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Introduction

All praise belongs to Allāh ﷻ, Who grants the ability to learn, teach, and convey the noble knowledge of Dīn. Through His grace, I delivered lessons on the blessed Muwaṭṭaʾ of Imām Mālik. These lessons were presented orally, accompanied by brief notes for the students. I did not intend to compile them into a formal book in the manner in which the material was originally delivered.
When an author aims to produce a formal work, he normally researches each discussion in greater depth, organises the chapters with deliberate structure, and refines the language to ensure clarity and coherence. The pages that follow differ from that method. They reflect the lessons as they occurred, retaining the natural style, immediacy, and pedagogical flow of the live sessions. Although the notes have undergone light editing, I have not reviewed the entire compilation in detail, nor have I refined it with the thoroughness usually applied to a work authored from the outset.
However, “done is better than perfect.” As the lessons continue, I realise that if publication depends on my completing a full review, editing the material comprehensively, and rephrasing it for a formal book, the project may take decades to finish. It is more prudent to make the notes available now. If Allāh ﷻ grants me the opportunity to revise the work in the future, a second or third edition can be prepared. If I pass away before that, these notes will at least remain accessible, and, in shāʾ Allāh, they will serve as a ṣadaqah jāriyah.
I hope that the material will, in shāʾ Allāh, provide benefit and fulfil its intended purpose. Students may consult these notes for reference or revision, and others may benefit from the citations and the broader contextual insight they offer.
I request the reader to overlook any shortcomings, and to inform us of any errors. In shāʾ Allāh, we can rectify them in future editions. If there are any suggestions, please feel free to share them with us.
I ask Allāh Taʿālā to accept this modest effort, to make it a source of benefit, and to grant us all a deeper comprehension of His Dīn.
Ismail Moosa
10 Jumādal-Ūlā 1447
02 December 2025




بسْم اللهِ الرَّحْمَنِ الرَّحِيمِ 
صَلَّى اللهُ عَلَى نَبِيِّنَا مُحَمَّدٍ وَعَلَى آلهِ وَسَلَّمَ تَسْلِيما
In the name of Allāh ﷻ, the Most Compassionate, the Most Merciful,
Blessings and peace from Allāh ﷻ be upon our Prophet, Muḥammad, and his family.
- كتاب وقوت الصلاة
1 – وُقُوتُ الصَّلاَة
THE BOOK ON THE TIMES OF PRAYER
[bookmark: _heading=h.ix2qs1vufu7d]Ḥadīth 1
[bookmark: _heading=h.kun38lt34cx]Times of prayer
مَالِك بْنِ أَنَسٍ، عَنِ ابْنِ شِهَابٍ: أَنَّ عُمَرَ بْنَ عَبْدِ الْعَزِيزِ أَخَّرَ الصَّلاَةَ يَوْمًا، فَدَخَلَ عَلَيْهِ عُرْوَةُ بْنُ الزُّبَيْرِ فَأَخْبَرَهُ أَنَّ الْمُغِيرَةَ بْنَ شُعْبَةَ أَخَّرَ الصَّلاَةَ يَوْمًا وَهُوَ بِالْكُوفَة،ِ فَدَخَلَ عَلَيْهِ أَبُو مَسْعُودٍ الأنْصَارِي ، فَقَالَ: مَا هَذَا يَا مُغِيرَةُ؟ أَلَيْسَ قَدْ عَلِمْتَ أَنَّ جِبْرِيلَ نَزَلَ فَصَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، ثُمَّ صَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، ثُمَّ صَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، ثُمَّ صَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، ثُمَّ صَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ ثُمَّ قَالَ: ‏ "‏بِهَذَا أُمِرْتُ"‏ فَقَالَ عُمَرُ بْنُ عَبْدِ الْعَزِيزِ: اعْلَمْ مَا تُحَدِّثُ بِهِ يَا عُرْوَةُ، أَوَ إِنَّ جِبْرِيلَ هُوَ الَّذِي أَقَامَ لِرَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَقْتَ الصَّلاَةِ؟ قَالَ عُرْوَةُ: كَذَلِكَ كَانَ بَشِيرُ بْنُ أَبِي مَسْعُودٍ الأنْصَارِي يُحَدِّثُ عَنْ أَبِيهِ.
Mālik ibn Anas reported from Ibn Shihāb that ʿUmar ibn ʿAbd al-ʿAzīz once delayed prayer. ʿUrwah ibn az-Zubayr thus went to him and informed him that Mughīrah ibn Shuʿbah once delayed prayer when he was in Kufa. Upon this, Abū Masʿūd al-Anṣārī went to him and said, ‘What is this, O Mughīrah? Do you not know that Jibrīl came down, prayed, and the Messenger of Allāh ﷺ prayed? Then, he prayed and the Messenger of Allāh ﷺ prayed. Then, he prayed and the Messenger of Allāh ﷺ prayed. Then, he prayed and the Messenger of Allāh ﷺ prayed. Then, he prayed and the Messenger of Allāh ﷺ prayed. Afterwards, he said, ‘I have been commanded to do this.’
Hearing this, ʿUmar ibn ʿAbd al-ʿAzīz said, ‘Be sure of what you are narrating, O ʿUrwah! Was it definitely Jibrīl the one who established the time of prayer for the Messenger of Allāh ﷺ?’ ʿUrwah replied, ‘Bashīr ibn Abī Masʿūd al-Anṣārī would narrate in this manner from his father.’[footnoteRef:0] [0:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 140-141. ] 

[bookmark: _heading=h.q36lj85kolnu]The opening statement of the Muwaṭṭaʾ
There are various manuscripts which have different opening words for the Muwaṭṭaʾ. In some transmissions, the commencement is with the basmalah, omitting the words of ḥamd and shahādah. 
Possible reasons for this are:
1) It is not compulsory to commence a written piece by explicitly mentioning ‘al-ḥamd li-Llāh’ or by writing the shahādah.  
2) The narrations in which these are mentioned do not fit the criteria of authenticity.
3) The objective is to commence with the name of Allāh ﷻ. It does not matter whether one takes the name of Allāh ﷻ by quoting it in the basmalah, whilst praising Him ﷻ, or uttering the words of shahādah.
4) [bookmark: _heading=h.vckfrdtpyjn2]Even though the words of ḥamd and shaḥādah are not written, it is possible that they were verbally mentioned.
Ḥāfiẓ Ibn Ḥajar’s  response to this same objection when levied against Imām Bukhārī  was as follows:
An objection has been raised against the author because he did not commence the book with a sermon clarifying his objective, which starts with ḥamd and shahādah, in accordance with the statement of the Prophet ﷺ, ‘Every important matter which is not commenced with the praise of Allāh is devoid [of blessings]’ and [following] his statement, ‘Every sermon that does not contain any shahādah is like a cut-off hand.’  Abū Dawūd and others narrated these two [ḥadīths] via the ḥadīth of Abū Hurayrah.[footnoteRef:1] [1:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:13.
وقد اعترض على المصنف لكونه لم يفتتح الكتاب بخطبة تنبئ عن مقصوده مفتتحة بالحمد والشهادة امتثالا لقوله صلى الله عليه و سلم: "كل أمر ذي بال لا يبدأ فيه بحمد الله, فهو أقطع" وقوله: "كل خطبة ليس فيها شهادة, فهي كاليد الجذماء", أخرجهما أبو داود وغيره من حديث أبي هريرة.] 

He then explains:
[bookmark: _heading=h.hd5cuxfwl01]The two ḥadīths do not fulfil his standards. In fact, each one of them has been criticised. We acknowledge that they are suitable to be used as evidence, but there is nothing in them [which indicates] that this is specific to speaking and writing at the same time. Perhaps he did recite the ḥamd and the shahādah verbally when compiling the book, but he did not write them since he sufficed on the basmalah. This is because the common aspect which gathers these three things (i.e. ḥamd, shāhadah and basmalah) is the dhikr of Allāh ﷻ, and it is already obtained in it (basmalah). This is supported by the fact that the first thing to be revealed in the Qurʾān is, ﴾Read by the name of your Rabb﴿ [footnoteRef:2]. Therefore, the manner of following this is to commence with basmalah and  to suffice on it.[footnoteRef:3]  [2:  Qurʾān: 96:1.]  [3:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:14.
أن الحديثين  ليسا على شرطه، بل في كل منهما مقال. سلمنا صلاحيتهما للحجة، لكن ليس فيهما أن ذلك يتعين بالنطق والكتابة معا، فلعله حمد وتشهد نطقا عند وضع الكتاب ولم يكتب ذلك اقتصارا على البسملة، لأن القدر الذي يجمع الأمور الثلاثة ذكر الله وقد حصل بها، ويؤيده أن أول شيء نزل من القرآن ﴿ٱقْرَأْ بِٱسْمِ رَبِّكَ﴾ ، فطريق التأسي به الافتتاح بالبسملة والاقتصار عليها.  ] 

Ḥāfiẓ Ibn Ḥajar  also mentions:
What also supports it is the letters of the Prophet ﷺ to the kings and his documents regarding judgements were commenced with the tasmiyah (basmalah), not ḥamd or anything else.[footnoteRef:4] [4:  Ibid.
ويؤيده أيضا وقوع كتب رسول الله صلى الله عليه و سلم إلى الملوك وكتبه في القضايا مفتتحة بالتسمية دون حمدلة وغيرها.] 

[bookmark: _heading=h.qhflh1ww54st]Words of ṣalawāt
After the basmalah, there are different words in the various manuscripts. Hereunder are some of the different wording in the different copies:
وصلى الله على محمد
بسم الله الرحمن الرحيم وبه نستعين
وصلى الله على محمد النبي وأله وسلم
صلى الله على نبينا محمد وعلى اله وسلم تسليما
وصلى الله على سيدنا محمد وأله وصحبه وسلم تسليما
بسم الله الرحمن الرحيم عونك يارب
بسم الله الرحمن الرحيم وصلى الله على سيدنا محمد وعلى أله وصحبه
The point we note from these various manuscripts is that most of them have the words of ṣalawāt, though the wording of the ṣalawāt differs. Probably, the scribes chose different words to pass salutations upon the Prophet ﷺ.
We also learn that the scribes took the liberty of using their own words before writing the text of Ubaydallāh . In the Moroccan print, the editors decided to keep the words of ṣalawāt, since the same words were found in their primary manuscripts. Hence, p.139 commences with:
بسم الله الرحمن الرحيم صلى الله على نبينا محمد وعلى آله وسلم تسليما
Thereafter, the heading is mentioned, but then the chain of the scribes has been inserted between the heading and the first narration.
In the Makniz print, they did not add any words of ṣalawāt, and they did not add anything else between the heading and the text. They explained their reason in the footnotes:
The manuscripts differ in adding the basmalah and in the wordings of the praises of and blessings upon the Prophet  at the beginning of the chapters on Fiqh. Hence, we will not add basmalah and what is associated with it after this, because it is evident that this was placed by the transcribers.[footnoteRef:5] [5:  Imām Abū ʿAbdullāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Liechtenstein: Jamʿiyyat al-Makniz al-Islāmī, 2018), 3.
وقد اختلف النسخ في إثبات البسملة وفي صيغ الثناء والصلاة على النبي صلى الله عليه وسلم في أوائل الكتب الفقهية ، لذا فلن نثبت بعد هذا: البسملة ولواحقها لأن الظاهر أن ذلك من عمل النساخ.] 

وُقُوتُ الصَّلاَة
The Times of Prayer
[bookmark: _heading=h.4hb01p6yuezg]Explanation of the chapter heading
[bookmark: _heading=h.jpc3hxuiml5b]The word ‘wuqūt’ 
In the transmission of Yaḥyā ibn Bukayr , the word used in the heading is ‘awqāt’. However, all the other students of Imām Mālik  narrated it with the word ‘wuqūt’. This indicates that Imām Mālik  prefered ‘wuqūt’ in the wording of the chapter heading.
Examples:
 ‘Wuqūt aṣ-Ṣalāh’: [‘wuqūt’] is the plural of ‘waqt’ like ‘ḍarb’ and ‘ḍurūb’, ‘fals’ and ‘fulūs’ and ‘wajh’ and ‘wujūh’.[footnoteRef:6]  [6:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:3. 
وقوت الصلاة 
جمع وقت كضرب وضروب وفلس وفلوس ووجه ووجوه.] 

There are two types of plurals in Arabic.
1) [bookmark: _heading=h.8z3x2xcxakok]Jamʿ al-qillah: This is used when the plural is for anything between three to ten. 
2) Jamʿ al-kathrah: This is used when the plural is for that which is more than ten.
ʿAllāmah Ibn al-ʿArabī  mentions in Al-Qabas:
All linguists agree that (the scale) ‘fuʿūl’ is jamʿ al-kathrah and (the scale) ‘afʿāl’ is jamʿ al-qillah.[footnoteRef:7] [7:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al–ʿArabī al-Mālikī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1992), 76.  
وقد اتفق أرباب اللغة على أن فعولا جمع الكثرة وأفعالا جمع القلة.] 

‘Wuqūt’ is a jamʿ al-kathrah; hence this raises the question as to why jamʿ al-kathrah is mentioned when there are only five prayers?
ʿAllāmah Zurqānī  mentions:
1) Even though the prayers are only five, the jamʿ al-kathrah has been used since they are repeated each day. Thus, it is as though there are many prayers, and that makes it better to use the jamʿ al-kathrah. His exact words are:
Even though they are five, since they are repeated daily, it becomes as if they are many, like they say: ‘shumūs' and ‘aqmār', considering that they repeatedly recur one after the other (although there is only one sun and one moon).[footnoteRef:8] [8:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:21.  
لأنها وإن كانت خمسة، لكن لتكررها كل يوم صار كأنها كثيرة، كقولهم شموس وأقمار، باعتبار ترددهما مرة بعد مرة.] 

2) [bookmark: _heading=h.wdxhn6btgppq]These five prayers represent the fifty prayers which the Prophet ﷺ was given during Miʿrāj. Even though a person only performs five prayers daily, he will get the reward of fulfilling those fifty prayers.
And since prayer initially became obligatory as fifty, its reward is equal to the reward of fifty [prayers], as Allāh ﷻ says in the ḥadīth of Miʿrāj, ‘They are five (in action), and fifty (in reward).’[footnoteRef:9] [9:  Ibid.  
ولأن الصلوات فُرضت خمسين وثوابها كثواب الخمسين، كما قال تعالى في حديث المعراج: هن خمس وهن خمسون.] 

This is established from the narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, where it is mentioned that Allāh ﷻ told the Prophet ﷺ:
They (prayers) are five (in action), and they are fifty (in reward). My words cannot be changed.[footnoteRef:10] [footnoteRef:11] [10:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa Ayyāmih wa Sunanih / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:79. 
هي خمس وهي خمسون لا يبدل القول لدي. (متفق عليه)]  [11:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bāb al-Ḥalabī wa-Shirkāh, 1991), 1:149. ] 

3) After the time sets in, each prayer is allocated three time slots in which it could be performed. ʿAllāmah Zurqānī  said:
Or because the time of each prayer is divided into three: voluntary (preferable), necessary and replacement.[footnoteRef:12] [12:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:21.
أو لأن لكل صلاة ثلاثة أوقات، اختياري وضروري وقاضي.] 

The three periods are:
A.  Mustaḥab (preferable time)
B. Ḍarūrī (Necessary time)
C. Qaḍāʾ (praying after the prescribed time)
[bookmark: _heading=h.dbneqks23o0w]The word ‘ṣalāh’
[bookmark: _heading=h.ss1zmqkph72r]The word ‘ṣalāh’ has been used in different meanings in the noble Qurʾān:
1) To supplicate
Allāh ﷻ says:
Indeed, your prayer is a source of peace for them.[footnoteRef:13] [13:  Qurʾān: 9:103.
﴿إِنَّ صَلاتَكَ سَكَنٌ لَهُمْ﴾] 

This is generally the predominant linguistic meaning. ʿAllāmah Badr ad-Dīn al-ʿAynī  says:
The predominant literal meaning of ‘ṣalāh' is supplication. He ﷻ says, ﴾And invoke ṣalāh on them. ﴿, i.e. supplicate for them. It comes in the ḥadīth regarding accepting invitations: ‘And if he is fasting, then he should invoke ṣalāh on their behalf.', i.e. he should supplicate for goodness and blessing for them.[footnoteRef:14] [14:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr/ Idārat aṭ-Ṭabāʿah al-Munīriyyah), 4:39.
ثم معنى الصلاة في اللغة الغالبة الدعاء قال تعالى: وصل عليهم،  أي: ادع لهم وفي الحديث في إجابة الدعوة وإن كان صائما فليصل أي فليدع لهم بالخير والبركة.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  quotes this meaning from numerous scholars:
Abū Isḥāq, Zujājī, Ibn Qutaybah and Ibn al-Anbārī stated that ‘ṣalāh’ is used in the meaning of supplication in the speech of the Arabs. Most of our scholars (Mālikīs), many Ḥanafīs, and numerous Shāfiʿīs adopted this meaning.[footnoteRef:15] [15:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:3.
فقال أبو إسحاق والزجاجي وابن قتيبة وابن الأنباري: إن الصلاة في كلام العرب الدعاء، وإلى ذلك ذهب أكثر أصحابنا وأصحاب أبي حنيفة والشافعي.] 

2) Istighfār
Allāh ﷻ says:
And the ṣalawāt (seeking of forgiveness) of the Messenger. Indeed, these are a means of nearness for them. Allāh will most certainly admit them into His mercy. Indeed, Allāh is Most Forgiving, Most Merciful.[footnoteRef:16]  [16:  Qurʾān: 9:99.
﴿وَصَلَوَاتِ الرَّسُولِ أَلا إِنَّهَا قُرْبَةٌ لَّهُمْ سَيُدْخِلُهُمُ اللّهُ فِي رَحْمَتِهِ إِنَّ اللّهَ غَفُورٌ رَّحِيمٌ﴾] 

3) A person’s religion
Allāh ﷻ says:
O Shuʿayb! Does your ṣalāh (i.e. your religion) command you that we should abandon what our forefathers worshipped?[footnoteRef:17]  [17:  Ibid, 11:87.
﴿يَا شُعَيْبُ أَصَلاَتُكَ تَأْمُرُكَ أَن نَّتْرُكَ مَا يَعْبُدُ آبَاؤُنَا﴾] 

It is apparent from the above that the technical meaning of ‘ṣalāh’ encompasses and incorporates all these linguistic meanings. 
[bookmark: _heading=h.np6d8b18lgjc]Reason for starting with the Chapter of the Times of Prayer
As for the reason why Imām Mālik  started with this chapter rather than the chapter of purification etc., ʿAllāmah Abū ’l-Walīd al-Bājī  explains:
Mālik  commenced by mentioning the times of prayer in his book since it is the first thing that is observed from the matters of prayer, and because at that time (when the time sets in), attaining purification becomes obligatory in accordance with the obligation of the prayer. Therefore, commencing with the mention of the time of prayer is most preferable in degree.[footnoteRef:18]  [18:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:4.
وإنما ابتدأ مالك رحمه الله بذكر أوقات الصلاة في كتابه؛ لأنه أول ما يراعى من أمر الصلاة؛ ولأنه حينئذ يجب فعل الطهارة بحسب وجوب الصلاة، فكان الابتداء بذكر أوقات الصلاة أولى في الرتبة.] 

[bookmark: _heading=h.6incevu3jazd]The chain
In the Moroccan print, the chain is from the year 494 AH: the year when the manuscript was written. It links to Ubayd Allāh ibn Yaḥyā , who narrates:
عَنْ أبيهِ يَحْيَي
From his father, Yaḥyā
Imām Yaḥyā al-Laythī  then narrates:
مَالِك بْنِ أَنَسٍ، عَنِ ابْنِ شِهَابٍ
Mālik ibn Anas reported from Ibn Shihāb
[bookmark: _heading=h.nzqurmrwshy3]Ibn Shihāb az-Zuhrī 
[bookmark: _heading=h.s5bvcm1g0i54]Name and lineage
His full name was:
[bookmark: _heading=h.6l1wyvhv5udx]Muḥammad ibn Muslim ibn ʿUbayd Allāh ibn ʿAbdillāh ibn Shihāb ibn ʿAbdillāh ibn al-Ḥārith ibn Zahrah ibn Kilāb ibn Murrah ibn Kaʿb ibn Luʾayy ibn Ghālib , the imām, the eminent scholar, the ḥāfiẓ of his time, Abū Bakr al-Qurashī az-Zuhrī al-Madanī, the dweller of Shām.[footnoteRef:19] [19:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:326.
محمد بن مسلم بن عبيد الله بن عبد الله بن شهاب بن عبد الله بن الحارث بن زهرة بن كلاب بن مرة بن كعب بن لؤي بن غالب، الامام العلم، حافظ زمانه أبو بكر القرشي الزهري المدني نزيل الشام.] 

At Kilāb, his lineage meets up with the lineage of the Prophet ﷺ. That means that his grandfather, ʿAbdullāh, and the Prophet ﷺ were fifth cousins.
[bookmark: _heading=h.5z76gtclrm61]Imām Zuhrī  met ten Companions, hence he is from the junior tābiʿūn.
[bookmark: _heading=h.bbafzp3gidaz]Date of birth
His date of birth is differed upon. Some suggest that he was born in 51 AH, others claim that he was born in 56 AH, whilst there are those who were of the opinion that he was born in 58 AH. Likewise, there are differences on whether he passed away in the year 123 AH, 124 AH or 125 AH.
[bookmark: _heading=h.42yqgxi9klph]Amount of narrations
According to ʿAllāmah Zurqānī , there are 133 narrations of his in the Muwaṭṭaʾ that reach up to the Prophet ﷺ:
[bookmark: _heading=h.ktzo9a5zf2m8]He narrated 133 marfūʿ ḥādīths in the Muwaṭṭaʾ.[footnoteRef:20] [20:   ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:22.
له في الموطأ مرفوعا مائة وثلاثة وثلاثون حديثا.] 

[bookmark: _heading=h.3mnbys1aqgyf]Support for Imām Zuhrī 
 Just as Imām Zuhrī  narrated this narration, a minimum of three of his contemporaries also quoted this same narration directly from ʿUrwah :
1) Hishām ibn ʿUrwah 
2) Ḥabīb ibn Abī Marzūq 
3) Abū Bakr ibn Ḥazm 
ʿAllāmah Ibn ʿAbd al-Barr  writes:
Many narrated this ḥadīth from ʿUrwah ibn az-Zubayr. Amongst them is Hishām ibn ʿUrwah, Ḥabīb ibn Abī Marzūq, Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm and others. .[footnoteRef:21] [21:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:314.
قد روى هذا الحديث جماعة عن عروة بن الزبير  منهم: هشام بن عروة وحبيب بن أبي مرزوق وأبو بكر بن محمد بن عمرو بن حزم وغيرُهم.] 

Going a link lower: In his Sunan, Imām Abū Dāwūd  took the name of a few students who transmitted this from Imām Zuhrī . He writes:
Maʿmar, Mālik, Ibn ʿUyaynah, Shuʿayb ibn Abī Ḥamzah, Layth ibn Saʿd and others narrated this ḥadīth from Zuhrī.[footnoteRef:22] [22:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:295. 
روى هذا الحديث عن الزهرى معمر ومالك وابن عيينة وشعيب بن أبى حمزة والليث بن سعد وغيرهم.] 

ʿAllāmah Ibn ʿAbd al-Barr  added the name of Ibn Jurayj instead of Ibn ʿUyaynah. He says:
Maʿmar, Layth ibn Saʿd, Shuʿayb ibn Abī Ḥamzah and Ibn Jurayj.[footnoteRef:23] [23:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:308.
معمر والليث بن سعد وشعيب بن أبي حمزة وابن جريج.
] 

Likewise, Usāmah ibn Zayd al-Laythī  also narrated it.

[image: ]
Figure 1 – The transmission routes of Ḥadith 1.
[bookmark: _heading=h.c0q5xgcd1a0]Tadlīs[footnoteRef:24] [24:  Omitting the teacher’s name.] 

Imām Mālik  used the word ‘ʿan’ (from). He did not clarify whether he heard directly from Imām Zuhrī , nor did he bring any words to illustrate that the latter told him this narration directly. 
Likewise, Imām Zuhrī  related it with the word ‘an’. This word does not indicate whether he heard/ witnessed it directly or not.  
[bookmark: _heading=h.pt6oe6p623kr]Objection
This raises the question whether Imām Zuhrī  witnessed this himself, especially since he was known to practice tadlīs. ʿAllāmah Dhahabī  says:
He would occasionally make tadlīs.[footnoteRef:25] [25:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 4:40. 
كان يدلس في النادر.] 

In Fatḥ al-Bārī, ʿAllāmah Ibn Ḥajar  mentions:
Tadlīs is proven from Ibn Shihāb.[footnoteRef:26] [26:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:474. 
وابن شهاب قد جرب عليه التدليس.] 

[bookmark: _heading=h.a166rxvu6src]Responses
1) From the statements that we just quoted, we can already understand that it is was very rare for Imām Zuhrī  to make tadlīs. Hence, the vast majority of scholars did not even consider him to be a mudallis. It is only transmitted from two earlier scholars that they regarded him as a mudallis, namely: Imām Shāfiʿī and Imām Dār Quṭnī .
Shaykh Nāṣir Fahd حَفِظَهُ اللهُ writes:	
Muḥammad ibn Muslim ibn Shihāb az-Zuhrī: the ḥāfiẓ and the imām. I have not found any of the former scholars who attributed tadlīs to him besides Ibn Ḥajar mentioning that Shāfiʿī and Dār Quṭnī attributed that to him.[footnoteRef:27] [27:  Shaykh Nāṣir ibn Ḥamd Fahd, Manhaj al-Mutaqaddimīn fī ’t-Tadlīs (RʿIyāḍh: Aḍwāʾ as-Salaf, 2001), 84.
محمد بن مسلم بن شهاب الزهري الحافظ، الإمام، لم أجد أحداً من المتقدمين وصفه بالتدليس، غير أن ابن حجر ذكر أن الشافعي والدار قطني وصفاه بذلك.] 

2) Besides this, earlier scholars only praised him. Therefore, it is highly unlikely that he made tadlīs often. Particularly taking into consideration that Imām Zuhrī  was in Madīnah, and the people of Madīnah were very cautious in this regard. If Imām Zuhrī  would conceal the names of his teacher for ulterior motives and incorrect reasons, the people of Madīnah would have been the first to object. Although Imām Zuhrī  was accused of tadlīs, scholars accepted his tadlīs.
Hence, ʿAllāmah ʿAlāʾī  writes:
Muḥammad ibn Shihāb az-Zuhrī: the imām, the luminary, famous for practising tadlīs, and indeed, scholars accepted his narrations with ‘ʿan’.[footnoteRef:28] [28:  Ṣalāḥ ad-Dīn Abū Saʿīd Khalīl ibn Kaykaladī al-ʿAlāʾī, Jāmiʿ at-Taḥṣīl fī Aḥkām al-Marāsīl (Dār ʿĀlam al-Kutub / Maktabat an-Nahḍiyyah al-ʿArabiyyah, 1986), 109.
محمد بن شهاب الزهري الإمام العلم مشهور به وقد قبل الأئمة قوله: "عن"  ] 

Likewise, ʿAllāmah Abū ’l-Wafāʾ al-ʿAjmī  writes:
Muḥammad ibn Shihāb az-Zuhrī: the imām, the famous scholar, famous for practising tadlīs, and indeed, scholars accepted his narrations with ‘ʿan’.[footnoteRef:29] [29:  ʿAllāmah Abū ’l-Wafāʾ Sabṭ ibn al-ʿAjamī, At-Tabyīn li Asmāʾ al-Mudallisīn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 50. 
محمد بن شهاب الزهري الامام العالم المشهور مشهور به وقد قبل الائمة قوله عن.] 

ʿAllāmah Abū Zurʿah al-ʿIrāqī  writes:
Muḥammad ibn Muslim ibn ʿUbayd Allāh ibn ʿAbdillāh ibn Shihāb az-Zuhrī: famous for practising tadlīs, and indeed, scholars accepted his narrations with ‘ʿan’.[footnoteRef:30] [30:  Ḥāfiẓ Abū Zurʿah Aḥmad ibn ʿAbd ar-Raḥīm ibn al-ʿIrāqī, Kitāb al-Mudallisīn (Mansoura, Egypt: Dār al-Wafāʾ, 1995), 89-90.
محمد بن مسلم بن عبيد الله بن عبد الله بن شهاب الزهري مشهور بالتدليس وقد قبل الأئمة قوله عن.] 

3) The strongest answer to this is that when other students of Imām Zuhrī  narrated it, they used words which illustrate that Imām Zuḥrī  clearly heard this himself. In Ṣaḥīḥ al-Bukhārī, it comes:
Abū ’l-Yamān narrated to us [saying]: Shuʿayb related to us from Zuhrī [who said]:
‘I heard ʿUrwah ibn az-Zubayr narrating to ʿUmar ibn ʿAbd al-ʿAzīzduring the latter’s governorship, that Mughīrah ibn Shuʿbah delayed ʿAṣr whilst he was the governor of Kufa. Upon this, Abū Masʿūd ʿUqbah ibn ʿAmr al-Anṣārī, the grandfather of  Zayd ibn Ḥasan, who participated in the Battle of Badr, came to him and said, ‘You certainly know that Jibrīl came down, offered prayer, and the Messenger of Allāh ﷺ offered five prayers. Then, he said, ‘I have been commanded to do this.’’ Bashīr ibn Abī Masʿūd would narrate in this manner from his father.’[footnoteRef:31] [31:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:83-84.
حدثنا أبو اليمان أخبرنا شعيب عن الزهري سمعت عروة بن الزبير يحدث عمر بن عبد العزيز في إمارته أخر المغيرة بن شعبة العصر وهو أمير الكوفة فدخل عليه أبو مسعود عقبة بن عمرو الأنصاري جد زيد بن حسن شهد بدرا فقال لقد علمت نزل جبريل فصلى فصلى رسول الله صلى الله عليه وسلم خمس صلوات ثم قال هكذا أمرت كذلك كان بشير بن أبي مسعود يحدث عن أبيه.] 

Other students of Imām Zuhrī  narrated this narration with such words that illustrate Imām Zuḥrī  clearly having heard this narration himself. 
This is the point that Ḥāfīẓ Ibn Ḥajar  used to establish that there are no missing links, as he says:
But it comes in the narration of ʿAbd ar-Razzāq, from Maʿmar, from Ibn Shihāb, who said, ‘We were together with ʿUmar ibn ʿAbd al-ʿAzīz.’[footnoteRef:32] [32:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:474.
لكن وقع في رواية عبد الرزاق عن معمر عن ابن شهاب قال: كنا مع عمر بن عبد العزيز.] 

Thus, ʿAllāmah Ibn ʿAbd al-Barr  explains:
[bookmark: _heading=h.awa865wcz6fc]This ḥadīth is muttaṣil[footnoteRef:33], musnad [and] ṣaḥīḥ according to the scholars for several reasons; among them is that it is known and famous, that some of those who were mentioned stayed in the company of each other. And among them [also] is that it is proven that Ibn Shihāb witnessed what occurred in this event between ʿUmar ibn ʿAbd al-ʿAzīz and ʿUrwah ibn az-Zubayr in Madīnah.[footnoteRef:34] [33:  Uninterupted chain.]  [34:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:307.
وهذا الحديث متصل عند أهل العلم مسند صحيح لوجوه: منها أن مجالسة بعض المذكورين فيه لبعض معلومة مشهورة، ومنها أن هذه القصة قد صح شهود ابن شهاب لما جرى فيها بين عمر بن عبد العزيز وعروة بن الزبير بالمدينة.] 

Finally, he concludes:
Among the students of Imām Mālik who mentioned Ibn Shihāb’s witness of this event by ʿUmar ibn ʿAbd al-ʿAzīz together with ʿUrwah ibn az-Zubayr in this ḥadīth, there are Maʿmar, Layth ibn Saʿd, Shuʿayb ibn Abī Ḥamzah and Ibn Jurayj.[footnoteRef:35] [35:  Ibid, 5:308.
وممن ذكر مشاهدة ابن شهاب للقصة عند عمر بن عبد العزيز مع عروة بن الزبير في هذا الحديث من أصحاب ابن شهاب معمر والليث بن سعد وشعيب بن أبي حمزة وابن جريج.] 

[bookmark: _heading=h.j4759b5kn6pa]Pathways of transmission
[bookmark: _heading=h.kwmp1161921a]Via Imām Zuhrī
The following colleagues of Imām Mālik transmit this narration via the same teacher as him:
1) Shuʿayb 
Imām Bukhārī  quotes:
Abū ’l-Yamān narrated to us [saying]: Shuʿayb related to us from Zuhrī  [who said]: 
‘I heard ʿUrwah ibn az-Zubayr narrating to ʿUmar ibn ʿAbd al-ʿAzīz during the latter’s governorship, that Mughīrah ibn Shuʿbah delayed ʿAṣr when he was the governor of Kufa. Upon this, Abū Masʿūd ʿUqbah ibn ʿAmr al-Anṣārī, the grandfather of  Zayd ibn Ḥasan, who participated in the Battle of Badr, came to him and said, ‘You certainly know that Jibrīl came down, offered prayer, and the Messenger of Allāh ﷺ offered the five prayers. Then he said, ‘I have been commanded to do this.’’ Bashīr ibn Abī Masʿūd would narrate in this manner from his father.’[footnoteRef:36] [36:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:83-84.
حدثنا أبو اليمان أخبرنا شعيب عن الزهري سمعت عروة بن الزبير يحدث عمر بن عبد العزيز في إمارته أخر المغيرة بن شعبة العصر وهو أمير الكوفة فدخل عليه أبو مسعود عقبة بن عمرو الأنصاري جد زيد بن حسن شهد بدرا فقال لقد علمت نزل جبريل فصلى فصلى رسول الله صلى الله عليه وسلم خمس صلوات ثم قال هكذا أمرت كذلك كان بشير بن أبي مسعود يحدث عن أبيه. –] 

2) Layth 
Imām Bukhārī and Imām Muslim  also narrated from another contemporary of Imām Mālik ; Imām Layth , who narrated directly from Imām Zuhrī . Imām Muslim  narrated via two students of Imām Layth :
I. Qutaybah ibn Saʿīd  (Imām Bukhārī  also transmitted it via him.)
II. Muḥammad ibn Rumḥ al-Miṣrī 
The narration is as follows:
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us – change of chain – and Ibn Rumḥ narrated to us [saying]: Layth related to us from Ibn Shihāb that ʿUmar ibn ʿAbd al-ʿAzīz slightly delayed ʿAṣr. ʿUrwah thus said to him, ‘Jibrīl came down, and he led the Messenger of Allāh ﷺ in prayer.’ Hearing this, ʿUmar said to him, ‘O ʿUrwah, be sure of what you are saying.’  He replied, ‘I heard Bashīr ibn Abī Masʿūd say that he heard Abū Masʿūd say that he heard the Messenger of Allāh ﷺ say, ‘Jibrīl came down, and he led me in prayer, so I prayed with him, then I prayed with him, then I prayed with him, then I prayed with him, and then I prayed with him.’ [He stated that] whilst counting five times of prayer with his fingers.”[footnoteRef:37] [37:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:425.
حدثنا قتيبة بن سعيد: حدثنا الليث ح قال: وحدثنا بن رمح: أخبرنا الليث عن بن شهاب أن عمر بن عبد العزيز أخر العصر شيئا، فقال له عروة: أما، إن جبريل قد نزل فصلى إمام رسول الله صلى الله عليه وسلم فقال له عمر اعلم ما تقول يا عروة فقال سمعت بشير بن أبي مسعود يقول سمعت أبا مسعود يقول سمعت رسول الله صلى الله عليه وسلم يقول نزل جبريل فأمني فصليت معه ثم صليت معه ثم صليت معه ثم صليت معه ثم صليت معه يحسب بأصابعه خمس صلوات. ] 

3) Ibn Jurayj  
Imām ʿAbd ar-Razzāq  narrates it via him:
Ibn Jurayj reported: Ibn Shihāb narrated to me that he heard ʿUmar ibn ʿAbd al-ʿAzīz asking ʿUrwah. ʿUrwah ibn az-Zubayr said: 
Mughīrah ibn Shuʿbah delayed the ʿAṣr prayer until evening when he was the governer of Kufa. Upon this, Abū Masʿūd al-Anṣārī came and told him, ‘O Mughīrah! You certainly know that Jibrīl came down, and the Messenger of Allāh ﷺ prayed, and so did the people five times. Afterwards, he said, ‘I have been commanded to do this.’
Hearing this, ʿUmar said to ʿUrwah, ‘Be sure of what you are saying! Was it definitely Jibrīl the one who established the time of prayer?’ ʿUrwah replied, ‘Bashīr ibn Abī Masʿūd al-Anṣārī would narrate in this manner from his father.’[footnoteRef:38]  [38:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:541.
–عن ابن جريج قال: حدثني ابن شهاب، أنه سمع عمر بن عبد العزيز، يسأل عروة، قال عروة بن الزبير: مسى المغيرة ابن شعبة بصلاة العصر وهو على الكوفة، فدخل أبو مسعود الأنصاري، فقال له: يا مغيرة! لقد علمت لقد ‌نزل ‌جبريل فصلى رسول الله صلى الله عليه وسلم، فصلى الناس خمس مرات بقوله يقوله، ثم قال: "هكذا أمرت". فقال عمر لعروة: اعلم ما تقول أو إن جبريل هو أقام وقت الصلاة؟  فقال عروة: كذلك كان بشير بن أبي مسعود يحدث، عن أبيه.] 

