substances if they are life-saving or essential
for health.

e Purity (Taharah): Since human blood is
generally considered najis (impure) in
Islamic law according to all schools except
the Maliki, the use of albumin derived from
human plasma may raise concerns about
ritual purity rendering it not permissible in
normal circumstances. However, there is
leniency and permissibility according to the
Maliki schools as they consider it pure if it
has been extracted from human blood.

Carmine
(Cochineal)

Carmine, also known as cochineal, is a red pigment
derived from cochineal insects (Dactylopius coccus).
It is commonly used as a natural colourant in food,
cosmetics, and pharmaceuticals. The dye comes from
the carminic acid produced by the insects as a
defense mechanism against predators.

Source:

e Cochineal insects are primarily found on
cactus plants (Opuntia species), especially in
countries like Mexico, Peru, and the Canary
Islands. The female insects are used for the
production of carmine as they contain the
highest concentration of carminic acid.

Production Process:

1. Cultivation of Cochineal Insects:

o The cochineal insects are cultivated
on cactus farms. They feed on the sap

Insect-derived
(insect bodies)

223




of prickly pear cacti (Opuntia ficus-
indica), which serves as their primary
food source.

The insects live on the cactus pads,
and they are harvested periodically
to produce carmine dye.

2. Harvesting:

o

3. Drying:

Once the female cochineal insects
reach maturity, they are harvested
from the cactus pads. The insects are
typically scraped off the plants or
collected by brushing them into
containers.

Timing is important, as the insects
need to be harvested when their
carminic acid content is at its peak.

The harvested insects are then dried.
Drying methods include:

* Sundrying: The insects are
spread out under the sun to
dry naturally.

» Oven drying: In some cases,
insects are placed in low-
temperature ovens to speed
up the drying process.

» Boiling: Some processes
involve briefly boiling the
insects to kill and dry them.

The drying process removes most of
the moisture from the insects and
turns them into dark red, hard
granules.

4. Extraction of Carminic Acid;

o

The dried insects are crushed into a
powder.

The carminic acid, which is
responsible for the red colour, is
extracted by mixing the powdered
insects with water or alcohol.
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o Acid or alkaline solutions (such as
hydrochloric acid or sodium
carbonate) are added to precipitate
the carminic acid. This results in a
red solution containing the carminic
acid.

5. Purification:

o The carminic acid is purified through
filtration and other chemical
processes to remove any impurities
or unwanted components from the
insect bodies.

o The final product is a red pigment
known as carmine, which can be used
as a colourant in various products.

6. Processing:

o The purified carminic acid is
converted into carmine dye by
mixing it with aluminum or calcium
salts. The resulting dye can be used
in liquid, powder, or cake form.

o The concentration and formulation
of the dye depend on its intended use
in food, cosmetics, or
pharmaceuticals.

Uses of Carmine:

e Food Industry: Carmine is used as a natural
red colourant in foods such as yogurts, fruit
juices, candies, ice creams, and jellies. It is
commonly labeled as E120 in ingredient lists.

e Cosmetics: Carmine is a common ingredient
in lipsticks, blushes, and eye shadows due to
its vibrant red hue.

e Pharmaceuticals: It is also used in some
tablets and capsules as a colourant to give the
medications a red or pink colour.

Islamic Perspective on Carmine:
Animal-Derived:

e Carmine is derived from the bodies of insects

(cochineal beetles). In Islamic law, the
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permissibility of using insects varies based on
their type and how they are used.
Purity of Insects:
e Hanafi:

o Insects in general are considered
khaba’ith (repulsive). Therefore,
carmine, which is derived from dead
insects, may be considered haram.

o However, some Hanafl scholars allow
the use of transformed substances
(istihalah), meaning if the insect
undergoes a significant chemical
change, it may become permissible.
This concept is debated and is not
widely accepted for carmine.

o Maliki:

o Inthe Maliki school, there is some
leniency with most insects which are
normally permitted to be consumed
and hence the principle of
repulsiveness would not always apply
here, so would be regarded as
permissible according to some.

e Shafi:

o In the Shafi‘ school, all parts of
insects, are considered prohibited as
they are repulsive. Therefore,
products derived from dead insects,
like carmine, would be regarded as
haram.

e Hanbali:

o Hanbali school, insects are generally
considered prohibited as they are
repulsive, and substances derived
from dead insects would also be
regarded as haram.

e Halal Certification:

o Carmine derived from insects is not
typically considered halal according
to most schools except Maliki, and
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many halal certification bodies
exclude it from permissible food
products, cosmetics, and
pharmaceuticals.

Chitosan

Chitosan is a biopolymer derived from chitin, a

natural substance found in the exoskeletons of

crustaceans like shrimp, crabs, and lobsters. It is

widely used in pharmaceuticals, cosmetics, dietary

supplements, water purification, and agriculture due

to its biocompatibility and biodegradability.

Source:

Crustacean shells (e.g., shrimp, crab, lobster

shells) are the primary source of chitosan.

Chitin is also found in the cell walls of fungi

and insects, but commercial production

mainly relies on seafood waste due to the

high availability of shellfish by-products.

Production Process:
Collection of Shells:

1.

2.

3.

@)

Shellfish waste from shrimp, crab, or
lobster processing industries is
collected. These shells are rich in
chitin, the base material needed to
produce chitosan.

Deproteinization:

o

The shells are first deproteinized to
remove proteins and other organic
materials. This is done by treating
the shells with a strong alkali
solution, usually sodium hydroxide
(NaOH).

This process breaks down the

proteins and removes them, leaving

behind the chitin.

Demineralization:

o

The next step is demineralization to
remove the calcium carbonate and
other minerals from the shells. The
shells are treated with dilute acid,

Animal-
derived
(crustacean

shells)
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o

often hydrochloric acid (HCI), which
dissolves the calcium carbonate.
This leaves behind a purified form of
chitin,

4, Deacetylation:

5.

o

The chitin is then subjected to
deacetylation, a process that removes
the acetyl groups from the chitin
molecules, converting them into
chitosan.

This process is carried out by treating
the chitin with a strong alkali
solution (such as concentrated
sodium hydroxide) at high
temperatures. The degree of
deacetylation determines the
properties of the resulting chitosan.
The removal of acetyl groups
converts the insoluble chitin into
soluble chitosan, which has a wide
range of applications.

Purification:

@)

After deacetylation, the chitosan is
purified to remove any residual
chemicals, by-products, or
impurities. This typically involves
washing and filtration.

The purified chitosan is then dried
and usually powdered for ease of use
in various industries.

Uses of Chitosan:

Pharmaceuticals: Chitosan is used in drug

delivery systems as a coating agent for

controlled drug release, as well as in wound

dressings for its antimicrobial and

biodegradable properties.

Cosmetics: Chitosan is used in skincare and

haircare products due to its ability to retain

moisture and improve the texture of the

product.
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Dietary Supplements: Chitosan is often
marketed as a weight-loss supplement,
claiming to bind fats in the digestive system,
although scientific support for these claims is
limited.

Water Purification: It is used in water
treatment to remove heavy metals and other
contaminants due to its ability to chelate
(bind) metals.

Agriculture: Chitosan is used as a biopesticide
and plant growth enhancer in sustainable

farming practices.

Islamic Perspective on Chitosan:

Animal-Derived (Crustacean):

Crustaceans like shrimp and crabs are
generally considered halal in most Sunni
schools of thought, with the exception of
some interpretations in the Maliki school,
which may classify certain shellfish as
makruh (disliked).

o Hanaft: Crustaceans such as shrimp
and crabs are considered halal, and
thus, products derived from them,
such as chitosan, are permissible.

o Shafi, Maliki, and Hanbali: These
schools generally consider
crustaceans like shrimp and crabs to
be halal as long as they come from
the sea, making chitosan derived
from their shells permissible for use.

Purity of Shells: Since chitosan is derived
from the shells of sea creatures (which do not
contain blood or flesh), there is broad
consensus that it is pure and does not involve
any substances considered najis (impure).

Fungi-Derived Chitosan:

Chitosan derived from fungi: In recent years,
chitosan has also been sourced from fungi as
an alternative to crustacean-derived
chitosan. This makes it more suitable for
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vegans or those with shellfish allergies.
Fungi-derived chitosan would also be
considered halal in all schools since fungi are
not classified as impure.

Use of Chitosan in Medicine:

e In cases where chitosan is used in
pharmaceuticals, cosmetics, or dietary
supplements, it is widely considered halal
across all Sunni schools, given that it is
derived from sea creatures or fungi, which
are permissible.

e There are no significant objections in Islamic
law to the use of biodegradable and plant-
based materials like chitosan in medicine and
cosmetics.

Chondroitin
Sulfate

Chondroitin sulfate is a compound found in cartilage
that helps maintain the structural integrity of joints.
It is commonly used as a dietary supplement for
treating osteoarthritis and other joint-related issues.
Commercially, chondroitin sulfate is mainly derived
from the cartilage of animals such as bovine (cow),
porcine (pig), and shark.
Source:
e Bovine cartilage (cow trachea, joints, and
bones).
e Porcine cartilage (pig trachea, joints, and
bones).
e Shark cartilage.
Production Process:
1. Collection of Cartilage:

o Cartilage is collected from animals,
typically as a by-product of the meat
industry.

o Bovine, porcine, and shark cartilage
are common sources due to their
high chondroitin sulfate content.

2. Preparation and Cleaning:

o The collected cartilage is thoroughly
cleaned to remove any residual fats,
blood, or tissues.

Animal-
derived (bovine
or porcine
cartilage)
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o The cleaned cartilage is then ground
into small pieces or powdered to
increase the surface area for better
extraction.

3. Enzymatic Hydrolysis or Chemical
Treatment:

o The cartilage is subjected to
enzymatic hydrolysis or chemical
treatment to break down the
collagenous matrix and release
chondroitin sulfate.

o Enzymes like proteolytic enzymes or
alkaline treatments may be used to
degrade the proteins and connective
tissues surrounding the chondroitin
sulfate.

o The process is controlled to ensure
that the chondroitin sulfate remains
intact while breaking down other
substances.

4, Purification:

o After extraction, the chondroitin
sulfate is separated from other
components using filtration,
centrifugation, or precipitation
techniques.

o The extracted chondroitin sulfate is
then purified to remove proteins,
lipids, and other impurities, ensuring
a high-purity product.

5. Drying:

o The purified chondroitin sulfate is
then dried using spray-drying or
freeze-drying techniques to turn it
into a powder form.

o The resulting powder is then further
processed into capsules, tablets, or
liquid forms for use as dietary
supplements.

6. Quality Control:

231




o

The final product is tested for purity,
potency, and safety to meet industry
and regulatory standards before
being sold for use in supplements or
pharmaceutical applications.

Uses of Chondroitin Sulfate:
e Joint Health Supplements: Chondroitin

sulfate is commonly used in combination

with glucosamine to treat osteoarthritis,

reduce joint pain, and improve joint function.

e Pharmaceuticals: It is used in some

medications for managing joint inflammation

and to slow the breakdown of cartilage.

e Cosmetics: In some cosmetic formulations,

chondroitin sulfate is used to promote skin

hydration and elasticity.

Islamic Perspective on Chondroitin Sulfate:

Bovine-Derived Chondroitin Sulfate:

e From Halal-Slaughtered Animals:

o

Bovine chondroitin sulfate is
considered halal if it is derived from
cows slaughtered according to
Islamic law. In this case, all parts of
the animal, including the cartilage,
are permissible to use.

e From Non-Halal Slaughtered Animals:

o

Hanaft: The Hanafi school may
permit the use of bovine chondroitin
sulfate from non-halal sources if it is
derived from bones or any body part
which does not contain blood or
moisture as is the ruling related to
carrion with the exception of pig.
Shafi‘1, Maliki, and Hanbali: These
schools are more strict. They
consider products derived from non-
halal slaughtered animals to be
impure and haram, even if they are
processed, and would not allow the
use of chondroitin sulfate from such
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sources, yet they have leniency if
used for medicinal purposes.
Porcine-Derived Chondroitin Sulfate:

e Porcine chondroitin sulfate is haram in all
Sunni schools of thought, as pork and its
derivatives are impermissible in Islamic
dietary law, regardless of the process or
transformation involved.

Shark-Derived Chondroitin Sulfate:

e Chondroitin sulfate derived from sharks is
generally considered halal in all Sunni
schools, as seafood is typically permissible in
Islam.

o Shafi‘, Maliki, and Hanbali schools
consider all sea creatures, including
sharks, to be halal.

o In the Hanafl school, while most fish
are halal, some scholars might
consider sharks makruh (disliked)
due to their predatory nature.
However, shark cartilage would still
generally be regarded as permissible.

Synthetic and Plant-Based Chondroitin:

e Synthetic chondroitin sulfate is produced via
biotechnological methods and does not
involve animal products. This form of
chondroitin sulfate is generally considered
halal and can be a suitable alternative for
those avoiding animal-derived sources.

o While there is ongoing research into plant-
based sources, commercial production of
plant-derived chondroitin sulfate is not
widespread at present.

Collagen

Bovine or porcine skin, tendons, bones

Collagen

Collagen is a protein found in connective tissues of
animals, and it's widely used in the food, cosmetic,
and pharmaceutical industries. It is primarily derived
from bovine (cow), porcine (pig), marine (fish)

Animal-
derived
(bovine/porcine
connective
tissue)
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sources, and sometimes chicken. Here's how collagen
is produced from its source:
Source:
e Bovine (cow) skin, bones, and connective
tissues.
e Porcine (pig) skin and bones.
e Fish skin and scales.
e Chicken cartilage and bones.
Production Process:
1. Collection of Raw Materials:

o Collagen is sourced from the skin,
bones, cartilage, and connective
tissues of cows, pigs, chickens, or
fish.

o These materials are often by-
products of the meat and fishing
industries, collected after the animals
are slaughtered for other purposes.

2. Preparation and Cleaning:

o The raw animal parts (skins, bones,
etc.) are thoroughly cleaned to
remove dirt, fat, and other residues.

o Acid treatment or alkaline solutions
are sometimes used to remove non-
collagenous materials, making the
extraction process more efficient.

3. Hydrolysis:

o The cleaned materials undergo
hydrolysis, a process that breaks
down the collagen into smaller
fragments (collagen peptides or
gelatine). Hydrolysis can be done in
two ways:

»  Acid Hydrolysis: Collagen is
soaked in a weak acid (e.g.,
hydrochloric acid) to break
the bonds between collagen
fibers.

* Enzymatic Hydrolysis:
Specific enzymes are used to
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break down collagen into
smaller peptides, yielding a
more controlled breakdown.

o This process extracts the collagen
from the animal tissues.

4, Extraction:

o The collagen is extracted as a
gelatineous solution after the
hydrolysis process. The gelatine
solution is then filtered to remove
any remaining impurities and non-
collagenous materials.

o This solution is heated to further
break down the collagen molecules
into smaller peptides, which
increases their solubility and
digestibility.

5. Purification and Concentration:

o The extracted collagen is further
purified to remove impurities, fats,
and other non-collagen substances.

o Filtration, centrifugation, and
precipitation techniques are used to
ensure high purity.

o The purified collagen is then
concentrated into a solution.

6. Drying:

o The concentrated collagen solution is
dried through processes like spray
drying or freeze-drying to turn it into
a powder or solid form.

o The dried collagen can then be used
in powdered supplements, capsules,
tablets, or as a gel in cosmetic
products.

Uses of Collagen:
e Pharmaceuticals: Collagen is used in wound
dressings, tissue regeneration products, and
drug delivery systems.
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Cosmetics: It is used in anti-aging creams,
moisturizers, and other skin care products
due to its ability to enhance skin elasticity.
Dietary Supplements: Collagen supplements
are commonly marketed for joint health, skin
health, and hair/nail strength.

Food: In the food industry, collagen is used to
produce gelatine for jellies, desserts, and as a
thickening agent in soups and sauces.

Islamic Perspective:

Bovine Collagen:

From live animals: All Sunni schools agree
that body parts (such as skin, bones, or
connective tissue) from a live cow with no
blood are pure. Manufactured collagen is
unlikely to be from live animal.

From non-halal slaughtered dead animals:

o Hanafi: Collagen from dead bovines
would be pure if there is no blood or
moisture. If taken from bone then
will be permissible, otherwise will
not.

o Maliki: All parts of a dead animal are
impure, including collagen from
bones or skin.

o ShafiT and Hanbali: Bones, skin, and
connective tissues are impure unless
taken from a halal-slaughtered
animal. Therefore will not be
permissible.

Tanned Skin (Hanafi/Shafi): If the collagen
is derived from tanned bovine skin, it is
considered pure in the Hanafi and Shafi‘
schools after tanning. This would be any
situation where moisture is all removed and
chemicals are added to it ensuring it does not
putrefy if added to moisture. However, it
cannot be consumed even if it qualifies
tanning.

Porcine Collagen:
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Marine

Chicken Collagen:

Pig-derived collagen is impure and haram in
all Sunni schools of thought, regardless of
how it is processed.

Collagen:

Collagen derived from fish is generally
considered halal in all Sunni schools, as most
fish and marine animals are permissible to
eat and use.

If the chicken is slaughtered according to
halal standards, chicken collagen would be
halal and pure. However, if the chicken was
not slaughtered according to halal methods,
its parts would be impure for consumption

except if from bone according to the Hanafis.

Corticotropin
(ACTH)

Bovine pituitary glands Animal-

Corticotropin (ACTH), also known as derived (cow

Adrenocorticotropic Hormone, is a hormone pituitary

produced by the pituitary gland in humans and other R4EWEH)

animals. It is used in medicine to treat conditions

related

affecting the adrenal glands.

Source:

Production Process (Animal-Derived Corticotropin):

1.

2.

to hormone deficiencies, particularly those

Traditionally, corticotropin has been derived
from animal pituitary glands, primarily
bovine (cow) or porcine (pig) sources.
Nowadays, synthetic forms of corticotropin
are also available, which are produced
through recombinant DNA technology.

Collection of Pituitary Glands:

o The pituitary glands are harvested
from animals such as cows or pigs
after they are slaughtered in meat
processing facilities. This is typically
done as a byproduct of the meat
industry.

o The glands are carefully removed and
processed to extract corticotropin.

Preparation and Extraction:
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o

The harvested pituitary glands are
processed to isolate ACTH. The
glands are usually ground into a fine
powder.

The hormone is extracted using a
series of chemical processes.
Typically, acid or solvent extraction
is used to isolate the hormone from
the glandular tissues.

The extracted corticotropin is then
purified through various filtration
and chromatography techniques to
ensure that the final product is free
from impurities and contains only
the active hormone.