4) Maʿmar  
Imām ʿAbd ar-Razzāq  narrates:
Maʿmar reported from Zuhrī, who said:
We were present with ʿUmar ibn ʿAbd al-ʿAzīz when he once delayed the ʿAṣr prayer. ʿUrwah thus told him that Bashīr ibn Abī Masʿūd al-Anṣārī narrated to him that Mughīrah once delayed prayer – i.e. ʿAṣr. Upon this, Abū Masʿūd told him, ‘Behold, by Allāh! O Mughīrah! You certainly know that Jibrīl came down, prayed, and the Messenger of Allāh ﷺ, and so did the people together with him. Then, he came down, prayed and the Messenger of Allāh ﷺ prayed.’ He (the narrator) enumerated five prayers.
Hearing this, ʿUmar said, ‘Consider carefully what you are saying, O ʿUrwah! Was it definitely Jibrīl  the one who established  the time of prayer?’ ʿUrwah replied, ‘Bashīr ibn Abī Masʿūd narrated to me in this manner.’
Afterwards, he kept on learning [the rulings of] the time of prayer through signs until he departed from this world.[footnoteRef:39] [39:  Ibid, 1:540. 
عن معمر، عن الزهري قال: كنا مع عمر ابن عبد العزيز فأخر صلاة العصر مرة، فقال له عروة: حدثني بشير بن أبي مسعود الأنصاري، أن المغيرة أخر الصلاة مرة - يعني العصر - فقال له أبو مسعود: أما والله! يا مغيرة! لقد علمت أن جبرئيل نزل فصلى، فصلى رسول الله صلى الله عليه وسلم، ‌فصلى ‌الناس ‌معه، ثم نزل، فصلى، فصلى رسول الله صلى الله عليه وسلم حتى عد خمس صلوات. فقال له عمر: انظر ما تقول يا عروة!،، أو إن جبريل سن وقت الصلاة؟ فقال له عروة: كذلك حدثني بشير بن أبي مسعود، فقال: فما زال يعلم وقت الصلاة بعلامة حتى غاب من الدنيا.] 

5) Usāmah ibn Zayd  
He is the fifth student to quote this from Zuhrī , and his is the lengthiest version. Imām Abū Dāwūd  narrates:
Muḥammad ibn Salamah al-Murādī narrated to us [saying]: Ibn Wahb narrated to us from Usāmah ibn Zayd al-Laythī that Ibn Shihāb related to him that ʿUmar ibn ʿAbd al-ʿAzīz was sitting on the pulpit, and he delayed ʿAṣr slightly. ʿUrwah ibn az-Zubayr thus told him, ‘Behold! Indeed, Jibrīl informed Muḥammad ﷺ of the time of prayer.’ ʿUmar exclaimed, ‘What are you saying?!’ 
ʿUrwah hence said, ‘I heard Bashīr ibn Abī Masʿūd say: I heard Abū Masʿūd al-Anṣārī say: I heard the Messenger of Allāh ﷺ say, ‘Jibrīl came down and informed me of the time of prayer. I thus prayed with him, then I prayed with him, then I prayed with him, then I prayed with him, and then I prayed with him.’ [He stated that] whilst counting five prayers with his fingers.
Then, I saw the Messenger of Allāh ﷺ performing Ẓuhr when the sun declined. Sometimes, he delayed it during intense heat. I saw him performing ʿAṣr whilst the sun was high and white before any yellowness had entered it; an individual would leave after the prayer and go to Dhū ’l-Ḥulayfah before sunset. He would perform Maghrib when the sun had set, and he would perform ʿIshāʾ when the horizon had darkened. Sometimes, he would delay it until people would gather. And he performed the Morning Prayer once in the darkness. Then, at another time, he performed it when it was bright. After that, he would perform it in the darkness until he passed away. He did not perform it in brightness again.’[footnoteRef:40] [40:  Imām Abū Dāwūd Sulaymān ibn Dāwūd aṭ-Ṭayālisī, Musnad Abī Dāwūd aṭ-Ṭayālisī (Egypt: Dār Hijr, 1999), 1:294-295.
حدثنا محمد بن سلمة المرادي، حدثنا ابن وهب، عن أسامة بن زيد الليثي، أن ابن شهاب أخبره أن عمر بن عبد العزيز كان قاعدا على المنبر فأخر العصر شيئا، فقال له عروة بن الزبير: أما إن جبريل عليه السلام قد أخبر محمدا -ﷺ- بوقت الصلاة، فقال له عمر: ما تقول؟ فقال عروة: سمعت بشير بن أبي مسعود يقول: سمعت أبا مسعود الأنصاري يقول: سمعت رسول الله - ﷺ- يقول: "نزل جبريل عليه السلام فأخبرني بوقت الصلاة، فصليت معه، ثم صليت معه، ثم صليت معه، ثم صليت معه، ثم صليت معه" يحسب ‌بأصابعه خمس صلوات، فرأيت رسول الله - ﷺ - صلى الظهر حين تزول الشمس، وربما أخرها حين يشتد الحر، ورأيته يصلي العصر والشمس مرتفعة بيضاء قبل أن تدخلها الصفرة، فينصرف الرجل من الصلاة فيأتي ذا الحليفة قبل غروب الشمس، ويصلي المغرب حين تسقط الشمس، ويصلي العشاء حين يسود الأفق، وربما أخرها حتى يجتمع الناس، وصلى الصبح مرة بغلس، ثم صلى مرة أخرى فأسفر بها، ثم كانت صلاته بعد ذلك التغليس حتى مات، لم يعد إلى أن يسفر.] 

6) Imām Shāfiʿī  
Imām Shāfiʿī  narrates this via Sufyān ibn ʿUyaynah :
Sufyān narrated to us from Zuhrī, who said:
ʿUmar ibn ʿAbd al-ʿAzīz delayed prayer. ʿUrwah thus told him, ‘The Messenger of Allāh ﷺ said, ‘Jibrīl came down, led me in prayer, and I prayed with him. Then, he came down, led me in prayer, and I prayed with him. Then, he came down, led me in prayer, and I prayed with him. Then, he came down, led me in prayer and I prayed with him. Then, he came down, led me in prayer, and I prayed with him.’’ He enumerated the five prayers.[footnoteRef:41] [41:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:212. 
حدثنا سفيان، عن الزهري، قال: أخر عمر بن عبد العزيز الصلاة. فقال له عروة: إن رسول الله صلى الله عليه وسلم قال: "نزل جبرئيل فأمني ‌فصليت ‌معه، ثم نزل فأمني ‌فصليت ‌معه، ثم نزل فأمني ‌فصليت ‌معه، ثم نزل فأمني ‌فصليت ‌معه، ثم نزل فأمني ‌فصليت ‌معه، حتى عد الصلوات الخمس".] 

Those are six students of Imām Zuhrī  who quoted this. With Imām Mālik , there are seven students. We will now look at how the students of Imām Mālik  quoted it from him:
[bookmark: _heading=h.yrh11htoijby]Via Imām Māik 
1) ʿAbd ar-Raḥmān ibn Mahdī 
In Musnad Aḥmad, this is transmitted via ʿAbd ar-Raḥmān from Imām Mālik . Imām Aḥmad  narrates:
I recited to ʿAbd ar-Raḥmān: Mālik ibn Anas reported from Ibn Shihāb az-Zuhrī, that ʿUmar ibn ʿAbd al-ʿAzīz once delayed the prayer. ʿUrwah ibn az-Zubayr thus came to him and informed him that Mughīrah ibn Shuʿbah once delayed the prayer when he was in Kufa. Upon this, Abū Masʿūd al-Anṣārī went to him and said, ‘What is this, O Mughīrah? Are you not aware know that Jibrīl came down prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Afterwards, he said, ‘I have been commanded to do this.’’ 
Hearing this, ʿUmar said to ʿUrwah, ‘Be sure of what you are narrating, O ʿUrwah. Was it definitely Jibrīl the one who established the times of prayer for the Messenger of Allāh ﷺ?’ ʿUrwah replied, ‘Bashīr ibn Abī Masʿūd would narrate in this manner from his father.’[footnoteRef:42] [42:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 37:39.
قرأت على عبد الرحمن: مالك بن أنس، عن ابن شهاب الزهري، أن عمر بن عبد العزيز أخر الصلاة يوما فدخل عليه عروة ابنابن الزبير فأخبره، أن المغيرة بن شعبة أخر الصلاة يوما وهو بالكوفة، فدخل عليه أبو مسعود الأنصاري فقال: ما هذا يا مغيرة ؟ أليس قد علمت أن جبريل نزل فصلى فصلى رسول الله صلى الله عليه وسلم، ثم صلى فصلى رسول الله صلى الله عليه وسلم، ثم قال بهذا أمرت ؟ " فقال عمر لعروة بن الزبير: اعلم ما تحدث به يا عروة أو أن جبريل هو الذي أقام لرسول الله صلى الله عليه وسلم وقت الصلاة ؟ فقال عروة: كذلك كان بشير بن أبي مسعود يحدث، عن أبيه.] 

2) ʿAbdullāh ibn Maslamah 
 Imām Bukhārī  narrates this through another student of Imām Mālik :
ʿAbdullāh ibn Maslamah said: I recited to Mālik from Ibn Shihāb that ʿUmar ibn ʿAbd al-ʿAzīz once delayed the prayer. ʿUrwah ibn az-Zubayr thus went to him and informed him that Mughīrah ibn Shuʿbah once delayed prayer whilst he was in Iraq. Upon this, Abū Masʿūd al-Anṣārī went to him and said, ‘What is this O Mughīrah? Do you not know that Jibrīl came down, prayed and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Afterwards, he said, ‘I have been commanded to do this.’’
Hearing this, ʿUmar thus said to ʿUrwah, ‘Be sure of what you are narrating. Was it definitely Jibrīl the one who established the time of prayer for the Messenger of Allāh ﷺ?’  ʿUrwah replied, ‘Bashīr ibn Abī Masʿūd would narrate in this manner from his father.’[footnoteRef:43]  [43:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:110-111.
حدثنا عبد الله بن مسلمة قال قرأت على مالك عن ابن شهاب أن عمر بن عبد العزيز أخر الصلاة يوما فدخل عليه عروة بن الزبير فأخبره أن المغيرة بن شعبة أخر الصلاة يوما وهو بالعراق فدخل عليه أبو مسعود الأنصاري فقال ما هذا يا مغيرة أليس قد علمت أن جبريل صلى الله عليه وسلم نزل فصلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم قال بهذا أمرت فقال عمر لعروة اعلم ما تحدث أوأن جبريل هو أقام لرسول الله صلى الله عليه وسلم وقت الصلاة قال عروة كذلك كان بشير بن أبي مسعود يحدث عن أبيه.] 

3. Imām Muslim  narrated this from the other student of Imām Mālik  whose name was also Yaḥyā, but he was from Nishapur, and he was ten years older than Imām Yaḥyā al-Laythī .  
[bookmark: _heading=h.hfag48jcwert]This is known as al-muttafiq wa ’l-muftariq. This is where both narrators have the same names, and their fathers’ names are also the same. Ḥāfiẓ Ibn Ḥajar  explains:
[bookmark: _heading=h.gdi5lqku47iv]If the narrators’ names and their fathers’ names or names higher in the lineage are the same, but they are different people – irrespective whether it is two narrators like these or more– likewise, whether their kunyah (honourable name give to a parent) or attribution is the same, then this is: al-muttafiq wa ’l-muftariq. [footnoteRef:44] [44:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Nuzhat an-Naẓar fī Tawḍīḥ Nukhbat al-Fikar fī Muṣṭalaḥ Ahl al-Athar (Madīnah Munawwarah: Jāmiʿah: Ṭaybah, 2008), 158.  
ثم الرواة إن اتفقت أسماؤهم وأسماء آبائهم فصاعدا، واختلفت أشخاصهم، سواء اتفق في ذلك اثنان منهم أو أكثر، وكذلك إذا اتفق اثنان فصاعدا في الكنية والنسبة - فهو النوع الذي يقال له: المتفق والمفترق.] 

The narration goes as follows:
Yaḥyā ibn Yaḥyā at-Tamīmī related to us, saying: I recited to Mālik from Ibn Shihāb that ʿUmar ibn ʿAbd al-ʿAzīz one day delayed the prayer. ʿUrwah ibn az-Zubayr thus came to him and informed him that Mughīrah ibn Shuʿbah once delayed prayer when he was in Kufa. Upon this, Abū Masʿūd al-Anṣārī came to him and said, ‘What is this, O Mughīrah? Do you not know that Jibrīl came down, prayed and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Afterwards, he said, ‘I have been commanded to do this.’’ 
Hearing this, ʿUmar then replied to ʿUrwah, ‘Consider carefully what you are narrating, O ʿUrwah. Was it definitely Jibrīl the one who established the time of prayer for the Messenger of Allāh ﷺ?’ ʿUrwah replied, ‘Bashīr ibn Abī Masʿūd would narrate in this manner from his father.’[footnoteRef:45] [45:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:425.
أخبرنا يحيى بن يحيى التميمي قال قرأت على مالك عن بن شهاب أن عمر بن عبد العزيز أخر الصلاة يوما فدخل عليه عروة بن الزبير فأخبره أن المغيرة بن شعبة أخر الصلاة يوما وهو بالكوفة فدخل عليه أبو مسعود الأنصاري فقال ما هذا يا مغيرة أليس قد علمت أن جبريل نزل فصلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم قال بهذا أمرت فقال عمر لعروة انظر ما تحدث يا عروة أو إن جبريل عليه السلام هو أقام لرسول الله صلى الله عليه وسلم وقت الصلاة فقال عروة كذلك كان بشير بن أبي مسعود يحدث عن أبيه] 

Besides these, all the recensions of the Muwaṭṭaʾ are transmitted via different students of Imām Mālik .
أَنَّ عُمَرَ بْنَ عَبْدِ الْعَزِيزِ
That ʿUmar ibn ʿAbd al-ʿAzīz 
[bookmark: _heading=h.rywd4u2lkn25]ʿUmar ibn ʿAbd al-ʿAzīz 
He was the famous ruler who was appointed as the 8th Umayyad caliph. He was appointed as a governor when he was only about 25 years old, and as a leader when he was approximately 36-37 years old.
[bookmark: _heading=h.wbtiwzyf490i]Date of birth
ʿAllāmah Dhahabī  mentioned that ʿUmar ibn ʿAbd al-ʿAzīz  was born in the year 63 AH. He says:
They said that he was born in the year 63 AH.[footnoteRef:46] [46:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:115. 
قالوا: ولد سنة ثلاث وستين.] 

Others mentioned different years; some claimed that he was born in 59 AH, whilst others maintained that he was born in 60 AH. 
ʿAllāmah Ibn ʿAbd al-Barr  explains about him:
ʿUmar ibn ʿAbd al-ʿAzīz ibn Marwān ibn al-Ḥakam  passed away in the year 101 AH, with five nights remaining of Rajab.[footnoteRef:47] [47:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:307.
توفي عمر بن عبد العزيز بن مروان بن الحكم رحمه الله سنة إحدى ومائة ، في رجب ، لخمس ليال بقين منه.] 

ʿAllāmah Ibn ʿAbd al-Barr  then mentions his age at the time of his demise as follows:
On the day he passed away, he was 39 years and 3 months old. His caliphate lasted for 2 years, 5 months and 4 days.[footnoteRef:48] [48:  Ibid, 5:308.
وهو يوم مات ابن تسع وثلاثين سنة وثلاثة أشهر. وكانت خلافته سنتين وخمسة أشهر وأربعة أيام.] 

He was appointed as the ruler in 99 AH, and he passed away in the month of Rajab in the year 101 AH. Twelve years before that, he was appointed as the governor of Madīnah (in 87 AH). ʿAllāmah Ibn Kathīr  says: 
During the year 87 AH, Walīd ibn ʿAbd al-Malik dismissed Hishām ibn Ismāʿīl from the governorship of Madīnah, and he appointed his cousin and husband of his sister, Fāṭimah bint ʿAbd al-Malik,  ʿUmar ibn  ʿAbd al-ʿAzīz, as leader over it […] at that time, he was 25 years old.[footnoteRef:49] [49:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:71.
ثم دخلت سنة سبع وثمانين ففيها عزل الوليد بن عبد الملك هشام بن إسماعيل عن إمرة المدينة وولى عليها ابن عمه وزوج أخته فاطمة بنت عبد الملك عمر بن عبد العزيز […]وععمره إذ ذاك خمس وعشرون سنة.] 

[bookmark: _heading=h.mz45ov4oc6lo]Qualities
ʿUmar ibn ʿAbd al-ʿAzīz  had that unique quality of combining leadership with simplicity and abstinence from the world. He also combined a worldly position with an Islamic identity. ʿAllāmah Dhahabī  describes him as follows:
[bookmark: _heading=h.4e3rjo8j92fg]ʿUmar ibn ʿAbd al-ʿAzīz ibn Marwān ibn al-Ḥakam ibn Abī ’l-ʿĀṣ ibn Umayyah ibn ʿAbd ash-Shāms ibn ʿAbd Manāf ibn Quṣayy ibn Kilāb, the ḥāfiẓ, ʿallāmah, mujtahid, ascetic, pious worshipper, master, a true leader of the believers, Abū Ḥafs, al-Qurashī, al-Umawī, al-Madanī, then al-Miṣrī, the ascetic, the rightly-guided and the one who was wounded in the head, from Banū Umayyah.[footnoteRef:50] [50:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:114.
عمر بن عبد العزيز ابن مروان بن الحكم بن أبي العاص بن أمية بن عبد شمس بن عبد مناف بن قصي بن كلاب، الإمام الحافظ العلامة المجتهد الزاهد العابد السيد أمير المؤمنين حقا أبو حفص، القرشي الأموي المدني ثم المصري، الخليفة الزاهد الراشد أشج بني أمية.] 

 ʿAllāmah Zurqānī  says:
He was considered among the Rightly-Guided Caliphs.[footnoteRef:51] [51:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:22.
فعد من الخلفاء الراشدين.] 

Just as he was a ruler (a worldly leader), he was also a mujtahid (an Islamic leader), as ʿAllāmah Dhahabī  says:
He was from the leading mujtahids and the Rightly-Guided Caliphs. May the mercy of Allāh ﷻ be upon him.[footnoteRef:52] [52:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:114.
وكان من أئمة الاجتهاد، ومن الخلفاء الراشدين رحمة الله عليه.] 

Imām Aḥmad  said:
I do not know of any tābiʿī’s statement which is an authority, besides the statement of ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:53] [53:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:192.
لا أدري قول أحد من التابعين حجة إلا قول عمر بن عبد العزيز.] 

[bookmark: _heading=h.yewyisqfn88]Status in Ḥādīth
Regarding his status in Ḥadīth, ʿAllāmah Dhahabī  quotes from ʿAllāmah Ibn Saʿd :
[bookmark: _heading=h.kxoffdq3eqpc]He was reliable and trusted. He possessed [proficiency in] Fiqh, knowledge and piety. He narrated many ḥadīths and was a just ruler. May Allāh ﷻ have mercy on him, and may He be pleased with him.[footnoteRef:54] [54:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:115.
قال: وكان ثقة مأمونا، له فقه وعلم وورع، وروى حديثا كثيرا، وكان إمام عدل رحمه الله ورضي عنه.] 

أَخَّرَ الصَّلاَةَ 
[He] delayed prayer
[bookmark: _heading=h.jnbiqf45s2is]The prayer that was delayed
 The prayer that was delayed is not revealed in this narration. In order to determine which prayer it was, we will refer to the versions of others who transmitted this same report. 
[bookmark: _heading=h.kk2qalypxmo5]Inspection of other reports
Imām Bukhārī  narrated this same incident from another student of Imām Zuhrī , Imām Layth . In that narration it is clearly mentioned that this was the ʿAṣr prayer. The narration is as follows:
Qutaybah narrated to us, saying: Layth narrated to us from Ibn Shihāb that ʿUmar ibn ʿAbd al-ʿAzīz slightly delayed ʿAṣr.[footnoteRef:55] [55:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:113.
حدثنا قتيبة حدثنا ليث عن ابن شهاب أن عمر بن عبد العزيز أخر العصر شيئا] 

Maʿmar  also quoted from Imām Zuhrī , clearly mentioning that it was the ʿAṣr prayer.  The narration is as follows in Muṣannaf ʿAbd ar-Razzāq:
Maʿmar reported from Zuhrī, who said, ‘We were present with ʿUmar ibn ʿAbd al-ʿAzīz when he once delayed the ʿAṣr prayer.’[footnoteRef:56] [56:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:540.
عن معمر عن الزهري قال كنا مع عمر بن عبد العزيز فأخر صلاة العصرمرة.] 

This has also been clearly mentioned in Sunan Abī Dāwūd where the narration appears in much more detail. Imām Abū Dāwūd  reports:
Muḥammad ibn Salamah al-Murādī narrated to us [saying]: Ibn Wahb narrated to us from Usāmah ibn Zayd al-Laythī that Ibn Shihāb related to him that ʿUmar ibn ʿAbd al-ʿAzīz was sitting on the pulpit, and he delayed ʿAṣr slightly.[footnoteRef:57] [57:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:294.
حدثنا محمد بن سلمة المرادى حدثنا ابن وهب عن أسامة بن زيد الليثى أن ابن شهاب أخبره أن عمر بن عبد العزيز كان قاعدا على المنبر فأخر العصر شيئا] 

[bookmark: _heading=h.7pdsx57jh15h]Duration of the delay
Besides the benefit of learning that it was the ʿAṣr prayer that was delayed, the second benefit that we derive from exploring the other chains is that Layth and Usāmah ibn Zayd  used the word ‘shayʾan’ (slightly). 
Due to the usage of this word, we can understand that ʿUmar ibn ʿAbd al-ʿAzīz  only delayed the prayer slightly. This substantiates the explanation of Mawlānā Zakariyyā Kāndhlawī  where he wrote:
He delayed – from its preferable time.[footnoteRef:58] [58:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:262. 
) أخر) عن وقته المستحب.] 

ʿUmar ibn ʿAbd al-ʿAzīz  did not delay the prayer to an extent that it was becoming disliked, and neither did he delay it to the time that the sun was about to set. This solves a possible objection that could be raised: that how could such a senior scholar and pious king delay the prayer, whereas Allāh ﷻ emphatically mentions in the Noble Qurʾān:
Indeed, prayer has been made obligatory upon the believers at fixed hours.[footnoteRef:59]  [59:  Qurʾān: 4:103. 
﴿إِنَّ الصَّلَاةَ كَانَتْ عَلَى الْمُؤْمِنِينَ كِتَابًا مَّوْقُوتًا.﴾] 

[bookmark: _heading=h.9apyf2f2vbd8]Cause of delay
ʿUmar ibn ʿAbd al-ʿAzīz  was the governor of Madīnah. Imām Abū Bakr ibn Ḥazm  narrated that this event occurred when ʿUmar ibn ʿAbd al-ʿAzīz  was the governor. He says:
ʿUrwah ibn az-Zubayr narrated to ʿUmar ibn ʿAbd al-ʿAzīz; on that day, he was the governor of Madīnah, during the time of Ḥajjāj and Walīd ibn ʿAbd al-Malik.[footnoteRef:60] [footnoteRef:61] [60:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:317.
أن عروة بن الزبير كان يحدث عمر بن عبد العزيز وهو يومئذ أمير المدينة في زمن الحجاج والوليد بن عبد الملك.]  [61:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 17:260.] 

The reason for him delaying the prayer was a preoccupation with public affairs. Usāmah ibn Zayd  quotes:
 He was sitting on the pulpit, and he delayed ʿAṣr slightly.[footnoteRef:62] [62:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:294. 
كان قاعدا على المنبر فأخر العصر شيئا.] 

Based on this narration, ʿAllāmah Zurqānī  says:
From this, the reason of his delay is known. It appears that at that time he was busy with some affairs of the Muslims.[footnoteRef:63] [63:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:22.
فعرف بهذا سبب تأخيره، وكأنه كان مشغولا إذ ذاك بشيء من مصالح المسلمين] 

The next word in this narration is:
يَوْمًا
One day
By adding this word, we learn that it was not the general practice of ʿUmar ibn ʿAbd al-ʿAzīz  to delay prayer. Taking from ʿAllāmah Ibn ʿAbd al-Barr , Mawlānā Zakariyyā Kāndhlawī  writes:
The word ‘once’ indicates that it was not his habit, although the Banū Umayyah were known for delaying prayer.[footnoteRef:64] [64:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:262.
وفي لفظ “يوم” إشارة إلى أنه لم يكن عادته، وإن كان بنو أمية معروفين بالتأخير في الصلاة.] 

The rulers of his family were notorious for delaying their prayers. They would all delay prayer and even command others to do the same. But since this word ‘yawman’ (literally translated as: one day) is mentioned, we understand that it was not the general habit of ʿUmar ibn ʿAbd al-ʿAzīz  to delay his prayers. 
Furthermore, in Muṣannaf ʿAbd ar-Razzāq, Maʿmar  quotes Imām Zuhrī  as using the word ‘marrah’ (literally translated as: once):
Maʿmar reported from Zuhrī, who said, ‘We were present with ʿUmar ibn ʿAbd al-ʿAzīz when he once delayed the ʿAṣr prayer.’[footnoteRef:65] [65:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:540.
عن معمر عن الزهري قال كنا مع عمر بن عبد العزيز فأخر صلاة العصر مرة.] 

Imām Aḥmad  quoted this exact chain and added the word ‘marrah’. He reports:
ʿAbd ar-Razzāq narrated to us [saying]: Maʿmar narrated to us from Zuhrī, who said, ‘We were present with ʿUmar ibn ʿAbd al-ʿAzīz when he once delayed the ʿAṣr prayer.'[footnoteRef:66] [66:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 28:317.
حدثنا عبد الرزاق، حدثنا معمر، عن الزهري، قال: كنا مع عمر بن عبد العزيز، فأخر صلاة العصر مرة.] 

فَدَخَلَ عَلَيْهِ عُرْوَةُ بْنُ الزُّبَيْر.
ʿUrwah ibn az-Zubayr thus went to him.
[bookmark: _heading=h.4gmzwlnu2qqd] ʿUrwah ibn az-Zubayr 
[bookmark: _heading=h.m4c17t7ubkz6]Name and lineage
He was a great tābiʿī from the Seven Jurists of Madīnah. ʿAllāmah Dhahabī  describes him as:
ʿUrwah, the son of the Disciple of the Messenger of Allāh ﷺ  and the son of his paternal aunt, Ṣafiyyah, Zubayr ibn al-ʿAwwām ibn Khuwaylid ibn Asad ibn ʿAbd al-ʿUzzā ibn Quṣay ibn Kilāb, the imām, the scholar of Madīnah, Abū ʿAbdillāh al-Qurashī, al-Asadī, al-Madanī, the jurist, one of the Seven Jurists [of Madīnah].[footnoteRef:67] [67:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:421.
عروة ابن حواري رسول الله صلى الله عليه وسلم وابن عمته صفية، الزبير بن العوام بن خويلد بن أسد بن عبد العزى بن قصي بن كلاب، الامام، عالم المدينة، أبو عبد الله القرشي الاسدي، المدني، الفقيه، أحد الفقهاء السبعة.] 

[bookmark: _heading=h.qy42m2d4p2x]Teachers
ʿAllāmah Dhahabī  lists his teachers:
He narrated very little from his father due to his young age. [He also narrated] from his mother, Asmāʾ bint Abī Bakr aṣ-Ṣiddīq, and from his maternal aunt, the Mother of the Believers, ʿĀʾishah; he stayed in her company particularly, and became a jurist at her hands.[footnoteRef:68] [68:  Ibid.
حدث عن أبيه بشئ يسير لصغره، وعن أمه أسماء بنت أبي بكر الصديق، وعن خالته أم المؤمنين عائشة، ولازمها وتفقه بها.] 

Being from the Seven Jurists of Madīnah, Imām Mālik  would have high regard for his views and verdicts. His opinions played a significant role in the formation of the Mālikī school of thought. He was extremely knowledgeable and also very pious. He would recite quarter of the Qurʾān in prayer every night. It is stated in Al-Bidāyah wa ’n-Nihāyah:
ʿUrwah  would recite a quarter of the Qurʾān each day, and he would recite it whilst in prayer at night.[footnoteRef:69] [69:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:102.
وكان عروة يقرأ كل يوم ربع القرآن ويقوم به في الليل.] 

Ḥāfiẓ Ibn Ḥajar  quotes:
[bookmark: _heading=h.i05li3omu0kq]Ibn Saʿd mentioned him in the second ṭabaqah (class) of the people of Madīnah, and said, ‘He was reliable, narrated numerous ḥadīths, was a jurist, scholar, was solid and trusted.’ ʿAjalī said, ‘[He was] a Madanī, tābiʿī and reliable. He was a pious man and would not indulge in any politics.’[footnoteRef:70] [70:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 7:182. 
ذكره ابن سعد في الطبقة الثانية من أهل المدينة وقال كان ثقة كثير الحديث فقيها عالما ثبتا مأمونا وقال العجلى مدني تابعي ثقة وكان رجلا صالحا لم يدخل في شيء من الفتن.] 

[bookmark: _heading=h.4ozb3c2whrmh]Date of birth
There are differences of opinion with regard to his date of birth. ʿAllāmah Dhahabī  quotes:
Khalīfah said, ‘ʿUrwah was born in the year 23 AH.’[footnoteRef:71] [71:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:422.
قال خليفة: ولد عروة سنة ثلاث وعشرين.] 

ʿAllāmah Dhahabī  then comments:
This is a solid statement.[footnoteRef:72] [72:  Ibid.
فهذا قول قوي.] 

He then presents other views:
It is said that his birth was after that. Muṣʿab ibn ʿAbdillāh  said, ‘He was born six years after the caliphate of ʿUthmān.’[footnoteRef:73] [73:  Ibid.
وقيل: مولده بعد ذلك. قال مصعب بن عبد الله: ولد لست سنين خلت من خلافة عثمان.] 

The caliphate of ʿUtḥmān  started in 23 AH, so six years later would mean that he was born in 29 AH. This corresponds with the next quotation from Muṣʿab  that ʿAllāmah Dhahabī  cites:
At one time he said, ‘He was born in 29 AH.’[footnoteRef:74] [74:  Ibid.
وقال مرة: ولد سنة تسع وعشرين.] 

However, ʿAllāmah Dhahabī  claimed that the view of 23 AH is the strongest, and he also cited a few incidents to prove it.
Ḥāfiẓ Ibn Ḥajar  also preferred this. He states in Taqrīb at-Tahdhīb:
His birth was in the beginning of the caliphate of ʿUthmān.[footnoteRef:75] [75:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (RʿIyāḍh: Dār al-ʿĀṣimah), 674. 
ومولده في أوائل خلافة عثمان.] 

[bookmark: _heading=h.7lvfm4uat2ts]Demise of ʿUrwah
There are some differences on ʿUrwah ’s date of demise. ʿAllāmah Dhahabī  says:
Zubayr said, ‘ʿUrwah passed away when he was 67 years old.’[footnoteRef:76] [76:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:434.
قال الزبير: توفي عروة وهو ابن سبع وستين سنة.] 

Ḥāfiẓ Ibn Ḥajar  quotes:
Ibn al-Madīnī said, ‘ʿUrwah passed away in the year 91 or 92 AH.’[footnoteRef:77] [77:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmi, 1327 AH), 7:184. 
قال ابن المديني مات عروة سنة احدى أو اثنتين وتسعين.] 

In contrast, ʿAllāmah Dhahabī  then quotes from him:
Ibn al-Madīnī, Abū Nu ʿaym and Shabāb said, ‘ʿUrwah passed away in the year 93 AH.’ Haytham, Wāqidī, Abū ʿUbayd, Yaḥyā ibn Maʿīn and Falās said, ‘In the year 94 AH.’ And Yaḥyā ibn Bukayr said, ‘In the year 95 AH.’[footnoteRef:78] [78:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:434.
وقال ابن المديني، وأبو نعيم، وشباب: مات عروة سنة ثلاث وتسعين.وقال الهيثم، والواقدي، وأبو عبيد، ويحيى بن معين، والفلاس: سنة أربع وتسعين. وقال يحيى بن بكير: سنة خمس.] 

The preferred view is that he passed away in 94 AH, as Ḥāfiẓ Ibn Ḥajar  mentions:
According to the correct view, he passed away in the year 94 AH.[footnoteRef:79] [79:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb, (Syria: Dār ar-Rashīd, 1986), 674.
مات سنة أربع وتسعين على الصحيح.] 

This was a year when numerous scholars passed away. Ḥāfiẓ Ibn Kathīr  quotes from Ibn Jarīr :
This year would be called ‘The Year of the Jurists’ because most of the jurists of Madīnah passed away in it. At the beginning of it, ʿAlī ibn al-Ḥusayn, Zayn al-ʿĀbidīn, passed away, then ʿUrwah ibn az-Zubayr, then Saʿīd ibn al-Musayyab, Abū Bakr ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām and Saʿīd ibn Jubayr from the people of Makkah.[footnoteRef:80]  [80:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:97.
وكان يقال لهذه السنة سنة الفقهاء، لأنه مات فيها عامة فقهاء المدينة، مات في أولها على ابن الحسين، زين العابدين، ثم عروة بن الزبير، ثم سعيد بن المسيب، وأبو بكر عبد الرحمن بن الحارث بن هشام، وسعيد بن جبير من أهل مكة.] 

فَأَخْبَرَهُ أَنَّ الْمُغِيرَةَ بْنَ شُعْبَةَ
And [he] informed him that Mughīrah ibn Shuʿbah 
ʿUrwah  informed ʿUmar ibn ʿAbd al-ʿAzīz  that Mughīrah ibn Shuʿbah  delayed the prayer one day.
Mughīrah ibn Shuʿbah  is the famous Companion. He accepted Islam in the Year of the Trench, and he witnessed Ḥudaybiyyah.
أَخَّرَ الصَّلاَةَ يَوْمًا
[He] once delayed prayer
[bookmark: _heading=h.4fyyae32edup]The prayer that Mughīrah ibn Shuʿbah  delayed
In this report from Imām Mālik , the exact prayer is not revealed. However, by gathering the various chains and inspecting the wordings of the other students of Imām Zuhrī , we learn that Mughīrah ibn Shuʿbah  also delayed the ʿAṣr prayer on one day, as did ʿUmar ibn ʿAbd al-ʿAzīz .
Imām ʿAbd ar-Razzāq  narrated this from another student of Imām Zuhrī, Ibn Jurayj , who quoted Imām Zuhrī  as saying that it was the ʿAṣr prayer. He narrates:
Ibn Jurayj reported: Ibn Shihāb narrated to me that he heard ʿUmar ibn ʿAbd al-ʿAzīz asking ʿUrwah. ʿUrwah ibn az-Zubayr said, ‘Mughīrah ibn Shuʿbah delayed the ʿAṣr prayer until evening.’[footnoteRef:81] [81:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:541.
عن ابن جريج قال حدثني ابن شهاب أنه سمع عمر بن عبد العزيز يسأل عروة قال عروة بن الزبير مسى المغيرة بن شعبة بصلاة العصر.] 

From this, we learn that both Mughīrah  and ʿUmar ibn ʿAbd al-ʿAzīz  delayed the same prayer. Hence, after taking the names of various students of Imām Zuhrī , ʿAllāmah Ibn ʿAbd al-Barr  says:
In their narrations from Ibn Shihāb,  the prayer which ʿUmar ibn ʿAbd al-ʿAzīz delayed was the ʿAṣr prayer, and the prayer which Mughīrah delayed was also ʿAṣr.[footnoteRef:82] [82:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:175.
وفي روايتهم عن ابن شهاب أن الصلاة التي أخرها عمر بن عبد العزيز هي صلاة العصر، وأن الصلاة التي أخرها المغيرة هي تلك أيضا.] 

وَهُوَ بِالْكُوفَة،
When he was in Kufa
Imām Yaḥyā al-Laythī  quotes it with these words: ‘whilst he was in Kufa', specifying the area. Yaḥyā at-Tamīmī  also says:
When he was in Kufa[footnoteRef:83] [83:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:425.
وهو بالكوفة] 

However, the other student of Imām Mālik, ʿAbdullāh ibn Maslamah al-Qaʿnabī , quoted this in a broader way by saying that he was in Iraq. His words are:
When he was in Iraq[footnoteRef:84] [84:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422),1:110.
وهو بالعراق] 

Ḥāfiẓ Ibn Ḥajar  mentioned that this was when Mughīrah ibn Shuʿbah  was the governor. He says:
At that time, Mughīrah was the governor - of Muʿāwiyah ibn Abī Sufyān.[footnoteRef:85] [85:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:471. 
وكان المغيرة إذ ذاك أميرا عليها من قبل معاوية بن أبي سفيان.] 

During the era of Muʿāwiyah , he was appointed as the governor of Kufa. This means that it was after the year 40 AH. 
Mawlānā Zakariyyā Kāndhlawī  took this as basis for mentioning:
In Kufa – [He was] the governor over it from Muʿāwiyah ibn Abī Sufyān.[footnoteRef:86] [86:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:263.
)بالكوفة) أمير عليها من قبل معاوية بن أبي سفيان] 

 Ḥāfiẓ Ibn Ḥajar and Mawlānā Zakariyyā Kāndhlawī  did not cite any proof for this.
ʿIzz ad-Dīn Ibn al-Athīr  says:
Then, he appointed him as governor over Kufa, and he continued governing over it until ʿUmar was killed. Then, ʿUthmān retained him over it. Thereafter, he dismissed him. He participated in the Battle of Yamāmah and the conquests of Shām.[footnoteRef:87] [87:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 5:239.
ثم ولاه الكوفة فلم يزل عليها حتى قتل عمر فأقره عثمان عليها. ثم عزله وشهد اليمامة وفتوح الشام.] 

The narration continues:
فَدَخَلَ عَلَيْهِ أَبُو مَسْعُودٍ الأنْصَارِي. .
Upon this, Abū Masʿūd al-Anṣārī then went to him.
[bookmark: _heading=h.o4dkgeijuoo5]Abū Masʿūd al-Badrī 
[bookmark: _heading=h.o1qwdc8guwd]Name and lineage
This Companion’s name was ʿUqbah ibn ʿAmr. His name is revealed in the narration of Ṣaḥīḥ al-Bukhārī:
Upon this, Abū Masʿūd, ʿUqbah ibn ʿAmr al-Anṣārī then went to him.[footnoteRef:88] [88:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:84.
فدخل أبو مسعود عقبة بن عمرو الأنصاري] 

Mawlānā Zakariyyā  describes him as:
A lofty Companion[footnoteRef:89] [89:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:263.
صحابي جليل] 

[bookmark: _heading=h.exprk1hutq9y]The reason for which he was called ‘Al-Badrī'
He is also known as Abū Masūd al-Badrī, but he did not participate in the Battle of Badr. ʿAllāmah Ibn Ḥibbān  says:
ʿUqbah ibn ʿAmr ibn Thaʿlabah ibn Usayrah ibn ʿUsayrah ibn ʿAṭiyyah ibn Jidārah ibn ʿAwf ibn Ḥārith ibn Khazraj. He participated in (the Pledge of) ʿAqabah, but he did not participate in [the Battle of] Badr.[footnoteRef:90] [90:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 3:279.
عقبة بن عمرو بن ثعلبة بن أسيرة بن عسيرة بن عطية بن جدارة بن عوف بن الحارث بن الخزرج شهد العقبة ولم يشهد بدرا.] 

He is called Al-Badrī because he settled in that area, not because he participated in the Battle of Badr. ʿAllāmah Ibn ʿAbd al-Barr  says:
He is known as Abū Masʿūd al-Badrī because he lived in Badr. Mūsā ibn ʿUqbah reported from Ibn Shihāb, ‘He did not participate in [the Battle of] Badr, and this was the view of Ibn Isḥāq.’[footnoteRef:91] [91:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1074.
ويعرف بأبي مسعود البدري، لأنه رضي الله عنه كان يسكن بدراً. قال موسى بن عقبة عن ابن شهاب إنه لم يشهد بدراً وهو قول ابن إسحاق.] 

Likewise, ʿIzz ad-Dīn Ibn al-Athīr says:
He is known as Al-Badrī because he inhabited or temporarily stayed by the water of Badr. He participated in ʿAqabah, but he did not participate in Badr according to [the view of] the majority of biographers.[footnoteRef:92] [92:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 6:280.
وهو المعروف بالبدري لأنه سكن أو نزل ماء بدر. وشهد العقبة ولم يشهد بدرا عند أكثر أهل السير.] 

Yet, in the narration of Ṣaḥīḥ al-Bukhārī, where his name is revealed (the narration where Shuʿayb narrates from Imām Zuhrī), it is cited:
Abū ’l-Yamān narrated to us [saying]: Shuʿayb related to us from Zuhrī, who said: 
I heard ʿUrwah ibn az-Zubayr narrating to ʿUmar ibn ʿAbd al-ʿAzīz in his governorship that Mughīrah ibn Shuʿbah delayed ʿAṣr when he was the governor of Kufa. Upon this, Abū Masʿūd ʿUqbah ibn ʿAmr al-Anṣārī, the grandfather of Zayd ibn Ḥasan who participated in Badr, then came to him and said, ‘You certainly know that Jibrīl came down, offered prayer, and the Messenger of Allāh ﷺ offered five prayers. Afterwards, he said, ‘I have been commanded to do this.’’ Bashīr ibn Abī Masʿūd would narrate from his father in this manner.[footnoteRef:93] [93:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:83-84.
حدثنا أبو اليمان أخبرنا شعيب عن الزهري سمعت عروة بن الزبير يحدث عمر بن عبد العزيز في إمارته أخر المغيرة بن شعبة العصر وهو أمير الكوفة فدخل أبو مسعود عقبة ابن عمرو الأنصاري جد زيد بن حسن شهد بدرا فقال لقد علمت نزل جبريل فصلى فصلى رسول الله صلى الله عليه وسلم خمس صلوات ثم قال هكذا أمرت كذلك كان بشير بن أبي مسعود يحدث عن أبيه.] 

 Imām Bukhārī  also includes him under the chapter:
Chapter: A List of the Named Participants of the Battle of Badr[footnoteRef:94] [94:  Ibid, 5:87.
باب تسمية من سمي من أهل بدر] 

The name of ʿUqbah ibn ʿAmr  is mentioned under this chapter as follows:
ʿUqbah ibn ʿAmr al-Anṣārī [footnoteRef:95] [95:  Ibid.
عقبة بن عمرو الأنصاري] 

Likewise, Imām Muslim  mentions in Kitāb al-Kunā:
Abū Masʿūd ʿUqbah ibn ʿAmr al-Anṣārī; he participated in Badr.[footnoteRef:96] [96:  Imām Abū ’l-Ḥusayn Muslim ibn Ḥajjāj Naysāpūrī, Kitāb Asmā wa ’l-Kunā (Madīnah Munawwarah: Jāmiʿah Islāmiyyah, 1984), 2:778.
أبو مسعود عقبة بن عمرو الأنصاري شهد بدرا.] 

ʿAllāmah Kalābādhī , who wrote on the narrators of Ṣaḥiḥ al-Bukhārī, acknowledged the view of those who claimed that he did not participate in Badr, but he still preferred the view that Abū Masʿūd  did take part in Badr. He says:
ʿUqbah ibn ʿAmr Abū Masʿūd al-Anṣārī an-Najjārī al-Kūfī. He participated in Badr. Wāqidī mentioned him in Aṭ-Ṭabaqāt, under the chapter of those who did not participate in Badr. At another place he stated that he participated in ʿAqabah, but he did not participate in Badr.[footnoteRef:97] [97:  ʿAllāmah Abū Naṣr Aḥmad ibn Muḥammad al-Kalābādhī, Al-Hidāyah wa ’l-Irshād fī Maʿrifat Ahl ath-Thiqah wa ’s-Sadād alladhīna Akhraja lahum al-Bukhārī fī Jāmiʿih/ Rijāl Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1987), 2:562. 
عقبة بن عمرو أبو مسعود الأنصاري النجاري الكوفي شهد بدرا. ذكره الواقدي في الطبقات في باب من لم يشهد بدرا وقال في موضع آخر شهد العقبة ولم يشهد بدرا.] 

In the book on the narrators of Ṣaḥīḥ Muslim, ʿAllāmah Ibn Manjūyah  expressed doubt (by mentioning with a ṣīghat at-tamrīḍ) on whether he did indeed participate in Badr. He did not give preference to any view. He says:
ʿUqbah ibn ʿAmr ibn Thaʿlabah ibn Usayrah ibn ʿUsayrah ibn ʿAṭiyyah ibn Khidārah ibn ʿAwf ibn Ḥārith Abū Masʿūd al-Anṣārī al -Khazrajī. Some said that he participated in Badr together with the Prophet ﷺ, whilst some said that he participated in ʿAqabah, but did not participate in Badr. He is called Al-Badrī because he lived near the water of Badr. He went to live in Kufa and established a home there.[footnoteRef:98] [98:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ibn Manjuwayh, Rijāl Ṣaḥīḥ Muslim (Beirut: Dār al-Maʿrifah), 2:106.
عقبة بن عمرو بن ثعلبة بن أسيرة بن عسيرة بن عطية بن خدارة بن عوف بن الحارث أبو مسعود الأنصاري الخزرجي. يقال: شهد بدرا مع النبي صلى الله عليه وسلم، ويقال: شهد العقبة، ولم يشهد بدرا. وإنما قيل له البدري لأنه من ماء بدر. سكن الكوفة وابتنى بها دارا.] 

[bookmark: _heading=h.mur8hlz7046n]Conclusion 
Ḥafiẓ Ibn Ḥajar  concludes by saying:
There is a difference of opinion with regards to his participation in Badr. The majority are of the view that he did not participate in it.[footnoteRef:99] [99:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 12:86.
واختلف في شهوده بدرا فالأكثر على أنه لم يشهدها.] 

[bookmark: _heading=h.4it3x3vbhauc]Date of Demise
There are many differences on his date of death. This narration of the Muwaṭṭaʾ might help in determining when he passed away. Some scholars mentioned that he passed away as early as 40 AH, whilst others claimed that he passed away after 60 AH. ʿIzz ad-Dīn ibn al-Athīr  says:
There is difference of opinion in regards to the time of his demise. It has been said that he passed away in the year 41 or 42 AH. And there are some who say that he passed away after 60 AH.[footnoteRef:100] [100:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 6:281.
واختلف في وقت وفاته فقيل: توفي سنة إحدى أو اثنتين وأربعين. ومنهم من يقول: مات بعد سنة ستين.] 

There are great scholars who were of the view that he passed away whilst ʿAlī  was the caliph. That would mean that he passed away before 21 Ramaḍān in 40 AH because ʿAlī  passed away on that date. Imām Bukhārī  quotes:
Yaḥyā ibn al-Qaṭṭān said, ‘Abū Masʿūd passed away in the days of ʿAlī .’[footnoteRef:101] [101:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr, (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 6:429.
قال يحيى القطان: مات أبو مسعود ايام على رضى الله عنه.] 

Abū Ḥātim ar-Rāzī also says:
He passed away during the time of  ʿAlī .[footnoteRef:102] [102:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa-t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 6:313.
] 

Likewise, ʿAllāmah Ibn Ḥibbān  writes that Abū Masʿūd  was also a governor of Kufa; he was appointed by ʿAlī , and he actually passed away before Muʿāwiyah  became the caliph. His statement is:
He was the governor of ʿAlī over Kufa. He passed away during the time of ʿAlī, and he is Abū Masʿūd al-Anṣārī.[footnoteRef:103] [103:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 3:279.
وكان والي علي على الكوفة مات أيام علي وهو أبو مسعود الأنصاري.] 

It could be for this reason that ʿAllāmah Zurqānī  wrote:
He passed away before 40 AH.[footnoteRef:104] [104:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:23.
مات قبل الأربعين] 

However, this very first narration of the Muwaṭṭaʾ might be a means of proving that he could not have passed away during the era of ʿAlī . This is because reliable reporters said that this incident took place when Mughīrah  was the governor of Kufa.
The caliphate of Muʿāwiyah  began in 41 AH and ended in 60 AH. These two points prove that Abū Masʿūd al-Anṣārī  was alive after the year 41 AH, since he spoke to Mughīrah  whilst he was the governor of Kufa during Muʿāwiyah ’s  caliphate. Therefore, this incident could be a proof to indicate that the opinion that he passed away during the caliphate of ʿAlī  is not correct. 
In fact, Ḥāfiẓ Ibn Ḥajar  used this very same narration as evidence; he said in Al-Iṣābah:
He participated in Uḥud and whichever (battles) occurred thereafter. He relocated to Kufa and was from the companions of ʿAlī. He was once appointed as the deputy over Kufa. Khalīfah said, ‘He passed away before the year 40 AH.’ Madāʾinī said, ‘He passed away in the year 40 AH.’ I say, ‘The correct view is that he passed away after this since it is proven that he attained the governorship of Mughīrah over Kufa, and that was definitely after the year 40 AH.’[footnoteRef:105] [105:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 4:432. 
وشهد أحدا وما بعدها ونزل الكوفة وكان من أصحاب علي واستخلف مرة على الكوفة قال خليفة مات قبل سنة أربعين وقال المدائني مات سنة أربعين. قلت: والصحيح أنه مات بعدها فقد ثبت أنه أدرك إمارة المغيرة على الكوفة وذلك بعد سنة أربعين قطعا.] 

This strengthens the view of those who mention dates after the year 40 AH. This is why ʿAllāmah Dhahabī  emphatically says:
He passed away after ʿAlī.[footnoteRef:106] [106:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Al-Kāshif fī Maʿrifat man lahu Riwāyah fī ’l-Kutub as-Sittah (Jeddah: Dār al-Qiblah li ’th-Thaqāfat al-Islāmiyyah / Muʾassasat ʿUlūm al-Qurʾān, 1992), 2:30.
مات بعد علي.] 

ʿAllāmah Ibn Saʿd  says:
When ʿAlī went for the Battle of Ṣiffīn, he appointed him as a deputy over Kufa. He then dismissed him. Thus, Abū Masʿūd returned to Madīnah and passed away there at the end of the caliphate of Muʿāwiyah ibn Abī Sufyān.[footnoteRef:107] [107:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 6:94. 
فلما خرج علي إلى صفين استخلفه على الكوفة ثم عزله عنها فرجع أبو مسعود إلى المدينة فمات بها في آخر خلافة معاوية بن أبي سفيان.] 

This would be approximated to mean that Abū Masʿūd passed away in the year 60 AH.
ʿAllāmah Khaṭīb  also says:
He passed away at the end of the caliphate of Muʿāwiyah in Madīnah.[footnoteRef:108] [108:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Tārīkh Madīnat as-Salām wa Akhbār Muḥaddīthīhā wa Dhikr Quṭṭānihā al-ʿUlamāʾ min ghayri Ahlihā wa Wāridīhā/ Tārīkh Baghdād (Beirut: Dār al-Gharb al-Islāmī, 2001), 1:501. 
توفي في آخر خلافة معاوية بالمدينة.] 

From the afore-mentioned, it might seem that the correct view is that he had these twenty extra years in his life.
We may now revert to the other facts that we mentioned earlier.
Ḥāfiẓ Ibn Ḥajar  mentioned that this was when he was appointed as a governor of Kufa by Muʿāwiyah . However, we explained that Abū Masʿūd  was also a governor during the rule of ʿUmar  and even in the era of ʿUthmān . Ḥāfiẓ Ibn Ḥajar  himself said:
Then, ʿUmar appointed him as governor over Kufa, and ʿUthmān retained him (in his era). Thereafter, he dismissed him.[footnoteRef:109] [109:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 6:157.
ثم ولاه عمر الكوفة، وأقره عثمان ثم عزله] 

We also quoted from ʿIzz ad-Dīn ibn al-Athīr :
Then, he appointed him as governor over Kufa, and he continued governing over it until ʿUmar was killed. Then, ʿUthmān retained him over it. Thereafter, he dismissed him. He participated in the Battle of Yamāmah and the conquests of Shām.[footnoteRef:110] [110:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 5:239.
ثم ولاه الكوفة فلم يزل عليها حتى قتل عمر فأقره عثمان عليها. ثم عزله وشهد اليمامة وفتوح الشام] 

This demolishes the reasoning of Ḥāfiẓ Ibn Ḥajar  that we quoted earlier. It could also be that this took place whilst he was a governor in the era of ʿUmar or ʿUthmān . Thus, those great and learned imāms are correct when they say that he passed away before ʿAlī .
[bookmark: _heading=h.ua0w17meo5s]Conclusion
1) We cannot be certain on the date of demise of Abū Masʿūd al-Anṣārī  simply because we do not have any report from those who witnessed his funeral (or were alive at that time).
2) We cannot determine accurately whether this incident took place:
a) During the era of ʿUmar 
b) During the beginning of the era of ʿUthmān 
c) During the era of Muʿāwiyah 
فَقَالَ: مَا هَذَا يَا مُغِيرَةُ؟ 
And [he] said, ‘What is this O Mughīrah?’
أَلَيْسَ قَدْ عَلِمْتَ 
Do you not know?
[bookmark: _heading=h.y31lod3xjj6]An objection in regards to the usage of ‘alaysa’
Abū Masʿūd  was directly speaking to Mughīrah , yet he addressed him in the third-person (‘alaysa’) instead of the second-person, which is ‘alasta’. 
Ḥāfiẓ Ibn Ḥajar  responds to this as follows: 
‘Alaysa’: This is what comes in the narration, and its usage is correct. However, the most frequent usage when addressing the person being spoken to is ‘alasta’, and ‘alaysa’  is when addressing the person who is absent from the conversation.[footnoteRef:111] [111:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:471. 
"أليس" كذا الرواية، وهو استعمال صحيح، لكن الأكثر في الاستعمال في مخاطبة الحاضر: ألستَ، وفي مخاطبة الغائب: أليس.] 

Although it is more common to say ‘alasta’ ‘, we cannot deny that saying ‘alaysa’ is also fine. Hāfīẓ Qushayrī  quotes:
Some linguists said, ‘It is permitted, except that ‘alasta’ is what is commonly used.’ [footnoteRef:112] [112:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 14. 
قال بعض فضلاء الأدب: كذا الرواية، وهي جائزة إلا أن المشهور في الاستعمال: "ألست".] 

The manner in which Abū Masʿūd  phrased this seems to indicate that he was convinced that Mughīrah  had knowledge of this incident (that he was going to cite), and it possibly just slipped his mind. ʿAllāmah Zurqānī  mentions in his commentary:
Apparently, Mughīrah was aware of that.[footnoteRef:113] [113:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:23.
ظاهره علم المغيرة بذلك.] 

Hence, in the narration of Ṣaḥīḥ al-Bukhārī that quotes the transmission of Shuʿayb from Imām Zuhrī , this sentence is quoted with the following words of certainty:
He said, ‘You certainly know that Jibrīl came down, offered prayer, and the Messenger of Allāh ﷺ offered five prayers...’[footnoteRef:114] [114:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:84.
فقال: لقد علمت نزل جبريل فصلى فصلى رسول الله ﷺ خمس صلوات الخ.] 

 Abū Masʿūd  was convinced that Mughīrah  had knowledge of this incident.
 ʿAllāmah Bājī  explains:
It is farfetched for this to be hidden from someone who stayed in the [close] company of the Prophet ﷺ as Mughīrah did.[footnoteRef:115] [115:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:5. 
واستبعاد أن يخفى هذا على من صحب النبي  كصحبة المغيرة له.] 

He was well aware of the close proximity that Mughīrah  had to the Prophet ﷺ and the vast knowledge of the Sunnah that this close Companion was blessed with.
أَنَّ جِبْرِيلَ 
That Jibrīl
[bookmark: _heading=h.dzsoi96jmrg6]The Angel Jibrīl 
The name Jibrīl is a non-Arabic word which can be pronounced in several ways. ʿAllāmah Ṣuyūṭī  mentioned thirteen different ways of pronuncing the name of this angel. He says:
There are thirteen ways of reciting it, most of which are isolated.[footnoteRef:116] [116:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 14.
فيه ثلاث عشرة لغة قرئ بها وأكثرها في الشاذ.] 

Jamāl ad-Dīn ibn Mālik  mentions seven methods in a poem:
Jibrīl, Jabrīl, Jabrāʾīl, Jabarʾil,
Jabraʾīl, Jabrāl, and Jibrīn.[footnoteRef:117] [117:  Ibid.
جِبريل جَبريل جَبرائيل جَبرئل  		وجَبرئيل وجبرال وجبرين] 

ʿAllāmah Suyūṭī  adds the remaining six methods:
Jabraʾill, Jabrāyīl, Jabrāʾīn,
Jabrāʾil, with a yāʾ (Jabrāyil), then Jabrīn.[footnoteRef:118] [118:  Ibid.
وجَبرئل وجبراييل مع بدل 		جَبرَائِل وبياء ثم جبرين] 

[bookmark: _heading=h.dpjlrky64jze]The meaning of the name Jibrīl is: the servant of Allāh ﷻ. Imām Ṭabarī  narrates:
Saʿīd ibn Jubayr reported that Ibn ʿAbbās said, ‘’Jibrīl’ and ‘Mīkāʿīl’ is like saying: ʿAbdullāh (the servant of Allāh).’
ʿIkrimah reported that Ibn ʿAbbās said, ‘‘Jibrīl’ is ʿAbdullāh and ‘Mīkāʾīl’ is ʿUbayd Allāh (ʿAbdullāh in diminutive form). Every ‘ayl’ word means Allāh.’[footnoteRef:119] [119:  Imām Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Tafsīr aṭ-Ṭabarī Jāmiʿ al-Bayān ʿan Taʾwīl Āy al-Qurʾān (Cairo: Dār Hijr, 2001), 2:296. 
…عن سعيد بن جبير قال، قال ابن عباس: "جبريل" و"ميكائيل"، كقولك: عبد الله.
…عن عكرمة، عن ابن عباس قال: "جبريل" عبد الله؛ و"ميكائيل"، عبيد الله. وكل اسم"إيل" فهو: الله.] 

Imām Ṭabarī  quotes the same meaning from ʿAbdullāh ibn al-Ḥārith, ʿIkrimah and ʿAlī ibn al-Huṣayn .
[bookmark: _heading=h.mjq4bf9b1tdv]The status of Jibrīl 
With regards to the status of Jibrīl , ʿAllāmah Suyūṭī  mentions:
There is no difference of opinion that Jibrīl, Mīkāʾīl, Isrāfīl and The Angel of Death are the leading angels and the noblest ones. The best of these four is Jibrīl and Isrāfīl. There is doubt in giving preference to one of the two. The reason is that the narrations differ in this regard. In Ṭabrānī's Al-Muʿjam al-Kabīr, there is the narration that the best angel is Jibrīl. However, its chain is weak, and it is contradicted. Hence, it is most preferred to refrain from asserting anything regarding this (and entrusting the matter to Allāh ﷻ).[footnoteRef:120] [120:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 15.
ولا خلاف أن جبريل وميكائيل وإسرافيل وملك الموت رؤوس الملائكة وأشرفهم وأفضل الأربعة جبريل وإسرافيل وفي التفضيل بينهما توقف سببه اختلاف الآثار في ذلك وفي معجم الطبراني الكبير حديث أفضل الملائكة جبريل لكن سنده ضعيف وله معارض فالأولى الوقف عن ذلك.] 

نَزَلَ 
[He] came down…
On this point, ʿAllāmah Suyūṭī  went into intricate detail discussing the manner in which Jibrīl  would descend. He discussed many intricate points, such as what would occur to the body in which he incarnated. One may refer to his book for the details.
ʿAllāmah Suyūṭī quotes from ʿAllāmah Qūnawī  that he mentioned: 
ʿAlāʾ ad-Dīn al-Qūnawī said, ‘Jibrīl  used to take the appearance of Diḥyah.’[footnoteRef:121] [121:  Ibid.
وقال العلامة علاء الدين القونوي: قد كان جبريل عليه السلام يتمثل في صورة دحية.] 

[bookmark: _heading=h.n4txqgnktyut]Time of descent
[bookmark: _heading=h.8mcwy9at7jz]The incident concerning this ḥadīth took place the day after the Isrāʾ. The question arises: When did the Isrāʾ take place? 
When reviewing the sources, there are numerous views to be found.
In Fatḥ al-Bāri, more than ten views are cited:
There are many differences of opinion regarding that; over ten opinions. Among them is what Ibn al-Jawzī narrated; that it was eight months before it (the Migration). Some said that it was six months [before it]. [footnoteRef:122] [122:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 11:383. 
فان في ذلك اختلافا كثيرا يزيد على عشرة أقوال، منها ما حكاه ابن الجوزي: انه كان قبلها بثمانية أشهر, وقيل: بستة أشهر.] 

It is certain that the Prophet ﷺ reached Madīnah Munawwarah in Rabīʿ al-Awwal, as Ḥāfiẓ Ibn Rajab al-Ḥanbalī  says:
As for his coming to Madīnah and his demise, they were in Rabīʿ al-Awwal without any differences of opinion.[footnoteRef:123] [123:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Laṭāʾif al-Maʿārif fīmā li ’l-Mawāsim min Waẓāʾif (Damascus/arif (Beirut: Dār Ibn Kathir, 1999), 189. 
وأما دخول المدينة ووفاته: فكانا في ربيع الأول بغير خلاف.] 

Therefore, the first opinion is that the Isrāʾ took place in the month of Rajab, and the other opinion is that it took place in Ramaḍān.[footnoteRef:124]  [124:  Basically, they count the month in which it took place as the first; that is how you get Rajab.] 

Likewise, Ḥāfiẓ Ibn Rajab al-Ḥanbalī  says:
As for Isrāʾ, it has been said that it was in Rajab, but many considered this to be weak. Some said that it was in Rabīʿ al-Awwal, and it is the opinion of Ibrāhīm al-Ḥarbī and others.[footnoteRef:125] [125:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 189.
وأما الإسراء فقيل كان في رجب وضعفه غير واحد وقيل: كان في ربيع الأول وهو قول إبراهيم الحربي وغيره.] 

 ʿAllāmah Suyūṭī  says:
As for specifying that night from the month, Ibn Saʿd specified it to be the night of Saturday, 17 Ramaḍān. Ibn Munīr stated similar as Ḥarbī, that it was the 17th night of Rabīʿ al-Awwal. He gave preference to the opinion that it was in Rabīʿ al-Awwal, eleven months before the Migration, because he considered the event in detail, and wrote accurately about it, contrary to others.[footnoteRef:126] [126:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Al-Āyat al-Kubrā fī Sharḥ Qiṣṣat al-Isrāʾ (Damascus: Al-Maktabat al-ʿArabiyyah, 1st ed.), 35.
وأما تعيين تلك الليلة من الشهر فعينها ابن سعد ليلة السبت لسبع عشر من رمضان. وقال ابن المنير كالحربي: أنها ليلة سبع وعشرين من ربيع الاخر، وبذلك رجح القول بأنه في ربيع الاخر قبل الهجرة بأحد عشر شهرا لأنه أحاط بتفصيل القضية وحررها بخلاف غيره.] 

We cannot ascertain when Jibrīl  came to perform the prayers with the Prophet ﷺ. The only benefit that we do obtain from this additional information is that this incident was before the Migration. Ḥāfiẓ Ibn Ḥajar  says:
This refutes those who claimed that the times [of prayer] were explained after the Migration. The truth is that this occurred before it, (as proven) from the explanation of Jibrīl  and thereafter by the explanation of the Prophet ﷺ.[footnoteRef:127] [127:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:472. 
وفيه رد على من زعم أن بيان الأوقات إنما وقع بعد الهجرة، والحق أن ذلك وقع قبلها ببيان جبريل، وبعدها ببيان النبي .] 

After quoting this, ʿAllāmah Suyūṭī  says:
It is clear in the ḥadīth of Ibn ʿAbbās: ‘Jibrīl led me in prayer by the Kaʿbah.’ Abū Dawūd, Tirmidhī and others narrated it. Shafiʿī narrated, ‘by the door of the Kaʿbah.’[footnoteRef:128] [128:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 17.
قلت وهو صريح في حديث ابن عباس أمني جبريل عند البيت رواه أبو داود والترمذي وغيرهما وفي رواية الشافعي عند باب البيت.] 

فَصَلَّى 
[And he] prayed…
This narration does not specify which prayer he performed. However, since this incident occurred on the next day after the night of Miʿrāj, commentators explained that this first prayer that Jibrīl  prayed with the Prophet ﷺ was the Ẓuhr prayer.
This is established from the statements of Nāfiʿ, Ibn Jurayj and others . Imām ʿAbd ar-Razzāq  narrates in his Muṣannaf:
Ibn Jurayj narrated from Nāfiʿ ibn Jubayr and others [who said], ‘In the morning after the night when the Prophet ﷺ was taken on Isrāʾ, he was alarmed by Jibrīl coming down at the time of the sun’s decline.’[footnoteRef:129] [129:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:454.
عن ابن جريج قال: قال نافع بن جبير وغيره لما أصبح النبي  من الليلة التي أسري به فيها لم يرعه إلا جبريل يتدلى حين زاغت الشمس.] 

In Fatḥ al-Bārī, Ḥāfiẓ Ibn Ḥajar  quoted this via Ibn Isḥāq , and he proved that the first prayer was the Ẓuhr prayer. He says: 
Ibn Isḥāq said, ‘ʿUtbah ibn Muslim narrated to me from Nāfiʿ ibn Jubayr – and ʿAbd ar-Razzāq reported from Ibn Jurayj saying– Nāfiʿ Ibn Jubayr and others said, ‘In the morning of the night when the Prophet ﷺ was taken on Isrāʾ, he was alarmed by Jibrīl  coming down at the time of the sun’s decline. That is why it – i.e. Ẓuhr prayer – is called the first one.’[footnoteRef:130] [130:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:471.
قال ابن إسحاق حدثني عتبة بن مسلم عن نافع بن جبير، وقال عبد الرزاق عن بن جريج قال: قال نافع بن جبير وغيره: لما أصبح النبي  من الليلة التي أسرى به لم يرعه إلا جبريل نزل حين زاغت الشمس، ولذلك سميت: الأولى – أي: صلاة الظهر […]  .] 

فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
And the Messenger of Allāh ﷺ prayed.
[bookmark: _heading=h.rope6kk7ed6v]Discussion pertaining to the conjunction ‘fa’ 
The conjunction ‘fa’ has been used in this sentence: ‘fa ṣallā’.
[bookmark: _heading=h.heian0vbb2pl]This forms part of ḥurūf al-maʿānī, i.e. those letters that have a meaning when they possess a ḥarakah. Since a ‘fa’ is used in this narration, it would mean that as soon as Jibrīl  performed the prayer, the Prophet ﷺ immediately commenced his prayer. Hence, it is understood that the Prophet ﷺ offered his prayer after Jibrīl  completed his. 
Yet, when looking at other reports, we find that Jibrīl  actually led the Prophet ﷺ in prayer.
Layth ibn Saʿd  transmitted that Jibrīl  prayed as an imām for the Prophet ﷺ:
He led the Messenger of Allāh ﷺ.[footnoteRef:131] [footnoteRef:132] [131:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:113.
فصلى امام رسول الله]  [132:   Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:425.] 

It also comes very clearly in that narration of Ṣaḥīḥ al-Bukhārī:
Jibrīl came down, led me in prayer, and I prayed with him.[footnoteRef:133] [133:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:113.
نزل جبريل فأمني فصليت معه.] 

Sufyān ibn ʿUyaynah  also stated that Jibrīl  led the Prophet ﷺ in prayer. He narrates:
Jibrīl came down, led me in prayer, and I prayed with him. Then, he came down, led me prayer, and I prayed with him. Then, he came down, led me prayer, and I prayed with him. Then, he came down, led me prayer, and I prayed with him. Then, he came down, led me prayer, and I prayed with him.[footnoteRef:134] [134:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:311. 
نزل جبريل فأمني فصليت معه ثم نزل فأمني فصليت معه ثم نزل فأمني فصليت معه ثم نزل فأمني فصليت معه ثم نزل فأمني فصليت معه.] 

On this point, Mullā ʿAlī al-Qārī  explains:
Jibrīl’s leading of the prayer is not according to its literal sense. Rather, it is figurative by him demonstrating the method and duration of performing the actions [of prayer] with signs and instructions. This is like how some teachers do when they are not in prayer, and they teach others through verbal instructions.[footnoteRef:135] [135:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:270. 
أن إمامة جبريل لم تكن على حقيقته بل على النسبة المجازية من دلالته بالإيماء والإشارة إلى كيفية أداء الأركان وكميتها كما يقع لبعض المعلمين حيث لم يكونوا في الصلاة ويعلمون غيرهم بالإشارة القولية.] 

[bookmark: _heading=h.calg7fh5vf8u]Ostensible contradiction
When considering that they prayed in congregation, the usage of the word ‘fa’ might cause a contradiction. This is because the apparent meaning of ‘fa’ indicates that Jibrīl  prayed, and once he completed his prayer, the Prophet ﷺ then immediately offered his prayer. In Lisān al-ʿArab, ʿAllāmah Ibn Manẓūr  explains the function of fāʾ:
It (i.e. fāʾ) denotes order and subsequence together with association (to the same action). For e.g: ḍarabtu Zayd fa ʿAmr (I hit Zayd, then [I hit] ʿAmr).[footnoteRef:136] [136:  ʿAllāmah Abū ’l-Faḍl Muḥammad ibn Mukarram al-Ifrīqī, better known as Ibn Manẓūr, Lisān al-ʿArab (Beirut: Dār Ṣādir, 1st ed.), 15:464. 
وتدل على الترتيب والتعقيب مع الإشراك تقول ضربت زيدا فعمرا.] 

ʿAllāmah Suyūṭī and ʿAllāmah Zurqānī  both quote Qāḍī ʿIyāḍ  as saying:
If the literal sense of the word is considered, it denotes that the prayer of the Messenger of Allāh ﷺ was after the completion of Jibrīp’s prayer. However, the meaning of this ḥadīth and what has been stated in other [narrations] is that Jibrīl led the Prophet ﷺ.[footnoteRef:137] [footnoteRef:138] [137:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 17.
وهذا إذا اتبع فيه حقيقة اللفظ أعطى أن صلاة رسول الله  كانت بعد فراغ صلاة جبريل لكن مفهوم هذا الحديث والمنصوص في غيره أن جبريل أم النبي .]  [138:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:24.] 

[bookmark: _heading=h.wzwmry36m2rc]Response
1) The fāʾ in this context comes in the meaning of the letter wāw. ʿAllāmah Abū ’l-Walīd al-Bājī  says:
Some commentators opined that the fāʾ here is in the meaning of wāw, because if the Prophet ﷺ followed Jibrīl , it is imperative that he should have prayed together with him. If the fāʾ is applied in its literal sense, it is imperative that he prayed after him.[footnoteRef:139] [139:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:5.
ذهب بعض المفسرين إلى أن الفاء هاهنا بمعنى الواو لأن النبي  إذا ائتم بجبريل عليه السلام يجب أن يكون مصليا معه وإذا حملت الفاء على حقيقتها وجب أن يكون مصليا بعده.] 

2) The fāʾ was used for sequence, and the Prophet ﷺ performed each action after Jibrīl .  After the above claim, ʿAllāmah Abū ’l-Walīd al-Bājī  then says:
The correct view according to me is that the ‘fa’ is according to how it is used: for denoting sequence; hence, meaning that whenever Jibrīl performed a part of the prayer, the Prophet ﷺ performed it after him. This is the practice in prayer; the follower follows the imām in the actions of prayer; he does it after him, not together with him.[footnoteRef:140] [140:  Ibid.
والصحيح عندي أن الفاء على بابها للتعقيب ومعنى ذلك أن يكون جبريل كلما فعل جزءا من الصلاة فعله النبي  بعده وهذه سنة الصلاة أن يكون المأموم تبعا للإمام في أفعال الصلاة يفعلها بعده ولا يفعلها معه.] 

Qāḍī ʿIyāḍ  also presented this response. ʿAllāmah Suyūṭī  quotes from him saying:
The statement: ‘He (Jibrīl ) prayed, then (‘fa’) he (the Prophet ﷺ) prayed’, will be applied upon [the sense that] whenever Jibrīl performed a part of the prayer, the Prophet ﷺ performed it after him until their prayers were completed. Nawawī followed him in that opinion.[footnoteRef:141] [141:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 17.
فيحمل قوله صلى فصلى على أن جبريل كلما فعل جزأ من الصلاة فعله النبي  بعده حتى تكاملت صلاتهما وتبعه النووي.] 

This then becomes a proof for the Ḥanafīs. It is stated in Al-Fatāwā al-Hindiyyah:
[bookmark: _heading=h.4m6mqzq49s3o]According to Abū Ḥanīfah, he (the follower) will make the opening takbīr together with the opening takbīr of the imām. According to Ṣāḥibayn, it will be after the imām makes the opening takbīr, and the fatwā is according to Ṣāḥibayn’s opinion.[footnoteRef:142] [142:  Al-Fatāwā al-Hindiyyah/ Al-Fatāwā al-ʿĀlamgiriyyah (Bulaq, Egypt: Al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1310 AH), 1:68.
ويحرم مقارنا لتحريمة الإمام عند أبي حنيفة رحمه الله وعندهما بعد ما أحرم والفتوى على قولهما.] 

In the remaining acts of prayer, the follower also follows the imām. ʿAllāmah Ibn ʿĀbidīn  writes:
[bookmark: _heading=h.h3lrcpo0gk5d]Briefly, it is obligatory to follow the imām in the farḍ and wājib acts without any delay. If a wājib act comes up, he cannot abandon it. Rather, he will perform it, and then he will follow (the imām).[footnoteRef:143] [143:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (RʿIyāḍh: Dār ʿĀlam al-Kutub, 2003), 1:165. 
والحاصل أن متابعة الإمام في الفرائض والواجبات من غير تأخير واجبة، فإن عارضها واجب لا ينبغي أن يفوته بل يأتي به ثم يتابع.] 

More specifically for the salām (greeting to end the prayer), the follower will start it immediately after the imām.
3) A third answer is that the fāʾ does not come in the meaning of order and sequence. Rather, it is for causation; to demonstrate the result and outcome. Ḥāfiẓ Ibn Ḥajar  says:
Some say that the fāʾ is for causation like Allāh ﷻ says, ﴾So Mūsā  punched him, as a result of which he died.﴿ [footnoteRef:144] [footnoteRef:145] [144:  Qurʾān: 28:15.]  [145:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:472. 
] 

[bookmark: _heading=h.593nfozia2gh]Three Questions
A number of questions arise from this narration of the Muwaṭṭaʾ. These are summarised as:
1- [bookmark: _heading=h.1in6n1xogxi0]The validity of praying a farḍ behind an imām offering an optional prayer
Angels are not obliged to offer the five prayers, whereas this narration speaks about Jibrīl  leading the Prophet ﷺ after Miʿrāj. This would then imply that one who is performing a compulsory prayer is praying behind one who is performing a voluntary prayer.
Ḥāfiẓ Ibn Ḥajar  mentions:
This [ḥadīth] is also used as proof regarding the permissibility of the prayer of one who is performing a compulsory prayer behind one who is performing a voluntary prayer from the aspect that angels are not bound with similar obligations as human beings. Ibn al-ʿArabī and others stated this.[footnoteRef:146] [146:  Ibid.
واستدل به أيضا على جواز صلاة المفترض خلف المتنفل من جهة أن الملائكة ليسوا مكلفين بمثل ما كلف به الإنس، قاله ابن العربي وغيره.] 