3. Purification:

o

The crude corticotropin extract
undergoes purification steps to
remove any residual proteins, fats,
and other impurities from the
pituitary tissue.

Chromatography and centrifugation
are often used to separate
corticotropin from other hormones

and proteins present in the gland.

4. Sterilization and Testing:

o

After purification, the corticotropin
is sterilized to ensure it is free from
pathogens or microbial
contaminants.

The purified corticotropin is tested
for quality, potency, and safety to
meet pharmaceutical standards.

5. Final Product:

o

The purified corticotropin is then
formulated into injectable solutions
or other dosage forms for medical
use. These formulations are used to
treat patients with adrenal
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insufficiency, where the body lacks
adequate production of ACTH.
Production Process (Synthetic Corticotropin):

e Recombinant DNA Technology:

o Synthetic corticotropin is produced
using recombinant DNA technology,
where the ACTH gene is inserted into
bacteria or yeast cells. These
genetically engineered cells produce
human ACTH.

o The ACTH is then extracted, purified,
and formulated into pharmaceuticals,
ensuring a consistent and high-
quality product.

o Synthetic corticotropin is often
preferred due to concerns over
contamination from animal-derived
hormones and ethical considerations
related to animal sourcing.

Uses of Corticotropin (ACTH):

e Treatment of Adrenal Insufficiency: ACTH is
used to stimulate the adrenal glands to
produce cortisol, a crucial hormone for
managing stress, inflammation, and immune
responses.

e Autoimmune Disorders: It is sometimes used
to treat conditions such as multiple sclerosis,
lupus, and rheumatoid arthritis.

o Diagnostic Testing: ACTH is used in the ACTH
stimulation test to assess adrenal gland
function and diagnose conditions like
Addison’s disease.

Islamic Perspective:
Bovine-Derived Corticotropin:

o If the corticotropin is derived from a halal-
slaughtered bovine, it is considered halal in
the Hanafi and Shafii schools.

e If derived from a non-halal-slaughtered
bovine, it will be considered impure by all

schools.

239



Porcine-Derived Corticotropin:

e Porcine-derived corticotropin is considered
haram and impure in all Sunni schools of
thought, as pork and its derivatives are
impermissible in Islam, regardless of how the
substance is processed.

Synthetic Corticotropin:

e Synthetic corticotropin, produced using
recombinant DNA technology, is generally
considered halal because it is not derived
from animal sources, and it involves modern
biotechnology methods. This form of
corticotropin is widely accepted in all Sunni
schools.

Cysteine

Now commonly synthesized, formerly from animal
hair or feathers

Cysteine is a naturally occurring amino acid
commonly used in pharmaceuticals, cosmetics, and
food industries. It can be derived from animal
sources or synthesized using modern
biotechnological methods. Historically, cysteine has
been derived from human hair, feathers, and other
animal sources, but synthetic production has become
more prevalent due to ethical concerns and dietary
restrictions.

Source:

e Traditionally derived from animal hair,
feathers, or hooves.

e Synthetic cysteine is now commonly
produced through biotechnological
processes, including microbial fermentation.

Production Process (Animal-Derived Cysteine):

1. Collection of Raw Materials:

o Human hair, pig bristles, bird
feathers, or hooves are collected as
the source of cysteine.

o Pigbristles and bird feathers are
common sources because they
contain high levels of keratin, which
is rich in cysteine.

Mostly
synthesized

(formerly
animal-derived)
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2. Keratin Hydrolysis:

o The raw materials undergo
hydrolysis, where strong acids such
as hydrochloric acid are used to
break down keratin (the protein
found in hair, feathers, and hooves)
into its amino acid components,
including cysteine.

o The acidic hydrolysis process breaks
the disulfide bonds in keratin,
releasing cysteine from the protein
structure.

3. Extraction and Purification:

o The mixture containing cysteine is
then filtered and purified using
techniques such as filtration,
centrifugation, or precipitation.

o Cysteine is extracted and crystallized
to achieve a pure form suitable for
use in pharmaceuticals, food
additives, or other industrial
applications.

4, Final Product:

o The purified cysteine is dried and
packaged, usually in powder or tablet
form, This product is used in various
industries, including as a food
additive (E920), where it is added to
bread products as a dough
conditioner.

Production Process (Synthetic Cysteine):
1. Microbial Fermentation:

o Modern production of cysteine
increasingly uses microbial
fermentation. In this process,
genetically modified bacteria (such as
Escherichia coli) are used to produce
cysteine.

o The bacteria are engineered to

express the cysteine-producing
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enzyme. During fermentation, the
bacteria metabolize glucose or other
carbon sources to produce cysteine.

2. Fermentation and Harvesting:

o The fermentation process takes place
in large bioreactors, where the
bacteria are cultivated under
controlled conditions to maximize
cysteine production.

o Once fermentation is complete, the
cysteine is extracted from the culture
broth and purified.

3. Purification:

o The cysteine is purified through
filtration and chromatography to
remove impurities and bacterial cells.

o After purification, cysteine is
concentrated into a crystalline or
powdered form,

4. Final Product:

o The final product is a high-purity
cysteine that can be used in food,
cosmetics, pharmaceuticals, and
other applications. It is often used as
an alternative to animal-derived
cysteine, especially for consumers
seeking vegan or vegetarian options.

Uses of Cysteine:

e Pharmaceuticals: Cysteine is used in
acetylcysteine, a drug used to treat
acetaminophen (paracetamol) overdose and
to break down mucus in the lungs.

e Food Industry: Cysteine is used as a dough
conditioner in baked goods, helping to
improve dough texture and handling (E920).
It is also used to produce artificial flavours
such as those found in savory snacks.

e Cosmetics: Cysteine is used in hair

treatments and other cosmetic products due
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to its role in maintaining the structure and
strength of keratin.
Islamic Perspective:
Animal-Derived Cysteine:
e Source: Pig Bristles:

o If cysteine is derived from pig
bristles, it is considered haram in all
Sunni schools of thought, as pork and
its by-products are forbidden,
regardless of the processing involved.

e Source: Human Hair:

o Historically, cysteine was also
derived from human hair,
particularly from barbershops or
salons in certain regions.

o The permissibility of cysteine derived
from human hair is debated. Some
scholars argue that human body
parts should not be used in food or
medicine, while others may allow it if
it is heavily processed and purified.

e Source: Feathers or Hooves:

o If the cysteine is derived from
feathers or hooves of halal animals
(e.g., chickens or cows), then its
permissibility depends on whether
the animal was slaughtered
according to halal methods.

o Hanaft: If the feathers or hooves
come from a dead animal, they are
likely considered pure, as long as
there is no blood or moisture.

o Maliki: All parts of a dead animal,
including feathers or hooves, would
be considered impure.

o Shafi1 and Hanbali: Feathers and hair
are pure, but bones and hooves are
impure.

Synthetic Cysteine:
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e Synthetic cysteine produced through
microbial fermentation is generally
considered halal and pure, as it does not
involve animal or human sources. This form
of cysteine is widely accepted across all Sunni
schools of thought, making it a more ethical
and permissible alternative. Majority is now
manufactured synthetically and is
permissible.

Elastin

Bovine or porcine connective tissues

Elastin is a protein found in the connective tissues of
animals, particularly in their skin, blood vessels, and
ligaments. It is known for its elasticity, allowing
tissues to resume their shape after stretching. In the
pharmaceutical, cosmetic, and medical industries,
elastin is used in skin-care products and other
formulations.

Source:

e Bovine (cow) and porcine (pig) connective
tissues, such as the aorta, skin, and ligaments,
are the primary animal sources of elastin.

e Elastin can also be sourced from marine
animals, such as fish, but this is less common.

Production Process:

1. Collection of Raw Materials:

o Bovine or porcine connective tissues,
such as aortic walls, ligaments, and
dermal tissues, are collected. These
are by-products of the meat industry.

o The tissues are selected because they
have a high content of elastin fibers.

2. Preparation and Cleaning:

o The collected animal tissues are
cleaned thoroughly to remove fats,
blood, and other organic materials.

o Acid or alkaline treatments are
applied to further clean the tissues
and prepare them for elastin
extraction.

3. Hydrolysis or Enzymatic Extraction:
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o The cleaned tissues undergo
enzymatic hydrolysis or chemical
treatment to break down the
collagenous and other non-elastin
proteins, leaving behind elastin.

o Proteolytic enzymes are used to
selectively break down the non-
elastin proteins while preserving the
elastin fibers.

o Insome cases, alkaline hydrolysis
with sodium hydroxide is employed
to separate elastin from other
proteins.

4. Purification:

o The elastin is then purified using
techniques like filtration and
centrifugation to remove impurities,
other proteins, and unwanted
material.

o The purified elastin is typically a
powder or liquid extract, depending
on its intended use.

5. Drying and Processing:

o The purified elastin is then dried
using spray drying or freeze drying
to produce a powder form that can be
incorporated into cosmetics,
supplements, or medical products.

o Alternatively, elastin may remain in a
liquid form for use in certain topical
formulations.

Uses of Elastin:

e Cosmetics: Elastin is widely used in anti-
aging creams, moisturizers, and skin serums.
It is believed to improve skin elasticity and
reduce the appearance of wrinkles.

e Medical applications: Elastin is used in tissue
engineering and wound healing products,
where its elastic properties can help in skin

regeneration and tissue repair.
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o Pharmaceuticals: Elastin may be used as an
excipient in certain drug formulations to
improve skin absorption or tissue elasticity.

Islamic Perspective:
Bovine-Derived Elastin:

e From live animals:

o If elastin is extracted from body parts
with blood, such as skin or
connective tissues, all Sunni schools
agree that this is impure.

e From dead animals:

o Hanafi School:

Elastin derived from dead animals
not slaughtered according to Shari‘ah
is considered najis (impure) and
haram for consumption or topical
use, unless it undergoes complete
transformation (istihalah)—which
elastin typically does not. If sourced
from a halal-slaughtered animal or
from bones only, it is permissible.

o Maliki School:

The Malikis consider animal
derivatives from carrion as impure,
including bones, hides, and
connective tissue—unless the animal
was slaughtered properly. Elastin
from such sources is haram and najis,
both for consumption and topical
use, unless derived from a halal-
slaughtered animal.

o Shafiq School:

The Shafis are strict on purity. Any
part of a non-slaughtered or haram
animal is considered impure,
including derivatives like elastin. It is
haram unless sourced from a halal-
slaughtered animal.

o Hanbali School:
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Similar to the Shafiis, the Hanbalis
view non-halal animal derivatives as
impure and forbidden, and do not
permit their use in food, medicine, or
cosmetics unless slaughtered
according to Islamic law. Elastin from
non-halal sources is therefore not
allowed.

Porcine-Derived Elastin:

e Elastin derived from pigs is considered haram
and impure across all Sunni schools, as pork
and its derivatives are impermissible for
consumption or use in any form.

Marine-Derived Elastin:

e Elastin derived from fish or marine animals is

generally considered halal across all Sunni

schools, as most marine animals are

permissible.
Estradiol Fully synthesized or derived from horse urine Mostly
Estradiol is a hormone that belongs to the estrogen synthesized,

group and is primarily used in hormone replacement ESSUEE iHEIE
therapies (HRT), contraceptives, and to treat certain (3947 RT3
medical conditions related to hormonal imbalances.  [EI§IE)

It can be derived from animal sources or produced
synthetically.

Source:

e Animal-derived estradiol: Historically,
estradiol was extracted from the urine of
pregnant mares (horses), particularly in the
production of Premarin, a form of estrogen
replacement therapy.

o Synthetic estradiol: Today, most estradiol is
synthetically produced through chemical
synthesis or bioidentical hormone
manufacturing, making it more widely used
and accepted.

Production Process (Animal-Derived Estradiol):

1. Collection of Urine:

o Pregnant mares' urine is the primary

source of natural estradiol in the
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traditional method. The urine is
collected from mares kept in farms.

o The high concentration of estrogen
in the urine of pregnant mares
provides the raw material for the
production of Premarin and other
hormone therapies.

2. Extraction and Purification:

o The collected urine undergoes a
series of filtration and purification
processes to extract and concentrate
the estrogen compounds, including
estradiol.

o Chemicals are used to isolate estrone,
equilin, and other estrogenic
compounds from the urine.

o The estrogens are then further
refined to produce estradiol in a
usable form for medical treatments.

3. Formulation:

o After purification, the estradiol is
processed into tablets, creams,
patches, or injectables for use in
hormone replacement therapy (HRT)
or other medical treatments.

Production Process (Synthetic Estradiol):
1. Chemical Synthesis:

o Synthetic estradiol is produced
through chemical synthesis using
plant sterols such as Diosgenin from
wild yam or soy. These plant-derived
precursors undergo a series of
chemical reactions to convert them
into bioidentical estradiol.

o The synthesis begins with the
extraction of sterols from the plant
source, followed by multiple steps of
chemical modification to match the
structure of human estradiol.

2. Purification:
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o After synthesis, the estradiol is
purified through filtration,
centrifugation, and chromatography
to ensure it meets the necessary
quality standards.

o This bioidentical estradiol has the
same molecular structure as human
estradiol, making it suitable for use in
hormone therapy.

3. Formulation:

o Once purified, synthetic estradiol is
formulated into creams, patches,
tablets, or injections. Bioidentical
estradiol is widely used due to its
consistency and safety compared to
animal-derived sources.

Uses of Estradiol:

e Hormone Replacement Therapy (HRT):
Estradiol is commonly prescribed to women
undergoing menopause to relieve symptoms
such as hot flashes, vaginal dryness, and to
prevent osteoporosis.

e Contraceptives: Estradiol is often combined
with progestins in oral contraceptives to
regulate the menstrual cycle and prevent
pregnancy.

e Gender-Affirming Hormone Therapy:
Estradiol is used in transgender women
undergoing gender-affirming hormone
therapy to develop female secondary sexual
characteristics.

e Treatment of Hormonal Disorders: Estradiol
is used to treat conditions related to estrogen
deficiency, such as hypogonadism and
delayed puberty.

Islamic Perspective:
Animal-Derived Estradiol (Premarin from Pregnant
Mares' Urine):

e Source: Pregnant Mares' Urine:
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o The use of animal-derived estradiol,
specifically from horse urine, may
raise concerns across all Sunni
schools of thought due to the source
and method of collection.

o Hanafi School:

According to the Hanafis, horse meat
is permissible to eat—this is the
position of Aba Yasuf and
Muhammad al-Shaybani, while Aba
Hanifah himself considered it
makriih tanzihi (discouraged). As for
urine, it is generally considered
impure, but if the animal is edible, its
urine is classified as a light impurity
(najasa mukhaffafah). On this basis,
horse urine would be a light impurity
if the horse is considered edible.
Therefore, estrogen extracted from
horse urine would be impure but less
severe, and may be used under need.

o Maliki School:

In the Maliki school, horse meat is
prohibited, not because of an
intrinsic impurity, but due to its
being honoured and reserved for
jihad. Despite this, horses are not
considered impure animals, so their
urine is technically pure (tahir).
However, the use of horse urine or its
derivatives like estrogen is still
prohibited due to the principle of
repulsiveness (khaba’ith)—things
that are repugnant, even if pure, are
not to be consumed. Therefore,
estrogen from horse urine, while not
najis, would still be haram to
consume based on its origin and
repulsiveness.

o Shafi School:

250



The Shafi‘is consider all urine to be
impure, regardless of whether the
animal is lawful to eat. Although
horse meat is permissible, horse
urine is najis, and substances derived
from it retain this impurity.
Consequently, estrogen extracted
from horse urine is considered
impure and prohibited, whether for
ingestion or other uses.

o Hanbali School:

The Hanbalis permit eating horse
meat, and some opinions regard the
urine of edible animals as pure.
However, in practice, urine and
excrement—even if technically
pure—are prohibited to consume due
to their repulsive nature (khaba’ith).
Thus, even if horse urine is not najis
according to the stricter technical
definition, its use is not allowed,
especially when intended for
consumption. Estrogen derived from
it would therefore be prohibited.
Ethical Concerns: Beyond Islamic rulings, there are
ethical concerns regarding the treatment of horses in
producing Premarin, which has led to a shift toward
synthetic estradiol.
Synthetic Estradiol:

e Synthetic estradiol is produced through
chemical processes from plant sources (wild
yam or soy) or through recombinant DNA
technology, which involves no animal
products or impure sources.

o Halal: Since synthetic estradiol is
derived from plant-based or
biotechnological sources, it is
generally considered halal and
permissible in all Sunni schools of
thought.
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o Widely Accepted: Given that
synthetic estradiol is bioidentical to
the hormone naturally produced by
the human body and does not involve
impure substances, it is widely used
and accepted by Muslims for medical
purposes.

11

Gelatine

Bovine or porcine collagen Animal-
Gelatine is a protein derived from the collagen found RSBV

in animal skin, bones, and connective tissues. It is (bovine/porcine
widely used in food, pharmaceuticals, and cosmetics — [REIEEE]

due to its gelling, stabilizing, and thickening
properties. Gelatine can be sourced from various
animals, most commonly bovine (cow), porcine (pig),
or fish. Its permissibility in Islamic law depends on
the source and how it is processed.

Source:

e Bovine (cow): Gelatine can be derived from
the skin, bones, and connective tissues of
COWS.

e Porcine (pig): Gelatine is also commonly
derived from pigskin and bones.

e Fish: Fish-derived gelatine is an alternative
source, especially for those avoiding pork
and beef.

Production Process:

1. Collection of Raw Materials:

o Gelatine is produced from the skin,
bones, and connective tissues of
animals, often as by-products of the
meat industry.

o These animal parts are rich in
collagen, a key structural protein
that can be converted into gelatine.

2. Preparation and Cleaning:

o The raw materials (usually bones or
skin) are thoroughly cleaned to
remove fats, blood, and other

impurities.
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o This process ensures that the animal
parts are free from contaminants
before gelatine extraction.

3. Hydrolysis (Acid/Alkaline Treatment):

o The cleaned raw materials undergo
hydrolysis, where they are treated
with acid (acidic process) or alkaline
solutions (alkaline process) to break
down the collagen into gelatine.

o Acid hydrolysis is used for more
delicate materials like pig skin, while
alkaline hydrolysis is often applied to
bones or bovine hides, which are
more difficult to break down.

o This step breaks the bonds in
collagen, converting it into a soluble
form that can be extracted.

4, Extraction:

o The treated material is subjected to
hot water extraction, where the
gelatine is separated from the
remaining solid matter.

o Multiple extractions are typically
performed at different temperatures
to maximize gelatine yield.

o The resulting gelatine solution is
filtered to remove impurities and
non-gelatine materials.