[bookmark: _heading=h.i4n63i7r3xiu]Answer
There are two ways to respond to this:
1) Ḥāfiẓ Ibn Ḥajar  quotes from Qāḍī ʿIyāḍ :
ʿIyāḍ responded with the possibility that this prayer was not yet compulsory on the Prophet ﷺ at that time. However, this is refuted by what has been previously mentioned that it occurred in the morning after the night when prayer became obligatory. He then responded with the possibility that the obligation [of prayer] upon him was contingent upon demonstration [of the method to pray] (the prayer would become obligatory on him only after being demonstrated of the method). Hence, it became obligatory only after that prayer.[footnoteRef:147] [147:  Ibid, 2:472-473.
وأجاب عياض باحتمال ألا تكون تلك الصلاة كانت واجبة على النبي  حينئذ وتعقبه بما تقدم من أنها كانت صبيحة ليلة فرض الصلاة وأجاب باحتمال أن الوجوب عليه كان معلقا بالبيان فلم يتحقق الوجوب إلا بعد تلك الصلاة.] 

Although the prayers were presented to the Prophet ﷺ during Miʿrāj, they were only going to become compulsory after the Prophet ﷺ had received the details and specifics of the prayer by Jibrīl .
2) Jibrīl  was commanded to demonstrate to the Prophet ﷺ how to perform the prayer. Hence, prayers were also compulsory upon him due to this commandment. Ḥāfiẓ Ibn Ḥajar  says:
Moreover, we do not accept that Jibrīl was performing a voluntary prayer. In fact, that prayer was obligatory upon him since he was obligated to convey it. Therefore, it is the prayer of one performing a compulsory prayer behind one performing a compulsory prayer.[footnoteRef:148] [148:  Ibid, 2:473.
قال وأيضا لا نسلم أن جبريل كان متنفلا بل كانت تلك الصلاة واجبة عليه لأنه مكلف بتبليغها فهي صلاة مفترض خلف مفترض.] 

2- [bookmark: _heading=h.267wo82d9t64]The validity of praying a farḍ that is different to the imām’s farḍ
The second answer to the first question raises the issue that one is following an imām who is praying a different farḍ. Ḥāfiẓ Ibn Ḥajar  says:
Ibn al-Munīr stated, ‘Those who authorise the prayer of one performing an obligatory prayer behind one performing another obligatory prayer adhere to this. (They take this as proof.)'[footnoteRef:149] [149:  Ibid.
وقال ابن المنير قد يتعلق به من يجوز صلاة مفترض بفرض خلف مفترض بفرض آخر.] 

[bookmark: _heading=h.zdgr8y6j5cil]Answer 
Ḥāfiẓ Ibn Ḥajar  dismisses this by saying:
Likewise, he said, ‘It is accepted, for instance, in the case of [performing] prayer in its time behind [one who is performing] a replacement prayer. Not, for instance, in the case of [performing] Ẓuhr prayer behind [one who is performing] ʿAṣr.'[footnoteRef:150] [150:  Ibid.
كذا قال: وهو مسلم له في صورة المؤداة مثلا خلف المقضية لا في صورة الظهر خلف العصر مثلا.] 

3- [bookmark: _heading=h.qxgy8v2s33bv]Concerning the Prophet ﷺ being both an imām and a muqtadī
When looking at the wordings of another narrator’s transmission of this incident, we find that that the Companions prayed behind the Prophet ﷺ. Maʿmar transmits this same report from Imām Zuhrī  with the additional words:
The people prayed with him.[footnoteRef:151] [151:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:540.
فصلى الناس معه.] 

This is further supported by another narration of Muṣannaf ʿAbd ar-Razzāq wherein Imām ʿAbd ar-Razzāq  narrates:
[bookmark: _heading=h.8d94f7xzis3e]Ibn Jurayj reported that Nāfiʿ ibn Jubayr and others reported, ‘In the morning after the night when the Prophet ﷺ was taken on Isrāʾ, he was alarmed by Jibrīl who was coming down at the time when the sun declined. That is why it (Ẓuhr prayer) is called 'the first'. He instructed to call out among the people: 'The prayer will be held in congregation’. They gathered, and Jibrīl led the Prophet ﷺ in prayer, and the Prophet ﷺ led the people during the first two rakʿāts.[footnoteRef:152] [152:  Ibid, 1:454.
عن بن جريج قال قال نافع بن جبير وغيره لما أصبح النبي  من الليلة التي أسري به فيها لم يرعه إلا جبريل يتدلى حين زاغت الشمس ولذلك سميت الأولى فأمر فصيح في الناس الصلاة جامعة فاجتمعوا فصلى جبريل بالنبي  وصلى النبي  للناس طول الركعتين الأوليين.] 

This means that they were following the Prophet ﷺ, not Jibrīl . Thus, Mullā ʿAlī al-Qārī  says:
Apparently, it seems that it is correct to follow the follower because the Companions did not see Jibrīl; otherwise, this would have been reported.[footnoteRef:153] [153:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:270.
وظاهره صحة الإقتداء بالمقتدى لأن الصحابة لم يشاهدوا جبريل وإلا لنقل ذلك.] 

[bookmark: _heading=h.edd135refdm8]Answer 
Ḥāfiẓ Ibn Ḥajar  responded by saying that the Prophet ﷺ was merely a conveyer. He says: 
It is interpreted that he was only a conveyor.[footnoteRef:154] [154:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:472.
فإنه محمول على أنه كان مبلغا فقط.	] 

However, this is contrary to the ruling that is generally known. Moreover, in the previous narration of Nāfiʿ ibn Jubayr , the opposite of this is clearly narrated. 
Thus, it is better to respond that this was specific to this incident since it was for demonstration, upon which the obligation of prayer was contingent. [footnoteRef:155] [155: ] 

[bookmark: _heading=h.wtnjtmaflnyi]Method of calling the others
The reason why they called them by saying, 'Prayer will be held in congregation’, is: 
[bookmark: _heading=h.ycd6637bwufa]He called them to prayer by saying, 'Prayer will be held in congregation', because adhān was not yet legislated at that time.[footnoteRef:156] [156:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:472.
وإنما دعاهم إلى الصلاة بقوله: "الصلاة جامعة"، لأن الأذان لم يكن شرع حينئذ.] 

 ʿAllāmah Ibn ʿAbd al-Barr  also explains:
He said, ‘Prayer will be held in congregation’, because there was no adhān at that time. Adhān was only [established] in Madīnah a year or so after the Migration when it was showed to ʿAbdullāh ibn Zayd in his dream.[footnoteRef:157] [157:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:336. 
قوله "الصلاة جامعة" لأنه لم يكن يومئذ أذان وإنما كان الأذان بالمدينة بعد الهجرة بعام أو نحوه حين أريه عبد الله بن زيد في النوم.–] 

ثُمَّ صَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، ثُمَّ صَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، ثُمَّ صَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، ثُمَّ صَلَّى، فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ.
Then, he prayed and the Messenger of Allāh ﷺ prayed. Then, he prayed and the Messenger of Allāh ﷺ prayed. Then, he prayed and the Messenger of Allāh ﷺ prayed. Then, he prayed and the Messenger of Allāh ﷺ prayed.
[bookmark: _heading=h.itvv7hxgzk55]Amount of prayers that Jibrīl  prayed
[bookmark: _heading=h.4unzufl6buk0]Repetition of five prayers
Since these words were repeated five times, it indicates that Jibrīl  led five prayers. Besides the words merely being repeated, other narrators clearly indicate or even emphatically mention that Jibrīl  led the Prophet ﷺ in five prayers. 
For example, whilst Layth ibn Saʿd  narrated this from Imām Zuhrī , he made sure to count five prayers on his fingers. Imām Bukhārī and Imām Muslim  both quote the following wording in his transmission:
He was counting five prayers with his fingers.[footnoteRef:158] [footnoteRef:159] [158:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:113.
يحسب بأصابعه خمس صلوات]  [159:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:425.] 

This means that Jibrīl  specifically only led the Prophet ﷺ in five prayers.
The other student of Imām Zuhrī , Shuʿayb , clearly narrated that they prayed five prayers together:
He offered prayer and the Messenger of Allāh ﷺ performed five prayers. Afterwards, he said, ‘I have been commanded to do this.’ Bashir ibn Abī Masʿūd would narrate in this manner from his father.[footnoteRef:160] [160:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:84.
فصلى فصلى رسول الله صلى الله عليه وسلم خمس صلوات ثم قال هكذا أمرت كذلك كان بشير بن أبي مسعود يحدث عن أبيه.] 

Usāmah ibn Zayd , who went into great detail when transmitting this report, also indicated to five prayers. He says:
He was counting five prayers with his fingers.[footnoteRef:161] [161:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:294-295.
يحسب بأصابعه خمس صلوات.] 

Maʿmar , another student of Imām Zuhrī , also counted five prayers. He narrates the statement of Abū Masʿūd :
O Mughīrah, you certainly know that Jibrīl came down, he prayed, the Messenger of Allāh ﷺ prayed and the people prayed with him. Then, he came down, he prayed and the Messenger of Allāh ﷺ prayed. (The narrator) continued narrating until he enumerated five prayers.[footnoteRef:162] [162:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:540.
يا مغيرة لقد علمت أن جبرائيل نزل فصلى فصلى رسول الله صلى الله عليه و سلم فصلى الناس معه ثم نزل فصلى فصلى رسول الله صلى الله عليه و سلم حتى عد خمس صلوات.] 

Ibn Jurayj  also indicated only five prayers:
O Mughīrah, you certainly know that Jibrīl came down, the Messenger of Allāh ﷺ prayed and the people prayed five times.[footnoteRef:163] [163:  Ibid, 1:541.
يا مغيرة لقد علمت لقد نزل جبريل فصلى رسول الله صلى الله عليه و سلم فصلى الناس خمس مرات] 

Likewise, Sufyān ibn ʿUyaynah’s narration makes mention of five prayers. Imām Shāfiʿī  narrates from him in his Musnad:
The Messenger of Allāh ﷺ said, ‘Jibrīl came down, he led me in prayer and I prayed with him. Then, he came down, led me in prayer and I prayed with him. Then, he came down, led me in prayer and I prayed with him. Then, he came down, led me in prayer and I prayed with him.’ [He continued narrating] until he enumerated the five prayers.[footnoteRef:164] [164:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:212.
إن رسول الله صلى الله عليه وسلم قال: نزل جبريل فأمني فصليت معه، ثم نزل فأمني فصليت معه، ثم نزل فأمني فصليت معه، ثم نزل فأمني فصليت معه، حتى عد الصلوات الخمس.] 

In short, seven students of Imām Zuhrī  either repeated the prayers only five times, or they clearly indicated or even said that Jibrīl  led the Prophet ﷺ in only five prayers. These students are:
1) Imām Mālik  (Muwaṭṭaʾ, Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim)
2) Layth ibn Saʿd  (Ṣaḥīḥ Bukhari and Saḥīḥ Muslim)
3) Shuʿayb ibn Abī Ḥamzah  (Ṣaḥīḥ al-Bukhārī)
4) Usāmah ibn Zayd  (Sunan Abī Dāwūd)
5) Maʿmar  (Muṣannaf ʿAbd ar-Razzāq)
6) Ibn Jurayj  (Muṣannaf ʿAbd ar-Razzāq)
7) Sufyān  (Musnad ash-Shāfiʿī)
Due to these types of narrations, ʿAllāmah Ibn ʿAbd al-Barr  comments:
It is also clear from what we have mentioned that Jibrīl led the Messenger of Allāh ﷺ in the five prayers in their respective times. Nothing from the meaning of this ḥadīth of Ibn Shihāb indicates that Jibrīl led the Messenger of Allāh ﷺ in prayer twice: each prayer at two times. The apparent sense of this ḥadīth of Ibn Shihāb indicates to you that this was at only one time, not twice.[footnoteRef:165] [165:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:310.
وبان بما ذكرنا أيضا أن جبريل صلى برسول الله صلى الله عليه وسلم الخمس صلوات في أوقاتهن، وليس في شيء من معنى حديث ابن شهاب هذا ما يدل على أن جبريل صلى برسول الله صلى الله عليه وسلم مرتين، كل صلاة في وقتين. وظاهر حديث ابن شهاب هذا يدلك على أن ذلك إنما كان مرة واحدة لا مرتين.] 

[bookmark: _heading=h.jyc6z1m6wf8b]The link above these narrators
As for the colleagues of Imām Zuhrī , ʿAllāmah Ibn ʿAbd al-Barr  says:
A group [of narrators] have narrated this ḥadīth from ʿUrwah ibn az-Zubayr. Among them are Hishām ibn ʿUrwah, Ḥabīb ibn Abī Marzūq, Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm and others.’[footnoteRef:166] [166:  Ibid, 5:314.
قد روى هذا الحديث جماعة عن عروة بن الزبير، منهم هشام بن عروة، وحبيب بن أبي مرزوق، وأبو بكر بن محمد بن عمرو بن حزم، وغيرُهم.] 

Quoting directly from ʿUrwah , Ḥabīb ibn Abī Marzūq  mentioned that it was five prayers (that Jibrīl  prayed):
 [Jibril and the Prophet ﷺ prayed together] until he completed five [prayers].[footnoteRef:167] [167:  Ibid, 5:316.
…حتى أتمها خمسا] 

ʿAllāmah Ibn ʿAbd al-Barr  comments:
Ḥabīb ibn Abī Marzūq conveyed this ḥadīth well, in the same manner the students of Ibn Shihāb did regarding the five prayers [being performed] once at one time.[footnoteRef:168] [168:  Ibid.
قد أحسن حبيب بن أبي مرزوق في سياقه هذا الحديث على ما ساقه أصحاب ابن شهاب في الخمس صلوات لوقت واحد، مرة واحدة.] 

In sum, in the chain of narration, there is one person in the first link (Ḥabīb) and multiple people in the second link (who, in turn, are quoting from another person from the first link i.e. Zuhrī), indicating that Jibrīl  and the Prophet ﷺ performed five prayers in congregation.
[bookmark: _heading=h.h060kxlwfhys]Ten prayers
In contrast to these, other narrators transmitted that Jibrīl  and the Prophet ﷺ performed ten prayers together. 
In the lengthy narration which Abū Bakr ibn Ḥazm  quotes from ʿUrwāh , he goes into detail explaining that Jibrīl  came on the first day and demonstrated the prayers to the Prophet ﷺ. Thereafter he says:
Then, he came the following day.[footnoteRef:169] [footnoteRef:170] [169:  Ibid, 5:318.
ثم أتاه الغد.]  [170:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 17:261.] 

He again came on the second day, and they performed each prayer together for the second time. Thereafter, Jibrīl  explained:
The time [for prayer] is between these two.[footnoteRef:171] [171:  Ibid.
ما بين هذين وقت.] 

 ʿAllāmah Ibn ʿAbd al-Barr  remarks:
His ḥadīth is more clear and evident regarding that. It contradicts the statement of Ḥabīb ibn Abī Marzūq, who narrates from ʿUrwah, who narrates from Abū Masʿūd.[footnoteRef:172] [172:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:317.
وحديثه أبين في ذلك وأوضح، وفيه ما يعارض قول حبيب بن أبي مرزوق عن عروة، عن أبي مسعود.] 

After quoting this, ʿAllāmah Ibn ʿAbd al-Barr  comments:
This ḥadīth and this narration from ʿUrwah clearly demonstrate that the prayer of Jibrīl with the Prophet ﷺ, whilst teaching him when prayer was first instituted, was over two days and two different times for each prayer.[footnoteRef:173] [173:  Ibid, 5:318.
ففي هذا الحديث، وفي هذه الرواية عن عروة بيان واضح أن صلاة جبريل بالنبي صلى الله عليه وسلم في حين تعليمه له الصلاة في أول وقت فرضها، كانت في يومين لوقتين وقتين لكل صلاة.] 

Although seven students of Imām Zuhrī  mentioned that they performed five prayers together, one student of Imām Zuhrī  narrated that Jibrīl  led the Prophet ﷺ in ten prayers. This student is Ibn Abī Dhiʾb  (he also wrote a Muwaṭṭaʾ, and he objected on the views that Imām Mālik  was attributing to the scholars of Madīnah). ʿAllāmah Ibn ʿAbd al-Barr  mentions it in Al-Istidhkār:
As for Ibn Abī Dhiʾb, his narration of this ḥadīth from Ibn Shihāb with his chain mentions that he (Jibrīl ) led the Prophet ﷺ in prayer twice in two days. It (the narration) conforms with what has been mentioned from Ibn Shihāb, that he heard ʿUrwah ibn az-Zubayr narrating to ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:174] [174:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:176. 
وأما ابن أبي ذئب ففي روايته لهذا الحديث عن ابن شهاب بإسناده أنه صلى به مرتين في يومين على مثل ما ذكر عن ابن شهاب أنه سمع عروة بن الزبير يحدث عمر بن عبد العزيز.] 

ʿAllāmah Ibn ʿAbd al-Barr  mentions it with his chain in At-Tamhīd:
As for Ibn Abī Dhiʾb’s narration of this ḥadīth, Ibn Abī Dhiʾb mentioned it in his Muwaṭṭaʾ from Ibn Shihāb, that he heard ʿUrwah ibn az-Zubayr narrating to ʿUmar ibn ʿAbd al-ʿAzīz from the son of Abū Masʿūd al-Anṣārī that Mughīrah ibn Shuʿbah delayed prayer. Upon this, Abū Masʿūd came to him and said, ‘Do you not know that Jibrīl  came down to Muḥammad ﷺ, and he performed five prayers. He prayed, prayed, prayed, prayed and prayed. Then, he prayed and prayed and prayed and prayed and prayed. Then he said, ‘I have been commanded of this?’’[footnoteRef:175] [175:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:311.
فأما رواية ابن أبي ذئب له، فإن ابن أبي ذئب ذكره في موطئه عن ابن شهاب، أنه سمع عروة بن الزبير، يحدث عمر بن عبد العزيز، عن ابن أبي مسعود الأنصاري، أن المغيرة بن شعبة أخر الصلاة، فدخل عليه أبو مسعود، فقال: ألم تعلم أن جبريل نزل على محمد صلى الله عليه وسلم فصلى، وصلى، وصلى، وصلى، وصلى، ثم صلى، ثم صلى، ثم صلى، ثم صلى، ثم صلى، ثم قال هكذا أمرت؟] 

[bookmark: _heading=h.k5ash9gl4hlz]Preference between five and ten Prayers
At first glance, it seems that we have multiple reasons to prefer the narrations that cite five prayers, namely:
1) The amount of narrators is more.
2) The quality of the narrators is greater. They are mujtahids and imāms.
3) [bookmark: _heading=h.74h087pdl2bi]Five prayers are mentioned in the most authentic books: The Muwaṭṭaʾ and the Ṣaḥīḥayn.
In choosing between the narrations that mention five prayers and those that mention ten, ʿAllāmah Ibn ʿAbd al-Barr  first highlights that there are two narrators who are reporting this in detail:
1) Abū Bakr ibn Ḥazm  from the first link
2) Usāmah ibn Zayd  from the second link
He carries out a comparison between these two detailed reports by saying:
The ḥadīth of Usamah does not mention the repetition of the five prayers twice as there is in the ḥadīth of Ibn Abī Dhiʾb.[footnoteRef:176] [176:  Ibid, 5:313.
أن حديث أسامة ليس فيه من البيان ما في حديث ابن أبي ذئب من تكرير الصلوات الخمس مرتين] 

ʿAllāmah Ibn ʿAbd al-Barr  then explains one reason why the detailed report (of Abū Bakr ibn Ḥazm ) must gain preference over the second:
Because they narrated with additions, clarifications and explanations what others condensed and overlooked.[footnoteRef:177] [177:  Ibid, 5:319.
لأنهم زادوا وأوضحوا وفسروا ما أجمله غيرهم وأهمله] 

ʿAllāmah Ibn ʿAbd al-Barr  suggested that the narrations of those who mentioned ten prayers should be accepted. He further says:
Therefore, the narration of the one who narrated with additions, gave a complete account and explained is better than the narration of one who condensed and narrated less.[footnoteRef:178] [178:  Ibid.
فرواية من زاد وأتم وفسر أولى من رواية من أجمل وقصر	] 

[bookmark: _heading=h.onx1z8uowbvl]Others who reported the same narration
ʿUrwah  is the main narrator of this report from the Prophet ﷺ. Thus far, we scrutinised all the chains that link to ʿUrwāh .
However, in the chains to ʿUrwah , we have:
1) Majority and greater narrators claiming that there were five prayers.
2) Two reliable narrators from different links narrating with additions and mentioning that Jibrīl  led the Prophet ﷺ in ten prayers.
[bookmark: _heading=h.ta2cih2szw0j]Thus far, we have cross-checked with the mutābaʿāt[footnoteRef:179]. It is also important to cross-check with the shawāhid[footnoteRef:180]. This practice is called iʿtibār[footnoteRef:181]. [179:  Mutābiʿ (pl. mutābiʿāt) is a corroborating narration from a different narrator but leading to the same Companion.]  [180:  Shāhid (pl. shawāhid) is a corroborating narration from a different Companion. ]  [181:  Iʿtibār refers to the study of finding out whether there are mutābiʿāt and shawāhid for a particular narration.] 

In this incident, ʿUrwah  quoted the narration of Jibrīl  leading the prayers. Nonetheless, the question arises whether there are any other Companions who related the same narration as ʿUrwāh ?
ʿAllāmah Ibn ʿAbd al-Barr  explains that three other Companions narrated the same narration on different occasions. He says: 
Jibrīl leading the Prophet ﷺ in prayer has been narrated through the ḥadīth of Ibn ʿAbbās, Jabīr and Abū Saʿīd al-Khudrī in the same manner as we mentioned.[footnoteRef:182] [footnoteRef:183] [182:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:319.
وقد رويت إمامة جبريل بالنبي صلى الله عليه وسلم من حديث ابن عباس وحديث جابر وأبي سعيد الخدري على نحو ما ذكرنا]  [183:  The narrations came earlier.] 

Besides these three Companions, other Companions also transmitted this narration. Imām Tirmidhī  says:
There are narrations regarding this topic from Abū Hurayrah, Buraydah, Abū Mūsā, Abū Masʿūd  al-Anṣārī, Abū Saʿid, Jābir, ʿAmr ibn Ḥazm, Barāʾ and Anas.[footnoteRef:184] [184:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī al-Ḥalbī, 1978), 1:281.
وفي الباب عن أبي هريرة و بريدة و أبي موسى و أبي مسعود [ الأنصاري ] و أبي سعيد و جابر و عمرو بن حزم و البراء و أنس] 

[bookmark: _heading=h.t1jfepojzjoa]The narration of Ibn ʿAbbās 
The transmission of ʿAbullāh Ibn ʿAbbās  clearly mentions that they performed two sets of five prayers. He narrates from the Prophet ﷺ:
Jibrīl  led me by the Kaʿbah twice.[footnoteRef:185] [footnoteRef:186] [footnoteRef:187] [185:  Ibid.
أمنى جبريل عليه السلام عند  البيت مرتين.]  [186:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:293.]  [187:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 5:344.] 

This is the first support for those who quoted ten prayers.
Objection on the narration of Ibn ʿAbbās 
There are some critics regarding the chain of Ibn ʿAbbās ; but they hold no weight, as ʿAllāmah Ibn ʿAbd al-Barr  says:
Some people criticised the chain of Ibn ʿAbbās’s ḥadīth for no reason. All the narrators’ lineages are known, and they are renowned scholars.[footnoteRef:188] [188:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:322.
تكلم بعض الناس في إسناد حديث ابن عباس هذا بكلام لا وجه له ، ورواته كلهم معروفو النسب ،مشهورون بالعلم] 

[bookmark: _heading=h.v4or8kva78il]The narration of Jabīr 
As for the narration of Jābir , there is clear mention that Jibrīl  returned the next day:
Then, he came to him on the second day.[footnoteRef:189] [189:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī bi Sharḥ al-Ḥāfiẓ Jalāl ad-Dīn as-Suyūṭī wa Ḥāshiyat al-Imām as-Sindī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1994), 1:256.
ثم أتاه اليوم الثاني] 

At the end of the narration, Jibrīl  said:
[bookmark: _heading=h.xqmco17tnp1m]The narration of Abū Saʿīd 
The time is between these two prayers.[footnoteRef:190] [190:  Ibid.
ما بين هاتين الصلاتين وقت] 

This is the second support for those two narrators who quoted that ten prayers were performed in congregation. Both are sufficient to indicate that there were ten prayers. 
The narration of Abū Saʿīd  comprises of these same words which prove that there were ten prayers:
Then, he came to him the next day […] Then he said, ‘The prayer is between these two times.’[footnoteRef:191] [191:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 17:350.
ثم جاءه الغد[…]  ثم قال: "الصلاة فيما بين هذين الوقتين."] 

All these prove that the Prophet ﷺ and Jibrīl  performed ten prayers together.
[bookmark: _heading=h.jljzvxqtzvad]Conclusion 
Although in the Muwaṭṭaʾ, the prayers are repeated only five times, Jibrīl  actually led the Prophet ﷺ in ten prayers. 
ʿAllāmah Ibn al-ʿArabī  says:
Mālik mentioned the ḥadīth of Jibrīl which enumerates five [prayers]. In the ḥadīth of Muslim, ten [prayers] are enumerated, but Mālik mentioned it concisely. Likewise, Muslim and others mentioned it through the chain of Ibn ʿAbbās and others with the explanation that he (ﷺ) said, ‘Jibrīl led me by the Kaʿbah twice […].’[footnoteRef:192] [192:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:366
ذكر مالك حديث جبريل معددا على خمس، وفي حديث مسلم؛ أنه معدد على عشر، وذكره مالك مجملا، وكذلك ذكره مسلم وغيره، من طريق ابن عباس وغيره مفسرا؛ أنه قال: "أمني جبريل عند البيت مرتين." الحديث إلى آخره.] 

ثُمَّ قَالَ: "‏بِهَذَا أُمِرْتُ"‏.
Afterwards, he said, ‘I have been commanded to do this.’
[bookmark: _heading=h.w1gltsj1khis]Explanation of the word: ‘umirt’
This could be read in two ways: in the second-person as ‘umirta’ and in the first-person as ‘umirtu’. ʿAllāmah Abū ’l Walīd al-Bājī  says:
‘Bi hādhā umirtu’ and ‘umirta’: it has been narrated in two ways. As for ‘umirtu’ with a ḍammah, it means: ‘I have been commanded to convey it to you and explain it to you.’[footnoteRef:193] [193:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:5.
وقوله: "بهذا أمرت"، وأمرت، روايتان، فأما أمرت، بالضم، فمعناه أمرت أن أبلغه إليك وأبينه لك.] 

If we consider the word in the first-person and assume that Jibrīl  is attributing the command to himself, then it will mean: ‘This is what I have been commanded to convey, explain and teach.’
ʿAllāmah Ibn al-ʿArabī  elaborates on why we should consider this meaning:
[bookmark: _heading=h.74318c3dxns3]Jibrīl   came down when he was commanded and obligated to teach the Prophet ﷺ, not of [performing] the actual prayer. This is because angels are bound by obligations, but not that of  our sharīʿah, and Allāh ﷻ tasked Jibrīl   to convey and explain in any required manner, whether verbally or through actions.[footnoteRef:194] [194:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:367.
نزل جبريل عليه السلام مأمورا مكلفا بتعليم النبي صلى الله عليه لا بأصل الصلاة؛ لأن الملائكة وإن كانوا مكلفين فبغير شرائعنا, ولكن الله تعالى كلف جبريل عليه السلام الإبلاغ والبيان، كيف ما احتيج إليه قولا وفعلا.] 

Pronuncing it with a fatḥah means that Jibrīl  is telling the Prophet ﷺ that this is how he is commanded to pray.
[bookmark: _heading=h.wws6zcl4r10f]Prefered iʿrāb (final end vowel) on the tāʾ
The more accurate way is to recite this with a fatḥah on the tāʾ. ʿAllāmah Ibn al-ʿArabī  says regarding this pronunciation:
It is the stronger of the two narrations.[footnoteRef:195] [195:  Ibid, 1:368.
وهو الأقوى في الروايتين.] 

ʿAllāmah Mughulṭāy  also felt that it is more correct to read this with a fatḥah. ʿAllāmah Suyūṭī  says:
It has been narrated with a fatḥah on the tāʿ. Mughulṭāy said: ‘It is the strongest.’[footnoteRef:196] [196:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 18.
روي بفتح التاء قال مغلطاي: وهو الأقوى] 

A point to confirm that reading this with a fatḥah on the tāʾ is more accurate is that in the transmission of Ibn Waḍḍāḥ  from Imām Yaḥyā al-Laythī , it clearly comes with a fatḥah on the tāʾ. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
[bookmark: _heading=h.e138xmqdsm55]The meaning of ‘umirta’ with a fatḥah – which is the transmission of Ibn Waḍḍāḥ – is: You have been commanded to pray in it and legislate prayer in it for your ummah.[footnoteRef:197] [197:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:5.
ومعنى أمرت بالفتح وهي رواية ابن وضاح أمرت أن تصلي فيه وتُشرع فيه الصلاة لأمتك.] 

[bookmark: _heading=h.dq7wu8opsui6]Using a singular ism ishārah (demonstrative pronoun)
In this narration, even though the word ‘hādhā’ is used – which generally indicates to a singular – one can understand from the context that the antecedent is all the different times (all the ten prayers). It refers to multiple prayers. ʿAllāmah Ibn ʿĀshūr  states:
It is evident that the statement of Jibrīl to the Messenger of Allāh ﷺ: ‘bi hādhā umirt’ implies that he has been commanded in regards to that entire condition which is indicated by the statement of Jibrīl: ‘bi hādhā’.[footnoteRef:198] [198:  ʿAllāmah Muḥammad aṭ-Ṭāhir ibn ʿĀshūr, Kashf al-Mughaṭṭā min al-Maʿānī wa ’l-Alfāẓ al-Wāqiʿah fī ’l-Muwaṭṭaʾ (Tunisia: Dār Suḥnūn / Cairo: Dār as-Salām, 2007), 62.
وظاهر أن قول جبريل لرسول الله صلى الله عليه وسلم: "بهذا امرت"، يقتضي أنه مأمور بجميع تلك الحالة المشار إليها، بقول جبريل: "بهذا".] 

Based on the principles of Fiqh, at times, strict adherence to the academic usage of words is left. Rather, one will consider the context and adopt the apparent meaning.
[bookmark: _heading=h.a9mr3gh8mc6g]Objection
What was the objective of ʿUrwah  in quoting this? It does not suggest anything regarding reading prayers early or delaying prayers!
[bookmark: _heading=h.bp9gz0mqfmhn]Answer
Since the narration of Imam Mālik  is condensed, for the full understanding, we will need to refer to the narrations of Abū Bakr ibn Ḥazm and Usāmah , since they are in more detail. They narrate (with regards to the ʿAṣr prayer):
Then, Jibrīl  came to him when the shadow of everything was equal to [the length of] its like. He said: ‘O Muḥammad! Perform ʿAṣr.’ He thus stood and prayed […] Then, he came to him when the shadow of everything was twice to its like.[footnoteRef:199] [footnoteRef:200] [199:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:318.
ثم أتاه جبريل عليه السلام حين كان ظل كل شيء مثله فقال: يا محمد صل العصر فقام فصلى   […]ثم أتاه حين كان ظل كل شيء مثليه]  [200:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 17:261.] 

Basically, ʿUrwah  was telling ʿUmar ibn ʿAbd al-ʿAzīz  that ʿAṣr has to be performed before the shadow of everything reaches twice its length. Hence, the Mālikīs adopt this view. ʿAllāmah Ibn ʿAbd al-Barr  says:
Mālik thus said said, ‘The expiry time of ʿAṣr is when the shadow of everything reaches twice to its like after the amount upon which the sun declined.’ According to us, this statement of his is applied upon the preferable [time] and as long as the sun is white and clear. It is also the preferable time for ʿAṣr prayer according to him and other scholars.[footnoteRef:201] [201:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:194. 
فقال مالك آخر وقت العصر، أن يكون ظل كل شي مثليه بعد القدر الذي زالت الشمس عليه. وهذا عندنا محمول من قوله على الاختيار، وما دامت الشمس بيضاء نقية فهو وقت مختار أيضا لصلاة العصر عنده وعند سائر العلماء] 

In At-Tamhīd, he says:
They differed in regards to the expiry time of ʿAṣr. Mālik said, ‘The expiry time of ʿAṣr is when the shadow of everything reaches twice to its like after the amount upon which the sun declined.’ According to us, this statement of his is applied upon the preferable [time] and as long as the sun is white and clear. It is also the preferable time for ʿAṣr prayer according to him and other scholars. And all praise belongs to Allāh ﷻ.
[bookmark: _heading=h.xjicnv5ea88y]The scholars agree that whoever performs ʿAṣr when the sun is white and clear without any yellowness in it has certainly performed it in its preferable time. This proves that considering mithlayn (when the shadow of things reaches twice to its like) is preferable according to them (and not compulsory).[footnoteRef:202] [202:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:372.
واختلفوا في آخر وقت العصر، فقال مالك: آخر وقت العصر أن يكون ظل كل شيء مثليه بعد المثل الذي زالت عليه الشمس. وهذا محمول عندنا من قوله على وقت الاختيار، وما دامت الشمس بيضاء نقية ، فهو وقت مختار لصلاة العصر عنده وعند سائر العلماء ، والحمد لله.
وقد أجمع العلماء على أن من صلى العصر والشمس بيضاء نقية لم تدخلها صفرة فقد صلاها في وقتها المختار. وفي ذلك دليل على أن مراعاة المثلين عندهم استحباب.] 

[bookmark: _heading=h.7l1gbxg0re0k]Reason for condensation
ʿAllāmah Ibn ʿĀshūr  claimed that Abū Masʿūd  mentioned this incident briefly because he was convinced that Mughīrah  was well aware of all the details. He says:
Abū Masʿūd condensed the ḥadīth because he left it upon Mughīrah’s knowledge of the details.[footnoteRef:203] [203:  Shaykh Muḥammad Ṭāhir ibn ʿĀshūr, Kashf al-Mughaṭṭā (Tunisia: Dār Suḥnūn / Cairo: Dār as-Salām: 2007), 61. 
وقد اختصر أبو مسعود الحديث، لأنه وكله إلى ما في علم المغيرة من تفصيله.] 

However, due to the narration of Abū Bakr ibn Ḥazm and Usāmah ibn Zayd , one can realise that it was not actually Abū Masʿūd  who condensed the narration, but rather, it was other narrators in the chain.
[bookmark: _heading=h.bljmrvpjfgaz]Connection of the narration to the chapter
The objective of Imām Mālik  for bringing this narration under this chapter was to establish the time for the ʿAṣr prayer.  
ʿAllāmah Ibn ʿAbd al-Barr  says:
All authors who mentioned this ḥadīth mentioned it in the chapter on hastening ʿAṣr.[footnoteRef:204] [204:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:398.
كل من ذكر هذا الحديث من المصنفين إنما ذكره في باب تعجيل العصر.  ] 

فَقَالَ عُمَرُ بْنُ عَبْدِ الْعَزِيزِ: اعْلَمْ مَا تُحَدِّثُ بِهِ يَا عُرْوَةُ. 
Hearing this, ʿUmar ibn ʿAbd al-ʿAzīz  said, ‘Be sure of what you are narrating O ʿUrwah!’
Sufyān ibn ʿUyaynah  quoted that ʿUmar ibn ʿAbd al-ʿAzīz  told ʿUrwah  to fear Allāh ﷻ:
ʿUmar ibn ʿAbd al-ʿAzīz said, ‘Fear Allāh ﷻ O ʿUrwah. Consider carefully what you are saying.’ ʿUrwah thus said to him, ‘Bashīr ibn Abī Masʿūd related it to me from his father [who reported] from the Prophet ﷺ.’[footnoteRef:205] [205:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:212.
فقال عمر بن عبد العزيز : اتق الله يا عروة، انظر ما تقول، فقال له عروة: أخبرنيه بشير بن أبي مسعود، عن أبيه، عن النبي صلى الله عليه وسلم.] 

This does not for a moment mean that ʿUmar ibn ʿAbd al-ʿAzīz  doubted ʿUrwah . Rather, he held ʿUrwah  in great regard. In Al-Bidāyah wa ’n-Nihāyah, Ḥāfiẓ Ibn Kathīr  relates:
ʿUmar ibn ʿAbd al-ʿAzīz said, ‘There is no one more learned than ʿUrwah.’[footnoteRef:206] [206:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:102.
وقال عمر بن عبد العزيز: ما أحد أعلم من عروة.] 

Hence, ʿAllāmah Suyūṭī  explains the intent behind this statement of the caliph:
The objective was to be careful and to seek verification so that the narrator may reflect and refrain from any forgetfulness and error that could possibly occur (when narrating).[footnoteRef:207] [207:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 18.
لكن المقصود الاحتياط والاستثبات ليتذكر الراوي ويتجنب ما عساه يعرض من نسيان وغلط.] 

ʿUmar ibn ʿAbd al-ʿAzīz  then exclaimed:
أَوَ إِنَّ جِبْرِيلَ هُوَ الَّذِي أَقَامَ لِرَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَقْتَ الصَّلاَةِ؟
Was it definitely Jibrīl the one who established the time of prayer for the Messenger of Allāh ﷺ?
ʿAllāmah Abū ’l-Walīd al-Bājī  explains the reason for this astonishment:
It was astonishing that such a matter of prayer, which is the head of this religion and the most important of its matters, did not reach him in spite of his exertions in seeking knowledge and being concerned of the matter of the Sharīʿah. Especially prayer, which he had to establish as the imām. He regarded it as a grave matter that he missed such a matter of prayer, of knowing the cause for the establishment of its times and [knowing] the one who established it.[footnoteRef:208] [208:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:6.
والتعجب من أن يكون مثل هذا من أمر الصلاة مع أنها رأس هذا الدين وأهم أموره لم يصل إليه علمه مع اجتهاده في طلب العلم والاهتمام بأمر الشريعة لا سيما الصلاة التي إليه إقامتها وهو الإمام فيها فعظم عليه أن يكون قد ذهب عليه مثل هذا من شأنها ومعرفة سبب إقامة أوقاتها ومن الذي أقامها] 

ʿAllāmah Ibn ʿAbd al-Barr  mentioned another statement which could indicate to the reason of his astonishment. Basically, he agreed on the ruling, but he was astonished that Jibrīl  actually descended. ʿAllāmah Ibn ʿAbd al-Barr  says:
He did not know how this actually happened. Was it by Jibrīl bringing it down to the Prophet ﷺ, or was it by the Prophet ﷺ establishing it for his nation? [Hence, being] similar to how he ﷺ established other things and made them obligatory, such as prayer, zakāt and Ḥajj, regarding which it is impossible for every person of knowledge to say that Jibrīl brought all of these down. The matter is clear pertaining this. It avails from the need of saying more.[footnoteRef:209] [209:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:364.
ولا يعرف أصل ذلك كيف كان، أبنزول من جبريل بها على النبي صلى الله عليه وسلم أم بما سنه النبي صلى الله عليه وسلم لأمته؟ كما سن غير ما شيء وفرضَه في الصلاة والزكاة والحج، مما لا يمكن أن يقول كل ذي علم: أن جبريل نزل بذلك كله. والأمر في هذا واضح يغني عن الإكثار.] 