5. Purification:

o The gelatine solution is further
purified through processes like
filtration, ion exchange, and
centrifugation to ensure a high-
purity product.

o The solution may also be
decolourized to improve the
appearance of the final product.

6. Concentration and Drying:

o The purified gelatine solution is

concentrated by evaporating excess
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water and then dried using methods
like spray drying or drum drying to
produce a solid form.

o The final product is often in powder,
granule, or sheet form, ready to be
used in various applications.

7. Final Product:

o The gelatine is packaged and sold for
use in food products (like jellies,
gummies, marshmallows),
pharmaceuticals (capsules, tablets),
and cosmetics (creams, masks).

Uses of Gelatine:

e Food Industry: Gelatine is used as a gelling
agent in products like gummies,
marshmallows, jellies, and desserts.

e Pharmaceuticals: It is used to make gel
capsules, coatings for tablets, and vitamin
supplements.

e Cosmetics: Gelatine is used in skin creams,
hair products, and face masks for its
thickening and moisturizing properties.

Islamic Perspective on Gelatine:
Bovine-Derived Gelatine:

e From Halal-Slaughtered Animals:

o Hanafi, Shafi‘, Maliki, and Hanbali
schools generally agree that gelatine
derived from cows that are
slaughtered according to Islamic law
(halal) is halal and permissible for
consumption.

o Bovine gelatine from halal-
slaughtered cows is widely accepted
in the Muslim community.

e From Non-Halal Slaughtered Animals:

o If the cow is not slaughtered
according to halal standards (e.g.,
non-Islamic methods), the
permissibility of bovine gelatine

varies:
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* Hanafi and Maliki: Some
scholars argue that if the
gelatine undergoes istihalah
(a complete transformation
process that changes the
substance's properties), it
may be considered pure and
permissible. This view allows
for some flexibility but most
are of opinion that it has not
undergone istihala.

= Shafif and Hanbali: These
schools are generally stricter,
considering gelatine derived
from non-halal slaughtered
cows to be impure and
haram, even after processing.

Porcine-Derived Gelatine:

o Pig-derived gelatine is haram and impure in
all Sunni schools of thought, regardless of
how it is processed.

e Porkand all its derivatives are considered
impermissible, and this includes gelatine
made from pigskin or bones. Therefore,
gelatine from pigs cannot be used in halal
food, pharmaceuticals, or cosmetics.

Fish-Derived Gelatine:

e Gelatine derived from fish is generally
considered halal and pure across all Sunni
schools of thought.

e Since most fish are halal, fish-derived
gelatine provides an alternative for Muslims
who avoid bovine and porcine gelatine. This
type of gelatine is often used in halal and
kosher products.

e There is no significant dispute over the
permissibility of fish gelatine, making it an
acceptable source in all Islamic schools.

Tanning Process and Gelatine (Bovine Skin):
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e Tanning of animal hides (particularly in the
Hanafi and Shafi‘i schools) can purify the
skin of non-halal animals, potentially making
the gelatine derived from tanned bovine skin
permissible for use besides consumption.

o Hanafi scholars generally accept both
dabgh al-haqiqi (chemical tanning)
and dabgh al-hukmi (exposure to
sun/dust) for purification.

o Shafi scholars accept only dabgh al-
haqiqi for purification, meaning the
skin must be processed in a way that

fully removes impurities.
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Glucosamine

Glucosamine is a naturally occurring compound
found in cartilage, which is used to support joint
health. It is commonly used in dietary supplements
to treat osteoarthritis and other joint-related
conditions. Glucosamine is primarily derived from
aquarian animal sources, but it can also be
synthesized using alternative methods.

Source:

e Animal-derived glucosamine: Traditionally,
glucosamine is extracted from the
exoskeletons of shellfish such as shrimp,
crabs, and lobsters.

e Vegetarian and synthetic glucosamine:
Glucosamine can also be produced through
fermentation of fungi or synthetically
manufactured, providing an alternative for
those avoiding animal products.

Production Process (Animal-Derived Glucosamine):

1. Collection of Shellfish Exoskeletons:

o The production of glucosamine
begins with the collection of shellfish
waste, primarily the shells from
shrimp, crabs, and lobsters. These
shells are rich in chitin, a
polysaccharide that forms the
structural component of the
exoskeleton.

Shellfish
(shrimp, crab)

Animal-
derived

(crustacean
shells)
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o These shells are often obtained as a

by-product of the seafood industry.
2. Deacetylation of Chitin to Glucosamine:

o The shells undergo a process called
deacetylation to convert chitin into
glucosamine.

o First, the shells are cleaned and
ground into small pieces.

o They are then treated with a strong
alkaline solution such as sodium
hydroxide (NaOH) at high
temperatures. This process removes
the acetyl groups from chitin,
turning it into glucosamine.

o This results in glucosamine
hydrochloride or glucosamine
sulfate, depending on the acid used in
the final step of the process.

3. Purification:

o After deacetylation, the glucosamine
is purified through filtration and
precipitation techniques to remove
other organic and inorganic
materials, ensuring a high
concentration of glucosamine.

o The purified glucosamine is then
dried and processed into its final
form, usually powder, tablets, or
capsules for use in dietary
supplements.

Production Process (Vegetarian and Synthetic
Glucosamine):
1. Fungal Fermentation:

o Vegetarian glucosamine is produced
through the fermentation of fungi,
such as Aspergillus niger or other
microorganisms. In this process, the
fungi are grown in large
fermentation tanks, where they
produce glucosamine.
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2.

o The chitin produced by fungi is
chemically similar to that found in
shellfish, making it a viable source
for glucosamine extraction.

Synthetic Production:

o Glucosamine can also be synthesized
in the lab through chemical
processes that use glucose or fructose
as the starting material.

o Through a series of chemical
reactions, these sugars are converted
into glucosamine without using any
animal or fungal sources.

o This synthetic method results in a
bioidentical glucosamine that is
chemically identical to the
glucosamine found in animal
exoskeletons but is free from animal
products.

Uses of Glucosamine:

Joint Health Supplements: Glucosamine is

primarily used to support joint health by
promoting the production of cartilage and
maintaining its elasticity. It is commonly
used to manage osteoarthritis, helping to
reduce pain and improve joint function.
Cosmetics: Glucosamine is also used in some
skincare products to promote skin elasticity
and support skin repair.

Pharmaceuticals: It is sometimes
incorporated into pharmaceutical
formulations for joint health and to slow
cartilage degeneration in arthritis patients.

Islamic Perspective on Glucosamine:

Shellfish-Derived Glucosamine:

Halal Status:
o Shellfish, such as shrimp and crabs,
are generally considered halal in
most Sunni schools of thought.
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* Hanaft: Shellfish such as
shrimp and crab are
considered halal by most, so
glucosamine derived from
their exoskeletons is
permissible.

» Shafiq, Maliki, and Hanbali:
All three schools generally
consider all seafood,
including shellfish, to be
halal, making glucosamine
from these sources
permissible.

o Fungi-Derived Glucosamine:
Glucosamine derived from fungi is
also considered halal in all Sunni
schools, as fungi are permissible and
considered pure (tahir).

Impurity Concerns:

o The chitin in the shellfish
exoskeletons, from which
glucosamine is derived, is considered
pure (tahir) as it is not the flesh or
blood of the animal. Therefore,
glucosamine derived from the shells
is permissible across all Sunni

schools.

Synthetic Glucosamine:

Synthetic glucosamine is produced without
the use of any animal products, making it a
halal and vegetarian-friendly option.

o Since it is produced from glucose or
fructose, synthetic glucosamine is
considered permissible in all Sunni
schools, as it does not involve any
najis (impure) substances.

o This option is particularly suitable
for those seeking alternatives to
animal-derived products or who have
shellfish allergies.
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Glycerin (Glycerol)

Glycerin, also known as glycerol, is a colourless,

odourless, viscous liquid used in a wide range of

products including foods, pharmaceuticals,

cosmetics, and industrial goods. It functions as a

humectant, solvent, and preservative.

Source:

Animal-Derived Glycerin: Traditionally,
glycerin is obtained as a by-product of the
saponification (soap-making) or biodiesel
production processes, using animal fats such
as beef tallow or pork lard.

Plant-Derived Glycerin: Increasingly
common, especially in food and
pharmaceuticals, where glycerin is sourced
from vegetable oils like palm, soy, or coconut
oil.

Synthetic Glycerin: Manufactured through
petrochemical processes, typically using
propylene, and not derived from living
organisms.

Production Process (Animal-Derived Glycerin):

1.

2.

3.

Collection of Animal Fats:

o Animal fats (typically from cows or
pigs) are collected from meat
processing facilities.

o These fats are a by-product of meat
and leather industries.

Saponification or Hydrolysis:

o Fats are treated with an alkali (like
sodium hydroxide) or water at high
temperature and pressure.

o This breaks down triglycerides into
fatty acids (used in soaps or
biodiesel) and glycerol (glycerin).

Separation and Purification:

o Glycerol is separated from fatty acids
and then purified through
distillation, filtration, and chemical

Historically
from animal
fats; now plant
or synthetic
Can be animal-
derived or
plant-derived
(from oils)
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4,

treatments to remove color, odor,
and impurities.
Concentration and Final Processing:

o The glycerol is concentrated to
pharmaceutical or food-grade
standards.

o Itis then tested for purity, safety, and
compliance with regulatory
standards before being formulated
into products.

Production Process (Plant-Based or Synthetic

Glycerin):

Plant-Based: Vegetable oils undergo similar
hydrolysis or transesterification processes as
animal fats, producing glycerin that is
chemically identical to animal-based
glycerin.

Synthetic: Produced from petrochemicals
(e.g., propylene) via chemical synthesis. The
resulting glycerol is not biologically derived
and is free from any animal components.

Uses of Glycerin:

Pharmaceuticals: Used in cough syrups,
laxatives, capsules, and skin products.

Foods: Serves as a sweetener, humectant, and
solvent in processed foods and drinks.
Cosmetics: Found in lotions, creams, soaps,
and toothpaste.

Industrial: Used in antifreeze, plastics, and

chemical intermediates.

Islamic Perspective:

Animal-Derived Glycerin:

If derived from halal-slaughtered animals, it
is permissible in all schools.

If derived from non-halal-slaughtered
animals (e.g., conventional beef or pork
sources), then:

261




Hanafi: Considered impure and
impermissible, unless complete
chemical transformation (istihalah)
occurs—which is debated in the case
of glycerin. Majority onsider no
istihala has occurred.

Shafii: Generally consider such
glycerin impure and impermissible.
Maliki: More open to recognizing
chemical transformation. If glycerin
is shown to have undergone
istihalah, it may be permitted even if
from an impure source. But most
consider no istihala.

Hanbali: Generally consider such
glycerin impure and impermissible.

Plant-Based or Synthetic Glycerin:

e Unanimously considered halal by all four

Sunni schools.

e Widely used in halal-certified products,

especially when labeled as “vegetable

glycerin.”

15

Heparin

Heparin is a widely used anticoagulant (blood

thinner) in medicine. It is primarily derived from

animal tissues, especially from the intestinal mucosa

of pigs and occasionally cows. It is used to prevent

and treat blood clots in medical conditions such as

deep vein thrombosis (DVT), pulmonary embolism,

and during surgeries to prevent clotting in catheters

and dialysis.
Source:

e Porcine (pig) intestinal mucosa: The most

common source of commercial heparin.

e Bovine (cow) lung or intestinal mucosa: Used

less frequently but still a source of heparin in

some countries.

e Synthetic heparin: Advances in technology

have led to the development of synthetic

forms of heparin, although animal-derived

Animal-

derived (pig

intestines)
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heparin is still the most commonly used
form.
Production Process:
1. Animal-Derived Heparin (Porcine or Bovine):
1. Collection of Animal Tissues:

o The raw material for heparin
production is primarily collected
from the intestinal mucosa of pigs
(and, in some cases, cows). This
mucosa is a by-product of the meat-
processing industry.

o The mucosal tissues are harvested
from slaughtered animals during
meat processing.

2. Extraction of Heparin:

o The mucosal tissues are subjected to
extraction processes to isolate the
heparin. The process typically
involves treating the tissues with
enzyme digestion or chemical
extraction to release the heparin
from the tissue matrix.

o Enzymatic hydrolysis is used to break
down the complex polysaccharides in
the mucosa, releasing the active
heparin molecules.

3. Purification:

o The extracted heparin is then
purified through various processes
such as filtration, precipitation, and
chromatography. These steps remove
impurities, other proteins, and
unwanted substances, ensuring a
high-purity product suitable for
medical use.

o The purification process is critical to
remove any potential contaminants,
including viruses or bacteria, making
the final product safe for intravenous
use.
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4. Sterilization:

o Once purified, the heparin undergoes
sterilization to ensure that it is free
from any microbial contamination.
The sterilized product is typically
formulated as a liquid or freeze-dried
powder for injection or use in IV
infusions.

5. Quality Control:

o The final product undergoes rigorous
testing to ensure its potency, purity,
and safety. Regulatory authorities
such as the FDA (U.S.) or EMA
(Europe) enforce strict standards for
the production of heparin to ensure
patient safety.

2. Synthetic Heparin:
e Low Molecular Weight Heparin (LMWH):

o Synthetic or semi-synthetic versions
of heparin, such as low molecular
weight heparin (LMWH), are derived
from the chemical modification of
natural heparin. LMWH is used for
specific medical indications where a
more predictable anticoagulant effect
is required.

o Fully Synthetic Heparin:

o There is also research into fully
synthetic heparin that does not rely
on animal sources. However, most
synthetic heparin is still produced as
a derivative of animal-extracted
heparin or through chemical
processes that mimic the natural
structure of the heparin molecule.

Uses of Heparin:
e Anticoagulation: Heparin is widely used to
prevent and treat blood clots. It is especially

important in surgeries, dialysis, and during
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the treatment of conditions like deep vein
thrombosis (DVT) and pulmonary embolism.

e Medical Procedures: It is used to prevent
clotting during catheterizations, dialysis, and
open-heart surgery.

e Pharmaceuticals: Heparin is included in
various injectable drugs or IV infusions to
manage clotting risks in hospitalized
patients.

Islamic Perspective on Heparin:
Porcine-Derived Heparin:

e From Pig Intestinal Mucosa:

o Heparin derived from pig sources is
haram according to all Sunni schools
of thought, as pork and all its
derivatives are considered impure
and impermissible (najis). This
applies regardless of how the product
is processed or purified.

o The use of porcine-derived heparin is
generally not permissible unless
there is medical necessity and no
viable halal alternatives are available.
In such cases, the principle of
dartirah (necessity) may apply,
allowing its use if it is the only real
option or life-saving option and no
alternatives exist. This is generally
accepted across all Sunni schools
when there is no other option
available.

Bovine-Derived Heparin:

e From Halal-Slaughtered Cows:

o Bovine-derived heparin is halal if the
cow is slaughtered according to
Islamic law (halal). The intestinal
mucosa and other parts of the animal
used to extract heparin are

permissible if the animal has been
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slaughtered following proper Islamic
guidelines.
e From Non-Halal Slaughtered Cows:

o If the cow is not slaughtered
according to halal standards, the
permissibility of bovine-derived
heparin becomes more complicated:

» Hanafi and Maliki,: Some
scholars argue that if the
heparin undergoes istihalah
(complete chemical
transformation), it could be
considered pure and
permissible. However, this is
subject to debate and most
are of opinion it has not
undergone istihala.

= Shafif and Hanbali: These
schools generally maintain
that products derived from
animals not slaughtered
according to Islamic law
remain impure and haram,
even if they undergo
extensive processing.

Synthetic Heparin:
o Synthetic and Low Molecular Weight
Heparin:

o If synthetic heparin or low molecular
weight heparin (LMWH) is produced
through non-animal sources or
chemical synthesis, it is considered
halal and permissible in all Sunni
schools of thought.

o This form of heparin is increasingly
used in modern medicine, offering a
halal alternative to those seeking to
avoid animal-derived products.
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Heparinoids

Heparinoids are a class of medications that are Animal-
structurally similar to heparin and are primarily used JReES¥AZ=s H{eJT
as anticoagulants and anti-inflammatory agents. intestines)
They are often employed in the treatment of
thrombosis, varicose veins, hemorrhoids, and other
conditions involving blood clotting or inflammation.
Heparinoids can be derived from animal sources, or
they can be synthesized in a laboratory to mimic the
effects of natural heparin.

Source:

e Natural heparinoids: Derived from animal
tissues, such as the intestinal mucosa of pigs
and cows, similar to heparin.

o Synthetic heparinoids: Produced through
chemical processes to mimic the structure
and function of natural heparin without
using animal products.

Types of Heparinoids:

e Dermatan sulfate

e Chondroitin sulfate

e Low molecular weight heparins (LMWH)

e Semi-synthetic and synthetic heparinoids

Production Process:
1. Animal-Derived Heparinoids:

e Source: Similar to heparin, natural
heparinoids are primarily derived from the
intestinal mucosa of pigs or cows.

e Extraction: The heparinoid is extracted from
the animal tissue using enzymatic digestion
or chemical extraction. The extraction
method is similar to that used for heparin,
where the intestinal lining or lung tissue of
animals is processed to extract these
anticoagulant compounds.

e Purification: The extracted heparinoid is
purified using filtration, chromatography,
and precipitation techniques to ensure a
product that is safe and effective for medical

use.
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e Formulation: Once purified, the heparinoids
are formulated into creams, gels, injectables,
or oral medications depending on their
intended use. They are often used topically
for treating varicose veins or hemorrhoids, as
well as intravenously for anticoagulant
therapy.

2. Synthetic Heparinoids:

e Source: Synthetic heparinoids are produced
using chemical synthesis to create
compounds that mimic the polysaccharide
structure of natural heparins. These are often
referred to as low molecular weight
heparinoids.

e Production: Through complex chemical
processes, synthetic heparinoids are
manufactured without the need for animal
tissues. The resulting product can closely
replicate the biological effects of natural
heparinoids while avoiding the use of animal-
derived materials.

e Advantages: Synthetic heparinoids are more
consistent in quality and offer an alternative
for people seeking non-animal-based
medications. They also reduce the risk of
contamination from animal-derived sources.

Uses of Heparinoids:

e Thrombosis Prevention: Heparinoids are used
to prevent blood clots in patients with a high
risk of deep vein thrombosis (DVT) or
pulmonary embolism.

e Anti-Inflammatory Treatment: Topical
heparinoid creams and gels are used to treat
bruises, varicose veins, phlebitis, and
hemorrhoids by reducing inflammation and
improving circulation.

e Post-Surgical Anticoagulation: Heparinoids
are used post-surgery to reduce the risk of
blood clots forming in veins, particularly

after orthopedic procedures.
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Islamic Perspective on Heparinoids:
Animal-Derived Heparinoids:

e Porcine-Derived Heparinoids:

o Heparinoids derived from pig tissues
are considered haram in all Sunni
schools of thought, as pork and its
derivatives are considered impure
and impermissible. This applies to
any medications derived from pigs,
regardless of their medical utility.

o Incases of medical necessity where
no viable alternatives are available,
porcine-derived heparinoids may be
permitted under the principle of
dariirah (necessity) if they are life-
saving or essential for health.

e Bovine-Derived Heparinoids:

o Heparinoids derived from bovine
sources are considered halal if the
cow was slaughtered according to
Islamic law. However, if the animal
was not slaughtered in accordance
with halal practices, the use of
bovine-derived heparinoids is
generally haram.

o Hanafi scholars may allow their use if
the product undergoes istihalah (a
complete transformation process),
where the substance is chemically
transformed and no longer resembles
its original impure form. However,
this is not a widely accepted view
across all schools.

Synthetic Heparinoids:

e Synthetic heparinoids, which are produced
without the use of animal products, are
considered halal and permissible in all Sunni
schools of thought.

o Since synthetic heparinoids do not

contain any animal-derived
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ingredients and are produced
entirely through chemical processes,
they offer a halal alternative to
animal-based heparinoids.

17

Hyaluronic Acid

Hyaluronic Acid (HA) is a naturally occurring
substance found in the connective tissues of humans
and animals, particularly in the skin, joints, and eyes.
It is known for its ability to retain moisture and is
widely used in cosmetics, pharmaceuticals, and
medical treatments. Hyaluronic acid can be derived
from both animal and synthetic/fermentation
sources, with the latter becoming increasingly
common.

Source:

e Animal-derived hyaluronic acid:
Traditionally extracted from rooster combs
(the red flesh on top of a rooster’s head).

e Fermentation-derived hyaluronic acid:
Produced through the bacterial fermentation
of Streptococcus species. This method is now
more widely used due to concerns over
animal sourcing and allergens.

Production Process:
1. Animal-Derived Hyaluronic Acid (Rooster Combs):

e Source: The primary source for animal-
derived hyaluronic acid is the rooster comb,
which is rich in HA.

e Extraction Process:

1. Collection of Rooster Combs: Rooster
combs are collected from poultry
farms as a by-product of the poultry
industry.

2. Mechanical Processing: The rooster
combs are mechanically processed
and ground into small pieces.

3. Enzymatic Extraction: The ground
rooster combs are subjected to
enzymatic hydrolysis, where
enzymes are used to break down the

Mostly
synthesized,

some animal-
derived
(rooster combs)
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proteins and other components,
leaving behind hyaluronic acid.
Purification: The extracted
hyaluronic acid is purified through
filtration and precipitation processes
to remove any remaining impurities,
including proteins, fats, and other
contaminants.

Sterilization: The purified hyaluronic
acid is sterilized to ensure it is free
from any pathogens, making it
suitable for medical and cosmetic
use.

Final Product: The purified hyaluronic acid is

then formulated into cosmetic serums,

injectable fillers, eye drops, or supplements.

2. Fermentation-Derived Hyaluronic Acid:

Source: Hyaluronic acid can also be produced

through bacterial fermentation. This method

uses non-animal sources, particularly

Streptococcus or Lactococcus bacterial

strains, which are genetically modified to

produce hyaluronic acid.

Fermentation Process:

1.

Bacterial Fermentation: The bacteria
are cultured in large fermentation
tanks, where they metabolize a
nutrient-rich medium (usually
glucose or sucrose) to produce
hyaluronic acid as a by-product.
Extraction: The hyaluronic acid is
extracted from the bacterial culture
by centrifugation and filtration.
Purification: The extracted HA
undergoes filtration, precipitation,
and ultrafiltration to remove
bacterial residues and other
impurities, ensuring high purity.

271




4. Sterilization: The purified HA is
sterilized to make it safe for
pharmaceutical and cosmetic use.

e Final Product: The fermentation-derived HA
is then processed into its final form for use in
skincare products, injectable fillers, eye
drops, and pharmaceuticals.

Uses of Hyaluronic Acid:

e Cosmetics: HA is widely used in anti-aging
serums, moisturizers, and facial masks due to
its ability to retain moisture, plump the skin,
and reduce the appearance of fine lines.

e Medical Applications: HA is used in injectable
fillers for aesthetic treatments, eye drops for
dry eyes, and as a lubricant in joint injections
to treat conditions like osteoarthritis.

e Pharmaceuticals: It is used as a component in
wound healing products due to its ability to
promote tissue regeneration and maintain
moisture in wound sites.

Islamic Perspective on Hyaluronic Acid:
Animal-Derived Hyaluronic Acid:

e Source: Rooster Combs:

o Halal Status: The use of rooster
comb-derived hyaluronic acid is
generally halal if the rooster is
Islamically slaughtered as it is
permissible to consume and if the
process involves no impure
substances.

o Shafi‘l, Hanbali : However, if the
rooster was not slaughtered in a halal
way, it would be considered impure
and haram according to the these
schools.

o Hanafi and Maliki,: There is more
flexibility in the HanafT school if the
product undergoes istihalah
(chemical transformation) or derived
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from bone and joints or skin, it may
be considered pure and permissible.

Fermentation-Derived Hyaluronic Acid:
e Halal Status:

o

Hyaluronic acid produced through
bacterial fermentation is considered
halal in all Sunni schools of thought,
as it does not involve any animal-
derived ingredients.

This method of production avoids the
concerns associated with animal
sources, making it suitable for those
seeking halal-certified products.
Non-Animal-Based: Since no animal
tissues are involved in this process,
fermentation-derived hyaluronic
acid is widely accepted as halal, and
it is preferred by those who avoid
animal-based products.

18

Insulin (Porcine)

Porcine insulin is a type of insulin derived from the

pancreas of pigs. It was widely used before the

development of human insulin and synthetic insulin

through recombinant DNA technology. Insulin is

essential for managing diabetes by controlling blood

sugar levels in individuals whose bodies cannot

produce or properly use insulin.

Source:

e Porcine pancreas: The insulin is extracted

from the pancreas of pigs, which are typically

sourced from the meat processing industry.

Production Process:

1. Collection of Pancreas:

o

The pancreatic glands are collected
from pigs during the slaughter
process. The pancreas is a rich source
of insulin, which is used to regulate
blood sugar levels.

2. Extraction of Insulin:

o

The pancreatic glands are
mechanically processed and
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extracted to isolate crude insulin.
This process often involves acidic or
enzymatic digestion of the pancreas
to break down tissues and release
insulin,

3. Purification:

o The crude insulin is then subjected to
a series of purification steps, such as
filtration, chromatography, and
precipitation to remove impurities
and other proteins. The goal is to
obtain a high-purity insulin suitable
for medical use.

o This results in porcine insulin with a
structure that is similar, but not
identical, to human insulin. Porcine
insulin differs from human insulin by
one amino acid.

4. Formulation:

o The purified insulin is formulated
into injectable solutions. The insulin
may be modified into short-acting or
long-acting forms, depending on the
therapeutic needs of the patient.

5. Quality Control:

o The final insulin product undergoes
rigorous testing to ensure its safety,
purity, and potency. This ensures
that the insulin meets the necessary
standards for medical use.

Uses of Porcine Insulin:

o Diabetes Management: Porcine insulin is used
to treat Type 1 diabetes and, in some cases,
Type 2 diabetes, particularly when the body
cannot produce enough insulin or use it
effectively.

e Replacement Therapy: Before the
development of synthetic human insulin,
porcine insulin was the primary form used in

insulin replacement therapy. It was effective
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because it closely mimicked the function of
human insulin.

Islamic Perspective on Porcine Insulin:

Haram Status of Porcine-Derived Insulin:

e Porcine insulin is derived from pigs, which
are considered haram (impermissible) in all
Sunni schools of thought. Since pigs and all
their derivatives are considered impure
(najis), products made from pigs are
generally not permissible in Islam.

o Shafi‘, Maliki, Hanbali, and Hanafi schools all
agree that products derived from pigs,
including insulin, are haram due to the
impurity of pork.

Permissibility under Necessity (Dararah):

e In cases where there are no viable
alternatives, the use of porcine insulin may
be allowed under the principle of dartirah
(necessity). If a person’s life is at risk or their
health would significantly deteriorate
without the medication, Islamic law permits
the use of otherwise haram substances.

o Dariirah is a principle in Islamic law
that allows Muslims to use
impermissible substances or methods
in life-threatening or emergency
situations where there is no halal
alternative.

o This means that if synthetic or
human insulin is unavailable or
ineffective for a particular patient,
the use of porcine insulin could be
permissible until a suitable
alternative is found.

Alternatives to Porcine Insulin:

e Human insulin: Human insulin is produced
using recombinant DNA technology, and it is
now widely available. It is considered halal
because it is made using non-animal sources

and does not involve pig derivatives.

275



o Recombinant human insulin is
produced by inserting the human
insulin gene into bacteria or yeast,
which then produce insulin that is
chemically identical to natural
human insulin.

e Synthetic insulin analogs: These insulin
analogs are designed to mimic the action of
natural insulin and are produced
synthetically, making them a halal

alternative to porcine insulin.
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Iron (Haematin)

Iron (Haematin) is a form of haeme iron derived from
animal blood, particularly from haemoglobin, the
iron-containing component of red blood cells. It is
used primarily in the treatment of iron deficiency
anaemia and is also present in some dietary
supplements. Haematin is a precursor to haeme,
which is the iron-containing molecule in
haemoglobin that allows red blood cells to transport
oxygen throughout the body.

Source:

e Animal blood, typically from bovine (cow) or
porcine (pig) sources, is the most common
origin for hematin.

e It can also be synthetically produced through
chemical processes or extracted from plant-
based sources (such as haeme iron in certain
plants, though less common).

Production Process (Animal-Derived Haematin):

1. Collection of Animal Blood:

o Blood is collected from animals (such
as cows or pigs) during the
slaughtering process in meat
processing plants. Bovine sources are
preferred for halal products, but
porcine blood is also used in some
countries.

2. Isolation of Haemoglobin:

o The collected animal blood is
processed to isolate haemoglobin, the

Mostly
synthesized

(formerly
animal-derived)

276




protein that contains iron.
Hemoglobin is found in red blood
cells, and it is separated from the
plasma and other blood components.

3. Extraction of Haeme:

o Hemoglobin is broken down to
isolate the haeme group, which is the
iron-containing component
responsible for oxygen binding. The
haeme group is then chemically
processed into haematin, which is
the ferric iron form of haeme (Fe3+).

4. Purification:

o The haematin is purified using
various techniques such as filtration,
precipitation, and chromatography
to remove impurities and ensure that
the iron is of high quality for medical
or supplemental use.

5. Formulation:

o The purified hematin is then
processed into injectable solutions
for use in treating iron deficiency
anemia, or it is formulated into
capsules, tablets, or oral
supplements.

Uses of Haematin:

e Treatment of Iron Deficiency Anemia:
Hematin, as a source of haeme iron, is used to
treat patients with iron deficiency anemia,
particularly in cases where non-haeme iron
(from plant sources or synthetic
supplements) is less effective. Haeme iron is
absorbed more efficiently by the body than
non-haeme iron.

e Iron Supplements: Hematin is used in some
dietary supplements to provide a bioavailable
form of iron for individuals who need to
increase their iron intake.
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e Pharmaceuticals: Haematin is sometimes

used in certain injectable medications for

patients who require rapid restoration of

iron levels.

Islamic Perspective on Haematin:

Bovine-Derived Hematin:

e From Halal-Slaughtered Animals:

o

Bovine-derived hematin is
considered halal if it is derived from
a cow that has been slaughtered
according to Islamic law. If the
animal is slaughtered according to
halal guidelines, the blood-derived
products such as haematin are
generally permissible in all Sunni
schools of thought.

e From Non-Halal Slaughtered Animals:

o

If the cow is not slaughtered
according to halal standards, the
Hanafi and Maliki scholars may
permit the use of such products if
they undergo istihalah (a complete
transformation) where the product is
chemically transformed into a
different substance. This would allow
the use of haematin if the processing
changes its nature entirely. However,
this is debated, and many Hanafi
scholars still consider blood
derivatives impure.

Shafif and Hanbali schools generally
consider blood and blood derivatives
to be najis (impure) and haram,
making bovine-derived haematin
from non-halal sources
impermissible.

Porcine-Derived Haematin;

e Porcine-derived haematin is considered

haram by all Sunni schools of thought due to

the impurity of pork and its derivatives.
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Products derived from pigs are not
permissible in Islam, regardless of the
transformation process.

Synthetic Haematin:

e Synthetic haematin is produced through
chemical synthesis and does not involve any
animal products. If the haematin is produced
synthetically, without the use of animal-
derived ingredients, it is considered halal and
permissible across all Sunni schools of

thought.
Lactase Lactase is an enzyme that helps break down lactose, | Animal-
the sugar found in milk and dairy products, into derived

glucose and galactose, which can be absorbed by the | (bovine) or
body. It is commonly used to help individuals who microbial-
are lactose intolerant digest dairy products. Lactase | derived
can be derived from microbial, animal, or synthetic
sources.

Source:

e Microbial lactase: Produced using yeast or
fungal fermentation (e.g., from the fungi
Aspergillus niger or Kluyveromyces lactis). This
is the most common method for producing
commercial lactase.

e Animal-derived lactase: Extracted from the
small intestines of animals, particularly
calves.

e Synthetic lactase: Produced through
recombinant DNA technology using
genetically modified organisms.

Production Process:
1. Microbial Lactase (Fungal or Yeast):

e Source: Fungi (such as Aspergillus niger or
Kluyveromyces lactis) or yeasts are the primary
sources for microbial lactase production.

e Fermentation Process:

1. Fermentation: The fungi or yeast are
cultivated in large fermentation
tanks, where they are fed a nutrient-

rich medium (often sugars) to
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promote growth and enzyme
production.

Enzyme Extraction: After
fermentation, the lactase enzyme is
extracted from the culture using
centrifugation or filtration. The
microorganisms are separated from
the liquid containing the lactase.
Purification: The lactase is then
purified through processes like
precipitation and ultrafiltration to
remove any impurities, including
fungal or yeast residues, ensuring
that the lactase is safe for
consumption.

Final Product: The purified lactase is
either dried into a powder form or
processed into liquid solutions,
which can be used in dietary
supplements, lactose-free dairy
products, or tablets.

2. Animal-Derived Lactase;

Source; Lactase can also be extracted from

the small intestines of animals, such as

calves, where it naturally occurs.

Extraction Process:

1.

Collection of Animal Intestines: The
intestines are collected from
slaughtered calves, typically from the
dairy or meat industries.

Enzyme Extraction: The intestines
are processed, and the lactase
enzyme is extracted through
enzymatic digestion or mechanical
processing.

Purification: The enzyme is purified
to remove other proteins, fats, and
impurities.

Final Product: The purified lactase is
used in supplements or added to
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dairy products to reduce lactose
content.

3. Synthetic Lactase (Recombinant):

Source: Synthetic lactase is produced
through genetic engineering using
microorganisms like bacteria or yeast that
have been genetically modified to produce
the lactase enzyme.

Production Process:

1. Recombinant Technology: The
lactase gene is inserted into the
genetic material of a microorganism,
which is then cultured in large
quantities to produce lactase.

2. Fermentation and Extraction: Similar
to microbial lactase, the recombinant
microorganisms are fermented, and
the lactase is extracted and purified.

3. Final Product: The resulting lactase is
used in lactose-free products, dietary
supplements, or medications.

Uses of Lactase:

Lactose Intolerance Management: Lactase is
commonly used by individuals with lactose
intolerance to help them digest dairy
products. It can be taken in supplement form
or added to dairy products to produce
lactose-free milk, cheese, or yogurt.

Food Industry: Lactase is used in the
production of lactose-free dairy products,
where it breaks down lactose into simpler
sugars, making dairy easier to digest.
Pharmaceuticals: Lactase is also used in
certain digestive enzyme supplements to
support gut health and improve digestion.

Islamic Perspective on Lactase:

Microbial and Synthetic Lactase:

Microbial lactase (derived from fungi, yeast,
or bacteria) and synthetic lactase (produced
through recombinant DNA technology) are
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considered halal by all Sunni schools of
thought. Since these processes do not involve
any animal-derived components, microbial
and synthetic lactase are permissible for
consumption in all Islamic schools.

o These forms of lactase are widely
accepted as halal because they
involve no haram (impermissible)
substances during production and
are derived from pure sources like

microorganisms.

Animal-Derived Lactase:

Bovine lactase derived from the intestines of
halal-slaughtered calves is considered halal
as long as the calf is slaughtered according to
Islamic law.

o Hanafi and Maliki, may consider
certain transformations that occur
during processing as potentially
making the enzyme pure (tahir),
depending on the nature of the
transformation. However, many
Hanafi scholars would still avoid
animal-derived enzymes if the
animal was not slaughtered
according to Islamic law.

o Shafi, and Hanbali: Animal-derived
products are permissible if the
animal was slaughtered according to
halal guidelines. However, if the
animal was not slaughtered in a halal
manner, the lactase enzyme
extracted from it would be
considered haram.

Porcine-Derived Lactase:

Porcine-derived lactase (if produced) would
be considered haram and impermissible
across all Sunni schools of thought, as pork
and its derivatives are prohibited in Islam.
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Muslims should avoid any lactase products

derived from pigs.

21

Lanolin

Lanolin is a waxy substance derived from the

sebaceous glands of sheep manifest in the wool. It is

used in a variety of cosmetic, pharmaceutical, and

personal care products due to its moisturizing and

emollient properties. Lanolin is a common ingredient

in products like creams, ointments, lotions, and lip

balms.
Source:

e Animal-derived: Lanolin is extracted from
the wool of sheep after shearing. The wool is
processed to remove the waxy coating
(lanolin), which helps protect the sheep's
skin and wool from moisture.

Production Process:

1. Shearing of Sheep:

o The wool is collected from sheep
through the shearing process, which
is done without harm to the animal.
This is a routine part of sheep
farming to maintain the animal’s
health and hygiene.