In response, ʿUrwah  presented his chain to the Prophet ﷺ:
قَالَ عُرْوَةُ: كَذَلِكَ كَانَ بَشِيرُ بْنُ أَبِي مَسْعُودٍ الأنْصَارِي يُحَدِّثُ عَنْ أَبِيهِ.
ʿUrwah replied, ‘Bashīr ibn Abī Masʿūd al-Anṣārī would narrate in this manner from his father.’
[bookmark: _heading=h.x2x84ojb6mtx]Bashīr ibn Abī Masʿud al-Anṣārī 
[bookmark: _heading=h.orvkn6dcpwz5]Name, lineage and background
He was the son of Abū Masʿūd al-Anṣārī  who was born in the era of the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr  mentions:
This Bashīr was born during the time of the Messenger of Allāh ﷺ, and his father was Abū Masʿūd al-Anṣārī.[footnoteRef:210] [210:  Ibid.
وبشير هذا ولد على عهد رسول الله صلى الله عليه وسلم وأبوه أبو مسعود الأنصاري] 

When Abū Bakr ibn Ḥazm  quotes this, he adds the words:
ʿUrwah narrated to ʿUmar and said, ‘Abū Masʿūd al-Anṣārī or Bashīr ibn Abī Masʿūd narrated to me. Both of them are Companions of the Prophet ﷺ.’[footnoteRef:211] [211:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 17:260.
فحدث عروة عمر قال: حدثني أبو مسعود الأنصاري أو بشير بن أبي مسعود كلاهما قد صحب النبي صلى الله عليه و سلم.] 

Based on these wordings, ʿIzz ad-Dīn ibn al-Athīr  says in Usd al-Ghābah:
Bashīr ibn ʿUqbah: The teknonym of ʿUqbah is Abū Masʿūd ibn ʿAmr ibn Thaʿlabah ibn Usayrah ibn ʿUsayrah ibn ʿAṭiyyah ibn Khidārah ibn ʿAwf ibn al-Ḥārith ibn al-Khazraj al-Anṣārī al-Khazrajī al-Ḥārithī. He met the Prophet ﷺ in childhood. He and his father were Companions.[footnoteRef:212] [212:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:401.
بشير بن عقبة وكنية عقبة: أبو مسعود بن عمرو بن ثعلبة بن أسيرة بن عسيرة بن عطية بن خدارة بن عوف بن الحارث بن الخزرج الأنصاري الخزرجي الحارثي أدرك النبي صلى الله عليه و سلم صغيرا وله ولأبيه صحبة.] 

ʿIzz ad-Dīn ibn al-Athīr  then quoted those afore-mentioned words of Abū Bakr ibn Ḥazm .
However, others held a different view. Ḥāfiẓ Ibn Ḥajar  mentionned in Al-Iṣābah that he is confused with the other son of Abū Masʿūd al-Anṣārī, whose name was Ayyūb. Ayyūb  was the Companion, not Bashīr . Ḥāfiẓ Ibn Ḥajar  first quoted this report of Abū Bakr ibn Ḥazm , and then he says:
ʿAlī ibn ʿAbd al-ʿAzīz narrated it in this manner in his Musnad from Aḥmad ibn Yūnus from Ayyūb ibn ʿUtbah. He said regarding it, ‘Both of them were Companions of the Prophet ﷺ.’ This is from the confusion with Ayyūb ibn ʿUtbah. ʿUrwah actually narrated it from Bashīr ibn Abī Masʿūd from his father as it is in the Ṣaḥīḥayn and other places.[footnoteRef:213] [213:  Ḥāfiẓ Ibn Ḥajar al-ʿAsqalānī, Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 1:462.
وكذلك أخرجه علي بن عبد العزيز في مسنده عن أحمد بن يونس عن أيوب بن عتبة وقال فيه وكلاهما قد صحب النبي صلى الله عليه و سلم وهو من تخليط أيوب بن عتبة وإنما رواه عروة عن بشير بن أبي مسعود عن أبيه كما هو في الصحيحين وغيرهما.] 

Besides the confusion with the brother, Ḥāfiẓ Ibn Ḥajar  then explains how the confusion came about: due to misunderstanding the antecedent of a pronoun:
Ibn Mandah narrated via the route of Saʿīd ibn ʿAbd al-ʿAzīz from Ibn Ḥalbas from Bashīr ibn Abī Masʿūd, and he was a Companion. And [he also narrated] via the route of Misʿar from Thābit ibn ʿUbayd, who said, ‘I saw Bashīr ibn Abī Masʿūd, and he was a Companion.’ I say that it is possible that the pronoun in these two chains is referring back to Abū Masʿūd.[footnoteRef:214] [214:  Ibid.
وروى بن منده من طريق سعيد بن عبد العزيز عن بن حلبس عن بشير بن أبي مسعود وكان من الصحابة ومن طريق مسعر عن ثابت بن عبيد قال رأيت بشير بن أبي مسعود وكانت له صحبة قلت والضمير في هذين الطريقين يحتمل أن يعود على أبي مسعود] 

However, we could respond and say that in the narration of Abū Bakr ibn Ḥazm , it comes with the words: ‘kilāhumā’ (both of them). This is how he quotes it:
Abū Masʿūd al-Anṣārī or Bashīr ibn Abī Masʿūd narrated to me. Both of them are Companions of the Prophet ﷺ.[footnoteRef:215] [215:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:317.
حدثني أبو مسعود الأنصاري أو بشير بن أبي مسعود قال كلاهما قد صحب النبي صلى الله عليه] 

Ḥāfiẓ Ibn Ḥajar  then mentioned a third narration reported by Bashīr  where it is stated that he was a Companion. Yet, he explained that the narration is contradicted by that of other narrators who are more reliable and that the narration is actually reported by the father of Bashīr , as transmitted by those who were more reliable. Hence, the statement mentioning that he was a Companion is actually referring to his father. He says:
[bookmark: _heading=h.p84uev59fohi]We narrated it in the third report regarding the virtues of Abū ’l-ʿAbbās al-Aṣam, who said: Abū ʿUtbah narrated to us [saying]: Baqiyyah narrated to us [saying]: Saʿīd ibn ʿAbd al-ʿAzīz narrated to us from Ibn Ḥalbas who said, ‘Bashīr ibn Abī Masʿūd - who was from the Companions of the Prophet ﷺ - said, ‘Fear Allāh and hold firm to the general community for Allāh will not unite the nation of Muḥammad  upon misguidance.’’ The ḥadīth is mawqūf. If it was maḥfūẓ (well-retained), then Bashīr would have definitely been a Companion. [footnoteRef:216] [216:  Ḥāfiẓ Ibn Ḥajar al-ʿAsqalānī, Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 1:462.
ورويناه في الخبر الثالث من فوائد أبي العباس الأصم قال حدثنا أبو عتبة حدثنا بقية حدثنا سعيد بن عبد العزيز عن بن حلبس قال قال بشير بن أبي مسعود وكان من أصحاب النبي صلى الله عليه و سلم "اتقوا الله وعليكم بالجماعة فإن الله لم يكن ليجمع أمة محمد على ضلالة..." والحديث موقوف فلو كان هذا محفوظا لكان بشير صحابيا لا محالة] 

Ḥāfiz Ibn Ḥajar  mentions that he assumes that the words: ‘ʿan abīhi’ (from his father) have been dropped off.
According to me, he missed out saying: ‘from his father’ because this statement is well-retained as the statement of Abū Masʿūd. Ḥākim and others narrated it through various chains from him. And Allāh knows best.
Bukhārī, ʿAjalī, Muslim, Abū Ḥātim and others asserted decisively that Bashīr was a tābiʿī. Some said that he was born during the lifetime of the Prophet ﷺ. And some said that he was in fact born afterwards; Ibn Khalfūn stated this. Ibn ʿAbd al-Barr asserted decisively in At-Tamhīd that he was born during the lifetime of the Prophet ﷺ.[footnoteRef:217] [217:  Ibid.
لكن عندي أنه سقط منه قوله عن أبيه لأن هذا الكلام محفوظ من قول أبي مسعود أخرجه الحاكم وغيره من طرق عنه والله أعلم وبشير جزم البخاري والعجلي ومسلم وأبو حاتم وغيرهم بأنه تابعي وقيل إنه ولد في حياة النبي صلى الله عليه و سلم وقيل بل ولد بعده ذكر ذلك بن خلفون وقد جزم بن عبد البر في التمهيد بأنه ولد على عهد النبي صلى الله عليه و سلم.] 

[bookmark: _heading=h.7idyldygswo6]Summary
1) ʿUrwah  cited his source, who is Bashīr ibn Abī Masʿūd .
2) In the transmission of one of the main narrators of this ḥadīth, it is claimed that Bashīr ibn Masʿūd  was a Companion.
3) However, those who researched and wrote books on the names of the Companions or the names of narrators claimed that even though he was born in the era of the Prophet ﷺ, he was a tābiʿī.
4) Ḥāfiẓ Ibn Ḥajar  explained that the confusion of him being a Companion came about due to various reasons:
A) Some narrators confused this son of Abu Masʿūd  with another son of his whose name was Ayyūb .
B) When the narrators said, ‘wa kāna min aṣ-ṣaḥābah’ (he was of the Companions), they were actually referring to the father, Abū Masʿūd .
C) One chain via which it is transmitted that Bashīr  was a Companion is contradicted by other more reliable narrators who took the name of Bashīr ’s father, Abū Masʿūd , and then they said the words: ‘wa kāna min aṣ-ṣaḥābah’.
The conclusion is that he was not a Companion, but a tābiʿī. Ḥāfiẓ Ibn Ḥajar  says:
He was a great tābiʿī. He was mentioned amongst the Companions for he was born during the time of the Prophet ﷺ.[footnoteRef:218] [218:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:473.
وهو تابعي جليل ذكر في الصحابة لكونه ولد في عهد النبي صلى الله علية وسلم ورآه.] 

[bookmark: _heading=h.f4irf3c68g30]This implies that he was a mukhaḍram - a person who was born in the era of the Prophet ﷺ but did not meet him.
[bookmark: _heading=h.lzv98ufet385]Wording attributed to the Prophet ﷺ
This narration is quoted as marfūʿ qawli and marfūʿ fiʿlī.
A marfūʿ narration is that which links up to the Prophet ﷺ.
There are different types of marfūʿ, as Ḥāfiẓ Ibn Ḥajar  explains in Nuzhat an-Naẓar:
And it – i.e. the text – either links up to the Prophet ﷺ, and the content of the text implies – either explicitly or implicitly – that what is narrated by that chain forms part of his ﷺ statement, action or approval. 
Examples of a verbally explicit marfūʿ are:  A Companion saying, ‘I heard the Prophet ﷺ say such and such’ or ‘the Messenger of Allāh ﷺ narrated such and such to us’. 
Or he or someone else (a non-Companion) says, ‘The Messenger of Allāh ﷺ stated such and such’ or ‘it is reported from the Messenger of Allāh ﷺ that he stated such and such’, and the likes.
Examples of explicit marfūʿ pertaining to actions are: A Companion saying, ‘I heard the Messenger of Allāh ﷺ doing such and such.’ 
Or he or someone else (a non-Companion) says, ‘The Messenger of Allāh ﷺ used to do such and such.’ [footnoteRef:219] [219:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Nuzhat an-Naẓar fī Tawḍīḥ Nukhbat al-Fikar (Madīnah Munawwarah: Jāmiʿat Ṭaybah, 2008), 126-127.
وهو (أي المتن) إما أن ينتهي إلى النبي صلى الله عليه [وآله] وسلم، ويقتضي لفظه – إما تصريحا أو حكما – أن المنقول بذلك الإسناد من قوله صلى الله عليه [وآله] وسلم، أو من فعله، أو من تقريره. مثال المرفوع من القول تصريحا: أن يقول الصحابي: سمعت النبي صلى الله عليه وسلم يقول: كذا، أو: حدثنا رسول الله صلى الله عليه وسلم بكذا، أو يقول هو أو غيره: قال رسول الله صلى الله عليه وسلم كذا، أو: عن رسول الله صلى الله عليه وسلم أنه قال كذا، أو نحو ذلك.
ومثال المرفوع من الفعل تصريحا: أن يقول الصحابي: رأيت رسول الله صلى الله عليه [وآله] وسلم فعل كذا، أو يقول هو أو غيره: كان رسول الله صلى الله عليه [وآله] وسلم يفعل كذا.] 

[bookmark: _heading=h.cxpl0lwdhp2l]The narration of Jibrīl ’s leading has been quoted as marfūʿ qawlī and marfūʿ fiʿlī.
In this narration of the Muwaṭṭaʾ, this entire statement is being quoted from Abū Masʿūd al-Anṣārī . Most of the other narrators also transmitted these words as his statement.
Having said that, a few others quoted these words as a statement of the Prophet ﷺ. Layth and Usāmah ibn Zayd  narrated this from Ibn Shihāb , quoting that Abū Masʿūd  attributed all these words to the Prophet ﷺ. Imām Bukhārī and Imām Muslim  narrate:
He replied, ‘I heard Bashīr ibn Abī Masʿūd say that he heard Abū Masʿūd say that he heard the Messenger of Allāh ﷺ say, ‘Jibrīl came down, and he led me in prayer, so I prayed with him, then I prayed with him, then I prayed with him, then I prayed with him, and then I prayed with him.’ [He stated that] whilst counting five times of prayer with his fingers.’ [footnoteRef:220] [footnoteRef:221] [220:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:113.
قال سمعت بشير بن أبي مسعود يقول سمعت أبا مسعود يقول سمعت رسول الله صلى الله عليه وسلم يقول: نزل جبريل فأمني فصليت معه ثم صليت معه ثم صليت معه ثم صليت معه ثم صليت معه يحسب بأصابعه خمس صلوات]  [221:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:425.] 

Sufyān ibn ʿUyaynah  also quoted these words from the Prophet ﷺ.
Nonetheless, the narration is marfūʿ. Whether one regards it as qawlī or fiʿlī, ultimately, these are words of the Prophet ﷺ.
[bookmark: _heading=h.4eiuvm7sgzn1]Additional words in the other narrations
Whilst the narration stops here in the Muwaṭṭaʾ, the other narrations consist of additional words. In the transmission of Maʿmar  from Imām Zuhrī , the following words are quoted:
He continued to learn the time of prayer by signs until he departed from the world. [footnoteRef:222]   [222:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:540.
فقال فما زال يعلم وقت الصلاة بعلامة حتى غاب من الدنيا.] 

ʿAllāmah Ibn ʿAbd al-Barr  also quoted this from the narration of Ḥabīb ibn Abī Marzūq :
Abū Masʿūd would narrate to me in this manner. ʿUmar then investigated in this regard until he confirmed it. The indications of the times remained by ʿUmar, which he would look at until he passed away. May Allāh have mercy on him.[footnoteRef:223] [223:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 8:22.
كذلك حدثني أبو مسعود فبحث عمر عن ذلك حتى وجد ثبته فما زال عمر عنده علامات الساعات ينظر فيها حتى قبض رحمه الله] 

These illustrate that ʿUmar ibn ʿAbd al-ʿAzīz was genuinely unaware[footnoteRef:224]. It also comes: [224:  Kindly refer to point number 16 under the heading: Additional points from this narration.] 

ʿUmar kept on learning the time of prayer through signs until he left the world. [footnoteRef:225] [225:  Ibid.
قال فما زال عمر يعتلم وقت الصلاة بعلامة حتى فارق الدنيا.] 

[bookmark: _heading=h.h9so2zg3kurt]Additional points from this narration
Besides the ruling that Imām Mālik  intended to convey, commentators mentioned numerous other benefits that we can derive from this narration. We will cite a few:
1) [bookmark: _heading=h.kytrvywyl7u8]This narration illustrates that mursal narrations can be quoted and accepted as proof. ʿUrwah  very casually narrated this as mursal to prove something as great as prayer:
ʿUrwah quoted the report in a mursal form, and ʿUmar did not disapprove of him narrating it as mursal. This indicates that they both agree with [the permissibility of] holding views based on mursal narrations.[footnoteRef:226] [226:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:2.
وأرسل عروة الخبر فلم ينكر عليه عمر إرساله وهذا يدل على اتفاقهما على القول بالمراسيل] 

It was only after ʿUmar ibn ʿAbd al-ʿAzīz  expressed some reservations - since this is such a major event – that ʿUrwah  quoted the narration in musnad form. Ḥāfiẓ Ibn Ḥajar  says:
ʿIyāḍ  takes this as proof over the permissibility of using the mursal of a reliable narrator as evidence just as ʿUrwah did when he presented an evidence to ʿUmar. ʿUmar only repudiated him in order for him to be cautious regarding it, not because he did not approve that it was mursal.[footnoteRef:227] [227:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:476.
واستدل به عياض على جواز الاحتجاج بمرسل الثقة لصنيع عروة حين احتج على عمر، قال: وإنما راجعه عمر لتثبته فيه لا لكونه لم يرض به مرسلا.] 

2) [bookmark: _heading=h.sq80ujkg872c]This proves that a gharīb narration (the report of a single individual) is accepted as evidence. ʿAllāmah Ibn ʿAbd al-Barr  says:
Therein lie proof for accepting the report of one individual since ʿUmar accepted the singular report of ʿUrwah regarding the matter of his religion which he was unaware of. This is a caution from our side because people commonly do accept the report of a single individual and they use it, but not as evidence.[footnoteRef:228] [footnoteRef:229] [228:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993),1:207.
وفيه دليل على قبول خبر الواحد، لأن عمر قبل خبر عروة وحده فيما جهل من أمر دينه وهذا منا على التنبيه فإن قبول خبر الواحد مستفيض عند الناس مستعمل لا على سبيل الحجة.]  [229:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:398.] 

3) We learn from this narration that scholars can mix with leaders and high-profile individuals if they feel secure that they will not be affected with the love of this world. The objective is to take the religion and faith to them and not to take this world from them. Ḥāfiẓ Ibn Ḥajar  explains:
The ḥadīth comprises of  several beneficial points: [Such as] scholars visiting leaders and reproaching them for what opposes the Sunnah.[footnoteRef:230] [230:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:475-476.
وفي الحديث من الفوائد: دخول العلماء على الأمراء، وإنكارهم عليهم ما يخالف السنة.] 

ʿAllāmah Ibn ʿAbd al-Barr  mentions that when leaders spend more time with scholars, it has a positive impact on them:
The ḥadīth also comprises of scholars staying in the company of leaders and visiting them. When the governor or caliph remains in the company of scholars, it befits that he will be just and trustworthy.[footnoteRef:231] [231:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:362.
وفي هذا الحديث أيضا: ما كان عليه العلماء من صحبة للأمراء والدخول عليهم، وإذا كان الأمير أو الخليفة يستديم صحبة العلماء فأجدر به أن يكون عدلا مأمونا.] 

He elaborates on how ʿUmar ibn ʿAbd al-ʿAzīz  would spend time with many scholars:
ʿUmar  would stay in the company of many scholars like Ibn Shihāb, Maymūn ibn Mihrān and Rajāʾ ibn Ḥaywah. Before that, he used to stay in the company of ʿUbayd Allāh ibn ʿAbdillāh, ʿUrwah and those in their ṭabaqah (class).[footnoteRef:232] [232:  Ibid, 5:362-363.
وكان عمر رحمه الله يصحب جماعة من العلماء كابن شهاب وميمون بن مهران ورجاء بن حيوة وكان قبل ذلك يصحب عبيد الله بن عبد الله وعروة وطبقتهما] 

In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr  completes the explanation of this first narration by saying:
They used to say, ‘The best leader is the one who stays in the company of scholars, and the worst scholar is the one who stays in the company of leaders, except the one who speaks the truth, enjoins good and assists the weak.’[footnoteRef:233] [233:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993),1:208.
كانوا يقولون: خير الأمراء من صحب العلماء، وشر العلماء من صحب الأمراء ، إلا من قال بالحق، وأمر بالمعروف، وأعان الضعيف] 

4) This narration teaches us the method of objecting on those close to us. ʿAllāmah Abū ’l-Walīd al-Bājī  says:
What Abū Masʿūd al-Anṣārī  said is the method for politely disapproving what is necessary to disapprove, especially [when disaproving] someone who is known for following the truth and for being desirous to know it. That is more effective to make him return to the truth, and it keeps him more safe from becoming displeased, which is the consequence of stubborness. Likewise, it is necessary for the one who enjoins good and forbids evil to adopt a gentle manner when enjoining and forbidding. Allāh ﷻ said, ﴾So speak to him in soft words. May be, he accepts the advice or fears (Allāh).﴿ [footnoteRef:234] [footnoteRef:235] [234:  Qurʾān: 20:44.]  [235:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:2.
وما قاله أبو مسعود الأنصاري سنة في ملاطفة الإنكار لما يجب إنكاره لا سيما لمن علم انقياده للحق وحرصه على معرفته فإن ذلك أقرب له إلى الرجوع إلى الحق وأسلم لنفسه من الغضب الموجب للعناد وكذلك يجب لمن أمر بمعروف ونهى عن منكر أن يرفق في أمره ونهيه قال الله تعالى فقولا له قولا لينا لعله يتذكر أو يخشى وفي فعل المغيرة تأنيس لعمر بن عبد العزيز] 

5) A scholar is within his right to seek clarification if something seems odd. Ḥāfiẓ Ibn Ḥajar  includes this amongst the benefits derived from this ḥadīth:
The scholar seeking verification for what the listener deems odd.[footnoteRef:236] [236:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:476. 
واستثبات العالم فيما يستغربه السامع.] 

6) Asking an elder for evidence is not against etiquette. ʿUmar ibn ʿAbd al-ʿAzīẓ  was only 25 years old at that time, yet he asked for evidence from an elderly scholar over the age of 70.

7) On that note, an elder should not take offence if a junior requests evidence. ʿUrwah  did not object when ʿUmar ibn ʿAbd al-ʿAzīz  asked him for confirmation. Rather, he produced his evidence. 

8) When two scholars differ, they should resort to the Sunnah. Ḥāfiẓ Ibn Ḥajar  mentions this among the benefits:
To resort to the Sunnah when there is disagreement.[footnoteRef:237] [237:  Ibid.
والرجوع عند التنازع إلى السنة] 

9) This narration hints to the lofty status of ʿUmar ibn ʿAbd al-ʿAzīz . Ḥāfīz Ibn Ḥajar  continues:
Therein lies  the merit of ʿUmar ibn ʿAbd al-ʿAzīz .[footnoteRef:238] [238:  Ibid.
وفيه فضيلة عمر بن عبد العزيز] 

10)  It also demonstrates to us the humility of ʿUrwah . He was:
A) Of advanced age
B) One of the Seven Fuqahāʾ
C) A well-accepted scholar
Yet when someone who would be equal to the age of his grandson objected, he did not become defensive or annoyed. He simply strengthened his point and furnished his evidence.
11) This narration also illustrates the virtue of hastening to perform prayer in its preferable time. Ḥāfiẓ Ibn Ḥajar  says:
Therein lies the virtue of hastening to pray in the best time.[footnoteRef:239] [239:  Ibid.
وفيه فضيلة المبادرة بالصلاة في الوقت الفاضل.] 

12) Sometimes, one will need to demonstrate with practical examples. ʿAllāmah Ibn ʿĀshūr  says:
Know that the objective of the prayer of Jibrīl was to convey the method of prayer to the Prophet ﷺ; because conveying through action is clearer and shorter since some actions cannot be comprehended by verbal expressions.[footnoteRef:240] [240:  Shaykh Muḥammad Ṭāhir ibn ʿĀshūr, Kashf al-Mughaṭṭā (Tunisia: Dār Suḥnūn / Cairo: Dār as-Salām: 2007), 62.
واعلم أن صلاة جبريل قصد منها تبليغ صفة الصلاة للنبي صلى الله عليه وسلم ، لأن التبليغ بالفعل أشد بيانا واختصارا، لأن من الأفعال ما لا تحيط به العبارة.] 

13)  Prayer is that lofty worship that to gift it to the Prophet ﷺ, Allāh ﷻ called him to the heavens. Then, to teach the times, Allāh ﷻ sent one of the greatest angels multiple times. ʿAllāmah Ibn ʿĀshūr  says:
Know that Allāh ﷻ wanted to give honor to the times of prayer. Hence, as He made it obligatory in the Isrāʾ in the presence of the angels, Allāh ﷻ sent down Jibrīl to explain the times.[footnoteRef:241] [241:  Ibid.
واعلم أن الله أراد تشريف أوقات الصلاة، فلما كان فرضها في الإسراء بحضرة الملائكة، أرسل الله تعالى جبريل لبيان أوقاتها] 

14) Whilst the general ruling is that we do not object on someone who is omitting a recommended act, there are instances when we should admonish the person. For instance, if one’s child leaves out a recommended act, or one’s student omits an etiquette, then it is not only permissible, but it is recommended for the parent or teacher to raise an objection.

15) A ruling upon which there is a difference of opinion should not be stressed on the masses. Imām Nawawī  says in his commentary of Ṣaḥīḥ Muslim:
Scholars disapprove of things regarding which there is consensus. As for matters that are differed on, they are not to be disapproved since in one of the schools of thought, every mujtahid is correct. This is the preferred view according to many scholars, or even according to most of them.[footnoteRef:242] [242:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi Sharḥ an-Nawawī/ Al-Minhāj Sharḥ Ṣaḥīḥ Muslim Ibn al-Ḥajjāj (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 2:23. 
ثم العلماء إنما ينكرون ما أجمع عليه، أما المختلف فيه فلا إنكار فيه لأن على أحد المذهبين كل مجتهد مصيب وهذا هو المختار عند كثيرين من المحققين أو أكثرهم] 

He then mentions:
[bookmark: _heading=h.i8expggbgmhc]Differences of opinions have always existed in subsidiary matters among the Companions, tābiʿūn and those after them; may Allāh be pleased with all of them. No muḥtasib[footnoteRef:243] nor anyone else should reproach anyone [for following a different opinion in subsidiary matters]. Likewise, they said that a muftī or a judge should not object on those who differ with him as long as he is not opposing a clear text of the Qurʾān and Sunnah, consensus or a clear analogy. And Allāh ﷻ knows best.[footnoteRef:244] [243:  Muḥtasib: The inspector of the markets, of the weights, measures and of public places and behavior in towns, appointed by the ruler during the Abbasid Caliphate. He had to ensure that dealings were carried out according to sharīʿah law.]  [244:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi Sharḥ an-Nawawī/ Al-Minhāj Sharḥ Ṣaḥīḥ Muslim Ibn al-Ḥajjāj (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 2:23.
ولم يزل الخلاف في الفروع بين الصحابة والتابعين فمن بعدهم رضى الله عنهم أجمعين ولا ينكر محتسب ولا غيره على غيره وكذلك قالوا ليس للمفتى ولا للقاضى أن يعترض على من خالفه اذا لم يخالف نصا أو اجماعا أوقياسا جليا والله أعلم] 

16)  A scholar can be highly knowledgeable, and yet he may be unaware of a basic matter.  Great luminaries like Mughīrah ibn Shuʿbah  and ʿUmar ibn ʿAbd al-ʿAzīz  were unaware of this narration. ʿAllāmah Ibn ʿAbd al-Barr  mentions:
They were unaware of Jibrīl bringing down the obligatory times of prayer. They used to believe that this was established by the Messenger of Allāh ﷺ, because there is no verse in the Qurʾān stating that clearly in a way that removes ambiguity. If there was any verse regarding it that is recited, ʿUmar ibn ʿAbd al-ʿAzīz would not have been unaware of it, and neither would scholars of his like. It is possible for many of them to be unaware of numerous practices that are commonly discussed among special scholars. I do not know of even one Companion except that he had a rare view that was transmitted with a singular report, whilst others knew about [the correct ruling]. There is a greater chance of this for those who came later. It is simply not possible for anyone to know everything.[footnoteRef:245] [245:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:187-188.
وأنهما إنما جهلا من ذلك نزول جبريل بفرض أوقات الصلوات وكانوا يعتقدون ذلك من سنة رسول الله صلى الله عليه وسلم لأن القرآن ليس فيه آية مفصحة بذلك ترفع الإشكال ولو كانت فيه آية تتلى ما جهلها عمر بن عبد العزيز ولا مثله من العلماء وقد جاز على كثير منهم جهل كثير من السنن الواردة على ألسنة خاصة العلماء ولا أعلم أحدا من الصحابة إلا وقد شذ عنه بين علم الخاصة واردة بنقل الآحاد أشياء حفظها غيره وذلك على من بعدهم أجوز والإحاطة ممتنعة على كل أحد.] 

He says in At-Tamhīd:
It is not blameworthy that the ḥadīth of Jibrīl bringing down the times of prayer to the Prophet ﷺ was unknown to ʿUmar ibn ʿAbd al-ʿAzīz. It was certainly unknown to Mughīrah ibn Shuʿbah, who was a Companion. Solitary reports according to the scholars form part of the knowledge of specified knowledge. No one is to be reproached for being unaware of a part of it as it is impossible to possess a complete knowledge of it.
Every scholar that I know, in spite of their researches and writings, did miss some Sunnahs that have been narrated through solitary chains. ʿUmar ibn al-Khaṭṭāb is good enough as an example for he also missed ḥadīths which comprise of several Sunnahs, such as in the narration of Mālik in the Muwaṭṭaʾ as well as the narrations of others. That does not harm him, nor does it decrease his rank. It is the same for other scholars. They are not to be censured in their reliability for failing to possess knowledge of all Sunnahs. This is because that [what they do not know] is only a little in comparison to a large-scale [of what they know].
If it was not permissible for a scholar to issue a verdict or to speak regarding knowledge unless he possesses comprehensive and complete knowledge of all Sunnahs, it would have never been permissible for anyone. When the scholar possesses knowledge of the most important Sunnahs, and he understands and knows the Qurʾān and the differences of opinions among scholars before him, it is permissible for him to issue verdicts. And Allāh ﷻ is the One Who grants the ability for success.[footnoteRef:246]  [246:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:363.
وليس بنكير أن يكون عمر بن عبد العزيز خفي عليه حديث نزول جبريل على النبي صلى الله عليه وسلم بمواقيت الصلاة، وقد خفي ذلك عن المغيرة بن شعبة وله صحبة. وأخبار الآحاد عند العلماء من علم الخاصة لا ينكر على أحد جهل بعضها والإحاطة بها ممتنعة وما أعلم أحدا من أئمة الأمصار مع بحثهم وجمعهم إلا وقد فاته شيء من السنن المروية من طريق الآحاد وحسبك بعمر بن الخطاب فقد فاته من هذا الضرب أحاديث فيها سنن ذوات عدد من رواية مالك في الموطأ ومن رواية غيره أيضا وليس ذلك بضار له ولا ناقص من منزلته وكذلك سائر الأئمة لا يقدح في أمانتهم ما فاتهم من إحصاء السنن إذ ذاك يسير في جنب كثير ولو لم يجز للعالم أن يفتي ولا أن يتكلم في العلم حتى يحيط بجميع السنن ما جاز ذلك لأحد أبدا وإذا علم العالم أعظم السنن وكان ذا فهم ومعرفة بالقرآن واختلاف من قبله من العلماء جاز له القول بالفتوى وبالله التوفيق.] 

17) There is no harm in learning until death. Not only was ʿUmar ibn ʿAbd al-ʿAzīz  a governor at that time, but he was even an accomplished scholar. In addition to this, he learnt until death, which means that he learnt even after becoming the official ruler. When discussing him, we quoted Imām Aḥmad’s   claim that he was a mujtahid. Yet, he did not conceal that he was still learning. Others knew of it since that is how it is transmitted. We quoted that ʿUmar  kept on learning the time of prayer through indications until he departed the world.
That brings us to the termination of this first narration. 
[bookmark: _heading=h.lbsiyyj3f128]Unique point about this narration
ʿAllāmah Ibn ʿĀshūr  mentions how unique this narration is:
This ḥadīth is unique. It consists of two jurists talking to two leaders, a tābiʿī taking [knowledge] from a tābiʿī, a Companion taking [knowledge] from a Companion and a Messenger taking [knowledge] from a messenger.[footnoteRef:247] [247:  Shaykh Muḥammad Ṭāhir ibn ʿĀshūr, Kashf al-Mughaṭṭā (Tunisia: Dār Suḥnūn / Cairo: Dār as-Salām: 2007), 61.
هذا الحديث أغر، ففيه مراجعة فقيهين لأميرين، وفيه تلقي تابعي عن تابعي ، وصحابي عن صحابي ، ورسول عن رسول] 

[bookmark: _heading=h.d891hv7z0b6o]Ḥadīth 2
قَالَ عُرْوَةُ: وَلَقَدْ حَدَّثَتْنِي عَائِشَةُ زَوْجُ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ يُصَلِّي الْعَصْرَ وَالشَّمْسُ فِي حُجْرَتِهَا قَبْلَ أَنْ تَظْهَرَ.
ʿUrwah  said, ‘And certainly, Āʾishah , the wife of the Prophet ﷺ, narrated to me that the Messenger of Allāh ﷺ used to perform ʿAṣr when the sun would be in her room. The shadow had not yet extended further.[footnoteRef:248] [248:   Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 141.] 

قَالَ عُرْوَةُ
ʿUrwah said 
[bookmark: _heading=h.p7uhma8rry6i]Status of the chain
This second narration commences with a quotation from Imām ʿUrwah , which in reality, is the statement of Imām Zuhrī . It is connected to the previous incident and is a continuation of the first ḥadīth. ʿUmar ibn ʿAbd al-ʿAzīz  delayed a prayer due to which ʿUrwah  first cited a narration from Abū Masʿūd . However, ʿUmar ibn ʿAbd al-ʿAzīz  expressed astonishment, so ʿUrwah  then revealed the chain of the first narration and quoted this second statement.
Imām Bukhārī  also quoted the second narration by simply saying, ‘Qāla ʿUrwah’. 
Ḥāfiẓ Ibn Ḥajar  quotes:
[bookmark: _heading=h.9a0488lmorxo]Kirmānī said, ‘It is either the statement of Ibn Shihāb or it is a taʿlīq[footnoteRef:249] from Bukhārī.’[footnoteRef:250] [249:  It literally means suspension. It refers to the process or state of missing narrators from the beginning of the chain. (Shaykh ʿAbd al-Ḥaqq ad-Dihlawī/ Muḥammad Nabeel Musharraf, Muqaddimah fī Uṣūl Ḥadīth: A Primer to Uṣūl Ḥadīth (1st ed., Australian Islamic Library, 2018), 15.)]  [250:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:477.
قال الكرماني: هو إما مقول ابن شهاب أو تعليق من البخاري.] 

The above is quoted in Fatḥ al-Bārī, the commentary of Ṣaḥīḥ al-Bukhārī. However, in some latter commentaries of the Muwaṭṭaʾ, there is a misunderstanding of the text of Fatḥ al-Bārī, and that led to a false accustation against ʿAllāmah Kirmānī . One of the commentators of the Muwaṭṭaʾ misunderstood this quotation from Fatḥ al-Bārī due to which he attributed an incorrect view to ʿAllāmah Kirmānī . Another commentator then followed him and also inaccurately attributed a particular view to ʿAllāmah Kirmānī . 
 When we refer to the book of ʿAllāmah Kirmānī , we find that the above quote from Fatḥ al-Bārī is exactly what he wrote in Al-Kawākib ad-Darārī. ʿAllāmah Kirmānī  did indeed write:
It is either the statement of Ibn Shihāb or the taʿlīq of Bukhari.[footnoteRef:251] [251:  ʿAllāmah Muḥammad ibn Yūsuf al-Kirmānī, Al-Bukhārī bi Sharḥ al-Kirmānī/ Al-Kawākib ad-Darārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1981), 4:175. 
إما مقول ابن شهاب وإما تعليق من البخارى.] 

This clearly indicates to one of two possibilities. Either it is the statement of Imām Zuhrī , or Imām Bukhārī  narrated it whilst omitting the chain. It does not in any way indicate to ʿAllāmah Kirmānī  choosing one view. 
However, ʿAllāmah Zurqānī  misquoted this in his commentary. He writes:
[bookmark: _heading=h.hkhfy9thaut0]It is mawṣūl[footnoteRef:252], not muʿallaq[footnoteRef:253] how Kirmānī claimed.[footnoteRef:254] [252:  An uninterrupted narration.]  [253:  It refers to the ḥadīth with missing narrators from the beginning of the chain.]  [254:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:28.
فهو موصول لا معلق كما زعم الكرماني.] 

ʿAllāmah Zurqānī  assumed that Ḥāfiẓ Ibn Ḥajar  is refuting ʿAllāmah Kirmānī . This is the full statement of Ḥāfiẓ Ibn Ḥajar  in Fatḥ al-Bārī:
Kirmānī said, ‘It is either the statement of Ibn Shihāb or a taʿlīq from Imām Bukhari.’ I say: the second possibility, whilst already being far-fetched, is contrary to the reality.[footnoteRef:255] [255:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:477.
قال الكرماني: هو إما مقول ابن شهاب أو تعليق من البخاري. قلت: الاحتمال الثاني - على بعده - مغاير للواقع.] 