2. Wool Scouring:

o The raw wool is subjected to scouring
(a thorough washing process) to
remove dirt, sweat, and natural oils,
including lanolin. Scouring involves
washing the wool in hot water and
using detergents to separate the
lanolin from the wool fibers.

3. Lanolin Extraction:

o The lanolin is separated from the
wool during the scouring process.
This waxy substance is then further
purified to remove impurities and
contaminants.

o The purification process involves

centrifugation and filtration to
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obtain the refined lanolin used in
consumer products.

4. Final Purification and Processing:

o After extraction, the lanolin
undergoes additional refining
processes to ensure it meets the
required purity standards for
pharmaceutical, cosmetic, or
industrial use.

o The final product is usually a thick,
yellowish, waxy substance that is
ready for use in products.

Uses of Lanolin:

e Cosmetics: Lanolin is widely used in
moisturizers, lip balms, lotions, and skin
creams due to its excellent ability to hydrate
and protect the skin.

e Pharmaceuticals: It is used in medicated
creams and ointments to treat skin
conditions like dryness, eczema, and
psoriasis. Lanolin is also used in nipple
creams for breastfeeding mothers to soothe
dry or cracked skin.

e Personal Care Products: Lanolin is commonly
found in shampoos, conditioners, and body
washes for its conditioning properties.

Islamic Perspective on Lanolin:
Animal-Derived Nature:

o Sheep wool is generally considered halal, as
the shearing process does not harm the
animal and involves only removing the wool.
Since the wool is not part of the flesh or
blood, it is regarded as pure (tahir) in all
Sunni schools of thought.

o Wool-derived products like lanolin
are considered permissible (halal) as
long as the extraction and processing
do not involve any haram substances
or unethical practices.

Cross-Contamination Concerns:
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While lanolin itself is considered halal,
concerns may arise if the product is
processed or handled in facilities where
haram substances (such as pork derivatives)
are also processed. To avoid any risk of
contamination, it is advisable to seek halal-
certified products or check with
manufacturers regarding their production
practices.

Conclusion:

Lanolin is considered halal as it is derived
from the wool of sheep in a manner that does
not harm the animal and is widely accepted
as pure (tahir) in Islam.

Halal certification may be important to
ensure that the lanolin product has not been
contaminated with haram substances during
production or processing.

For those seeking halal-compliant personal care or

pharmaceutical products, checking for halal

certification or contacting the manufacturer to

confirm production practices may be advisable when

using lanolin-containing products.

22

Lactoglobulin

Lactoglobulin is a whey protein found in milk,

primarily from cows and other mammals. It is one of

the main proteins present in whey, the liquid by-

product that remains after milk has been curdled and

strained in the cheese-making process. Lactoglobulin

is used in various food products and supplements due

to its high nutritional value and functionality.

Source:

Animal-derived: Lactoglobulin is primarily
derived from bovine (cow) milk. It is
extracted from the whey portion of milk.

Production Process:

1.

2.

Milk Collection:
o Cow's milk is collected and processed
in dairy facilities.
Separation of Whey:
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o The whey, which contains
lactoglobulin, is separated from the
curd during the cheese-making
process. Whey is the liquid part left
after the milk has been coagulated.

3. Whey Processing:

o The whey is processed to isolate the
protein content. This can be done
through methods like ultrafiltration,
microfiltration, or centrifugation to
separate the proteins (including
lactoglobulin) from other
components like lactose and fat.

4. Purification:

o The lactoglobulin is further purified,
ensuring that it contains minimal
lactose, fats, and impurities. The final
product is a protein concentrate or
isolate, typically used in food
products and supplements.

5. Drying:

o The purified lactoglobulin is usually
dried into a powder form, which can
be used in food formulations, protein
supplements, or functional foods.

Uses of Lactoglobulin:

e Food Industry: Lactoglobulin is commonly
used in protein supplements, protein bars,
sports drinks, and functional foods. It is
prized for its nutritional content and ability
to enhance the texture and stability of food
products.

e Pharmaceuticals: It is used in some
pharmaceutical formulations due to its
functional and nutritional properties.

e Supplements: Lactoglobulin is found in whey
protein supplements, commonly consumed
by athletes or individuals looking to increase
their protein intake.

Islamic Perspective on Lactoglobulin:
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Halal Status:

e Bovine-Derived Lactoglobulin: Since
lactoglobulin is derived from cow's milk, it is
generally considered halal in all Sunni
schools of thought. Milk from halal animals,
such as cows, is permissible (halal), provided
the extraction process does not involve the
use of any haram (impermissible) substances.

o Ifthe cow is alive and healthy, and
the milk is handled properly, the
resulting whey protein, including
lactoglobulin, would be halal.

Concerns with Additives or Cross-Contamination:

e Cross-contamination: If lactoglobulin is
processed or handled in a facility that also
processes haram substances (e.g., pork
derivatives or non-halal ingredients), there is
a risk of cross-contamination. In such cases,
it is advisable to ensure that the product is
halal-certified to avoid any issues.

e Additives: If lactoglobulin is part of a
processed product, it is important to check if
any haram additives, emulsifiers, or other
ingredients have been used in the final
formulation. These could affect the halal
status of the end product.

Whey and Enzyme Considerations:

e Cheese-making enzymes: One consideration
is whether the enzymes used in the cheese-
making process (where whey is separated)
are halal. Some cheeses use rennet derived
from pigs or non-halal-slaughtered animals.
If lactoglobulin is sourced from such whey, it
may be considered haram.

o Microbial or plant-based rennet is
generally considered halal, so whey
derived from cheese made with halal-
certified enzymes would be
permissible.

Conclusion:
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Lactoglobulin derived from cow's milk is

considered halal as long as the processing

does not involve any haram substances or

cross-contamination.

Halal certification ensures that the product,

including any enzymes used in the cheese-

making process (from which whey is

derived), adheres to Islamic guidelines.

To ensure compliance with Islamic dietary laws, it is

recommended to check for halal-certified products,

particularly if lactoglobulin is part of a larger food or

supplement formulation.

23

Lecithin

Lecithin is a naturally occurring fatty substance

found in various plant and animal tissues. It is widely

used as an emulsifier, stabilizer, and lubricant in the

food, pharmaceutical, and cosmetic industries.

Lecithin helps mix oil and water-based ingredients,

making it a common additive in processed foods,

supplements, and personal care products.

Source:

Lecithin can be derived from various sources,

including:

Plant-based sources: Commonly extracted

from soybeans, sunflower seeds, and

rapeseed (canola).

Animal-based sources: Lecithin can also be

extracted from egg yolks and occasionally

from animal tissues like liver.

Production Process:

1. Plant-Derived Lecithin (Soy, Sunflower, Rapeseed):

Extraction:

1. Soybeans or sunflower seeds are
processed to extract oil.

2. Lecithin is obtained during the
refining of the oil. The crude oil is
treated with water, and lecithin is
separated by centrifugation.

3. The lecithin is further purified, often

using solvents, to remove impurities
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and unwanted substances, yielding
food-grade lecithin.
2. Animal-Derived Lecithin (Egg Yolk, Animal
Tissues):

e Extraction:

1. Eggyolks are separated from the egg
white and mechanically processed to
extract lecithin.

2. TFor animal-derived lecithin, the liver
or tissues of animals are used to
extract lecithin. This method is less
common today, with most lecithin
coming from plant-based sources.

3. The extracted lecithin is purified to
remove fats, proteins, and other non-
lecithin components.

Uses of Lecithin:

e Food Industry: Lecithin is used as an
emulsifier in chocolates, baked goods,
margarine, and salad dressings to improve
texture and shelf life.

e Pharmaceuticals: Lecithin is used in capsules,
creams, and injections as a stabilizer or
emulsifier.

e Cosmetics: It is added to lotions, creams, and
hair care products for its moisturizing and
emulsifying properties.

Islamic Perspective on Lecithin:
Plant-Derived Lecithin:

e Halal Status: Lecithin derived from plant-
based sources, such as soybeans, sunflower
seeds, or rapeseed, is generally considered
halal and permissible in all Sunni schools of
thought.

o These plants are halal, and the
extraction process does not involve
any haram (impermissible)
substances, making plant-based
lecithin widely accepted.

Animal-Derived Lecithin:
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e Egg Yolk-Derived Lecithin:

o Halal Status: Lecithin from egg yolks
is halal as long as the egg comes from
a halal source (chickens or other
birds permissible to eat). Eggs from
halal animals are considered pure
(tahir) and therefore acceptable.

o However, there may be concerns
about cross-contamination during
processing, especially if the facility
handles haram substances. In such
cases, halal certification is
recommended.

e Lecithin from Animal Tissues:

o Bovine Lecithin: Lecithin from bovine
tissues is halal only if the cow is
slaughtered according to Islamic law
(halal slaughter). If the animal is not
slaughtered in a halal manner, the
lecithin would be considered haram.

o Porcine Lecithin: Lecithin derived
from pigs or other haram animals is
strictly haram in all Sunni schools of
thought. Pigs and their derivatives
are impermissible for consumption
or use in any form.

Cross-Contamination Concerns:

e Lecithin may be processed in facilities that
handle haram substances. Therefore, to avoid
cross-contamination, it is important to
ensure that the lecithin is halal-certified or
comes from a facility that follows halal
guidelines.

Conclusion:

e Plant-derived lecithin (from soy, sunflower,
or rapeseed) is halal and permissible in all
Sunni schools.

e Eggyolk-derived lecithin is also considered
halal as long as the eggs come from halal

sources.
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e Animal-derived lecithin is halal if it is
sourced from animals slaughtered according
to Islamic law. Lecithin from pigs or non-
halal slaughtered animals is haram.

For Muslims seeking to ensure the halal status of
lecithin, it is advisable to choose halal-certified
products or confirm with manufacturers that the
lecithin is derived from plant-based or halal animal

sources.

24

Lipase

Lipase is an enzyme that plays a crucial role in
breaking down fats into fatty acids and glycerol
during digestion. It is widely used in the food
industry, pharmaceuticals, and biotechnology. Lipase
can be derived from various sources, including
microbial, plant-based, and animal-based sources.
Source:
e Microbial lipase: Derived from bacteria or
fungi (e.g., Aspergillus or Rhizopus species).
This is the most common source in industrial
applications due to its ease of production and
cost-effectiveness.
o Plant-derived lipase: Rarely used, but some
plants like castor beans can produce lipase.
e Animal-derived lipase: Extracted from the
pancreas of animals such as cows or pigs.
Production Process:
1. Microbial Lipase:
e TFermentation:

1. Microorganisms such as bacteria or
fungi are cultured in fermentation
tanks.

2. These microbes are fed a nutrient-
rich medium to stimulate the
production of lipase.

3. After fermentation, the lipase
enzyme is separated from the
microbial culture through
centrifugation and filtration.

4. The enzyme is then purified to
ensure it is free from microbial by-

Animal-

derived (pig

pancreas)
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products, resulting in a high-purity
lipase that is ready for use in
industrial applications.

2. Animal-Derived Lipase:

e Extraction:

1. Lipase can be extracted from the
pancreas of bovine (cow) or porcine
(pig) sources, typically obtained as a
by-product from slaughterhouses.

2. The pancreas is processed to extract
the lipase enzyme, which is then
purified to remove other proteins
and impurities.

3. The final product is purified lipase,
used in pharmaceuticals and certain
food applications.

Uses of Lipase:

e Food Industry: Lipase is used in the
production of cheese, baked goods, and
flavours. It helps develop the texture and
flavour of cheese by breaking down fats. It is
also used in the manufacturing of margarine
and dairy products.

e Pharmaceuticals: Lipase is used in digestive
enzyme supplements for people with
pancreatic insufficiency to aid fat digestion.
It is also used in certain drug formulations.

e Biotechnology: Lipase is used in biocatalysis
for industrial chemical processes.

Islamic Perspective on Lipase:
Microbial and Plant-Derived Lipase:

e Halal Status: Lipase derived from microbial
sources (bacteria or fungi) or plant-based
sources is generally considered halal in all
Sunni schools of thought.

o These sources are permissible as they
do not involve any animal products
and are derived from naturally

occurring organisms or plants.

292



o Microbial lipase is widely used in
industrial applications, including
halal-certified products, because of
its halal status and cost-effectiveness.

Animal-Derived Lipase:

e Bovine Lipase (from cows):

o Halal Status: If the lipase is extracted
from the pancreas of cows and the
cows are slaughtered according to
Islamic law (halal slaughter), then
bovine-derived lipase is considered
halal.

o If the cow is not slaughtered in
accordance with Islamic law, the
lipase would be considered haram by
all Sunni schools of thought, as it
would come from an impure source.

e Porcine Lipase (from pigs):

o Haram Status: Lipase derived from
pigs is haram in all Sunni schools of
thought. Pork and its derivatives are
strictly impermissible, regardless of
how the enzyme is processed or used.

o Any product containing porcine-
derived lipase would be considered
haram for Muslims.

Cross-Contamination Concerns:

e Cross-contamination may occur if lipase is
processed in a facility that also handles
haram substances, such as porcine-derived
materials. To ensure that lipase is halal, it is
important to confirm that the facility follows
halal guidelines and avoids any risk of cross-
contamination.

Conclusion:

e Microbial lipase (derived from bacteria or
fungi) and plant-based lipase are halal and
widely accepted in all Sunni schools.

e Bovine lipase is halal if it is sourced from

cows that have been slaughtered according
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to Islamic law. If the animal is not
slaughtered according to halal standards, the
lipase would be considered haram.

e Porcine lipase is strictly haram and

impermissible in all Sunni schools of thought.

For Muslims seeking halal-compliant products, it is
recommended to choose lipase from microbial or
halal-certified animal sources. Always check for halal
certification or confirm the source of lipase with
manufacturers when used in food, pharmaceuticals,
or personal care products.

25

Magnesium
Stearate

Magnesium Stearate is a chemical compound widely
used as a lubricant, anti-adherent, and filler in the
pharmaceutical, cosmetic, and food industries. It is
commonly used in tablet and capsule formulations to
prevent ingredients from sticking to manufacturing
equipment. Magnesium stearate is a salt made from
stearic acid and magnesium.

Source:

e Stearic acid: The primary component of
magnesium stearate is stearic acid, which can
be derived from:

o Plant-based sources: Stearic acid is
often sourced from vegetable oils,
such as palm oil or coconut oil.

o Animal-based sources: It can also be
derived from animal fats, such as
bovine (cow) or porcine (pig) fat.

e Magnesium: The magnesium component of
magnesium stearate is generally synthesized
from mineral sources.

Production Process:

1. Sourcing of Stearic Acid:

o Plant-based stearic acid is obtained
by extracting oils from plants like
palm or coconut, followed by
hydrogenation to convert the oils
into fatty acids, including stearic
acid.

Can be animal-

derived
(bovine/porcine
fat) or plant-
derived
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o Animal-based stearic acid is derived
from tallow, which is the fat from
cows, pigs, or other animals. The fat
is rendered, and stearic acid is
isolated through a process of
saponification and purification.

2. Formation of Magnesium Stearate:

o Once stearic acid is obtained (either
from plants or animals), it is
combined with magnesium salts to
form magnesium stearate.

o The stearic acid reacts with
magnesium hydroxide or magnesium
carbonate to produce magnesium
stearate, which is a fine white
powder.

3. Purification:

o The resulting magnesium stearate is
purified to remove any residual
substances or impurities. It is then
dried and processed into a powder,
ready for use in various formulations.

Uses of Magnesium Stearate:

e Pharmaceuticals: Magnesium stearate is
commonly used in the production of tablets
and capsules as a lubricant to prevent the
active ingredients from sticking to
manufacturing machinery.

e Cosmetics: It is used in products like makeup
powders and skincare products as a lubricant
and thickening agent.

e Food Industry: Magnesium stearate is used in
some food supplements and products as a
flow agent to ensure consistent mixing of
ingredients.

Islamic Perspective on Magnesium Stearate:
Plant-Derived Magnesium Stearate:

e Halal Status: Magnesium stearate made from
plant-based stearic acid (e.g., from palm oil
or coconut oil) is considered halal and
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permissible in all Sunni schools of thought.
Since the source is a halal plant, and the
production process does not involve haram
substances, plant-based magnesium stearate
is acceptable for consumption and use.
Animal-Derived Magnesium Stearate:

e Bovine-Derived:

o Halal Status: Magnesium stearate
derived from bovine sources is halal
only if the animal was slaughtered
according to Islamic law (halal
slaughter). If the stearic acid is
derived from cows slaughtered
according to halal standards, the
resulting magnesium stearate is
permissible.

o If the cow was not slaughtered
according to Islamic law, the stearic
acid and therefore the magnesium
stearate would be considered haram.

e Porcine-Derived:

o Haram Status: Magnesium stearate
derived from porcine (pig) fat is
haram in all Sunni schools of
thought, as pork and its derivatives
are strictly impermissible.

o Any product containing porcine-
derived magnesium stearate would
be considered haram.

Cross-Contamination Concerns:

e Cross-contamination: There is a potential
concern about cross-contamination if
magnesium stearate is processed in facilities
that also handle haram substances, such as
pork-derived materials. It is essential to
confirm whether the magnesium stearate
was processed in a halal-compliant facility.

Conclusion:

e Plant-based magnesium stearate is halal and

permissible across all Sunni schools of
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thought, provided it is sourced from
vegetable oils (e.g., palm oil or coconut oil).

e Bovine-derived magnesium stearate is halal if
it comes from a cow that was slaughtered
according to Islamic law. If not, it is
considered haram.

e Porcine-derived magnesium stearate is
strictly haram and not permissible in any
Sunni school of thought.

For Muslims seeking halal-compliant products, it is
recommended to use products containing plant-
based magnesium stearate or to ensure that any
animal-derived magnesium stearate is halal-certified.
Always check for halal certification on
pharmaceuticals, cosmetics, and food products that
list magnesium stearate as an ingredient to confirm
that it meets Islamic dietary guidelines.

26

Pancreatin

Pancreatin is a mixture of digestive enzymes,
primarily amylase, lipase, and protease, that help
break down carbohydrates, fats, and proteins in the
digestive system. It is commonly used to treat
conditions like pancreatic insufficiency (such as in
patients with cystic fibrosis or chronic pancreatitis)
and to aid digestion in people who have difficulty
producing these enzymes naturally. Pancreatin is
primarily derived from animal sources, particularly
from the pancreas of pigs or cows.

Source:

e Porcine (pig) pancreas: This is the most
common source of pancreatin used in
pharmaceuticals due to its similarity to
human enzymes.

e Bovine (cow) pancreas: Pancreatin can also
be extracted from the pancreas of cows,
though it is less common compared to
porcine sources.

Production Process:
1. Collection of Pancreas:

Animal-

derived (pig

pancreas)
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o The pancreas is collected from
slaughtered pigs or cows as a by-
product of the meat industry.

2. Extraction of Enzymes:

o The collected pancreas undergoes a
process in which the digestive
enzymes (amylase, lipase, protease)
are extracted.

o The pancreas is finely chopped and
then subjected to solvent extraction
or filtration to isolate the enzymes.

3. Purification:

o The extracted enzymes are purified
to remove other substances and
impurities. This process may involve
centrifugation and precipitation to
isolate the amylase, lipase, and
protease enzymes.

o The final product is a powder or
tablet containing these enzymes,
ready for use in medications and
supplements.

4. Formulation:

o Pancreatin is formulated into
capsules, tablets, or powders that are
typically prescribed for people with
digestive enzyme deficiencies. These
formulations are designed to survive
stomach acid and reach the
intestines, where the enzymes can
aid digestion.

Uses of Pancreatin:

o Digestive Aid: Pancreatin is used to aid
digestion in people with exocrine pancreatic
insufficiency (EPI), a condition in which the
pancreas does not produce enough digestive
enzymes. This can be caused by cystic
fibrosis, chronic pancreatitis, or after

pancreatic surgery.
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e Pharmaceuticals: Pancreatin is included in
prescription medications to treat digestive
disorders. It is also used in some over-the-
counter digestive supplements.

Islamic Perspective on Pancreatin:
Porcine-Derived Pancreatin:

e Haram Status: Pancreatin derived from the
pancreas of pigs is considered haram by all
Sunni schools of thought. Since pork and its
derivatives are considered impure (najis) and
impermissible, the use of porcine pancreatin
is not allowed in Islam.

o Any medication or supplement
containing porcine-derived
pancreatin is therefore considered
haram, except under conditions of
need and necessity (dar@irah), where
no suitable halal alternative exists,
and the medication is required for
health or life-saving purposes.

Bovine-Derived Pancreatin:

e Halal Status: Pancreatin derived from bovine
sources is considered halal only if the cow
was slaughtered according to Islamic law
(halal slaughter).

o If the animal was slaughtered in a
halal manner, the pancreatin would
be permissible for consumption.

o If the cow was not slaughtered
according to halal guidelines, then
the pancreatin derived from such a
source would be considered haram.

Necessity and Medical Use (Dartrah):

e In cases of medical necessity, if no suitable
halal alternative is available, the use of
porcine-derived pancreatin may be
permissible under the principle of dararah
(necessity). This principle allows the use of
otherwise haram substances when it is

299



necessary for the preservation of life or
health, and no halal alternative exists.

o However, if a halal-certified
alternative (such as bovine-derived
pancreatin or a synthetic enzyme) is
available, it must be used instead of
the haram product.

Synthetic Alternatives:

e Synthetic pancreatin or microbial-based
enzyme supplements are sometimes available
and would be considered halal if they are not
derived from haram sources. These
alternatives can be used by those seeking
halal options in enzyme supplements.

Conclusion:

e Porcine-derived pancreatin is haram and
impermissible in all Sunni schools of thought
unless there is a case of necessity where no
other alternatives are available.

e Bovine-derived pancreatin is halal if the cow
is slaughtered according to Islamic law. If the
animal was not slaughtered in a halal
manner, the pancreatin would be haram.

o Synthetic or microbial-derived enzyme
alternatives to pancreatin are considered
halal and should be used if available to avoid
any haram substances.

For Muslims seeking halal-compliant medical
treatments or supplements, it is advisable to confirm
the source of pancreatin with the manufacturer or
seek halal-certified enzyme supplements. Where
halal-certified bovine-derived pancreatin or
synthetic alternatives are available, these should be
prioritized.

27

Pepsin

Pepsin is a digestive enzyme that breaks down
proteins into peptides during digestion. It is
commonly used in the food industry,
pharmaceuticals, and dietary supplements. Pepsin is
traditionally derived from the stomach lining of
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animals, particularly pigs (porcine source) or cows
(bovine source).
Source:

e Porcine (pig) stomach: Pepsin is most
commonly derived from the stomach linings
of pigs, making it a frequent source in
commercial products.

e Bovine (cow) stomach: It can also be derived
from the stomachs of cows, though this is less
common compared to porcine sources.

e Microbial/Synthetic pepsin: There are
synthetic or microbial alternatives to pepsin,
though they are less commonly used than
animal-derived pepsin.

Production Process:

1. Collection of Stomach Lining:

o Pepsin is extracted from the gastric
mucosa (lining of the stomach) of
pigs or cows. The stomach linings are
collected as by-products from
slaughterhouses.

2. Extraction of Pepsin:

o The stomach lining is processed, and
the pepsin enzyme is extracted
through acid treatment or enzymatic
digestion.

o The pepsin is extracted in a crude
form and then further purified for
commercial use.

3. Purification:

o The crude pepsin is subjected to
various filtration and precipitation
techniques to ensure that the
enzyme is pure and free of other
proteins or contaminants.

4. Final Form:

o Pepsin is typically sold in powder or
tablet form for use in supplements,
medications, or food production.

Uses of Pepsin:

301



o Pharmaceuticals: Pepsin is used in digestive
enzyme supplements to aid in the digestion
of proteins in individuals with digestive
issues or pancreatic insufficiency.

e Food Industry: It is used in cheese-making,
gelatine production, and the preparation of
protein hydrolysates for flavouring or
nutritional purposes.

e Laboratory Uses: Pepsin is used in scientific
research to break down proteins during the
study of various biological processes.

Islamic Perspective on Pepsin:
Porcine-Derived Pepsin:

e Haram Status: Pepsin derived from porcine
(pig) sources is considered haram in all Sunni
schools of thought. Pork and its derivatives
are considered impure (najis) and
impermissible in Islam.

o Any product that contains porcine-
derived pepsin is haram for Muslims.
This includes many commercially
available digestive enzyme
supplements, food products, or
medications unless there is a medical
necessity and no halal alternative is
available (explained under dariirah).

Bovine-Derived Pepsin:

e Halal Status: Pepsin derived from bovine
sources is considered halal only if the cow
was slaughtered according to Islamic law
(halal slaughter).

o If the bovine source is halal, the
pepsin extracted from the cow's
stomach is permissible for use in food
and pharmaceuticals.

o If the animal is not slaughtered
according to halal standards, then
the pepsin derived from such a
source would be haram.

Necessity and Medical Use (Dartrah):
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e Dariirah (Necessity): If no halal-certified
alternative is available, the use of porcine-
derived pepsin may be permissible under
Islamic law if it is necessary for health,
particularly if the product is life-saving or
critical for health. This principle of dariirah
allows the use of haram substances when no
suitable alternatives exist, and there is a risk
to life or serious harm.

Synthetic/Microbial Pepsin:

o Halal Status: Synthetic or microbial-derived
pepsin is generally considered halal and
permissible across all Sunni schools of
thought, as it is not derived from animals.

o These alternatives can be used in
halal-certified products, making
them suitable for Muslims seeking to
avoid animal-derived pepsin.

Cross-Contamination Concerns:

e Cross-contamination may occur if pepsin is
processed in facilities that handle haram
substances, such as porcine products. It is
essential to ensure that the facility follows
halal guidelines and avoids any risk of
contamination if the product is intended for
a halal consumer market.

Conclusion:

e Porcine-derived pepsin is haram and not
permissible in any Sunni school of thought
unless used under extreme necessity
(dartirah), where no halal alternatives are
available and there is a medical requirement.

e Bovine-derived pepsin is halal if it comes
from animals slaughtered according to
Islamic law. If the animal was not slaughtered
in a halal manner, then the pepsin is haram.

e Synthetic or microbial-derived pepsin is
considered halal and is a suitable option for

Muslims.
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For Muslims seeking halal-compliant products, it is
important to verify the source of pepsin in food
products, supplements, and medications. Whenever
possible, choose products that are halal-certified or
confirm that the pepsin used is plant-based,
synthetic, or from halal animal sources.
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Propolis

Propolis is a resinous substance produced by
honeybees by mixing plant sap, tree resin, and their
own enzymes. Bees use propolis to seal cracks in
their hives, offering protection from bacteria,
viruses, and fungi. Propolis is widely used in
cosmetic, pharmaceutical, and health supplement
industries for its antibacterial, antifungal, and anti-
inflammatory properties. It is available in various
forms such as tinctures, creams, lozenges, and
capsules.
Source:

e Bee-derived: Propolis is collected by bees

from tree buds and resins and combined with

their own secretions and beeswax.
Beekeepers harvest it from the hive walls,
where bees deposit it.
Production Process:
1. Collection from Hives:

o Beekeepers scrape propolis from the
surfaces of beehives where it is
deposited by bees to seal gaps and
protect the hive from microbial
invaders.

2. Extraction and Purification:

o Raw propolis contains impurities
such as wax, bee debris, and other
contaminants. It is purified through
filtration and solvent extraction to
isolate the active resin. Ethanol is
commonly used in the extraction
process.

3. Final Form:

o The purified propolis is then

formulated into supplements,

Insect-derived

(bee resin
secretion)
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cosmetics, or medicinal products
such as tinctures, powders, creams,
capsules, and lozenges.

Uses of Propolis:

e Health Supplements: Propolis is used in
capsules and lozenges to boost the immune
system, fight infections, and promote
healing.

o Skincare Products: It is used in creams,
lotions, and ointments to treat acne, eczema,
and other skin conditions due to its
antimicrobial and soothing properties.

e Oral Care: Propolis is included in toothpaste
and mouthwash for its antibacterial
properties, helping reduce plaque and
prevent infections.

e Wound Healing: Propolis helps accelerate
wound and burn healing due to its
regenerative and anti-inflammatory effects.

Islamic Perspective on Propolis and Insect-
Derived Substances:
1. Halal Status of Propolis:

e Propolis is generally considered halal because
it is a natural substance produced by bees
from plant resins. While the consumption of
insects, including bees, is prohibited (haram)
in most Islamic schools of thought, by-
products such as honey, beeswax, and
propolis are permissible. This is because
these substances are secretions and not part
of the insect's body itself.

e The Shafi4, Hanafi, Maliki, and Hanbali
schools of thought regard bees as pure
(tahir), and since propolis is a secretion from
bees, it is considered halal.

2. Use of Alcohol in Propolis Extraction:

e Alcohol is frequently used in the extraction
of propolis, especially ethanol, to dissolve the
resin and isolate the active components. The

permissibility of using alcohol in processing
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depends on whether the alcohol is fully
evaporated and whether it comes from a
halal source as well as the concentration.

o If synthetic alcohol or non-
intoxicating alcohol is used, and it
fully evaporates in the final product,
many scholars consider the product
halal. However, Muslims who prefer
to avoid all alcohol should opt for
water-extracted or alcohol-free
versions of propolis, which are
available.

3. Cross-Contamination Concerns:

e Propolis is a natural substance and halal on
its own, but concerns about cross-
contamination with haram (impermissible)
substances may arise if alcohol is used in its
production according to some, or if the
facilities processing propolis also handle non-
halal ingredients. Halal certification ensures
that the product is free from contamination
and that the entire process aligns with
Islamic law.

4, Islamic Perspective on Insects:

e The consumption of insects, including bees,
is generally considered haram in most Sunni
schools of thought, such as the Hanafi,
Shafi‘, and Hanbali schools. Even the Maliki
school, which allows the consumption of
certain insects under specific conditions,
does not permit the general consumption of
insects like bees.

e However, insect by-products such as honey,
beeswax, and propolis are generally
permissible because they are secretions from
the insect and not the result of consuming
the insect itself. These secretions are
considered pure (tahir) and halal, especially
when properly purified.

Conclusion:
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e Propolis is considered halal in all Sunni
schools of thought as it is a secretion from
bees and not part of the insect itself. While
consuming bees is haram, their by-products
like honey, beeswax, and propolis are
permissible.

e Care should be taken when alcohol is used in
the extraction process, and halal-certified or
alcohol-free products should be preferred
when possible.

e Halal certification ensures that the propolis
product has been processed and handled in
accordance with Islamic guidelines,
particularly to avoid contamination with
haram substances.

For Muslims looking for halal-compliant
supplements, cosmetics, or medications, propolis is
generally permissible, and halal-certified products
are recommended for added assurance of compliance
with Islamic dietary and processing standards.
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Progesterone

Progesterone is a hormone primarily involved in
regulating the menstrual cycle, supporting
pregnancy, and other reproductive functions. It is
used in various medical treatments, including
hormone replacement therapy (HRT), treatment for
infertility, and management of menstrual disorders.
Progesterone can be sourced from plant-based
materials, synthetically produced, or derived from
animal sources, which raises specific considerations
from an Islamic perspective.
Source:
1. Plant-based Progesterone:
o Diosgenin, a compound found in wild
yam and soybeans, is often used as a
precursor to produce synthetic
progesterone. This process involves
chemical modification, converting
diosgenin into a form of
progesterone that can be used in
pharmaceuticals.

Mostly
synthesized,
formerly

animal-derived
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o Plant-derived progesterone is
common in bioidentical hormone
replacement therapy (BHRT), where
the molecular structure is identical
to the progesterone produced in the
human body.

2. Synthetic Progesterone:

o Synthetic progesterone, also known
as progestins, is produced through
chemical processes without relying
on animal or plant sources. It is
widely used in contraceptives and
HRT.

o Synthetic progesterone is common
and is not derived from haram
substances.

3. Animal-derived Progesterone:

o Historically, progesterone has been
sourced from animal tissues,
specifically the ovaries of cows,
horses, or pigs. However, this source
is much less common today due to
advances in plant-derived and
synthetic progesterone production.

Uses of Progesterone:

e Hormone Replacement Therapy (HRT):
Progesterone is used in HRT to alleviate
symptoms of menopause by balancing
hormone levels in women.

e Contraceptives: It is a key ingredient in birth
control pills and other contraceptives, where
it helps regulate ovulation and prevent
pregnancy.

o Infertility Treatment: Progesterone is used in
IVF treatments and other fertility therapies
to prepare the uterus for embryo
implantation.

e Management of Menstrual Disorders:
Progesterone helps regulate menstrual cycles
and is prescribed for conditions like irregular
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periods, endometriosis, and polycystic ovary
syndrome (PCOS).

Islamic Perspective on Progesterone:

1. Plant-based and Synthetic Progesterone:

Halal Status: Plant-derived and synthetic
progesterone are generally considered halal
in all Sunni schools of thought, as they do not
involve any haram ingredients or sources.

o Since diosgenin (from yams or
soybeans) is chemically modified to
create a form of progesterone
identical to that produced by the
human body, it is considered
permissible.

o Synthetic progesterone is produced
through chemical processes and does
not rely on animal products, making

it permissible for Muslims.

2. Animal-derived Progesterone:

Bovine-derived Progesterone: If progesterone
is sourced from bovine tissues (e.g., ovaries
or placentas), it is considered halal only if the
animal was slaughtered according to Islamic
law (halal slaughter). If the animal is not
slaughtered in a halal manner, the
progesterone derived from it would be
considered haram.

Porcine-derived Progesterone: Progesterone
derived from pigs is considered haram in all
Sunni schools of thought, as pork and its
derivatives are strictly prohibited in Islam.
Any medication or product containing
porcine-derived progesterone would not be
permissible for Muslims.

3. Medical Necessity (Dartrah):

In cases where progesterone is required for
medical reasons, such as in treating
infertility or hormonal imbalances, the
principle of dartirah (necessity) may apply. If
no halal alternative is available and the
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medication is necessary for preserving health
or life, it may be permissible to use the
medication even if it contains haram
substances.

o However, if plant-based or synthetic
progesterone alternatives exist, these
should be prioritized.

4. Cross-Contamination Concerns:

e When choosing medications or supplements
containing progesterone, it is important to
verify that the product is free from cross-
contamination with haram substances,
especially if the progesterone is produced in
facilities that handle porcine or other haram
ingredients. Halal certification can ensure
that the product meets Islamic guidelines.

Conclusion:

e Plant-based progesterone derived from yams
or soybeans and synthetic progesterone are
generally considered halal and permissible
for use by Muslims. These sources do not
involve any haram ingredients and are free
from impurities.

e Animal-derived progesterone is halal if
sourced from halal-slaughtered animals.
However, porcine-derived progesterone is
haram and should be avoided.

e In cases of medical necessity, the principle of
dartrah may allow the use of otherwise
impermissible substances if no halal
alternatives exist, particularly in life-saving
or essential treatments.

Muslims seeking halal-compliant medications or
supplements should confirm the source of
progesterone and opt for halal-certified products
whenever possible.
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Rennet

Rennet is an enzyme used in the production of cheese
to coagulate milk, separating it into curds (solid) and
whey (liquid). Rennet contains a key enzyme called
chymosin, which is responsible for this coagulation

Animal-
derived (calf
stomachs)
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process. Rennet can be derived from animal,
microbial, or plant sources, and the permissibility of
its use in food products, particularly cheese, is a
significant concern for Muslims.

Source:

1. Animal-derived Rennet:

o Traditionally, rennet is extracted
from the lining of the stomach of
young ruminant animals, such as
calves, goats, or sheep. It is sourced
from calf stomachs because young
animals that have not been weaned
produce the enzyme chymosin,
which is most effective in cheese-
making.

2. Microbial Rennet:

o Microbial rennet is produced by
fermenting bacteria, fungi, or yeasts
that have been genetically modified
to produce chymosin. It is commonly
used in commercial cheese
production and does not involve any
animal products.

3. Plant-based Rennet:

o Some plants, such as thistle, nettles,
or fig sap, produce enzymes that can
coagulate milk. However, plant-based
rennet is less commonly used in
large-scale cheese production
because it tends to be less efficient
than animal or microbial rennet.

Uses of Rennet:

e Cheese Production: Rennet is primarily used
in the dairy industry to produce various
types of cheese. It helps coagulate milk,
which is the first step in forming cheese.

e Dairy Desserts: Some yogurts and custards
also use rennet for coagulation.

Islamic Perspective on Rennet:
1. Animal-derived Rennet:

311




e Bovine-derived Rennet:

o

Rennet derived from calves is
considered halal only if the animal
was slaughtered according to Islamic
law (halal slaughter). If the calf is not
slaughtered in a halal manner, the
rennet may be considered haram
according to some because the
animal would be classified as maytah
(unslaughtered dead meat), which is
impure and forbidden in Islam.

e Porcine-derived Rennet:

o

Rennet derived from pigs is strictly
haram in all Sunni schools of
thought, as pork and all its
derivatives are categorically
prohibited in Islam.