ʿAllāmah Zurqānī  misunderstood this, and hence, he attributed the second view to ʿAllāmah Kirmānī .
Then Shaykh al-Ḥadīth, Mawlānā Zakariyyā Kāndhlawī  simply copied from ʿAllāmah Zurqānī , without going back to verify whether this was actually the view of ʿAllāmah Kirmānī . Hence, he writes in Awjaz al-Masālik:
It is muttaṣil with the previous chain. It is not muʿallaq like how Kirmānī claimed.[footnoteRef:256] [256:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:267.
هو متصل بالسند المتقدم، ليس بمعلق كما زعم الكرماني.] 

However, ʿAllāmah Kirmānī  did not claim that it is muʿallaq. He merely presented two possibilities. 
ʿAllāmah Zurqānī  mistakenly attributed this to ʿAllāmah Kirmānī , and because Mawlānā Zakariyyā Kāndhlawī  simply followed him and cited him in his work; he made the same mistake.
[bookmark: _heading=h.ygnqhtiw2ql0]The addition of Imām Mālik 
This ḥadīth is an illustration of an addition which only Imām Mālik  transmitted from Imām Zuhrī . Practically no other student narrated this from him as part of the previous incident.[footnoteRef:257] [257:  Yes, it is quoted separately (not as part of the incident) from other students. But they did not connect this narration to the incident of ʿUmar ibn ʿAbd al- ʿAzīz.] 

In fact, Maʿmar  mentioned alternate words. In Muṣannaf ʿAbd ar-Razzāq, his narration terminates with the words:
ʿUrwah said to him, ‘Bashīr ibn Abī Masʿūd narrated to him in this manner.’ He (the narrator) said, ‘He (ʿUmar) kept on learning the time of prayer through indications until he departed this world.’[footnoteRef:258] [258:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:540. 
فقال له عروة كذلك حدثني بشير بن أبي مسعود فقال فما زال يعلم وقت الصلاة بعلامة حتى غاب من الدنيا.] 

Sufyān ibn ʿUyaynah  transmitted this report from Imām Zuhrī , but apparently, it seems as if he mentioned this second narration separately and unlinked to the first statement. Imām Shāfiʿī  transmitted this from him, and the incident terminates after ʿUrwah  revealed the missing name in his chain to the Prophet ﷺ. Abū ʿAwānah  also quotes the incident from Sufyān ibn ʿUyaynah  with the following chains in his Musnad:
Aḥmad ibn Shaybān ar-Ramlī narrated to us, saying: Sufyān ibn ʿUyaynah narrated to us - change of chain – Rabīʿ narrated to us, saying: Shāfiʿī narrated to us, saying: Sufyān informed us from Zuhrī.[footnoteRef:259]  [259:  Imām Abu ʿAwānah Yaʿqūb ibn Isḥāq al-Isfarāyīnī, Al-Musnad aṣ-Ṣaḥīḥ al-Mukharraj ʿalā Ṣaḥīḥ Muslim/ Musnad Abī ʿAwānah (Saudi Arabia: al-Jāmiʿah al-Islāmiyyah, 2014), 3:256.
حدثنا أحمد بن شيبان الرملي قال ثنا سفيان بن عيينة ح وحدثنا الربيع قال ثنا الشافعي قال أنبا سفيان عن الزهري.] 

Thereafter, with another chain, he quotes this narration: 
ʿAmmār ibn Rajāʾ narrated to us, saying: Ḥumaydī narrated to us, saying: Sufyān narrated to us, saying: Zuhrī narrated to us, saying, ‘And ʿUrwah related to me from ʿĀʾishah that she said, ‘The Messenger of Allāh used to perform ʿAṣr when the sun was [still] shining in my room. The shadow had not yet extended further.’’[footnoteRef:260]   [260:  Ibid, 3:257. 
حدثنا عمار بن رجاء قال ثنا الحميدي قال ثنا سفيان قال ثنا الزهري قال وأخبرني عروة عن عائشة قالت كان رسول الله صلى الله عليه وسلم يصلي العصر والشمس طالعة في حجرتي لم يظهر الفييء عليها بعد.] 

Imām Bukhārī and Imām Muslim  also narrated this second narration separately from Imām Sufyān . 
· Imām Bukhārī  quoted from Abū Nuʿaym .
· Imām Muslim  quoted from Abū Bakr ibn Abī Shaybah  and ʿAmr an-Nāqid .
These teachers of the two authors then quote:
Sufyān reported from Zuhrī (who quoted)  from ʿUrwah  (who quoted)  from ʿĀʾishah who said, ‘The Prophet ﷺ used to perform ʿAṣr when the sun would be in my room.’[footnoteRef:261] [footnoteRef:262] [261:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:114.
سفيان عن الزهري عن عروة عن عائشة  كان النبي صلى الله عليه وسلم يصلي العصر والشمس طالعة في حجرتي لم يفئ الفيء بعد.]  [262:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:426.] 

Abū Bakr  reported the other portion with the words:
The shadow did not yet extend [in the room].[footnoteRef:263] [263:  Ibid.
لم يظهر الفيء بعد.] 

Therefore, from all the students of Imām Zuhrī , it seems that only Imām Mālik  mentioned this second incident as part of the first ḥadīth.
[bookmark: _heading=h.hki7s3c914sk]Imām Mālik  has support from a narrator that is one link higher (the mutābiʿ for Imām Zuhrī ). Hishām  also narrated this narration as part of the first incident. ʿAllāmah Ibn ʿAbd al-Barr  narrates with his chain to him:
Hisham reported from ʿUrwah, who reported from his father, who said, ‘One day, ʿUmar ibn ʿAbd al-ʿAzīz delayed prayer. I thus went to him and said, ‘One day, Mughīrah ibn Shuʿbah delayed prayer. Upon this, Abū Masʿūd went to him [...]’’ He narrated the ḥadīth and said, ‘I heard Bashīr ibn Abī Masʿūd narrating in this manner from his father.’ He (ʿUrwah) said, ‘And ʿĀʾishah certainly narrated to me that the Messenger of Allāh  would perform ʿAṣr when the sun was in her room, and it had not moved out [of it].’[footnoteRef:264] [264:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:315.
عن هشام بن عروة، عن أبيه، قال: أخر عمر بن عبد العزيز الصلاة يوما ، فدخلت عليه ، فقلت: أن المغيرة بن شعبة أخر الصلاة يوما ، فدخل عليه أبو مسعود. فذكر الحديث، وقال فيه: كذلك سمعت بشير بن أبي مسعود يحدث عن أبيه. قال: ولقد حدثتني عائشة: أن رسول الله صلى الله عليه وسلم كان يصلي العصر والشمس في حجرتها لم تظهر.] 

Hence, in his book, Al-Jamʿ bayna ’s-Saḥīḥayn, ʿAllāmah Ḥumaydī  mentions this entire narration as one:
[bookmark: _heading=h.u2klpkd26il]The third [muttafaq ʿalayh ḥadīth of Abū Masʿūd al-Anṣārī] regarding the times of prayer: 
[It comes] via the narration of Zuhrī that one day, ʿUmar ibn ʿAbd al-ʿAzīz delayed prayer. ʿUrwah thus went to him and informed him that one day, Mughīrah ibn Shuʿbah delayed prayer when he was in Kufa. Upon this, Abū Masʿūd al-Anṣārī went to him and said, ‘What is this, O Mughīrah? Do you not know that Jibrīl came down, prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Then, he prayed, and the Messenger of Allāh ﷺ prayed. Afterwards, he said, ‘I have been commanded to do this.’ 
Hearing this, ʿUmar said to ʿUrwah, ‘Consider carefully what you are narrating, O ʿUrwah! Was it definitely Jibrīl  the one who established the time of prayer for the Messenger of Allāh ﷺ? ʿUrwah then replied, ‘Bashīr ibn Abī Masʿūd would narrate in this manner from his father.’ 
And ʿUrwah said, ‘ʿĀʾishah, the wife of the Prophet ﷺ, narrated to me that the Messenger of Allāh ﷺ used to perform ʿAṣr when the sun (shadow) would be in her room before it went out.’[footnoteRef:265] [265:  Imām Muḥammad ibn Fattūḥ al-Ḥumaydī, Al-Jamʿ Bayna ’ṣ-Ṣaḥīḥayn: Al-Bukhārī wa Muslim (Beirut: Dār Ibn Ḥazm), 1:491.
الثالث في مواقيت الصلاة من رواية الزهري أن عمر بن عبد العزيز أخر الصلاة يوماً فدخل عليه عروة ابن الزبير فأخبره أن المغيرة بن شعبة أخر الصلاة يوماً وهو بالكوفة فدخل عليه أبو مسعود الأنصاري فقال ما هذا يا مغيرة أليس قد علمت أن جبريل نزل فصلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم صلى فصلى رسول الله صلى الله عليه وسلم ثم قال بهذا أمرت فقال عمر لعروة انظر ماذا تحدث يا عروة أو إن جبريل عليه السلام هو الذي أقام لرسول الله صلى الله عليه وسلم وقت الصلاة فقال عروة كذلك كان بشير بن أبي مسعود يحدث عن أبيه قال وقال عروة ولقد حدثتني عائشة زوج النبي صلى الله عليه وسلم أن رسول الله صلى الله عليه وسلم كان يصلي العصر والشمس في حجرتها قبل أن تظهر.] 

Likewise, in At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr  considered this as one narration.[footnoteRef:266] He even explains why ʿUrwah  quoted this second narration to ʿUmar ibn ʿAbd al-ʿAzīz : [266:  Kindly see At-Tamhīd, 5:306 of the Muʾassasat Al-Furqān print.] 

This ḥadīth indicates that their buildings were short and that they would have to shrink themselves in it since the intent behind the ḥadīth is to illustrate that ʿAṣr must be hastened, and that can only be [implied] when the walls are short. By that, ʿUrwah intended to inform ʿUmar ibn ʿAbd al-ʿAzīz through ʿĀʾishah that the Prophet ﷺ used to perform ʿAṣr before the time until which ʿUmar delayed it.[footnoteRef:267] [267:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:397.
وفي هذا الحديث دليل على قصر بنيانهم واختصارهم فيه ، لأن الحديث إنما قصد به تعجيل العصر ، وذلك إنما يكون مع قصر الحيطان، وإنما أرد بذلك عروة ليعلم عمر بن عبد العزيز عن عائشة أن النبي صلى الله عليه وسلم كان يصلي العصر قبل الوقت الذي أخرها إليه عمر.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  also explains this together with the previous incident: 
As proof against ʿUmar, he (ʿUrwah ) used the ḥadīth that ʿĀʾishah narrated to him regarding the Prophet ﷺ’s habit of performing ʿAṣr when the sun would be in her room. It is possible that he proved this to be certain by the addition of ʿĀʾishah’s uprightness over the uprightness of Bashīr ibn Abī Masʿūd. And it is possible that he wanted that the matter be confirmed to ʿUmar through the many that narrated and transmitted the same matter.[footnoteRef:268] [268:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:6. 
واستشهد عليه بما حدثته به عائشة رضي الله عنها من أن النبي صلى الله عليه وسلم كان يصلي العصر والشمس في حجرتها فيحتمل أن يكون أكد ذلك بزيادة عدالة عائشة على عدالة بشير بن أبي مسعود ويحتمل أن يكون أراد بذلك تقوية الأمر في نفس عمر بكثرة الرواة والناقلين لمعناه.] 

It is due to these reasons that many publishers combined this second narration with the first report. That then leads to the differences in the number of narrations of the entire Muwaṭṭaʾ, which explains the different counts. 
In the numbering of Ṣaḥīḥ al-Bukhārī, this narration has also been counted separately. However, in Fatḥ al-Bārī, it is considered as part of the previous incident. Whilst explaining the first narration, Ḥāfiẓ Ibn Ḥajar  says:
This (that ʿUrwah  narrated the first ḥadīth to ʿUmar  to disaprove of him missing the punctual practice of the Prophet ﷺ, which is performing ʿAṣr in its first time) is supported by ʿUrwah presenting as proof the ḥadīth of ʿĀʾishah that the Prophet ﷺ would perform ʿAṣr when the sun would be in her room. It is that very prayer due to which the disaproval came about. By that, the correlation between him mentioning the ḥadīth of ʿĀʾishah after the ḥadīth of Abī Masʿūd is evident. This is because the ḥadīth of ʿĀʾishah informs that the Prophet ﷺ was punctual in performing ʿAṣr in its first time, and the ḥadīth of Abī Masʿūd informs that the basis for the explanation of the times [of prayer] was by the teaching of Jibrīl.[footnoteRef:269] [269:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:476-477.
ويؤيد ذلك احتجاج عروة بحديث عائشة في كونه صلى الله عليه وسلم كان يصلي العصر والشمس في حجرتها، وهي الصلاة التي وقع الإنكار بسببها، وبذلك تظهر مناسبة ذكره لحديث عائشة بعد حديث أبي مسعود، لأن حديث عائشة يشعر بمواظبته على صلاة العصر في أول الوقت، وحديث أبي مسعود يشعر بأن أصل بيان الأوقات كان بتعليم جبريل.] 

[bookmark: _heading=h.7mhp7fbb6hds]Reason for accepting this addition
[bookmark: _heading=h.iebem9e4xebr]The reason why this narration is accepted as an addition to the same incident described in the first ḥadīth is because of the principle of ziyādat ath-thiqah[footnoteRef:270]. Although the others did not narrate this second narration, because Imām Mālik  - who was a reliable narrator and an Imām - added it, it is accepted. [270:  An addition in the narration by a trustworthy narrator.] 

Secondly, although Imām Bukhārī  narrated this from Shuʿayb ibn Abī Ḥamzah  whilst only quoting the narration of Abū Masʿūd , Imām Bayhaqī  quoted from Shuʿayb ibn Abī Ḥamzah  with this additional report of Imām Mālik  from ʿĀʾishah  and with the additional words of Maʿmar .
This is how Imām Bayhaqī  narrated it with his chain to Imām Zuhrī :
Muḥammad ibn Muslim ibn ʿAbdillāh ibn Shihāb az-Zuhrī reported, ‘I heard ʿUrwah ibn az-Zubayr talking to ʿUmar ibn ʿAbd al-ʿAzīz during the latter’s governorship. At that time, ʿUmar delayed prayer. ʿUrwah thus said to him, ‘One day, Mughīrah ibn Shuʿbah delayed the ʿAṣr prayer when he was the governor of Kufa. Upon this, Abū Masʿūd ʿUqbah ibn ʿAmr al-Anṣārī, the maternal grand-father of Zayd ibn al-Ḥasan, who was among the participants in the Battle of Badr - came in and said, ‘What is this, O Mughīrah? By Allāh ﷻ, you certainly know that Jibrīl  came down, prayed and the Messenger of Allāh ﷺ offered five prayers. Afterwards, he said, ‘I have been commanded to do so.’’ 
ʿUmar became alarmed when ʿUrwah ibn az-Zubayr narrated that to him. He said, ‘Be sure of what you are narrating, O ʿUrwah! Was it definitely Jibrīl the one who established the time of prayer for them?’ ʿUrwah replied, ‘Bashīr ibn Abī Masʿūd would narrate in this manner from his father.’
ʿUrwah said, ‘And ʿĀʾishah narrated to me that the Messenger of Allāh ﷺ used to perform the ʿAṣr prayer when the sun would be in her room, before the sun went out.’ Since that day, ʿUmar ibn ʿAbd al-ʿAzīz kept on learning the time of prayer through indications until he departed from this world.’[footnoteRef:271] [271:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:648. 
عن محمد بن مسلم بن عبد الله بن شهاب الزهرى قال سمعت عروة بن الزبير يحدث عمر بن عبد العزيز فى إمارته وكان عمر يؤخر الصلاة فى ذلك الزمان فقال له عروة : أخر المغيرة بن شعبة صلاة العصر يوما وهو أمير الكوفة فدخل عليه أبو مسعود : عقبة بن عمرو الأنصارى وهو جد زيد بن الحسن أبو أمه وكان ممن شهد بدرا فقال : ما هذا يا مغيرة؟ أما والله لقد علمت لقد نزل جبريل عليه السلام فصلى فصلى النبى -صلى الله عليه وسلم- ثم صلى فصلى النبى -صلى الله عليه وسلم- ثم صلى فصلى النبى -صلى الله عليه وسلم- خمس صلوات ثم قال : هكذا أمرت. ففزع عمر حين حدثه عروة بن الزبير بذلك وقال : اعلم ما تحدث به يا عروة؟ إن جبريل لهو أقام لهم وقت الصلاة  قال عروة : كذلك كان بشير بن أبى مسعود يحدث عن أبيه.
قال عروة ولقد حدثتنى عائشة أن رسول الله -صلى الله عليه وسلم- كان يصلى صلاة العصر والشمس فى حجرتها قبل أن تظهر الشمس  فلم يزل عمر بن عبد العزيز من ذلك اليوم يتعلم وقت الصلاة بعلامة حتى فارق الدنيا.
] 

[bookmark: _heading=h.415ncshi4zfs]Conclusion
Since Imām Zuhrī  quoted this from ʿUrwah , it indicates that this is a continuation of the previous incident. The incident is one, but two narrations were quoted within it. Both narrations are counted separately.
Hence, when ʿUmar ibn ʿAbd al-ʿAzīz  expressed surprise, ʿUrwah  first revealed his chain by claiming that Abū Masʿūd  narrated to him.  Thereafter, to further establish that ʿAṣr has to be prayed earlier, he cited a second narration.
ʿUrwah  mentioned:
وَلَ
And certainly
[bookmark: _heading=h.83auoyjifcj]Explanation of the wording
[bookmark: _heading=h.6ej3ethy9eht]‘La’
This lām can be a lām qasam (denoting oath). Allāh ﷻ also uses the lām for an oath in the Qurʾān. For example, Allāh ﷻ says:
And they certainly knew that he who buys it would have no share in the Hereafter.[footnoteRef:272] [272:  Qurʾān: 2:102.
‌﴿وَلَقَدۡ ‌عَلِمُواْ لَمَنِ ٱشۡتَرَىٰهُ مَا لَهُۥ فِي ٱلۡأٓخِرَةِ مِنۡ خَلَٰقٖۚ﴾] 

In many other verses of the Noble Qurʾān, the lām is used like this before the word qad.
[bookmark: _heading=h.2gm52zcfvfyc]An example from ancient poetry of lām qasm being used with the word qad is that of Labīd ibn Rabīʿah al-Āmurī, where he says: 
I certainly know that my death shall most definitely come;
Indeed, death never misses its target.[footnoteRef:273] [273:  Badr ad-Dīn Abū Muḥammad Ḥasan ibn Qāsim al-Murādī, better known as Ibn Umm Qāsim, Tawḍīḥ al-Maqāṣid wa ’l-Masālik bi Sharḥ Alfiyyat Ibn Mālik (Cairo: Dār al-Fikr al-ʿArabī, 2001), 1:562.
ولقد علمتُ لتأتين منيتي		 إن المنايا لا تطيش سهامُها] 

A lām qasm does not cause any iʿrāb (declension) changes. ʿAllāmah Abū ’l-Fatḥ ibn Jinnī   says:
The lām which does not govern is the lām used for oaths.[footnoteRef:274] [274:  Imām al-ʿArabiyyah Abū ’l-Fatḥ ʿUthmān ibn Jinnī, Sirr Ṣanāʿat al-Iʿrāb (Damascus: Dār al-Qalam, 1993), 1:392. 
وأما اللام غير العاملة فلام القسم] 

After taking this oath, ʿUrwah used another word of emphasis:
قَدْ
Most Definitely
[bookmark: _heading=h.9w9fo8kw7mpt]‘Qad’
The meaning of the word ‘qad’ depends on the verb that comes thereafter. When it comes before a past tense, it provides the meaning of certainty. For instance, Allāh ﷻ says in the following verse:
Success is really attained by the believers. [footnoteRef:275] [275:  Qurʾān: 23:1.
﴿قَدۡ ‌أَفۡلَحَ ‌ٱلۡمُؤۡمِنُونَ﴾] 

[bookmark: _heading=h.o3adn42vlj0]However, when it comes before a muḍāriʿ (present and future tense), then it can provide various meanings, such as:
· Lessening
· Uncertainty
· Emphasis
For example: 
We have (certainly) been seeing you turning your face to the heavens. [footnoteRef:276] [276:  Ibid, 2:144.
﴿‌قَدۡ ‌نَرَىٰ تَقَلُّبَ وَجۡهِكَ فِي ٱلسَّمَآءِۖ ﴾] 

However, when the lām comes with ‘qad’, the meaning is specific for emphasis, whether it comes before a past tense or a muḍāriʿ verb.  ʿAllāmah Abū ’l-Fatḥ ibn Jinnī  says:
With regards to verbs, it enters in two places; one is the past tense and the other is the future tense. Examples for the past tense are: ‘Wa ’Llāhi laqad qumtu (By Allāh ﷻ, I have certainly stood)’ and the verse: ﴾Ta ’Llāhi’ laqad ātharaka ’Llāhu ʿalaynā’ (We swear by Allāh, indeed Allāh has given to you preference over us. ﴿  [footnoteRef:277] [277:  Imām al-ʿArabiyyah Abū ’l-Fatḥ ʿUthmān ibn Jinnī, Sirr Ṣanāʿat al-Iʿrāb (Damascus: Dār al-Qalam, 1993), 1:392.
وتدخل من الأفعال في موضعين أحدهما الماضي والآخر المستقبل  فأما الماضي فكقولك والله لقد قمت وقوله: ﴿قَالُواْ تَٱللَّهِ لَقَدۡ ‌ءَاثَرَكَ ٱللَّهُ عَلَيۡنَا وَإِن كُنَّا لَخَٰطِـِٔينَ﴾ [يوسف: 91]   ] 

Due to the lām, we are now convinced that this ‘qad’ is for emphasis. Furthermore, given that the next word is a past tense verb, it is even more reason to understand that this definitely did occur in the past. 
According to the rules of Arabic rhetoric, there was reason for ʿUrwah  to emphasise this point since he was addressing ʿUmar ibn ʿAbd al-ʿAzīz  who expressed doubt.
حَدَّثَتْنِي
She [ʿĀʾishah] narrated to me
[bookmark: _heading=h.ro8j4k3kzqyb]Words of direct-hearing of a narration
To indicate that he heard these words directly from his aunt, ʿĀʾishah , he used the words: ‘ḥaddathatnī’.
There exist different words which one can use to indicate that he heard a report directly from the narrator whom he is quoting. Qāḍī ʿIyāḍ  says:
There is no difference of opinion that regarding this matter, it is permitted for the one who heard (the narration directly) to say, ‘He narrated to us’, ‘He related to us’, ‘He informed us’, ‘I heard so and so saying’, ‘So and so said to us’ and ‘ So and so mentioned to us’.[footnoteRef:278] [278:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Al-Ilmāʿ ilā Maʿrifat Uṣūl ar-Riwāyah wa Taqyīd as-Samāʿ (Cairo: Dār at-Turāth / Tunisia: Al-Maktabah al-ʿAtīqah, 1970), 69.
ولا خلاف أنه يجوز في هذا أن يقول السامع منه حدثنا وأخبرنا وأنبأنا و"سمعت فلانا يقول" و "قال لنا فلان" و "ذكر لنا فلان".] 

Out of these words, the word ‘samiʿtu’ is the most superior. ʿAllāmah Khaṭīb  says:
When narrating the words he heard from a muḥaddith, the narrator has the choice to say, ‘I heard’, ‘He narrated to us’, ‘He related to us’ or ‘He informed us’. However, the superior phrase is ‘I heard’.[footnoteRef:279] [279:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Al-Kifāyah fī ʿIlm ar-Riwāyah (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 283-284.
قلت: ما يسمع من لفظ المحدث، الراوي له بالخيار فيه بين قوله سمعت وثنا وأخبرنا وأنبأنا إلا أن أرفع هذه العبارات سمعت.] 

He then elaborates on why ‘samiʿtu’ is the best:
No one can say, ‘I heard’ for ḥadīths they received only through permission (to narrate) or in written form. Nor [can they say that] when making tadlīs of what they did not hear. For this reason, this phrase is superior to others. Then, following it [in rank] is saying, ‘He narrated to us’ and ‘He narrated to me’.[footnoteRef:280] [280:  Ibid, 284.
وليس يكاد أحد يقول سمعت في أحاديث الإجازة والمكاتبة ولا في تدليس ما لم يسمعه فلذلك كانت هذه العبارة أرفع مما سواها ثم يتلوها قول حدثنا وحدثني.] 

With regards to narrations that one merely received through permission from his teacher – without hearing them from him – the student is not permitted to say, ‘samiʿtu’. However, he can say, ‘ḥaddathanā’; this was quite common among Egyptian muḥaddithūn.
ʿAllamah Zarkashī  says:
I also saw that in the book on the principles of Fiqh of Abū ’l-Ḥusayn ibn al-Qaṭṭān, one of our former scholars. There, he said, ‘‘I heard’ is stronger than ‘he narrated to us’ because ‘he narrated to us’ could mean ‘he narrated to our people’, since Ḥasan (Baṣrī) said, ‘Ibn ʿAbbās addressed us’ (i.e. addressed the people of Ḥasan).[footnoteRef:281] [281:  Badr ad-Dīn Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh ibn Bahādir az-Zarkashī, An-Nukat ʿalā Muqaddimat Ibn aṣ-Ṣalāḥ (RʿIyāḍh: Aḍwāʾ as-Salaf, 1998), 3:475.
ورأيت في كتاب أصول الفقه لأبي الحسين بن القطان من قدماء أصحابنا ذلك أيضا ، فقال "سمعت" آكد من "حدثنا"؛ لأنه يجوز أن يكون "ثنا" أي حدث قومنا؛ لقول الحسن "خطبنا ابن عباس."] 

Further evidence to prove that one can use the word ‘ḥaddathanī’ even if he did not hear  directly is the narration on the Antichrist, as mentioned in Ṣaḥīḥ Muslim. ʿAllāmah Zarkashī  says:
Abū ’l-Ḥasan ibn al-Qaṭṭān opined that ‘he narrated to us’ is not explicit that the person did hear directly. He proved this by the ḥadīth in Ṣaḥīḥ Muslim on the one whom the Antichrist will kill, afterwhich (after being revived) he will say, ‘You are the Antichrist regarding whom the Messenger of Allāh ﷺ narrated to us.’ And it is well-known that that man will come at a later time (and thus he did not meet the Messenger of Allāh ﷺ nor hear from him directly).[footnoteRef:282] [282:  Ibid, 3:473.
وقد ذهب أبو الحسن بن القطان إلى أن " حدثنا " ليست صريحة في أن قائلها سمع ، واستدل بما في صحيح مسلم في حديث الذي يقتله الدجال فيقول أنت الدجال الذي حدثنا به رسول الله صلى الله عليه و سلم قال " ومعلوم أن ذلك الرجل متأخر الموت"] 

He is the transmitter of Ṣaḥīḥ Muslim, and his words come in the main text of Ṣaḥīḥ Muslim. Imām Muslim  narrated:
ʿAmr an-Nāqid, Ḥasan al-Ḥalwānī and ʿAbd ibn Ḥumayd narrated to me – all with similar wordings, but the quote [here] is from ʿAbd. He said: Yaʿqūb – ibn Ibrāhīm ibn Saʿd –narrated to me – and the two others said: narrated to us – [saying]: my father narrated to me from Ṣāliḥ from Ibn Shihāb [saying]: ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah related to me that Abū Saʿīd al-Khudrī said: Once, the Messenger of Allāh ﷺ narrated to us at length regarding the Antichrist. Among what he narrated to us is that he said, ‘He will come, but he will be prohibited from entering the entrances of Madīnah. Hence, he will go to the salt land neighbouring Madīnah. On that day, a man, who will be the best person or from the best people, will go to him and say, ‘I testify that you are the Antichrist whose account the Messenger of Allāh ﷺ narrated to us.’ 
The Antichrist will say, ‘Tell me, if I kill this one then revive him, will you hold any doubt regarding this matter?’ They will say, ‘No.’ He will then kill him and revive him. Upon being revived, the man will say, ‘By Allāh ﷻ, now I have recognised you more than ever.’ The Antichrist will then attempt to kill him again, but he will not gain authority over him.’
Abū Isḥāq (the narrator of Ṣaḥīḥ Muslim) said, ‘It is said that this man will be Khaḍir .’[footnoteRef:283] [283:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 4:2256.
حدثني عمرو الناقد والحسن الحلواني وعبد بن حميد وألفاظهم متقاربة والسياق لعبد قال حدثني وقال الآخران حدثنا يعقوب وهو بن إبراهيم بن سعد حدثنا أبي عن صالح عن بن شهاب أخبرني عبيد الله بن عبد الله بن عتبة أن أبا سعيد الخدري قال حدثنا رسول الله صلى الله عليه وسلم يوما حديثا طويلا عن الدجال فكان فيما حدثنا قال يأتي وهو محرم عليه أن يدخل نقاب المدينة فينتهي إلى بعض السباخ التي تلي المدينة فيخرج إليه يومئذ رجل هو خير الناس أو من خير الناس فيقول له أشهد أنك الدجال الذي حدثنا رسول الله صلى الله عليه وسلم حديثه فيقول الدجال أرأيتم إن قتلت هذا ثم أحييته أتشكون في الأمر فيقولون لا قال فيقتله ثم يحييه فيقول حين يحييه والله ما كنت فيك قط أشد بصيرة مني الآن قال فيريد الدجال أن يقتله فلا يسلط عليه. 
قال أبو إسحاق يقال إن هذا الرجل هو الخضر عليه السلام.] 

Please note that the books on the principles of Ḥadīth hold much discussion on this. ʿAllāmah Zarkashī  presents the refutation of a scholar against the claims of Abū ’l-Ḥasan ibn al-Qaṭṭān :
Abū ʿAbdillāh ibn al-Mawwāq contested him in Bughyat an-Nuqqād by saying, ‘We do not agree that this man will come at a later time. It is said that he will be Khaḍir; Maʿmar and others stated this. And in the book of Muslim after the ḥadīth on the Antichrist, Ibrāhīm ibn Sufyān, the narrator of the book, is reported to have said, ‘It is said that this man will be Khaḍir.’ It is not farfetched that Khaḍir received that [account] from the Messenger of Allāh ﷺ [directly].’[footnoteRef:284] [284:  Badr ad-Dīn Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh ibn Bahādir az-Zarkashī, An-Nukat ʿalā Muqaddimat Ibn aṣ-Ṣalāḥ (RʿIyāḍh: Aḍwāʾ as-Salaf, 1998), 3:473-474.
ونازعه أبو عبد الله بن المواق في بغية النقاد وقال لا نسلم تأخر ذلك الرجل وقد قيل إنه الخضر قاله معمر وغيره. 
 وفي كتاب مسلم إثر حديث الدجال عن إبراهيم بن سفيان راوي الكتاب أنه  قال: يقال إن هذا الرجل الخضر ولا يبعد أن يكون الخضر تلقى ذلك عن رسول الله صلى الله عليه و سلم.] 

Likewise, ʿAllāmah Sakhāwī  refutes it by saying:
However, this is also objected on since it is said that this man will be Khaḍir  - i.e. based on the claim that he is still alive. In that case, nothing prevents him from having heard this [directly]. [footnoteRef:285] [285:  Shams ad-Dīn Abū ’l-Khayr Muḥammad ibn ʿAbd ar-Raḥmān as-Sakhāwī, Fatḥ al-Mughīth bi Sharḥ Alfiyyat al-Ḥadīth (RʿIyāḍh: Maktabat Dār al-Minhāj, 1426 AH), 2:330.
ولكن قد خدش في هذا أيضا بأنه قد قيل: إن ذاك الرجل هو الخضر عليه السلام، يعني على القول ببقائه، وحينئذ فلا مانع من سماعه.] 

Only two examples were quoted to demonstrate that ‘ḥaddathanā’ is not used for direct hearing. Both of these are exceptions. Generally, ‘ḥaddathanī’ is used for direct hearing.
ʿAllāmah Zarkashī  continues with his quote:
Ibn al-Mawwāq said, ‘I am not saying that ‘he narrated to us’ is explicit for [direct] hearing. Rather, this is the apparent and strong view until the contrary is known.’[footnoteRef:286] [286:  Badr ad-Dīn Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh ibn Bahādir az-Zarkashī, An-Nukat ʿalā Muqaddimat Ibn aṣ-Ṣalāḥ (RʿIyāḍh: Aḍwāʾ as-Salaf, 1998), 3:474.
قال ابن المواق: ولا أقول إن "حدثنا" صريح في السماع بل ظاهر قوي حتى يعلم خلافه.] 

This is the ruling, unless there is reason to believe that a person is using the words differently.
Imām Bukhārī  brought the chapter:
[bookmark: _heading=h.wpmmnoq07l18]Chapter: The Statement of a Muḥaddith: ‘He Narrated to Us’, ‘He Related to Us’ and ‘He Informed Us’
Ḥumaydī told us, ‘According to Ibn ʿUyaynah, ‘he narrated to us’, ‘he related to us’, ‘he informed us’ and ‘I heard’ are the same.’ Ibn Masʿūd said, ‘The Messenger of Allāh ﷺ narrated to us, and he is The Truthful One and The One who was Believed.’ Shaqīq said, ‘It is reported from ʿAbdullāh that he said, ‘I heard the Prophet ﷺ verbally.’’ Ḥudhayfah said, ‘The Messenger of Allāh ﷺ narrated two accounts to us.’ And Abū ’l-ʿĀliyah reported to us from Ibn ʿAbbās from the Prophet ﷺ regarding what he narrates from his Lord ﷻ.’ Anas said, ‘It is reported from the Prophet ﷺ who narrates from his Lord ﷻ.’ And Abū Hurayrah said, ‘It is reported from the Prophet ﷺ who narrates from your Lord ﷻ.’
Qutaybah narrated to us [saying]: Ismāʿīl ibn Jaʿfar narrated to us from ʿAbdullāh ibn Dīnār from Ibn ʿUmar, who said, ‘The Messenger of Allāh ﷺ said, ‘There is a tree whose leaf does not fall. It is similar to a Muslim. So tell me, what is it?’ People thought that it was the tree of the desert. ʿAbdullāh ibn ʿUmarsaid, ‘I thought of the date-palm, but I felt shy [to say it].’ Then, they said, ‘Tell us what it is, O Messenger of Allāh ﷺ.’ He thus replied, ‘It is the date-palm.’’[footnoteRef:287] [287:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422),1:22.
باب قول المحدث حدثنا أو أخبرنا وأنبأنا وقال لنا الحميدي كان عند ابن عيينة حدثنا وأخبرنا وأنبأنا وسمعت واحدا وقال ابن مسعود حدثنا رسول الله صلى الله عليه وسلم وهو الصادق المصدوق وقال شقيق عن عبد الله سمعت النبي صلى الله عليه وسلم كلمة وقال حذيفة حدثنا رسول الله صلى الله عليه وسلم حديثين وقال أبو العالية عن ابن عباس عن النبي صلى الله عليه وسلم فيما يروي عن ربه وقال أنس عن النبي صلى الله عليه وسلم يرويه عن ربه عز وجل وقال أبو هريرة عن النبي صلى الله عليه وسلم يرويه عن ربكم عز وجل 
حدثنا قتيبة حدثنا إسماعيل بن جعفر عن عبد الله بن دينار عن ابن عمر قال قال رسول الله صلى الله عليه وسلم إن من الشجر شجرة لا يسقط ورقها وإنها مثل المسلم فحدثوني ما هي فوقع الناس في شجر البوادي قال عبد الله ووقع في نفسي أنها النخلة فاستحييت ثم قالوا حدثنا ما هي يا رسول الله قال هي النخلة.] 

In short, ʿUrwah  placed emphasis to demonstrate that he most definitely heard this. 
Finally, ʿUrwah  mentioned: Ḥaddathatnī. He used the word ‘nī’ (the singular) to indicate that he was the only one present when his aunt informed him.
عَائِشَةُ
ʿĀʾishah 
[bookmark: _heading=h.utk062ifvjxv]Most knowledgeable narrator from ʿĀʾishah 
ʿUrwah , who is quoting from ʿĀʾishah , is regarded as one of the most knowledgeable of the transmissions of ʿĀʾishah . ʿAllāmah Ibn Abī Ḥātim  says:
Those who were most knowledgeable of the ḥadīth of ʿĀʾishah were three: Qāsim ibn Muḥammad, ʿUrwah ibn az-Zubayr and ʿAmrah bint ʿAbd ar-Raḥmān.[footnoteRef:288] [288:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 1:45.
كان أعلم الناس بحديث عائشة ثلاثة: القاسم بن محمد وعروة بن الزبير وعمرة بنت عبد الرحمن.] 

[bookmark: _heading=h.66xhhmgxkx29]ʿĀʾishah 
[bookmark: _heading=h.b92cs6pnlqgm]Name and lineage
With regards to the pronunciation of her name, Mawlānā Zakariyyā Kāndhlawī  writes:
 [It is read] with a hamzah (ʿĀʾishah). Most muḥaddithun replace it with a yāʾ (ʿĀyishah).[footnoteRef:289] [289:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:267.
بالهمز، وعوام المحدثين يبدلونها ياء.] 

He then describes her as:
Ṣiddīqah, daughter of Ṣiddīq.[footnoteRef:290] [290:  Ibid.
الصديقة بنت الصديق.] 