2. Microbial and Plant-based Rennet:
e Halal Status:

o

Microbial rennet and plant-based
rennet are considered halal by all
Sunni schools of thought, as they do
not involve the use of animal
products and are typically produced
using permissible materials.
Microbial rennet is widely used in the
commercial cheese industry and is
often labeled as vegetarian-friendly,
making it suitable for halal
consumers.

3. Islamic Rulings by School of Thought:

1. Hanaft:

e Rennet from animals slaughtered according

to Shari‘ah is pure and permissible.

e Rennet from a dead or non-slaughtered

animal is also considered pure and

permissible according to Abli Hanifah and the

majority of Hanafis, because the rennet (an

enzyme) does not die with the animal and

remains unaffected by death.
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Abt Yasuf and Muhammad held a slightly
stricter view, distinguishing between solid
(pure) and liquid (potentially contaminated)
rennet.

Summary: Majority of Hanafis allow cheese
made with rennet from non-halal-
slaughtered animals.

2. Maliki:

The Maliki school also regards rennet from a
dead or non-slaughtered animal as pure and
permissible, provided no clear contamination
occurs.

Their reasoning: rennet is an internal
substance isolated from the filth of the
carcass.

Some Malikis discourage its use if
contamination is likely or cannot be ruled
out.

Summary: Permissible in principle; purity is
presumed unless proven otherwise.

3. Shafi:

The Shafi‘i school considers rennet from
unslaughtered or dead animals impure
(najis), as it comes into direct contact with
the impure stomach lining.

Only rennet from animals slaughtered
according to Shari‘ah, or microbial and plant-
based rennet, is deemed permissible.
Summary: Rennet from non-halal animals is
haram and impure; microbial and plant
rennet are halal.

4, Hanbal:

The Hanbali school shares the Shafi‘i
position: rennet from non-halal-slaughtered
or dead animals is impure and impermissible.
Some later Hanbalis, following Ibn
Taymiyyah and Ibn al-Qayyim, accepted the
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Hanafi-Maliki reasoning that rennet remains
pure since it does not die with the animal.

e Summary: Majority prohibit; minority allow
by analogy to Hanafi-Maliki view.

Conclusion:

e Microbial and plant-based rennet are
universally considered halal and permissible
across all Sunni schools of thought, making
them the preferred options for Muslims.

e Animal-derived rennet is halal only if it
comes from halal-slaughtered animals. If the
rennet is sourced from animals not
slaughtered according to Islamic guidelines,
it would be considered haram.

e For Muslims seeking to consume halal cheese
and dairy products, it is recommended to
look for halal certification to ensure that the
rennet used is from a permissible source, and
the product has been processed in
compliance with Islamic laws.
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Shellac

Shellac is a natural resin secreted by the lac beetle
(Laccifer lacca, or Tachardia lacca) and is used in a
variety of industries, including the food industry as a
coating for fruits, chocolates, and sweets, and in the
pharmaceutical industry as a coating for time-release
capsules. The Islamic permissibility of shellac and
other insect-derived substances like propolis requires
an understanding of both the nature of its secretion
and the purification processes involved.
Understanding Shellac and Islamic Perspective on
Insects:

1. Nature of Shellac and Its Source:

o Lac beetles secrete lac from exocrine glands
on their bodies, similar to how silk is secreted
by silkworms or beeswax by honeybees. Lac
does not come from the digestive tract of the
beetle, differentiating it from substances like
honey (which is regurgitated by bees).

e The secretion is used by the beetles to form a
protective coating around themselves, which

Insect-derived
(insect resin)
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then hardens into the resin called lac. This
substance is harvested from the branches of
trees where the beetles live.

2. Processing of Shellac:

e Harvesting: Lac is collected by cutting lac-
coated branches of trees and scraping off the
hardened resin, which often contains the
bodies of dead beetles. This raw form of lac is
called sticklac or grainlac.

e Cleansing: The raw lac is subjected to
filtering and washing processes to remove
insect parts and other impurities like twigs
and leaves. This stage is crucial in
determining the permissibility of the final
product according to Islamic law.

e Refining: After cleansing, the remaining
impurities (mainly wax) are removed
through heat treatment or solvent
extraction. The final product is a purified
resin known as shellac.

Islamic Perspective on Shellac and Insect-Derived
Substances:
1. Origin and Purity of Lac:

e Lacis secreted by exocrine glands, which
means it is not regurgitated or excreted,
making it pure (tahir) by analogy with other
substances secreted from exocrine glands
(e.g., beeswax, silk). This aligns with the
general principle that gland-secreted
substances are considered pure and halal for
use.

e Insects themselves are considered najis
(impure) in many schools of thought, but
insect-derived substances such as propolis
and lac are generally considered pure and
permissible due to the method of secretion
and the extensive purification processes
involved.

2. Cleansing and Refinement:
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e The removal of insect body parts during the
filtering and refining processes is essential
for ensuring the purity of shellac. Since the
dead bodies of insects are often considered
impure, their removal during production
helps to ensure that the final product
remains tahir.

e Most Sunni schools of thought agree that
substances like lac or propolis, which are
initially pure, do not become impure due to
the presence of insect body parts, provided
these parts are removed during processing.
Even if some dye from crushed beetles
remains in the product, it is considered a
minor impurity and is generally overlooked
under the principle of ‘afw (exemption),
especially when removing the dye proves
difficult.

3. Alcohol Use in Extraction:

o Shellac is often dissolved in ethanol for use in
products such as coatings for food and time-
release medication capsules. The ethanol
typically evaporates after application,
leaving only the shellac behind.

e InIslamic law, the permissibility of alcohol
use in processing depends on the type of
alcohol used and whether it is fully
evaporated in the final product as well as the
concentration. If synthetic alcohol or non-
intoxicating alcohol is used for the extraction
process, and the final product is free of
alcohol or below <1%, many scholars consider
the product halal.

e For those avoiding all forms of alcohol, it is
possible to find products processed with
water-based methods or other halal-certified
processes.

4. Consumption of Insect-Derived Substances:

e The majority of scholars from the HanafT,

Maliki, Hanbali, and Shafii schools agree that
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the consumption of insects themselves is
impermissible. However, by-products like lac
and propolis are generally considered halal,
especially after purification processes that
remove impurities.

The Maliki school allows for the consumption
of certain insect by-products when they are
not harmful, and the Hanafi Shafi‘i and
Hanbali schools permit the use of insect-
derived products, particularly when there is
a medical necessity or other beneficial use.

Conclusion on Shellac and Other Insect-Derived

Substances:

Shellac is considered halal as it is a secretion
from the lac beetle through exocrine glands
and not from the digestive tract or other
impure parts of the body.

The cleansing and refinement processes that
remove insect parts, combined with the
principle of ‘afw regarding any remaining
trace elements (such as dye), render shellac
permissible for consumption in food and
medicinal products.

If ethanol is used in the processing of shellac,
the type of alcohol its concentration (<1%),
and its complete evaporation in the final
product must be considered. Halal-certified
products ensure that the processing and
purification methods align with Islamic
guidelines.

By-products from insects like propolis and shellac are

generally considered halal, provided they undergo

proper purification and do not retain significant

traces of insect bodies or haram substances. Ensuring

the use of halal-certified products, particularly in

pharmaceuticals and food items, is always

recommended for observant Muslims.
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Squalene

Squalene is a naturally occurring lipid used in the

cosmetic, pharmaceutical, and vaccine industries due

to its moisturizing properties and its ability to
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enhance immune responses when used as an
adjuvant in vaccines. Traditionally, squalene was
sourced from shark liver oil, but due to
environmental, ethical, and sustainability concerns,
the majority of squalene today is produced from
plant-based sources or synthesized in laboratories.
Modern Production of Squalene:

1. Animal-Derived Squalene (Shark Liver Oil):

o Historically, shark liver oil was a
major source of squalene. Certain
species of sharks, particularly those
living in deep-sea environments,
contain a high concentration of
squalene in their liver. However, due
to environmental concerns such as
overfishing and the role sharks play
in marine ecosystems, the use of
shark-derived squalene has
significantly decreased.

o  While shark-derived squalene is still
used in some products, it has been
largely replaced by plant-based and
synthetic alternatives.

2. Plant-Based Squalene:

o Today, the majority of squalene
comes from plant sources, which are
renewable and sustainable. The most
common plant sources include:

= Olive oil: The most abundant
and widely used plant-based
source of squalene. Olive-
derived squalene is
considered an
environmentally friendly and
vegan option.

* Amaranth seeds: Another
rich source of squalene.

* Rice bran: Also contains
significant amounts of

squalene.
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*  Wheat germ: Contains
smaller amounts of squalene
but is still used in extraction
processes.

o Plant-based squalene is widely
accepted as halal and suitable for
consumers who are concerned about
the sustainability and ethical
sourcing of their products.

3. Synthetic Squalene:

o Inaddition to plant-based sources,
synthetic squalene is now being
produced through biotechnological
processes. This method creates
squalene in laboratories without the
need for animal or plant extraction,
making it a halal and vegan-friendly
option.

o Synthetic squalene is increasingly
used in cosmetics and
pharmaceuticals due to its ethical
and sustainable production methods.

Uses of Squalene:

e Cosmetics: Squalene is a common ingredient
in moisturizers, lotions, and anti-aging
creams due to its emollient properties, which
help hydrate and smooth the skin.

e Pharmaceuticals and Vaccines: Squalene is
used as an adjuvant in vaccines, helping to
boost the body's immune response. It is
included in some flu vaccines and other
medical treatments.

e Nutritional Supplements: Squalene is
occasionally used in dietary supplements for
its potential skin health and immune-
boosting benefits.

Islamic Perspective on Squalene:
1. Animal-Derived Squalene (Shark Liver 0Oil):
e Halal Status of Shark-Derived Squalene:
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o Inthe past, shark-derived squalene
was more commonly used. Given that
sharks are generally classified as fish
and are considered halal in most
Sunni schools of thought (including
Hanaff, Shafi‘i, Maliki, and Hanbali
schools), squalene derived from halal
species of sharks is permissible.

o  While shark-derived squalene is
technically halal, ethical concerns
such as environmental sustainability
and the decline in shark populations
have led to the preference for plant-
based and synthetic squalene.

2. Plant-Based and Synthetic Squalene:

e Halal Status: Plant-derived and synthetic
squalene are universally considered halal in
all Sunni schools of thought. These sources
involve no haram substances and are thus
permissible for use in cosmetics,
pharmaceuticals, and nutritional
supplements.

o The use of olive oil-derived squalene
is particularly common and widely
accepted as a halal option, making it
suitable for halal-conscious
consumers.

3. Cross-Contamination Concerns:

e For Muslims concerned about the halal status
of products containing squalene, it is
important to ensure that the product is
processed without contamination with
haram substances. Halal certification
guarantees that the product complies with
Islamic guidelines from sourcing to
production.

Conclusion:

e While shark-derived squalene is still

technically halal in many schools of thought,

the majority of squalene used today comes
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from plant-based or synthetic sources, which
are halal and more sustainable.

e Plant-based squalene, particularly from olive
oil, is widely used in cosmetics,
pharmaceuticals, and supplements and is a
preferred choice for halal-conscious
consumers,

e Synthetic squalene is an emerging option
that is both halal and ethically sound, making
it a viable alternative to animal-derived
squalene.

For Muslims looking for halal-compliant products, it
is recommended to check for halal certification or
opt for products that use plant-based or synthetic
squalene to ensure compliance with Islamic dietary
and ethical guidelines.
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Stearic Acid

Stearic acid is a fatty acid commonly used in the
cosmetic, pharmaceutical, and food industries. It
functions as an emulsifier, lubricant, and thickener in
products such as lotions, soaps, candles, and
supplements. The halal status of stearic acid depends
on its source, as it can be derived from animal fats
(tallow) or plant-based oils.
Sources of Stearic Acid:

1. Animal-Derived Stearic Acid (Tallow):

o Tallow is animal fat, usually sourced
from cows or pigs. Stearic acid
derived from bovine sources is
considered halal only if the animal
was slaughtered according to Islamic
law (halal slaughter). If it comes from
an improperly slaughtered animal or
porcine (pig) fat, it is haram
(impermissible).

o Porcine-derived stearic acid is always
haram for Muslims.

2. Plant-Based Stearic Acid:

o Stearic acid can also be derived from
plant sources such as coconut oil or
palm oil. Plant-based stearic acid is

Can be animal-
derived
(bovine/porcine
fat) or plant-
derived
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universally considered halal and free
from any concerns regarding animal
slaughter.

o Plant-derived stearic acid is
increasingly used in the food and
cosmetic industries due to its
sustainability and ethical sourcing.

Uses of Stearic Acid:

Cosmetics: It is widely used as an emulsifying
agent in creams, lotions, soaps, and candles
to give products a smooth texture.
Pharmaceuticals: It is used as a lubricant and
binder in tablet and capsule manufacturing,
helping to ensure consistent formulation and
prevent ingredients from sticking to
machinery.

Food Industry: Stearic acid is used as an
additive in food products, particularly in
candies and chewing gums, where it
functions as a softening agent.

Islamic Perspective on Stearic Acid:

1. Animal-Derived Stearic Acid:

Bovine-derived stearic acid: If sourced from
halal-slaughtered cows, this form of stearic
acid is permissible in Islam. However, if the
bovine fat is from non-halal slaughter, the
resulting stearic acid would be considered
haram.

Porcine-derived stearic acid: Always haram
in Islam, as pork and its derivatives are
strictly prohibited.

2. Plant-Based Stearic Acid:

Halal Status: Plant-derived stearic acid is
considered halal by all Sunni schools of
thought. Since it is sourced from plants,
there are no concerns about its
permissibility, making it the preferred option
for Muslims.

3. Cross-Contamination Concerns:
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e Ifaproduct contains stearic acid, it is crucial
to verify the source to ensure it is not
contaminated with haram ingredients. Halal
certification provides assurance that the
product is compliant with Islamic dietary
laws.

Conclusion:

e Plant-based stearic acid is always halal and is
the recommended choice for Muslims
seeking to avoid any issues related to animal-
derived ingredients.

e Bovine-derived stearic acid is halal only if the
animal was slaughtered according to Islamic
guidelines. Otherwise, it is considered haram.

e Porcine-derived stearic acid is strictly haram
and should be avoided.

For Muslims, checking for halal certification on
products containing stearic acid or verifying the
source (whether plant-based or animal-based) is
important to ensure that the product complies with
Islamic dietary guidelines.

Thyroid Extract Thyroid extract is a preparation derived from the Animal-
thyroid glands of animals, most commonly pigs derived (pig
(porcine) or cows (bovine). It contains the hormones  [ER\ggoItel]
thyroxine (T4) and triiodothyronine (T3), which are
used in the treatment of conditions like
hypothyroidism (underactive thyroid). The halal
status of thyroid extract depends on the source of the
thyroid tissue and the method of extraction.
Sources of Thyroid Extract:

1. Porcine (Pig) Thyroid Extract:

o Thyroid extract from porcine sources
is haram (impermissible) in all Sunni
schools of thought, as pork and its
derivatives are strictly prohibited in
Islam. Any medication or product
derived from pigs is considered
impure and not permissible for
consumption by Muslims.

2. Bovine (Cow) Thyroid Extract:
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o If the thyroid extract is derived from
bovine sources, it can be considered
halal only if the cow was slaughtered
according to Islamic guidelines (halal
slaughter). If the cow was not
slaughtered in a halal manner, the
thyroid extract would be considered
haram.

o Bovine-sourced thyroid extract is less
common compared to porcine
sources but is available in certain
cases.

Uses of Thyroid Extract:

e Hypothyroidism Treatment: Thyroid extract
is used to treat hypothyroidism, a condition
where the thyroid gland does not produce
enough thyroid hormones. It helps restore
normal thyroid function by providing a
balance of T4 and T3 hormones.

e Desiccated Thyroid: Some patients use
desiccated thyroid extract, which is a dried
form of the thyroid gland, often used as a
natural alternative to synthetic thyroid
hormone medications like levothyroxine.

Islamic Perspective on Thyroid Extract:
1. Porcine-Derived Thyroid Extract:

e Haram: As mentioned, any thyroid extract
derived from pigs is considered haram in
Islam, making it impermissible for Muslims
to use unless under specific medical
necessity, and if no halal alternatives are
available. In cases of life-saving necessity, the
principle of dariirah (necessity) might apply,
but it is always recommended to seek halal
alternatives.

2. Bovine-Derived Thyroid Extract:

e Halal with Conditions: If the thyroid extract
comes from halal-slaughtered cows, it is
considered permissible. However, if the cow

was not slaughtered according to Islamic
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guidelines, the extract would be considered
haram. Therefore, patients should verify
whether the bovine-derived thyroid extract
is halal-certified.

3. Synthetic Thyroid Hormone:

e Halal: Many thyroid medications are now
made synthetically (e.g., levothyroxine), and
these synthetic hormones are generally
considered halal, as they do not involve any
haram or questionable ingredients. These
options are preferable for Muslims who need
to manage thyroid conditions and wish to
avoid any potential haram ingredients.

Medical Necessity (Dartrah):

e In cases where no halal alternatives are
available and the medication is necessary for
health, the principle of dartirah allows for
the use of haram substances if it is needed for
medical purposes. This applies if a patient
has a critical need for the medication and no
suitable halal alternative exists.

Conclusion:

e Porcine-derived thyroid extract is haram and
should be avoided by Muslims unless used
under medical necessity with no alternative.

e Bovine-derived thyroid extract is halal only if
sourced from halal-slaughtered animals.
Halal certification is necessary to confirm the
permissibility of the product.

e Synthetic thyroid hormones are halal and are
commonly used in modern thyroid
treatment, providing a permissible
alternative for Muslims.

For Muslims seeking to ensure compliance with
Islamic dietary laws, it is important to verify whether
thyroid extract medications are halal-certified or
derived from permissible sources.
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Trypsin

Trypsin is a proteolytic enzyme commonly used in Animal-
biotechnology, pharmaceuticals, and food processing eISGVZL
to break down proteins into peptides or amino acids.
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It plays a crucial role in cell culture and is often used WIAUTYAIITGTIE
to disaggregate adherent cells. The halal status of pancreas)
trypsin depends on its source, as it is typically
derived from animal pancreas or produced
synthetically through microbial processes.
Sources of Trypsin:

1. Animal-Derived Trypsin:

o Bovine or Porcine Pancreas: Trypsin
is traditionally extracted from the
pancreas of animals, particularly
cows (bovine) or pigs (porcine). If the
source is porcine, it is automatically
considered haram in all Sunni
schools of thought, as pork and its
derivatives are strictly prohibited in
Islam.

o Iftrypsin is derived from bovine
sources, its permissibility depends on
whether the cow was slaughtered in
accordance with Islamic law (halal
slaughter). If not, the enzyme is
considered haram.