[bookmark: _heading=h.ccx2ov5143bq]Virtues
There are so many virutes to mention about a person who was amongst the closest to the Prophet ﷺ. We will suffice by mentioning the following:
1) She was the most beloved to the Prophet ﷺ.
In Isʿāf al Mubaṭṭaʾ, ʿAllāmah Suyūṭī  describes her as:
ʿĀʾishah, the daughter of Abu Bakr aṣ-Ṣiddīq, Mother of the Believers and the beloved of the Lord of the Universe ﷻ’s beloved.[footnoteRef:291] [291:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Kitāb al-Muwaṭṭaʾ li ’l-Imām Mālik ibn Anas Raḍīya ’Llāhu ʿanhu wa bi Dhaylih Kitāb Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ li ’s-Suyūṭī / Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Cairo: Dār ar-Rayyān li ’t-Turāth, 1988), 2:375.
عائشة بنت أبي بكر الصديق أم المؤمنين وحبيبة حبيب رب العالمين.] 

She was the most beloved from all the females, and her father was the most beloved from all the males. Imām Tirmidhī  narrates with his chain to ʿAmr ibn al-ʿĀṣ  that he reported:
The Messenger of Allāh ﷺ appointed him as commandant over the army in the Campaign of Dhat as-Salāsil[footnoteRef:292]. ʿAmr went to him [after the campaign] and said, ‘O Messenger of Allāh, who is the most beloved person to you?’ He replied, ‘ʿĀʾishah.’ ʿAmr said, ‘Among the men?’ He replied, ‘Her father.’ [292:  It is a place situated ten days’ walk north of Madīnah. This campaign occurred after the Battle of Muʾtah.] 

[bookmark: _heading=h.fiev3mdeq0p8]Abū ʿĪsā (Imām Tirmidhī ) said, ‘This is a ḥasān ṣaḥīḥ ḥadīth.’[footnoteRef:293] [293:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:706.
أن رسول الله صلى الله عليه و سلم استعمله على جيش ذات السلاسل قال فأتيته فقلت يا رسول الله أي الناس أحب إليك؟ قال عائشة قال من الرجال؟ قال أبوها.  
قال أبو عيسى هذا حديث حسن صحيح.] 

ʿAllāmah Dhahabī  says:
He did not love any woman the way he loved her.[footnoteRef:294] [294:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:140. 
ولا أحب امرأة حبها.] 

Later he says:
He loved her profoundly and would display it.[footnoteRef:295] [295:  Ibid, 2:142.
وأحبها حبا شديدا كان يتظاهر به.] 

2) Jibrīl  would  greet her.
Imām Bukhārī  narrates from ʿĀʾishah  that she said:
One day, the Messenger of Allāh ﷺ said, ‘O ʿĀʾish, this is Jibrīl conveying his greetings to you.’ I thus said, ‘May the peace, mercy and blessings of Allāh ﷻ be upon him. You – referring to the Messenger of Allāh ﷺ –  can see what I cannot see.’[footnoteRef:296] [296:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:29.
قال رسول الله صلى الله عليه وسلم يوما: "يا عائش هذا جبريل يقرئك السلام." فقلت: وعليه السلام ورحمة الله وبركاته ترى ما لا أرى؛ تريد رسول الله صلى الله عليه وسلم.] 

3) She has superiority over all females.
Imām Tirmidhī  narrates from Anas :
[bookmark: _heading=h.dziv5vqtd2pc]The Messenger of Allāh ﷺ said, ‘The superiority of ʿĀʾishah over all women is like the superiority of tharīd[footnoteRef:297] over all other foods.’[footnoteRef:298] [297:  Pieces of bread with broth and meat. It was considered as the best meal.]  [298:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:706.
رسول الله صلى الله عليه و سلم قال فضل عائشة على النساء كفضل الثريد على سائر الطعام.] 

4) She was known for her outstanding knowledge. 
ʿAllāmah Zurqānī  describes her:
The daughter of Abu Bakr aṣ-Ṣiddīq, the Mother of the Believers, the most knowledgeable of all women.[footnoteRef:299] [299:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:28. 
بنت أبي بكر الصديق أم المؤمنين أفقه النساء مطلقا.] 

The great tābiʿī, ʿAṭāʾ ibn Abī Rabāḥ  says:
ʿĀʾishah was the most knowledgeable person, and she had the best opinion out of everyone.[footnoteRef:300] [300:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:185.
كانت عائشة أفقه الناس وأحسن الناس رأيا في العامة.] 

She was qualified enough to independently issue fatwās amongst the galaxy of Companions. ʿAllāmah Suyūṭī  says:
She would issue fatwas on her own during the time of Abu Bakr, ʿUmar and so on.[footnoteRef:301] [301:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Kitāb al-Muwaṭṭaʾ li ’l-Imām Mālik ibn Anas Raḍīya ’Llāhu ʿanhu wa bi Dhaylih Kitāb Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ li ’s-Suyūṭī/ Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Cairo: Dār ar-Rayyān li ’t-Turāth, 1988), 2:375.
واستقلت بالفتوى زمن أبي بكر وعمر وهلم جرا.] 

Those who interacted with her bore testimony to her high level of knowledge. To quote an example, Abū Mūsā al-Ashʿarī  says:
Whenever a narration was unclear to us, the Companions of the Messenger of Allāh ﷺ, and we asked ʿĀʾishah, she would always have some knowledge regarding it.
(Abu ʿĪsa said, ‘This is a ḥasan ṣaḥīḥ ḥadīth.’)[footnoteRef:302] [302:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:705.
ما أشكِل علينا أصحاب رسول الله صلى الله عليه و سلم حديث قط فسألنا عائشة إلا وجدنا عندها منه علما. (قال أبو عيسى: وهذا حديث حسن صحيح.(] 

[bookmark: _heading=h.dt68unbotvmh]Amount of narrations
With regards to the amount of narrations that she transmitted, ʿAllāmah Dhahabī  says: 
The musnad ḥadīths of ʿĀʾishah reach up to 2,210. 147 are muttafaq ʿalayh[footnoteRef:303], 54 have been narrated by Bukhārī alone, and 69 have been narrated by Muslim alone.[footnoteRef:304] [303:  Narrated by both Bukhārī and Muslim  from the same Companion.]  [304:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:139.
مسند عائشة يبلغ ألفين ومئتين وعشرة أحاديث. اتفق لها البخاري ومسلم على مئة وأربعة وسبعين حديثا، وانفرد البخاري بأربعة وخمسين، وانفرد مسلم بتسعة وستين.] 

That places her in the category of those Companions who narrated the most ḥadīths. They are seven. Jamāl ad-Dīn ibn Ẓahīra  mentions their names in a poem:
Seven Companions narrated over a thousand – 
Ḥadīth from the chosen one, the finest of Muḍar
Abū Hurayrah, Saʿd, Jābir, Anas,
Ṣiddīqah (ʿĀʾishah), Ibn ʿAbbās, likewise, Ibn ʿUmar.[footnoteRef:305] [305:  He mentioned this as a response to the deficiency in the Alfiyyah of ʿAllāmah ʿIrāqī .
سبع من الصحب فوق الألف قد نقلوا 			من الحديث عن المختار خير مضـر
أبو هريـرة، سعـد، جابـر، أنـس			  صديقة، وابن عباس، كذا ابن عمـر] 

[bookmark: _heading=h.v6qonbuela5h]Knowledge of Arabic
Besides just excelling in Fiqh and hadīth, she was also an expert in Arabic.
In Jāmiʿ at-Tirmidhī, Mūsā ibn Ṭalḥah  makes a statement on her mastery of the Arabic language:
I have not seen anyone more eloquent than ʿĀʾishah. (He (Imām Tirmidhī ) said, ‘This is a ḥadīth ḥasan, ṣaḥīḥ, gharīb.’)[footnoteRef:306] [306:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:705.
ما رأيت أحدا أفصح من عائشة. (قال: هذا حديث حسن صحيح غريب.(] 

It is due to these reasons that Imām Zuhrī , said:
If the knowledge of ʿĀʾishah is added up to the knowledge of all women, the knowledge of ʿĀʾishah will surpass.[footnoteRef:307] [307:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:185.
لو جُمع علم عائشة إلى علم جميع النساء لكان علم عائشة أفضل.] 

[bookmark: _heading=h.137rgcw6ws5b]Date of demise
ʿĀʾishah  passed away either in 57 AH or in 58 AH. ʿAllāmah Suyūṭī  says:
She passed away in the year 57 AH. Some said [she passed away] in the year 58 AH.[footnoteRef:308] [308:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Kitāb al-Muwaṭṭaʾ li ’l-Imām Mālik ibn Anas Raḍīya ’Llāhu ʿanhu wa bi Dhaylih Kitāb Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ li ’s-Suyūṭī / Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Cairo: Dār ar-Rayyān li ’t-Turāth, 1988), 2:375.
ماتت سنة سبع وخمسين وقيل سنة ثمان وخمسين.] 

ʿAllāmah Zurqānī  preferred that it was 57 AH. He says:
ʿĀʾishah passed away in the year 57 AH according to the correct view.[footnoteRef:309] [309:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:29.
ماتت عائشة سنة سبع وخمسين على الصحيح.] 

ʿUrwah  highlights one of her privileges by saying:
زَوْجُ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّم
the wife of the Prophet 
[bookmark: _heading=h.1paw1lkd13xb]‘Zawj’
The word ‘zawj’ (spouse) is used for masculine and feminine i.e. for the husband and for the wife as well. 
[bookmark: _heading=h.z8tpykep19yh]Usage of the word ‘zawj’ in the Qurʾān
In the Qurʾān, it is also used for a wife. In Sūrat al-Baqarah, Allāh ﷻ says:
And we said, ‘O Ādam, dwell, you and your zawj (wife), in Paradise; and eat at pleasure wherever you like, but do not go near this tree, otherwise you will be among the transgressors.’[footnoteRef:310] [310:  Qurʾān: 2:35.
﴿وَقُلۡنَا ‌يَٰٓـَٔادَمُ ‌ٱسۡكُنۡ أَنتَ وَزَوۡجُكَ ٱلۡجَنَّةَ وَكُلَا مِنۡهَا رَغَدًا﴾] 

In Sūrat al-Aḥzāb, the word ‘zawj’ is used in the meaning of wife:
 [Remember] when you [O Prophet,] were saying to the one who was favored by Allāh and favored by you, ‘Keep your zawj (wife) to yourself.’[footnoteRef:311] [311:  Qurʾān: 33:37.
﴿وَإِذۡ تَقُولُ لِلَّذِيٓ ‌أَنۡعَمَ ‌ٱللَّهُ عَلَيۡهِ وَأَنۡعَمۡتَ عَلَيۡهِ أَمۡسِكۡ عَلَيۡكَ زَوۡجَكَ وَٱتَّقِ ٱللَّهَ﴾] 

It is also used like this in Sūrat an-Nisāʾ:
If you want to take a zawj (wife) in place of the one [you have] […][footnoteRef:312] [312:  Qurʾān: 4:20.
﴿‌وَإِنۡ ‌أَرَدتُّمُ ٱسۡتِبۡدَالَ زَوۡجٖ مَّكَانَ زَوۡجٖ﴾] 

In Sūrat al-Anbiyāʾ, Allāh ﷻ mentions with regards to Zakariyyā :
So, We answered his prayer, granted him Yaḥyā, and made his zawj (wife) fertile.[footnoteRef:313] [313:  Qurʾān: 21:90.
﴿فَٱسۡتَجَبۡنَا لَهُۥ وَوَهَبۡنَا لَهُۥ يَحۡيَىٰ ‌وَأَصۡلَحۡنَا لَهُۥ زَوۡجَهُۥٓۚ﴾] 

 In this way, without the tāʾ marbūṭah, the word ‘zawj’ means: a wife.
[bookmark: _heading=h.hbr51agroafx]Usage of the word ‘zawjah’ in ḥadīths
The word ‘zawjah’ is also proven from ḥadīths. In a report of Ṣaḥīḥ al-Bukhārī, ʿAmmār ibn Yāsir  says:
I certainly know that she is his (the Prophet ﷺ’s) zawj in this world and the Hereafter, but Allāh ﷻ has put you to test whether you will follow Him or her.[footnoteRef:314] [314:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:29.
إني لأعلم أنها زوجته في الدنيا والآخرة ولكن الله ابتلاكم لتتبعوه أو إياها.] 

Likewise, in Ṣaḥīḥ Muslim, it comes:
Anas  reported that the Prophet ﷺ was with one of his wives when a man passed by him. He called him and said, ‘O so and so, this is my zawjah, so and so.’ He said, ‘O Messenger of Allāh, if I had to doubt someone, it would never be you.’ The Messenger of Allāh ﷺ then said, ‘Indeed Satan circulates in the body of man like blood circulates.’[footnoteRef:315] [315:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 4:1712.
عن أنس أن النبي صلى الله عليه وسلم كان مع إحدى نسائه فمر به رجل فدعاه فجاء فقال: "يا فلان هذه زوجتي فلانة". فقال: يا رسول الله من كنت أظن به فلم أكن أظن بك. فقال رسول الله صلى الله عليه وسلم: "إن الشيطان يجري من الإنسان مجرى الدم."] 

ʿUrwah  quotes her relating:
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ يُصَلِّي الْعَصْرَ
That the Messenger of Allāh ﷺ would perform ʿAṣr.
[bookmark: _heading=h.q5yh2ng8ow07]ʿAṣr
This is the prayer which is performed closer towards the evening. 
Among the literal meanings of this word, there are:
1) Latter portion of the afternoon which is closer towards the evening. ʿAllāmah Ibn Manẓūr  quotes this from Ibn ʿAbbās :
Ibn ʿAbbās said, ‘ʿAṣr is the part of the day which is close to sunset.’[footnoteRef:316] [316:  ʿAllāmah Abū ’l-Faḍl Muḥammad ibn Mukarram al-Ifrīqī, better known as Ibn Manẓūr, Lisān al-ʿArab (Beirut: Dār Ṣādir, 1st ed.), 4:575.
وقال ابن عباس: العصر ما يلي المغرب من النهار.] 

2) To squeeze
Imām Dār Quṭnī  narrates:
Muḥammad ibn al-Ḥanafiyyah said, ‘It has been named ʿAṣr because it is squeezed.’ (The word ʿAṣr literally means squeezing.)
Muṣʿab ibn Muḥammad reported from a man who said, ‘Ṭāwūs delayed ʿAṣr to a considerable extent. He was thus spoken to in regards to that. He responded, ‘It has been named ʿAṣr because it is squeezed (in limited time).’’[footnoteRef:317] [317:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:480-481.
قال محمد بن الحنفية : إنما سميت العصر لتعصر.
عن مصعب بن محمد عن رجل قال : أخر طاوس العصر جدا فقيل له في ذلك فقال إنما سميت العصر لتعصر. ] 

3) The general meaning of the day and the night. In Lisān al-ʿArab, ʿAllāmah Ibn Manẓūr states:
The two ʿAṣrs are the night and the day.[footnoteRef:318]  [318:  ʿAllāmah Abū ’l-Faḍl Muḥammad ibn Mukarram al-Ifrīqī, better known as Ibn Manẓūr, Lisān al-ʿArab (Beirut: Dār Ṣādir, 1st ed.), 4:576.
والعصران الليل والنهار.] 

In Iṣlāḥ al-Manṭiq, it comes. 
The two ʿAṣrs are morning and evening. Ḥumayd ibn Thawr said:
The two ʿAṣrs, the day and the night, will never remain;
When they have sought to attain what they had aimed[footnoteRef:319] [319:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn as-Sikkīt, Iṣlāḥ al-Manṭiq (Egypt: Dār al-Maʿārif), 394.
ويقال العصران الغداة والعشي قال حميد بن ثور:
ولن يلبث العصران يوم وليلة		 إذا طلبا أن يدركا ما تيمما.] 

ʿAllāmah Jawharī  also mentions:
The two ʿAṣrs are also: morning and evening. The ʿAṣr prayer received its name from this.[footnoteRef:320] [320:  ʿAllāmah Abū Naṣr Ismāʿīl ibn Ḥammād al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 1979), 2:749. 
والعصران أيضا: الغداة والعشي. ومنه سميت صلاة العصر.] 

One can thus understand the implication of Imām Muḥammad  when he wrote in his Muwaṭṭaʾ:
Some jurists stated that it was named ʿAṣr because it is squeezed and delayed.[footnoteRef:321] [321:  Imām Abū ʿAbdullāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 33.
وقد قال بعض الفقهاء: إنما سميت العصر لأنها تعصر وتؤخر.] 

وَالشَّمْسُ
When the sun would be
ʿAllāmah Badr ad-Dīn al-ʿAynī  explains the wāw here:
The wāw in ‘wa ’sh-shams’ denotes the state.[footnoteRef:322]  [322:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abī Dāwūd (RʿIyāḍh: Maktabat ar-Rushd, 1999), 2:267. 
والواو في "والشمس" للحال.] 

He would pray at a time when the sun…
The word ‘sun’ is commonly used to refer to sunlight. ʿAllāmah ʿAẓīm Ābādī  explains:
 ‘The sun’ refers to its light.[footnoteRef:323] [323:  ʿAllāmah Abū ʿAbd ar-Raḥmān Muḥammad Ashraf ibn Amīr al-ʿAẓīm-Ābādī, ʿAwn al-Maʿbūd (Beirut: Dār Ibn Ḥazm, 2005), 1:230. 
والمراد بالشمس ضوؤها.] 

The sunlight was shining:
فِي حُجْرَتِهَا
In her room
[bookmark: _heading=h.5o6qqp3ylhpu]‘Ḥujrah’
Qāḍī ʿIyāḍ  explains the meaning of ḥujrah as something that is surrounded by walls:
Anything that is barred and surrounded by walls is a ḥujrah.[footnoteRef:324] [324:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:568. ] 

The great grammarian, ʿAllāmah Ibn as-Sīd al-Baṭalyawsī  also defines it in the same manner:
Any building that is surrounded by walls is a ḥujrah.[footnoteRef:325] [325:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 36. 
إن كل بناء أحاط به حائط فهو حجرة.] 

[bookmark: _heading=h.xgu7xxxru103]Four meanings of the word ‘ḥujrah’
ʿAllāmah Ibn as-Sīd al-Baṭalyawsī  then explains the linguistics of the word:
It is derived from the sayings: ‘ḥajartu ’sh-shayʿ’ i.e. when I prevent something and ‘ḥujira ’l-qamar’ i.e. when a ring is formed around the moon. It (ḥujrah) is named such since it prevents others from reaching and seeing one who is inside it.[footnoteRef:326] [326:  Ibid. 
وهو مشتق من قولهم: حجرت الشيء إذا منعته وحجر القمر إذا صارت حوله دارة سميت بذلك لأنها تمنع من دخلها من أن يوصل إليه ومن أن يرى.] 

Here, he mentioned two possible words from which it could be derived:
1) To prevent
2) The ring around the moon (A lunar halo that is a reflection of the ice crystals in thin clouds.)
From these scholars’ explanations, a ḥujrah refers to a fenced yard, or a courtyard since they do not speak of any roof. Therefore, Mawlānā Anwar Shāh Kashmīrī  says:
A ḥujrah is a roofless building, and bayt is a roofed building.[footnoteRef:327] [327:  Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh Kashmīrī, Al-ʿArf ash-Shadhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:181. 
الحجرة هو بناء غير مسقف، والبيت هو البناء المسقف.] 

However, this needs further explanation considering that it has a direct application on what ʿĀʾishah  is trying to imply, and it impacts the ruling. The point to keep in mind is that a ḥujrah does not necessarily have a roof.
However, in At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr  explained it as a dār, which then incorporates a roof. He says:
 Ḥujrah is a dār. Anything that is surrounded by walls is a ḥujrah.[footnoteRef:328] [328:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:397.
والحجرة: الدار، وكل ما أحاط فهو حجرة.] 

[bookmark: _heading=h.c9cbuf3tfdfa]By considering it as a dār, it means that it does consist of a roof. ‘Dār’ is being used in the meaning of ghurfah (room). In Arabic rhetoric, this is majāz al-mursal al-kulliyah i.e. naming an entire thing but intending only a part of it. 
An example of this is the following verse:
They thrust their fingers in their ears.[footnoteRef:329] [329:  Qurʾān: 2:19.
﴿يَجۡعَلُونَ ‌أَصَٰبِعَهُمۡ فِيٓ ءَاذَانِهِم مِّنَ ٱلصَّوَٰعِقِ حَذَرَ ٱلۡمَوۡتِۚ﴾] 

The word finger is used, but it refers to the tips of the fingers.
ʿAllāmah Ibn al-ʿArabī  then uses this very word to explain that it is referring to a small room:
A ḥujrah is a narrow dār (room), from which it is impossible for the sun to rise high. The sun would only be present in it when it had risen up high in the horizon to a great amount. Hence, ḥujrah is dār, and everything which is surrounded by walls is a ḥujrah. This is a proof that their buildings were short.[footnoteRef:330] [330:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:369.
والحجرة: الدار إذا كانت ضيقة امتنع ارتفاع الشمس منها، ولم يكن موجودا فيها إلا والشمس مرتفعة في الأفق جدا. فالحجرة: الدار، وكل ما أحيط به حائط فهو حجرة، وفيه دليل على قصر بنيانهم.] 

The sunlight would only be apparent in their kinds of ḥujrahs when it was considerably high in the horizon. Hence, when the Prophet ﷺ would perform ʿAṣr with the sunlight’s presence inside the ḥujrah, it was already at an advanced and later time. 
He used the word ‘dār’ and then explained that it is small. Therefore, ʿAllāmah Zurqānī  rather explained it as bayt. He says:
 ‘The sun would be in her ‘ḥujrah’: with a ḍammah on the ḥāʿ and a sukūn on the jīm i.e. her bayt. [footnoteRef:331] [331:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:26.
"والشمس في حجرتها" بضم الحاء المهملة وسكون الجيم أي بيتها.] 

Sharīf Abī ’l-Qāsim  clearly defines it as a room:
 ‘Ḥujar’ with a ḍammah on the ḥāʾ and a fatḥah on the jīm is the plural of ‘ḥujrah’ with a ḍammah. It means a room.[footnoteRef:332] [332:  Sharīf al-Murtaḍā Abū ’l-Qāsim ʿAlī ibn aṭ-Ṭāhir, Amālī ’s-Sayyid al-Murtaḍā fī ’t-Tafsīr wa ’l-Ḥadīth wa ’l-Adab (Egypt: Maṭbaʿat as-Saʿādah, 1907), 3:108. 
والحُجَر - بضم الحاء وفتح الجيم جمع حجرة بالضم الغرفة.] 

In short, according to these commentators, ‘ḥujrah’ refers to a small room, but it also has the possibility of referring to a small courtyard. 
[bookmark: _heading=h.nqveltyt1kf1]Size of the ḥujrah
For now, we will focus on its description of being small. Whether it was a room or a courtyard, it was small in length and breadth/ width. To illustrate how small it was:
1) In Musnad Aḥmad, this narration is transmitted by the nephew of Hishām  with these words (Hishām  is the mutābiʿ of Imām Zuhrī ):
The Messenger of Allāh ﷺ used to perform ʿAṣr when the sun did not yet come out of her ḥujrah. The walls used to be short (as if they were flat and spread on the ground); and ʿĀmir indicated by a hand gesture [to explain this].[footnoteRef:333] [333:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 43:392-393.
أن رسول الله صلى الله عليه وسلم كان يصلي العصر والشمس لم تخرج من حجرتها وكان الجدار بسطة. وأشار عامر بيده.] 

2) In his Muṣannaf, Imām ʿAbd ar-Razzāq  narrates from Ibrāhim ibn Muḥammad  who narrates from Hishām :
ʿĀʾishah reported, ‘The Messenger of Allāh ﷺ used to perform ʿAṣr at the time when the sun would come out of my room, and my room was basṭah (low in height).’[footnoteRef:334] [334:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:549. 
عن عائشة قالت كان النبي صلى الله عليه و سلم يصلي العصر حين تخرج الشمس من حجرتي وكان حجرتي بسطة.] 

To explain this word ‘basṭah’, Shaykh Yūnus Jawnpūrī [footnoteRef:335] used the following text of Al-Majmūʿ, which is concerning the depths of the grave. Under that chapter, the same word is used: [335:  Mawlānā Muḥammad Yūnus Jawnpūrī, Al-Yawāqīt al-Ghāliyah fī Taḥqīq wa Takhrīj al-Aḥādīth al-ʿĀliyah (Pakistan: Zamzam Publishers, 2017) 3:198.] 

The meaning of ‘qāmah’ and ‘basṭah’ is that a man of moderate height can stand in it and raise his hand above his head as much as he is able to. Our scholars estimated ‘qāmah’ and ‘basṭah’ to be four and a half cubits. This is the famous view regarding its amount, and this is what the majority [of scholars] have asserted with certainty.[footnoteRef:336] [336:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Majmūʿ Sharḥ Muhadhdhab (Idārat aṭ-Ṭabāʿah al-Munīriyyah), 5: 287.
ومعنى القامة والبسطة أن يقف فيه رجل معتدل القامة ويرفع يديه الي فوق رأسه ما أمكنه. وقدر أصحابنا القامة والبسطة بأربع أذرع ونصف هذا هو المشهور في قدرهما وبه قطع الجمهور في مصنفاتهم.] 

Besides this, it clearly comes in a narration of Ṣaḥīḥ al-Bukhārī:
ʿĀʾishah is reported to have said, ‘The Messenger of Allāh  would pray at night in his ḥujrah, and the walls of the room were short. Due to this, people saw the figure of the Prophet ﷺ. Hence, they began to follow his prayer.’[footnoteRef:337] [337:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:146. 
عن عائشة قالت كان رسول الله صلى الله عليه وسلم يصلي من الليل في حجرته وجدار الحجرة قصير فرأى الناس شخص النبي صلى الله عليه وسلم فقام أناس يصلون بصلاته] 

This is strengthened by what ʿAllāmah Ibn ʿAbd al-Barr  narrated with his chain to Imām Ḥasan Baṣrī , who says:
I used to enter the houses of the Prophet ﷺ when I had attained puberty. I would touch the roof with my hands. That was during the caliphate of ʿUthmān .[footnoteRef:338] [338:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:397.
كنت أدخل بيوت النبي صلى الله عليه وسلم وأنا محتلم وأنال سقفها بيدي وذلك في خلافة عثمان رضي الله عنه.] 

It is on this basis that ʿAllāmah Ibn ʿAbd al-Barr  said:
This ḥadīth indicates that their buildings were short and that they would have to shrink themselves in it since the intent behind the ḥadīth is to illustrate that ʿAṣr must be hastened, and that can only be [implied] when the walls are short. By that, ʿUrwah intended to inform ʿUmar ibn ʿAbd al-ʿAzīz through ʿĀʾishah that the Prophet ﷺ used to perform ʿAṣr before the time until which ʿUmar delayed it.[footnoteRef:339] [339:  Ibid.
وفي هذا الحديث دليل على قصر بنيانهم واختصارهم فيه، لأن الحديث إنما قصد به تعجيل العصر، وذلك إنما يكون مع قصر الحيطان، وإنما أراد بذلك عروة ليعلم عمر بن عبد العزيز عن عائشة أن النبي صلى الله عليه وسلم كان يصلي العصر قبل الوقت الذي أخرها إليه عمر.] 

This is a very important point. To use this narration as a proof, we will have to know whether the walls were indeed short or if they were high.
Moving on, we will now look at the width of the room. Imām Nawawī  says:
The room’s surface was narrow, and the walls were short, such that the height of the walls was slightly less than the distance of the surface.[footnoteRef:340] [340:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi Sharḥ an-Nawawī/ Al-Minhāj Sharḥ Ṣaḥīḥ Muslim Ibn al-Ḥajjāj (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 5:109.
وكانت الحجرة ضيقة العرصة قصيرة الجدار بحيث يكون طول جدارها أقل من مساحة العرصة بشيء يسير.] 

In this statement, he spoke of the wall’s length, and he also described the width of the room. Assuming we take the meaning of bayt (a small piece of land surrounded by walls and a roof), then the narration of ʿĀʾishah  that is transmitted in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim is sufficient to give an idea on the size of the room:
[bookmark: _heading=h.rcwfnsdvcxxj]ʿĀʾishah is reported to have said, ‘I used to sleep in front of the Messenger of Allāh ﷺ, and my feet were in the direction of his qiblah. When he would prostrate, he would touch me, and I would draw back my legs. And when he would stand up, I would spread them.’ She said, ‘At that time, the houses did not have any lamps.’[footnoteRef:341] [footnoteRef:342] [341:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:109.
عن عائشة قالت: كنت أنام بين يدي رسول الله صلى الله عليه وسلم ورجلاي في قبلته فإذا سجد غمزني فقبضت رجلي وإذا قام بسطتهما. قالت: والبيوت يومئذ ليس فيها مصابيح.]  [342:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:367.] 

The following authentic narration that Imām Bukhārī  narrated in Al-Adab al-Mufrad also sheds light on this:
Dāwūd ibn Qays said, ‘I saw the ḥujarāt (plural of ‘ḥujar’) that were made up of palm branches stripped of their leaves, outwardly covered with thick cloth of fur. I assume that the width of the bayt from the door of the ḥujrah to the door of the bayt was approximately six or seven cubits. And I estimate the inner portion of the bayt to be ten cubits. I assume that the roof was roughly between eight and seven. I stood by the door of ʿĀʾishah and found out that it was facing the west.[footnoteRef:343] [343:  Imām Abū ʿAbdillāh Muḥammad ibn Ismaʿil al-Bukhārī, Al-Adab al-Mufrad (Cairo: Al-Maṭbaʿah as-Salafiyyah, 1375 AH), 120.
داود بن قيس قال: رأيت الحجرات من جريد النخل مغشاة من خارج بمُسُوح (جمع مسح) الشعر وأظن عرض البيت من باب الحجرة إلى باب البيت نحوا من ست أو سبع أذرع. وأحزُرُ البيت الداخل عشر أذرع وأظن سمكه بين الثماني والسبعِ نحو ذلك. ووقفت عند باب عائشة فإذا هو مستقبل المغرب.] 

The points to remember from the aforementioned explanation:
1) This could be referring to a courtyard, or it could be referring to the room.
2) The walls were low.
3) The room was small.
4) The door was facing the west.
[bookmark: _heading=h.ejo8o5xyrpfr]Attributing the ḥujrah to a third person
Notice that in this statement, ʿĀʾishah  used the word ‘hā’ (wa ’shams fī ḥujratihā) which is in the third-person. 
Who is the third person?
 Mawlānā Zakariyyā  explains: 
The pronoun refers back to ʿĀʾishah . She referred to herself in the third-person.[footnoteRef:344] [344:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:268. 
والضمير إلى عائشة – رضي الله عنها – عبرت عن نفسها بغائب.] 

In ʿUmdat al-Qārī, ʿAllāmah Badr ad-Dīn al-ʿAynī  comments on this:
‘From her room’, i.e. from the room of ʿĀʾishah. Logically, she should have said, ‘from my room’.[footnoteRef:345] [345:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 5:32.
قوله من حجرتها أي من حجرة عائشة وكان القياس أن يقال من حجرتي.] 

In Arabic rhetoric, this refers to iltifāt. An example of this from the Qurʾān is:
 (Remember) when your Lord said to the angels, ‘I am going to create a deputy on the Earth!’[footnoteRef:346] [346:  Qurʾān: 2:30.
﴿وَإِذۡ قَالَ رَبُّكَ لِلۡمَلَٰٓئِكَةِ إِنِّي جَاعِلٞ فِي ٱلۡأَرۡضِ خَلِيفَةٗۖ﴾] 

It ought to be:
When I said to the angels[footnoteRef:347] [347: 
 وإذْ قُلتُ لِلْمَلاَئِكَةِ] 

To quote an example from poetry, ʿAllāmah Muḥammad ibn Saʿīd ibn Ḥammād al-Buṣīrī wrote in Qaṣīdat al-Burdah/ Al-Kawākib ad-Duriyyah fī Madḥ Khayr al-Bariyyah:
Is it because of the rememberance of the neighbours of Dhi-Salam 
(that) you mixed the tears that flow from the pupil of the eyes with blood.[footnoteRef:348] [348:  Muftī Ebrahim Desai, Commentary of the Qaseedah Burdah (Darul Iftaa Mahmudiyyah), 46.
أَمِنْ تَذَكُّرِ جِيرَانٍ بِذِي سَلَمِ		مَزَجْتَ دَمْعاً جَرَى مِنْ مُقْلَةٍ بِدَمِ] 

He mentioned this in the third person, and he was referring to himself. 
In the same manner, ʿĀʾishah  used the third person, and that subtly hints to either:
1) The modesty of ʿĀʾishah 
2) The humility of ʿĀʾishah 
Furthermore, it also clearly indicates to her expertise in the Arabic language, thus proving Mūsā ibn Ṭalḥah’s  comment that we quoted from Jāmiʿ at-Tirmidhī.[footnoteRef:349] [349:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:705.] 

The next words are:
قَبْلَ أَنْ تَظْهَرَ
The shadow had not yet extended further.
[bookmark: _heading=h.ytlvdpfh17wx]‘Taẓhara’
The literal meaning of ‘ẓahara’ is to be apparent. 
One may question the meaning behind this sentence since the sun is apparent throughout the day!
[bookmark: _heading=h.bj6be6tuq04n]Four meanings of the word ‘ẓahara’
Firstly, we need to understand the various meanings of this word. The word ‘ẓahara' has several meanings, including:
1) To ascend
ʿAllāmah Khaṭṭābī  preferred this meaning. He says in his commentary of Sunan Abī Dāwūd:
 ‘Qabla an taẓhara’: ‘Ẓahara’ here is in the meaning of ascending. It is said, ‘Ẓahartu ʿalā ’sh-shayʾ’ i.e. when I ascend over it. From it also comes the verse where Allāh ﷻ says, ﴾And stairs as well, on which yaẓharūn (they would climb).﴿’[footnoteRef:350] [footnoteRef:351]  [350:  Qurʾān: 43:33.]  [351:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abī Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:130.
قوله "قبل أن تظهر" معنى الظهور ههنا الصعود يقال ظهرت على الشيء إذا علوته ومنه قول اللّه تعالى: ﴿‌وَمَعَارِجَ عَلَيۡهَا يَظۡهَرُونَ﴾  ] 

ʿAllāmah Khaṭṭābī  mentioned this with certainty. Likewise, he says in his Gharīb al-Ḥadīth:
It (‘taẓhara’) means before it would rise and ascend to the top of the walls.[footnoteRef:352] [352:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Gharīb al-Ḥadīth (Damascus: Dār al-Fikr, 1982), 1:190.
يريد قبل أن ترتفع وتصعد إلى شعف الجدر.] 

In this case, it would refer to the shadow, and that answers the question regarding the sun being apparent all day. ʿAllāmah Ibn al-Baṭṭāl  presents this question and explains its answer in his commentary of Ṣaḥīḥ al-Bukhārī:
One may question the meaning behind her statement: ‘qabla an taẓhara’ since the sun is apparent over everything from the beginning of when it rises until it sets. Hence, the answer is that she was referring to the shadow in her room before it would ascend over the houses. She figuratively mentioned the sun to mean the shadow because shadows originate from the sun. This is like how the Arabs call plants ‘dew’ because it originates from rain. Likewise, the rain is called ‘sky’ because it comes down from the sky.[footnoteRef:353] [353:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (RʿIyāḍh: Maktabat ar-Rushd, 2003), 2:151.
إن قال قائل: ما معنى قولها "قبل أن تظهر" والشمس ظاهرة على كل شىء من أول طلوعها إلى غروبها. فالجواب: أنها أرادت الفيء فى حجرتها قبل أن تعلو على البيوت فَكَنَّتْ بالشمس عن الفيء لأن الفيء عن الشمس يكون كما يسمي العرب النبت: ندى لأنه بالمطر يكون وتسمى المطر سماء لأنه من السماء ينزل.] 

Arabs look at the origin and refer to the derivative by the same word. In Arabic rhetoric, this is called majāz mursal musabbabiyyah.
ʿAllāmah Ibn al-ʿArabī  also presents this same meaning and explanation: 
 ‘Before it would ẓahara’: Some say that it means before the shadow would ascend over the wall i.e. before the shadow in her room would ascend over the wall. Anything which ascends over another thing has ẓahara. Allāh ﷻ says: ﴾So, they were not able to yaẓharūhu﴿ [footnoteRef:354] i.e to ascend over it.[footnoteRef:355] [354:  Qurʾān: 18:97.]  [355:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:368.
قوله: "قبل أن تظهر". قيل معناه: قبل أن يظهر الظل على الجدار، يريد: قبل أن يرتفع ظل حجرتها على جدارها، وكل شيء علا شيئا فقد ظهر، قال الله تعالى: ﴿ فَمَا ‌ٱسۡطَٰعُوٓاْ أَن يَظۡهَرُوهُ﴾ الآية أي يعلوه.] 

He then cites evidence for this meaning:
Harawī said in regards to the saying: ‘lam taẓhar’ i.e. it did not ascend the roof. It comes in the verse where Allāh ﷻ says, ﴾And stairs as well, on which yaẓharūn (they would climb).﴿ [footnoteRef:356] [356:  Qurʾān: 43:33.] 

It also comes in another ḥadīth: ‘There will always be a group of my nation who will be ẓāhir upon the truth.’ i.e. prevailing. Jaʿdī said regarding that: 
       We reached the sky (we elevated in rank), in our honour and our fortune; 
We certainly hope to ascend beyond that.[footnoteRef:357] [357:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:369.
وقال الهروي في قوله: "لم تظهر" أي: لم تعل السطح. ومنه قوله تعالى: ﴿‌وَمَعَارِجَ عَلَيۡهَا يَظۡهَرُونَ﴾. ومنه الحديث الآخر: "لا تزال طائفة من من أمتي ظاهرين على الحق". أي: عالين عليه.
وقال الجعدي في ذلك:
بلغنا السماء مجدنا وجدودنا 		 وإنا لنرجوا فوق ذلك مظهرا] 

ʿAllāmah Ibn ʿAbd al-Barr  prefers this meaning in At-Tamhīd:
It means: before the shadow would ẓahara upon the wall i.e. before the shadow in her room would rise over its walls. Anything which ascends over something has ẓahara. Allāh ﷻ says, ﴾So they were not able to yaẓharūhu (climb it), nor were they able to make a hole in it. [footnoteRef:358]﴿ [footnoteRef:359] [358:  Qurʾān: 18:97.]  [359:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 8:97.
فمعناه قبل أن يظهر الظل على الجدار يريد قبل أن يرتفع ظل حجرتها على جدرها وكل شيء علا شيئا فقد ظهر قال الله عز وجل: ﴿فَمَا ‌ٱسۡطَٰعُوٓاْ أَن يَظۡهَرُوهُ وَمَا ٱسۡتَطَٰعُواْ لَهُۥ نَقۡبٗا﴾ أي يعلوا عليه.] 