2. Microbial/Synthetic Trypsin:

o Microbial or recombinant trypsin is
produced through biotechnology
using microorganisms such as E. coli
or fungi. This form of trypsin does
not involve any animal sources and is
therefore considered halal. Synthetic
trypsin is becoming more widely
used due to ethical, dietary, and
safety concerns, particularly in the
production of halal and kosher
products.

Uses of Trypsin:
e Biotechnology and Pharmaceuticals: Trypsin
is extensively used in cell culture to
dissociate adherent cells from the surface of

a culture dish during subculturing.
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e Food Industry: It is used in cheese-making,
beer production, and other food processes
where protein breakdown is required.

e Medical: Trypsin is used in certain
medications to treat inflammation and
wounds, as it helps break down dead tissue
and facilitate healing.

Islamic Perspective on Trypsin:
1. Animal-Derived Trypsin:

e Porcine-Derived Trypsin:

o Haram: Trypsin derived from pigs is
haram because the consumption and
use of any part of a pig are strictly
prohibited in Islam.

e Bovine-Derived Trypsin:

o Halal with Conditions: If the trypsin
is sourced from a halal-slaughtered
cow, it is permissible to use.
However, if the cow was not
slaughtered according to Islamic law,
the trypsin derived from it is
considered haram.

2. Microbial or Synthetic Trypsin:

e Halal: Microbial or synthetic trypsin is halal
as it does not involve any animal products.
This form of trypsin is increasingly favored in
industries looking to meet the demands of
halal, kosher, and vegetarian consumers.

3. Medical Necessity (Dartrah):

e In cases where no halal alternatives are
available and trypsin is medically necessary
(e.g., in certain medications or treatments),
the principle of dartirah (necessity) may
allow for the use of haram-derived trypsin if
it is the only option for preserving health or
life.

Conclusion:
e Porcine-derived trypsin is always haram and

should be avoided by Muslims.
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e Bovine-derived trypsin is halal only if the
animal was slaughtered according to Islamic
law.

e Microbial or synthetic trypsin is halal and
preferred for use in food, pharmaceuticals,
and cosmetics by halal-conscious consumers.

For Muslims, ensuring that trypsin is halal-certified
or derived from permissible sources is crucial,
particularly when used in food products or

medications.
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Tyrosine

Tyrosine is an amino acid that plays a key role in
producing neurotransmitters like dopamine,
norepinephrine, and epinephrine. It is commonly
used in supplements, food products, and
pharmaceuticals to support brain function, improve
mood, and promote mental alertness. The halal status
of tyrosine largely depends on the source from which
it is derived, and this can vary based on
manufacturing methods.
Common Sources of Tyrosine Production:

1. Plant-Based Tyrosine:

o Plant-based tyrosine is derived from
sources such as soy or corn. This is
one of the most common methods
today due to its sustainability and
compatibility with vegan, halal, and
kosher requirements. These plants
are rich in proteins, which can be
processed to extract amino acids like
tyrosine.

o The use of plant-based tyrosine
ensures that it is free from animal-
derived materials, making it suitable
for halal-conscious consumers.

2. Synthetic Tyrosine:

o Synthetic tyrosine is produced
through chemical synthesis or
microbial fermentation. In microbial
fermentation, bacteria or yeast are
genetically engineered to produce

Mostly
synthesized,

formerly
animal-derived
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3.

tyrosine in a controlled environment.
This method is widely used due to its
scalability and absence of animal-
based ingredients, making it halal.
Synthetic production has become a
preferred choice in the
pharmaceutical and food industries,
as it offers a more consistent and
ethically sound product.

Animal-Derived Tyrosine (Less Common):

o

In the past, tyrosine was commonly
extracted from animal proteins,
especially from casein (milk protein)
or gelatine. While this method is still
occasionally used, it has become less
common due to growing concerns
about ethical, dietary, and religious
restrictions.

If tyrosine is derived from bovine
sources, it is considered halal only if
the animal is slaughtered in
accordance with Islamic law. Porcine-
derived tyrosine or tyrosine from
non-halal slaughtered animals is

haram.

Uses of Tyrosine:

Supplements: Tyrosine is often used in

dietary supplements to enhance mental

performance and focus, especially under

stressful conditions.

Pharmaceuticals: It is included in

medications aimed at treating conditions

such as depression, ADHD, and fatigue.

Food Industry: Tyrosine is sometimes added

to protein supplements and food products to

improve their nutritional content.

Islamic Perspective on Tyrosine:

1. Plant-Based and Synthetic Tyrosine:
Halal: Both plant-based and synthetic
tyrosine are universally considered halal.
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These sources involve no animal products
and are produced through ethical,
sustainable methods. This makes them the
preferred choice for halal-conscious
consumers, as they pose no concerns
regarding animal slaughter or contamination
with haram substances.

2. Animal-Derived Tyrosine:

e Halal with Conditions: Tyrosine extracted
from bovine sources is considered halal only
if the animals were slaughtered according to
Islamic guidelines. However, if the animal
was not slaughtered in a halal manner, the
tyrosine would be classified as haram.
Additionally, tyrosine from porcine sources
(pork) is always considered haram.

Conclusion:

e Plant-based and synthetic tyrosine are widely
used today and are considered halal. They are
also the preferred options in the industry due
to their sustainability and compliance with
halal and vegan standards.

e Animal-derived tyrosine is less commonly
used but remains permissible if sourced from
halal-slaughtered animals. Porcine-derived
tyrosine or tyrosine from non-halal
slaughtered animals is haram and should be
avoided.

For halal-conscious consumers, it is advisable to opt
for plant-based or synthetic tyrosine and ensure that
products are halal-certified when animal-derived
ingredients are involved.

38

Ursodeoxycholic
Acid

Ursodeoxycholic Acid (UDCA) is a bile acid used in
the treatment of various liver and gallbladder
disorders, including primary biliary cirrhosis and
cholestasis. It helps to dissolve gallstones and
improve liver function. Historically, UDCA was
extracted from animal sources, particularly from the
bile of bears, but today it is mostly synthesized to
avoid ethical, environmental, and supply concerns.

Mostly
synthesized,
formerly
animal-derived
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Historical Animal-Derived Source:

Bear bile was the primary source of
ursodeoxycholic acid. In some cultures,
particularly in traditional Chinese medicine,
bear bile has been used for centuries due to
its high content of UDCA. However,
extracting bile from bears raised significant
ethical concerns due to the inhumane
practices involved in bile farming, as well as
the endangerment of bear species.

Due to these concerns, the use of bear bile
has declined significantly, and there has been
a move towards synthetic production of
UDCA.

Modern Synthetic Production:

Today, ursodeoxycholic acid is almost
entirely produced synthetically. The
synthetic process allows for the production
of UDCA without relying on animal sources,
making it both ethically and environmentally
sound.

This synthetic form is chemically identical to
the natural bile acid and is widely used in
pharmaceuticals.

Islamic Perspective:

Since modern UDCA is synthetically
produced, it is generally considered halal.
The synthetic process does not involve
animal products or haram ingredients. Even
though the original source was animal-
derived, the shift to synthetic production
removes concerns about animal cruelty and
haram sources.

For patients or consumers looking for halal
medications, it is always advisable to ensure
that the product is halal-certified,
particularly regarding potential cross-
contamination during manufacturing

processes.

Conclusion:
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Ursodeoxycholic acid was historically

derived from animal bile, but it is now largely

synthetic, making it suitable for those

concerned about halal compliance and

ethical sourcing. Synthetic UDCA is widely

used in liver treatments and is ethically

preferable.

If you're using UDCA or considering its use, it is

recommended to verify the product's halal

certification where relevant, but in general, synthetic

versions are permissible in Islam.
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Vitamin A
(Retinol)

Vitamin A (Retinol) is a fat-soluble vitamin that is

essential for vision, immune function, cell growth,

and skin health. It is available in two primary forms:

1.

Preformed Vitamin A (Retinol): Found in

animal products such as liver, dairy products,
and fish oils.
Provitamin A (Beta-carotene): Found in

plant-based foods, particularly in fruits and

vegetables like carrots, sweet potatoes, and

spinach.

Sources of Retinol (Preformed Vitamin A):

Animal Sources:

o

Retinol is naturally present in
animal-derived foods, including liver,
fish liver oils, eggs, and dairy
products. These sources are rich in
preformed vitamin A, meaning the
body can use it directly without
needing to convert it.

Fish liver oil is one of the richest
sources of retinol, particularly from

fish like cod.

Synthetic Retinol:

e}

Retinol used in supplements and
fortified foods is often synthetically
produced. This form of vitamin A is
chemically identical to the retinol
found in animal products but is made
without the use of animal sources.
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Synthetic retinol is commonly used
in supplements, skin care products,
and fortifications.

Islamic Considerations for Vitamin A:

e Animal-Derived Retinol: If vitamin A is
sourced from animal liver or fish liver oils, it
is important to verify that the animal source
is halal. For instance, retinol from halal-
slaughtered bovine liver or halal-certified
fish sources is permissible. However, if the
source of retinol is from non-halal animals or
if it includes ingredients such as porcine
gelatine in supplements, it would be
considered haram (impermissible).

e Synthetic Retinol: Synthetic vitamin A
(retinol) is halal, as it does not involve any
animal-derived ingredients. This makes it a
preferred option for those seeking halal-
compliant supplements and products.
Synthetic retinol is commonly used in
fortified foods and vitamin supplements.

Uses of Retinol:

o Skin Care: Retinol is widely used in anti-aging
creams, acne treatments, and other skin care
products for its ability to promote cell
turnover and enhance collagen production.

e Supplements: Retinol is included in many
multivitamins and fortified foods to help
prevent vitamin A deficiency, particularly in
populations at risk of low dietary intake.

Conclusion:

e Animal-derived retinol is halal only if the
source is halal-certified.

e Synthetic retinol is generally halal and more
suitable for halal-conscious individuals. For
those concerned with halal compliance,
choosing synthetic vitamin A or provitamin A
from plant-based sources ensures
permissibility.
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Always check for halal certification when purchasing
supplements or skincare products containing retinol
to ensure compliance with Islamic dietary laws.
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Vitamin D3
(Cholecalciferol)

Vitamin D3 (Cholecalciferol) is a form of vitamin D
crucial for maintaining bone health, immune
function, and calcium absorption. Vitamin D3 is
naturally synthesized in the skin when exposed to
sunlight and can also be obtained from dietary
sources and supplements. The halal status of Vitamin
D3 depends on its source.
Sources of Vitamin D3:

1. Animal-Derived Vitamin D3:

o Lanolin (sheep wool): One of the most
common sources of Vitamin D3 in
supplements is lanolin, which is
derived from the wool of sheep.
Lanolin is processed to extract 7-
dehydrocholesterol, which is then
converted into cholecalciferol
(Vitamin D3).

= Halal status: Lanolin-derived

Vitamin D3 is generally
considered halal because
wool is collected without
harming the sheep, and the
secretion from the wool is
not impure. The process of
collecting lanolin does not
involve the death of the
animal, aligning with halal
principles. However,
consumers should ensure
that the overall production
process, including the
handling and potential
contamination, complies
with halal standards.

2. Fish Liver Oil:
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o Fishliver oil is another natural
source of Vitamin D3, particularly
from fish like cod or halibut.

= Halal status: If the fish source
is from halal-certified fish
(fish with scales, as
commonly considered halal
by most Sunni schools of
thought), then Vitamin D3
sourced from fish liver oil
would be considered halal.

3. Synthetic Vitamin D3:

o Vitamin D3 can also be produced
synthetically in laboratories, often
using microbial processes or
genetically engineered yeast. This
method avoids the use of animal-
derived products.

= Halal status: Synthetic
Vitamin D3 is considered
halal because it does not
involve animal products or
any haram substances.
Islamic Considerations:

e Lanolin-derived Vitamin D3 is typically halal,
but consumers should check whether the
entire production process adheres to halal
standards.

e TFish-derived Vitamin D3 is halal if it is
sourced from halal-certified fish.

e Synthetic Vitamin D3 is the safest option for
halal-conscious consumers, as it avoids any
concerns related to animal origins.

Uses of Vitamin D3:

e Supplements: Vitamin D3 is widely used in
dietary supplements to help prevent or treat
vitamin D deficiency.

e Fortified Foods: Many foods, such as milk,
cereals, and plant-based milk alternatives,
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are fortified with Vitamin D3 to improve
nutrition.

e Medications: Vitamin D3 is also used in
certain pharmaceutical formulations to help
manage conditions such as osteoporosis and
calcium deficiency.

Conclusion:

e Lanolin-derived and fish liver oil-derived
Vitamin D3 can be halal if sourced and
processed according to halal standards.

e Synthetic Vitamin D3 is considered halal and
is a preferable option for those looking to
avoid any concerns about animal-derived
ingredients.

Always check for halal certification when purchasing
Vitamin D3 supplements or fortified foods to ensure

compliance with Islamic dietary laws.
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Section 8 -

List of Common Ingredients and their Coding, Found in Food, and their

Permissibility

Codes for substances permitted as food additives within the European Union (EU) and worldwide are
often known as E-numbers in Europe and INS (International Numbering System) numbers globally.
These codes are designed to provide a standard, simplified way to identify food additives across
regions, making food labeling consistent and understandable for consumers and regulators alike. Each
E-number or INS code corresponds to a specific substance that has been evaluated for safety and
approved for use in food production by regulatory authorities like the European Food Safety Authority
(EFSA) and Codex Alimentarius.

There are E-numbers and INS numbers commonly associated with animal or insect-derived ingredients.
It’s important to note that not all of these numbers are exclusively derived from animals; some can be
produced synthetically or sourced from plants. However, when derived from animal or insect sources,
these numbers might be of concern. Verification with manufacturers is always recommended to
determine the exact source.

We will list the animal or insect source and provide the corresponding E-number. All these will be
considered prohibited because of the source and for more intimate detail we advise that one contact
the manufacturer. Please note that some additives can be derived from both animal and plant sources.
For instance, lecithin (E322) can come from soybeans or egg yolks. Therefore, it's essential to verify the
specific source with the manufacturer if you have dietary restrictions.

Common E-numbers of Animal or Insect Origin
Colouring Agents

e E120 - Cochineal, Carminic Acid, or Carmine: Red colouring derived from crushed cochineal
insects.
e E153 - Carbon Black (Charcoal): While it can be plant-derived, it may also come from burnt

animal bones.
Preservatives and Antioxidants

e E304 - Ascorbyl Palmitate: An antioxidant that can be derived from animal fat, although plant
sources are also used.

e E306 - Tocopherol (Vitamin E): This antioxidant may be derived from animal fats, though it is
often plant-based or synthetic.
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e E322 - Lecithin: Usually derived from soy, but can also be derived from egg yolks.
Emulsifiers, Stabilizers, and Thickeners

e E422 - Glycerol (Glycerine): Can be derived from animal fats or synthesized from plants.

e E430 - Polyoxyethylene Stearate: May be derived from animal fats.

e E431 - Polyoxyethylene Stearate: Same as E430, may be animal-derived.

e E432to E436 - Polysorbates: Used as emulsifiers and stabilizers, which may contain animal
fatty acids.

e E441 - Gelatine: Derived from animal collagen (e.g., from cows, pigs, or fish).

e E470a - Salts of Fatty Acids: Can be derived from animal fats or plant sources.

e E471 - Mono- and Diglycerides of Fatty Acids: Can come from animal fats, though they are
also produced synthetically or from plants.

e E472 (a-f) - Esters of Mono- and Diglycerides: Fatty acids that may be derived from animals.

e E473 - Sucrose Esters of Fatty Acids: Possibly animal-derived fatty acids.

e E474 - Sucroglycerides: May be animal-derived.

e E475 - Polyglycerol Esters of Fatty Acids: Can be from animal or plant fats.

e E476 - Polyglycerol Polyricinoleate: Often derived from castor beans but may contain animal-
derived components.

e E477 - Propylene Glycol Esters of Fatty Acids: Potentially animal-derived fatty acids.

e E478 - Lactylated Esters of Fatty Acids: Can be derived from animal sources.

e E479b - Thermo-oxidized Soya Oil Interacted with Mono- and Diglycerides of Fatty Acids:

Sometimes derived from animal fats.
Other Additives

e E542 - Edible Bone Phosphate: Derived from animal bones.

e E570 - Stearic Acid: Can be derived from animal fats.

e E572 - Magnesium Stearate: Often derived from animal fats but can also come from plants.

e E631 - Disodium Inosinate: Often derived from meat or fish.

e E635 - Disodium 5’-Ribonucleotides: Can be derived from animal sources.

e E640 - Glycine and Its Sodium Salt: Can be derived from animal sources.

e E901 - Beeswax: Derived from bees.

e E904 - Shellac: Derived from the lac insect.

e E920 - L-Cysteine: Often derived from animal hair or feathers, though synthetic versions exist.
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Conclusion

This book offers an in-depth examination of Islamic legal principles related to the permissibility of
consumables and medicinal substances, drawing on a detailed framework of rulings and ethical
considerations. Rooted in the foundational Islamic concept that all things are permissible unless
explicitly prohibited, the book guides the reader through a systematic analysis of plant-based and
animal-based consumables, exploring prohibitions related to impurities, harm, and specific
characteristics of certain animals.

Through the principles of transformation (istihalah), dissolution (istihlak), and purification processes,
the book addresses the complex nature of modern manufacturing practices in food and
pharmaceuticals, providing insights into how Islamic jurisprudence regards substances that undergo
significant changes. This is particularly relevant when examining the permissibility of commonly used
ingredients like gelatine, rennet, and animal fats, and modern production methods such as
recombinant DNA technology, insect cell culture, and foetal-derived cell lines.

The sections on controversial ingredients and modern vaccine production highlight the importance of
aligning contemporary practices with Islamic dietary and medicinal guidelines. The exploration of
these practices within the book underscores the adaptability of Islamic principles to address modern
challenges while maintaining adherence to core values.

By concluding with practical guidance on the permissibility of common excipients and E-numbered
food additives, this book provides a comprehensive resource for Muslims seeking clarity in navigating
consumables and medications. This guidance fosters informed decision-making that aligns with
spiritual and legal commitments, bridging traditional Islamic rulings with modern scientific and
technological advancements in food and medical products.

Allah knows Best.
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