ʿAllāmah Ibn as-Sīd al-Baṭalyawsī  also explains this as the meaning:
It is said, ‘The man ẓahara over the roof’ and ‘ẓaharahu’ i.e. when he ascended over it. The reason for saying this is because when he ascends above it, his figure appears to the one looking at him. Allāh ﷻ says, ﴾So they were unable to yaẓharūhu (climb it). ﴿
It is said, ‘Ẓahartu from the place’ i.e. when I come out from it. And it is also said, ‘The item ẓahara from you’ i.e. when it went away and is gone. It refers to what was mentioned. Hence, the statement: ‘The sun was in her room before it ẓahara’, means [before] it came out and rose above.
The jurists say that it means before the shadow ascended on the wall. It is similar to what was mentioned. However, the previous statement is better suited to the wording of the ḥadīth since the pronoun in the statement ‘ẓahara’ refers to the sun, and there is no prior mention of the shadow in the ḥadīth.[footnoteRef:360] [360:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 36.
يقال: ظهر الرجل فوق السطح وظهره إذا علاه وإنما قيل ذلك لأنه إذا علا فوقه ظهر شخصه لمن يتأمله. قال الله تعالى: ﴿فَمَا ‌ٱسۡطَٰعُوٓاْ أَن يَظۡهَرُوهُ﴾ [الكهف: 97] ويقال : ظهرت من المكان إذا خرجت منه ويقال: ظهر منك الشيء إذا زال وذهب وهو راجع إلى ما ذكر. فمعنى قوله "و الشمس في حجرتها قبل أن تظهر" أي تخرج عنها وترتفع. والفقهاء يقولون: معناه [قبل] أن يظهر الظل على الجدار وهو نحو مما ذكر. والقول المتقدم أليق بلفظ الحديث لأن الضمير في قوله: "تظهر" يرجع إلى الشمس ولم يتقدم للظل في الحديث ذكر.] 

From this, one learns that the following scholars preferred that the meaning of ‘qabl an taẓhara’ refers to before the rising of the shadow over the walls:
1) ʿAllāmah Khaṭṭābi 
2) ʿAllāmah Ibn ʿAbd al-Barr 
3) ʿAllāmah Ibn al-ʿArabi 
4) ʿAllāmah as-Ibn Sīd al-Baṭalyawsī 

Many later commentators then adopted this meaning.
This meaning conforms to the version that Sufyān ibn ʿUyaynah  quoted from Imām Zuhrī , as transmitted in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
ʿĀʾishah reported, ‘The Prophet ﷺ used to perform the ʿAṣr prayer when the sun would be shining in my room. The shadow had not yet ascended [on the walls].’[footnoteRef:361] [footnoteRef:362] [361:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:114.
عن عائشة قالت كان النبي صلى الله عليه وسلم يصلي صلاة العصر والشمس طالعة في حجرتي لم يظهر الفيء بعد.]  [362:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:426.] 

Taking this meaning of ‘ẓahara’ and coupling with the meaning of ‘ḥujrah’, it would mean that the shadow in a narrow room would rise on the walls earlier. ʿAṣr was performed even before that. Therefore, this means that ʿAṣr was performed very early. ʿAllāmah Khaṭṭābī  explains:
The surface of ʿĀʾishah’s room was narrow, and the sun would fade away from it quickly. Hence, he could have only performed ʿAṣr in it before the sun rose away from it if he performed it early.[footnoteRef:363] [363:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:130.
وحجرة عائشة ضيقة الرقعة والشمس تقَلص عنها سريعاً فلا يكون مصلياً العصر قبل أن تصعد الشمس عنها إلاّ وقد بكر بها.] 

2) To come out
ʿAllāmah Ibn al-ʿArabī  says:
The second meaning is, as some have said, until the shadow would come out of the hall of the room. Anything that comes out has also ẓahara.[footnoteRef:364] [364:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007),1:369.
الثاني: قيل معناه: حتى يخرج الظل من قاعة الحجرة، وكل شيء خرج أيضا فقد ظهر.] 

ʿAllāmah Ibn ʿAbd al-Barr  also cites this as the second meaning:
Some have said that it means until the shadow would come out of the hall of the room. Anything that comes out has also ẓahara.[footnoteRef:365] [365:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 8:97.
وقيل معناه أن يخرج الظل من قاعة حجرتها وكل شيء خرج فقد ظهر.] 

In the same way, ʿAllāmah Ibn as-Sīd al-Baṭalyawsī  also presented this meaning: 
It is said, ‘Ẓahartu from the place’ i.e. when I came out from it […] Hence, the meaning of the statement ‘The sun was in her room before it ẓahara’ means [before] it came out of it and rose.[footnoteRef:366]  [366:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 36.
ويقال: ظهرت من المكان إذا خرجت منه  […] فمعنى قوله“و الشمس في حجرتها قبل أن تظهر" أي تخرج عنها وترتفع.] 

[bookmark: _heading=h.uew9g7f6kis5]They all mentioned this with words of tamrīḍ, thereby alluding to the weakness. However, the words in Ṣaḥīḥ al-Bukhārī support this meaning. Hishām ibn ʿUrwah  narrates from his father  on the authority of ʿĀʾishah  that she said:
The Messenger of Allāh ﷺ used to perform ʿAṣr when the sun had not yet come out from her room.[footnoteRef:367] [367:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:114.
كان رسول الله صلى الله عليه وسلم يصلي العصر والشمس لم تخرج من حجرتها] 

Likewise, the narration that we quoted from Musnad Aḥmad also supports it. Hishām ibn ʿUrwah  narrates from his father :
ʿĀʾishah reported that the Messenger of Allāh ﷺ used to perform ʿAṣr when the sun had not yet come out from her room. The walls used to be short. ʿĀmir indicated with his hand.[footnoteRef:368] [368:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 43:392-393.
عن عائشة أن رسول الله صلى الله عليه وسلم كان يصلي العصر والشمس لم تخرج من حجرتها وكان الجدار بسطة. وأشار عامر بيده.] 

Still, even if we had to take this meaning, Ḥāfiẓ Ibn Ḥajar  explained in Fatḥ al-Bārī:
This ẓuhūr is contrary to other ẓuhūr. In short, the ẓuhūr of the sun means its exit from the room, and the ẓuhūr of the shadow is its extension in the room. There are no differences between the two narrations because the shadow only extends after the the sun has exited.[footnoteRef:369] [369:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:512. 
فهذا الظهور غير ذلك الظهور. ومحصله أن المراد بظهور الشمس خروجها من الحجرة، وبظهور الفيء انبساطه في الحجرة، وليس بين الروايتين اختلاف، لأن انبساط الفيء لا يكون إلا بعد خروج الشمس.] 

The light of the sun would come out from a room earlier. If ʿAṣr was prayed even before that, it would mean that ʿAṣr was prayed considerably early.
3) To overpower
In his Gharīb al-Ḥadīth, ʿAllāmah Khaṭṭābī  quotes:
Muḥammad ibn Isḥāq said, ‘It did not ẓahara’ i.e. the shadow did not overpower the sun in the walls of her room.[footnoteRef:370] [370:  ʿAllāmah Ḥamd ibn Muḥammad al-Bustī, better known as Al-Khaṭṭābī, Gharīb al-Ḥadīth (Damascus: Dār al-Fikr, 1982), 1:191.
وقال محمد بن إسحاق: لم يظهر أي لم يغلب الفيء على الشمس في حجرتها الحيطان.] 

However, he then dismisses this meaning:
This does not make any sense according to me, because at the time of ʿAṣr, the shadow is definitely more overpowering in the buildings.[footnoteRef:371] [371:  Ibid.
وليس هذا عندي بالوجه لأن الفيء وقت العصر في الأبنية لا محالة أغلب.  ] 

But this could be linked to the first meaning by regarding the original meaning of ‘ẓuhūr’ to be ‘to overpower’, and from there the meaning of ‘rising’ comes about. ʿAllāmah Ibn Fattūḥ al-Ḥumaydī  says:
The origin of [the word] ‘ẓuhūr’ is to rise and to overpower. From it, there is the verse: ﴾So, they were not able to yaẓharūhu [footnoteRef:372] ﴿i.e. they were unable to ascend over it because it was high. And there is the verse: ﴾So they were ẓāhir﴿ [footnoteRef:373] i.e. they overpowered and prevailed against those who were hostile and showed enmity against them.[footnoteRef:374] [372:  Qurʾān: 18:97.]  [373:  Qurʾān: 61:14.]  [374:  Imām Muḥammad ibn Fattūḥ al-Ḥumaydī, Tafsīr Gharīb mā fī ’ṣ-Ṣaḥīḥayn: Al-Bukhārī wa Muslim (Cairo: Maktabat as-Sunnah, 1995), 513.
وأصل الظهور الارتفاع والغلبة؛ ومنه قوله: ﴿فَمَا ٱسْطَـٰعُوٓا۟ أَن يَظْهَرُوهُ﴾ أي ما قدروا أن يعتلوا عليه لارتفاعه. وقوله: ﴿فَأَصۡبَحُواْ ‌ظَٰهِرِينَ﴾ أي غالبين معتلين على من ناوأهم وعاداهم.] 

4) To go/ to remove
ʿAllāmah Ibn as-Sīd al-Baṭalyawsī  gave this as one of the meanings. He says:
And it is also said, ‘The thing ẓahara from you’, when it went away and is gone. It refers to what was mentioned.[footnoteRef:375] [375:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 36.
ويقال: ظهرمنك الشيء إذا زال وذهب، وهو راجع إلى ما ذكر.] 

ʿAllāmah Abū ’l-Walīd Bājī  prefers this meaning: 
As for the statement: ‘before it ẓahara’, some say that it means to go away. They composed a poem regarding that: 
The disgrace of that blemish shall be ẓāhir from you i.e. shall go away.[footnoteRef:376] [376:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:6. 
وقولها قبل أن تظهر قيل معناه تذهب وأنشدوا في ذلك: وتلك شكاة ظاهر عنك عارها أي ذاهب.] 

Despite preferring this meaning (of going/ removing), ʿAllāmah Abū ’l-Walīd al-Bājī  acknowledges the first meaning, and then mentions that both are similar: 
Some say that ‘taẓhara’ means that it ascends and goes on top of the room. Allāh ﷻ says, ﴾So, they were unable to yaẓharūhu (climb it). [footnoteRef:377]﴿ Both meanings are similar. Ḥabīb narrated from Mālik, who said, ‘It means that the [shadow of the] sun was on the ground. It did not reach the wall i.e. it did not appear on it.[footnoteRef:378] [377:  Qurʾān: 18:97.]  [378:  Ibid.
وقيل معنى تظهر تعلو وتصير على ظهر الحجرة قال الله تعالى: ﴿فَمَا ٱسْطَـٰعُوٓا۟ أَن يَظْهَرُوهُ﴾  الآية والمعنيان متقاربان وروى حبيب عن مالك قال معناه أن الشمس في الأرض لم تبلغ الجدار أي لم تظهر فيه.] 

[bookmark: _heading=h.mz9xd5susd90]Other wordings
From the aforementioned quotations, one may have already realised that others transmitted this narration with different wordings. For instance, the narration of Sufyān Ibn ʿUyaynah  that is quoted above is with the following wording:
The sun was shining in my room. The shadow had not yet extended. [footnoteRef:379] [footnoteRef:380] [379:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:114.
والشمس طالعة في حجرتي لم يظهر الفيء بعد.]  [380:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:426.] 

Similarly, in the narration which Imām Aḥmad  narrated from Hishām , the wordings are quoted as:
ʿĀʾishah reported that the Messenger of Allāh ﷺ used to perform ʿAṣr when the sun had not yet come out from her room. The walls used to be short. ʿĀmir indicated with his hand.[footnoteRef:381] [381:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 43:392-393.
عن عائشة أن رسول الله صلى الله عليه وسلم كان يصلي العصر والشمس لم تخرج من حجرتها وكان الجدار بسطة. وأشار عامر بيده.] 

In Ṣaḥīḥ Muslim, Wakīʿ  narrates from Hishām  quoting his father  using the following words:
ʿĀʾishah is reported to have said, ‘The Messenger of Allāh ﷺ used to perform ʿAṣr when the sun was still in my room.’[footnoteRef:382] [382:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:426.
عن عائشة قالت كان رسول الله صلى الله عليه وسلم يصلي العصر والشمس واقعة في حجرتي.] 

Imām Ṭaḥāwī  quotes it with the wording:
The shadow had not yet extended.[footnoteRef:383] [383:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:193. 
لم يفيء الفيء بعد.] 

Imām Bayhaqī  also quotes Hishām  narrating this from his father  on the authority of ʿĀʾishah . He uses the words:
When the sun was white at the innermost part of my room[footnoteRef:384] [384:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:649. 
والشمس بيضاء فى قعر حجرتى.] 

[bookmark: _heading=h.h22brnwyg4d]Conclusion of the different wordings and different meanings of ‘ẓahara’
Qāḍī ʿIyāḍ  claims that the outcome is the same regardless of the meaning taken. He says:
The meanings are similar. All of them refer to [the same meaning] that the shadow did not spread in the entire room such that it rose over the walls, and the sun remained on the walls.[footnoteRef:385] [385:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:330.
والمعاني متقاربة وكله راجع إلى أن الفئ لم يعم الحجرة حتى ارتفع على حيطانها وبقيت الشمس على الجدر.] 

Irrespective of the wording, scholars of the other schools of thought felt that this narration indicates to the virtue of hastening to perform the ʿAṣr prayer early.
Imām Bayhaqī  quotes from Imām Shāfiʿī :
Shāfiʿī commented after Mālik’s ḥadīth, ‘This is among the clearest narrations regarding [praying in] the beginning time because the rooms of the Prophet ﷺ’s wives were in the lower part of Madīnah, and they were not wide. That makes it more likely for the sun to rise from it in the beginning time of ʿAṣr.’[footnoteRef:386] [386:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:649. 
قال الشافعي عقيب حديث مالك: وهذا من أبين ما روى فى أول الوقت لأن حجر أزواج النبى –صلى الله عليه وسلم- فى موضع منخفض من المدينة وليست بالواسعة. وذلك أقرب لها من أن ترتفع الشمس منها فى أول وقت العصر.] 

ʿAllāmah Ibn al-ʿArabī  explains that this is the very reason why Imām Mālik  cited this narration here:
Mālik  included this ḥadīth with the intention to shed light over hastening to perform ʿAṣr. That can only be if their walls were short.[footnoteRef:387] [387:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:368.
إنما أدخل مالك - رضي الله عنه - هذا الحديث وقصد به تبيين تعجيل صلاة العصر، وذلك إنما يكون مع قصر الحيطان.] 

Qāḍī ʿIyāḍ  says:
It is a proof for hastening [ʿAṣr] from the aspect that the sun rises more quickly from a room which is narrow. And the sun is only found in such a room when it is high up in the horizon. Harawī also stated this.[footnoteRef:388] [388:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:567.
وإنما كان فيه دليل على التعجيل من جهة أن الحجة (الحجرة) إذا كانت ضيقة أسرع ارتفاع الشمس منها ولم تكن موجودة فيها إلا والشمس مرتفعة فى الأفق. كذا قال الهروي.] 

Due to the usage of the word ‘kāna’, it would mean that this was continuous. In his commentary of Ṣaḥīḥ al-Bukhārī, Ḥāfiẓ Ibn Ḥajar  explains that this indicates to the standard practice:
The ḥadīth of ʿĀʾishah informs of his punctuality in performing ʿAṣr in the first time.[footnoteRef:389]  [389:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:6.
أن حديث عائشة يشعر بمواظبته على صلاة العصر في أول الوقت.] 

[bookmark: _heading=h.i5qrox9fzi8]View of the schools of thought pertaining to the preferable time of ʿAṣr
[bookmark: _heading=h.p96i7wi4mhnu]The Shāfiʿī view
In Kitāb al-Umm, Imām Shāfiʿī  writes:
Whoever delayed ʿAṣr until the shadow of everything has surpassed [the length of] twice of its like in summer and that amount in winter has certainly missed the preferable time.[footnoteRef:390] [390:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:161. 
ومن أخر العصر حتى تجاوز ظل كل شيء مثليه في الصيف وَقدر ذلك في الشتاء فقد فاته وقت الاختيار.] 

[bookmark: _heading=h.7ton4x3yx8v9]The Mālikī view
ʿAllāmah Ibn ʿAbd al-Barr  mentions in At-Tamhīd:
They differed in regards to the expiry time of ʿAṣr. Mālik said, ‘The expiry time of ʿAṣr is when the shadow of everything reaches twice to its like (mithlayn) after the amount upon which the sun declined.’ According to us, this statement of his is applied upon the preferable [time] and as long as the sun is white and clear. It is also the preferable time for ʿAṣr prayer according to him and other scholars. And all praise belongs to Allāh ﷻ.
The scholars agree that whoever performs ʿAṣr when the sun is white and clear without any yellowness in it has certainly performed it in its preferable time. This proves that considering mithlayn (when the shadow of things reaches twice to its like) is preferable according to them (and not compulsory).[footnoteRef:391] [391:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:372.
واختلفوا في آخر وقت العصر، فقال مالك: آخر وقت العصر أن يكون ظل كل شيء مثليه بعد المثل الذي زالت عليه الشمس. وهذا محمول عندنا من قوله على وقت الاختيار، وما دامت الشمس بيضاء نقية، فهو وقت مختار لصلاة العصر عنده وعند سائر العلماء، والحمد لله.
وقد أجمع العلماء على أن من صلى العصر والشمس بيضاء نقية لم تدخلها صغرة فقد صلاها في وقتها المختار. وفي ذلك دليل على أن مراعاة المثلين عندهم استحباب.] 

He also says in Al-Istidhkār:
Mālik preferred that ʿAṣr be slightly delayed after that [time] in mosques praying in congregation.[footnoteRef:392] [392:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993),1:191. 
واستحب مالك لمساجد الجماعات أن يؤخروا العصر بعد هذا المقدار قليلا.] 

[bookmark: _heading=h.sxgtkkauwg7]The Ḥanbalī view
ʿAllāmah Ibn Qudāmāh al-Maqdisī  says:
The expiry time of ʿAṣr is when the shadow of everything becomes twice to its like because the Prophet ﷺ said in the ḥadīth of Jibril, ‘And he performed ʿAṣr with me when the shadow of everything was to its like. Then he led me in prayer at another time when the shadow of everything was twice to its like.’
He also said that its expiry time is as long as the sun has not yet turned yellow, because ʿAbdullāh ibn ʿUmarreported that the Messenger of Allāh ﷺ said, ‘The time for ʿAṣr is as long as the sun has not turned yellow.’ Muslim narrated it. After that, the preferable time expires, and the permissible time remains until sunset.[footnoteRef:393] [393:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Kāfī fī Fiqh al-Imām Aḥmad (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:187-188. 
وآخره إذا صار ظل كل شيء مثليه لقول النبي صلى الله عليه و سلم في حديث جبريل: "وصلى بي العصر حين صار ظل كل شيء مثله ثم صلى بي المرة الآخرة حين صار ظل كل شيء مثليه". 
 وعنه: أن آخره ما لم تصفر الشمس لما روى عبد الله بن عمر أن رسول الله صلى الله عليه و سلم قال: "وقت العصر ما لم تصفر الشمس". رواه مسلم ثم يذهب وقت الاختيار ويبقى وقت الجواز إلى غروب الشمس.] 

[bookmark: _heading=h.9nzk4awzw3pu]Other proofs
Together with this narration, these scholars have other proofs for their view. For example, the following narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
Anas ibn Mālik reported that the Messenger of Allāh ﷺ used to perform ʿAṣr when the sun would be high and bright. An individual would go to ʿAwālī and would reach there whilst the sun would still be high.’ Qutaybah did not mention, ‘He would reach there.’ [footnoteRef:394] [footnoteRef:395] [394:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:115.]  [395:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:433.
عن أنس بن مالك أنه أخبره أن رسول الله صلى الله عليه وسلم كان يصلي العصر والشمس مرتفعة حية فيذهب الذاهب إلى العوالي فيأتي العوالي والشمس مرتفعة ولم يذكر قتيبة فيأتي العوالي. (متفق عليه واللفظ لمسلم)] 

[bookmark: _heading=h.agez6tprdq6x]General principle
Besides the specific proofs regarding hastening ʿAṣr, those from the other schools of thought also mention general narrations, such as:
Umm Farwah – she had pledged allegiance to the Messenger of Allāh ﷺ - is reported to have said that the Messenger of Allāh ﷺ was asked regarding the best deed. He thus replied, ‘Prayer in its first time.’[footnoteRef:396] [396:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 45:66.
عن أم فروة ـ وكانت قد بايعت رسول الله ـ قالت: سئل رسول الله صلى الله عليه وسلم: عن أفضل الأعمال؟ فقال: "الصلاة لأول وقتها."  ] 

[bookmark: _heading=h.az8fdzyxjela]The Ḥanafī view
[bookmark: _heading=h.q070uh6p7avw]According to the muftā bihi view (the preferable view which is acted upon) in the Ḥanafī school of thought, the time of ʿAṣr only starts after the shadow of an object reaches twice its length including the shadow at the time of zawāl (when the sun is at its midday zenith). Despite having a delayed entry time, it is still better to delay the prayer even more until the sun does not start losing its colour. Imām Muḥammad  mentions in his Muwaṭṭaʾ:
According to us, delaying ʿAṣr is better than hastening it as long as you perform it when the sun is white and clear without any yellowness in it. This is what has been reported in most narrations, and it is the statement of Abū Ḥanīfah.[footnoteRef:397] [397:  Imām Abū ʿAbdullāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 33.
تأخير العصر أفضل عندنا من تعجيلها إذا صليتها والشمس بيضاء نقية لم تدخلها صفرة وبذلك جاءت عامة الآثار وهو قول أبي حنيفة.] 

In Kitāb al-Ḥujjah, he says:
Imām Abū Ḥanīfah  said, ‘Delaying ʿAṣr is better than hastening it as long as you perform it when the sun is white, clear and unchanged.’[footnoteRef:398] [398:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:6.
قال أبو حنيفة رضي الله عنه: تأخير صلاة العصر أفضل من تعجيلها اذا صليت والشمس بيضاء نقية لم تتغير.] 

Imām Ṭaḥāwī  phrased it in this manner:
As for the time prior to it when the sun has not turned slightly yellow, and one is able to perform ʿAṣr, make dhikr of Allāh ﷻ in a composed manner and come out of prayer whilst the sun is in the same condition, it is alright to delay ʿAṣr until that time. That is preferable since it has been mass-transmitted from the Messenger of Allāh ﷺ and his Companions after him.[footnoteRef:399] [399:   Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:194.
فأما ما قبله من وقتها مما لم تدخل الشمس فيه صفرة وكان الرجل يمكنه أن يصلي فيه صلاة العصر ويذكر الله فيها متمكنا ويخرج من الصلاة والشمس كذلك فلا بأس بتأخير العصر إلى ذلك الوقت وذلك أفضل لما قد تواترت به الآثار عن رسول الله صلى الله عليه و سلم وأصحابه من بعده.] 

These earlier imāms mentioned a change of color in the sun.
Regarding what exactly needs to change color, ʿAllāmah Ghaznawī  explains:
Delaying ʿAṣr is until the disc of the sun has not changed.[footnoteRef:400] [400:  ʿAllāmah ʿUmar ibn Isḥāq al-Ghaznawī, Al-Ghurrah al-Munīfah fī Taḥqīq Baʿḍ Masāʾil al-Imām Abī Ḥanīfah  (Egypt: Maṭbaʿat as-Saʿādah, 1950), 26.
وتأخير العصر ما لم يتغير قرص الشمس.] 

This is what is taken into consideration, as it is stated in Al-Fatāwā al-Hindiyyah:
It is preferable to delay ʿAṣr at all times as long as the sun has not changed. What is considered is the changing of the disc, not the changing of the light. When the disc becomes such that it is no longer difficult to look at, then it has changed. Otherwise, it has not. Likewise, this has been mentioned in Al-Kāfī, it is the correct view, and it is the same in Al-Hidāyah.[footnoteRef:401] [401:  Al-Fatāwā al-Hindiyyah (Beirut: Dār al-Fikr, 1310 AH), 1:52.
ويستحب تأخير العصر في كل زمان ما لم تتغير الشمس والعبرة لتغير القرص لا لتغير الضوء فمتى صار القرص بحيث لا تحار فيه العين فقد تغيرت وإلا لا كذا في الكافي وهو الصحيح كذا في الهداية.] 

This means that as long as the sun is so bright that it is difficult to gaze at - the eyes will be dazzled – then it will be permissible and actually better to perform the ʿAṣr prayer. ʿAllāmah Ḥaṣkafī  says:
In such a way that the eyes are not dazzled [when looking at it], according to the most correct view.[footnoteRef:402] [402:  ʿAlāʾ ad-Dīn Muḥammad ibn ʿAlī al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 53.
بأن لا تحار العين فيها في الأصح.] 

The disliked time commences upon the sun losing that brightness. To delay the ʿAṣr prayer beyond that is disliked. ʿAllāmah Sarakhsī  states:
As for ʿAṣr, according to us, it is preferable to delay it in summer and winter until he can perform it when the sun is white, clear and unchanged.[footnoteRef:403] [403:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:147. 
فأما العصر فالمستحب تأخيرها في الصيف والشتاء عندنا بعد أن يؤديها والشمس بيضاء نقية لم يدخلها تغير.] 

These exact words have been mentioned in Badāʾiʿ aṣ-Ṣanāʾiʿ:
As for ʿAṣr, it is preferable to delay it in both winter and summer as long as the sun is white, clear and has not changed.[footnoteRef:404] [404:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:576.
و أما العصر فالمستحب فيها هو التأخير ما دامت الشمس بيضاء نقية لم يدخلها تغيير في الشتاء و الصيف جميعا.] 

[bookmark: _heading=h.ibpbolqufvij]Response to the narration
Since the Ḥanafīs hold this view, it would mean that these narrations of the Muwaṭṭaʾ contradicts their view (based on the explanation given thus far). Therefore, Ḥanafī scholars have explained these narrations. Imām Ṭaḥāwī  states:
It is possible that it was as such, and he actually delayed ʿAṣr since her room was small. The sun would go out of it only when it was close to its setting. There is thus no proof in this ḥadīth regarding hastening ʿAṣr.[footnoteRef:405] [405:   Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:193.
قد يجوز أن يكون ذلك كذلك وقد أخر العصر لقصر حجرتها فلم يكن الشمس قد تنقطع منها إلا بقرب غروبها فلا دلالة في هذا الحديث على تعجيل العصر.] 

He is using the same proof of the other schools of thought to adopt a different view.
On this, Ḥāfiẓ Ibn Ḥajar  remarks:
An objection is raised over this that the possibility he mentioned (of the Prophet ﷺ delaying ʿAṣr since the sun would leave ʿĀʾishah ’s room only close due to its setting due to the room’s smallness in height) can only be conceived if the rooms were wide (in size), and it is already known through abundant reports and observation that the rooms of the wives of the Prophet ﷺ were not wide. The light of the sun only remains in the innermost part of a small room when the sun is up and high.[footnoteRef:406] [406:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:513.
وتعقب بأن الذي ذكره من الاحتمال إنما يتصور مع اتساع الحجرة وقد عرف بالاستفاضة والمشاهدة أن حجر أزواج النبي صلى الله عليه و سلم لم تكن متسعة ولا يكون ضوء الشمس باقيا في قعر الحجرة الصغيرة إلا والشمس قائمة مرتفعة.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī  responds by saying that one needs to focus on the size of the walls, and not on the width of the room:
My response to this is that this objection is not valid since the sun is concealed from a room with short walls only when it is close to the its setting. This is known by observed facts. There is no need for this contention. The room being wide or narrow has nothing to do with it. Here, we are speaking regarding the walls being short. Considering this, the ḥadīth is thus a proof against those who are of the view of hastening ʿAṣr in its first time.[footnoteRef:407] [407:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 5:33.
قلت لا وجه للتعقب فيه لأن الشمس لا تحتجب عن الحجرة القصيرة الجدار إلا بقرب غروبها. وهذا يعلم بالمشاهدة فلا يحتاج إلى المكابرة ولا دخل هنا لاتساع الحجرة ولا لضيقها وإنما الكلام في قصر جدرها وبالنظر على هذا فالحديث حجة على من يرى تعجيل العصر في أول وقتها.] 

Now reverting to the previously mentioned point that a ḥujrah does not have a roof, and hence, it refers to a courtyard; we quoted earlier from Mawlānā Anwar Shāh Kashmīrī :
Ḥujrah is a roofless building, and bayt is a roofed building.[footnoteRef:408] [408:   Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Al-ʿArf ash-Shadhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:181.
الحجرة هو بناء غير مسقف ، والبيت هو البناء المسقف.] 

He mentions in Al-ʿArf ash-Shadhī: 
The Prophet ﷺ began tahajjud when he was in a ḥujrah, and his Companions followed him outside. This necessarily implies that the walls were short, because knowing when the imām shifts positions is a condition for the following [of the imām] to be correct. This incident is different from the incident where the Companions followed behind him whilst he was in a ḥujrah erected of mat in the mosque. It should thus not be mixed up.[footnoteRef:409] [409:  Ibid.
إنه شرع في التهجد وهو في حجرة واقتدى أصحابه خارجاً، فلا بد من كون الجدران قصيرة، فإن معرفة انتقالات الإمام شرط لصحة الاقتداء، وهذه الواقعة غير واقعة اقتداء الصحابة خلفه عليه الصلاة والسلام وهو في الحجرة المتخذة من الحصير في المسجد فلا يختلط.] 

Therefore, Ḥanafī scholars did not have reservations in presenting the same response. ʿAllāmah Sarakhsī  mentions:
As for the ḥadīth of ʿĀʾishah , the walls of her room were short. Hence, the sun would continue shining in it until it would change.[footnoteRef:410] [410:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:147.
فأما حديث عائشة رضى الله تعالى عنها فقد كانت حيطان حجرتها قصيرة فتبقى الشمس طالعة فيها إلى أن تتغير.] 

In Badāʾiʿ aṣ-Ṣanāʾiʿ, this same response is given:
As for the hadīth of ʿĀʾishah , the walls of her room were short. Hence, the sun would keep on shining in it until it would change.[footnoteRef:411] [411:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 1:577.
و أما حديث عائشة رضي الله عنها فقد كانت حيطان حجرتها قصيرة فتبقى الشمس طالعة فيها إلى أن تتغير.] 

The above is when the meaning of ‘ḥujrah’ is taken as a courtyard.
If we assume the meaning to be a bayt, then it strengthens the Ḥanafī view even more. We quoted earlier the statement of Dāwūd ibn Qays  where he explained that the door was at the west:
I stood by the door of ʿĀʾishah and found out that it was facing  the west.[footnoteRef:412] [412:  Imām Muḥammad ibn Ismaʿīl al-Bukhārī, Al-Adab al-Mufrad (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1989), 120.
ووقفت عند باب عائشة فإذا هو مستقبل المغرب.] 

If the door is in the west and it has a roof, then the sunlight can only enter closer to sunset, because the sun sets at the west. Mawlānā Zakariyyā Kāndhlawī  explains:
All of that is when ‘the light’ is taken upon what is inside the bayt. If the inner light from the door of the ḥujrah is intended by it, then its door was towards the west from which the light of the sun would enter. The sun is more abundant in anything which is closer to the west, and it comes out of it only close to sunset, like how it is apparent. In that case, it does not indicate towards extreme delay (at the time of sunset). It can only be used as proof for delaying (not extreme delay).[footnoteRef:413] [413:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:269.
وهذا كله إن حمل الضوء على ما في داخل البيت، ولو أريد به الضوء الداخل من باب الحجرة، فإن بابه كان غربيا يدخل منه ضوء الشمس، وكلما يكون أقرب إلى الغروب يكثر الشمس فيه، ولا يخرج منه إلا قريب الغروب، كما هو ظاهر، وحينئذ لا يدل على غاية التأخير، ولا يصح الاستدلال به إلا على التأخير.] 

Taking this meaning, we now do not have to worry of the walls’ size or the room’s width. All that matters is that the sun would set in the west, and it is at the time that the light would enter the room. ʿAllāmah Binnorī  explains:
If Ḥāfiẓ Shihāb meant ‘bayt’ by ‘ḥujrah’, as it was previously mentioned, then ‘bayt’ is a roofed building. This is because the door of ʿĀʾishah’s house was towards the west, and the house was towards the east from the noble mosque. Therefore, the walls have no connection with this, let alone its long height or short height. Likewise, the room being wide or small has no effect. In that case, it is clear that the sun would remain in the innermost part of her house till the time when it was close to its setting.[footnoteRef:414] [414:  ʿAllāmah Muḥammad Yūsuf ibn Muḥammad Zakariyyā Binnorī, Maʿārif as Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 2:62-63.
إن كان الحافظ الشهاب أراد بالحجرة البيت كما تقدم فالبيت هو البناء بسقف، لأن باب بيت عائشة كان غربيا والبيت كان شرقيا من المسجد الشريف، فليس فيه للجدار علاقة فضلا عن طوله وقصره، كذا ليس لاتساع الحجرة وقصرها أثر، وظاهر إذن أن الشمس تبقى في قعر بيتها إلى قرب من أوان غروبها.] 

From this, we understand that there are different ways to understand this narration.
· Ḥanafīs understand this to refer to a time close to sunset. In that case, the proof of ʿUrwah  is not correct.
· Other scholars understand this to refer to the time around mid-afternoon.
Since we cannot understand the exact time precisely from this narration, we will need to study other reports to determine at what time ʿAṣr was prayed.
We mentioned that this second narration of the Muwaṭṭaʾ could be used as a proof for those who insist that ʿAṣr must be prayed early as well as those who recommend that ʿAṣr is delayed until the sun starts to change colour. Since this narration is ambiguous, we would need to look at other narrations to determine what this narration refers to. The Ḥanafīs have numerous proofs denoting that it is better for a person to delay his ʿAṣr prayer before the sun starts to change colour.
[bookmark: _heading=h.atje33euearl]Proofs that it is preferable to delay ʿAṣr
1) ʿAbdullāh ibn Masʿūd  would delay ʿAṣr.
Imām Muḥammad mentions in his Al-Ḥujjah ʿalā Ahl al-Madīnah:
Abū Ḥanīfah  said, ‘Delaying the ʿAṣr prayer is better than performing it early as long as you perform it when the sun is white, clear and has not changed [colour]. That was the practice of the followers of ʿAbdullāh ibn Masʿūd in Kufa.’
Muḥammad ibn Abān ibn Ṣāliḥ related to us from Ḥammād [who reported] from Ibrāhīm an-Nakhaʿī, who said, ‘I saw the followers of ʿAbdullāh ibn Masʿūd  whilst they were praying ʿAṣr at its last time.’[footnoteRef:415] [415:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlim al-Kutub, 1403 AH), 1:6.
قال أبو حنيفة رضي الله عنه تأخير صلاة العصر أفضل من تعجيلها إذا صليت والشمس بيضاء نقية لم تتغير وعلى ذلك كان أصحاب عبد الله بن مسعود بالكوفة.
أخبرنا محمد بن أبان بن صالح عن حماد عن ابراهيم النخعي قال أدركت اصحاب عبد الله بن مسعود رضي الله عنه وهم يصلون العصر في آخر وقتها.] 

The son of Imām Abū Yūsuf  narrates this, and in his report, he attributes this practice to ʿAbdullāh ibn Masʿūd  himself:
Yūsuf reported from his father (Abū Yūsuf ) [who reported] from Abū Ḥanīfah [who reported] from Ḥammād [who reported] from Ibrāhīm that Ibn Masʿūd  and his followers used to delay ʿAṣr.[footnoteRef:416] [416:  Imām Abū Yūsuf Yaʿqūb ibn Ibrāhīm al-Anṣārī, Al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 20. 
عن أبيه عن أبي حنيفة عن حماد عن إبراهيم "أن ابن مسعود رضي الله عنه وأصحابه كانوا يؤخرون العصر".] 

[bookmark: _heading=h.vtmd945zrdcj]This is one of the greatest chains of narration that one can come across. It is the silsilat adh-dhahab (golden chain depicting a strong chain of narrators) of the Ḥanafīs. Imām Muḥammad  confidently says:
The practice of the followers of ʿAbdullāh ibn Masʿūd is to delay.[footnoteRef:417] [417:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlim al-Kutub, 1403 AH), 1:7.
وأما ما عليه أصحاب عبد الله بن مسعود فالتأخير.] 

 Imām ʿAbd ar-Razzāq  narrates this as follows:
ʿAbd ar-Razzāq narrated from Thawrī [who narrated] from Manṣūr [who narrated] from Ibrāhīm (an-Nakhaʿī), who said, ‘Those who were before you would perform Ẓuhr earlier than you and would delay ʿAṣr more than you.’[footnoteRef:418] [418:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:540. 
عبد الرزاق عن الثوري عن منصور عن إبراهيم قال كان من قبلكم أشد تعجيلا للظهر وأشد تأخيرا للعصر منكم.] 

ʿAbd ar-Razzāq narrated from Thawrī [who narrated] from Aʿmash, who said, ‘The followers of ʿAbdullāh ibn Masʿūd would perform Ẓuhr earlier and delay ʿAṣr, and they would perform Maghrib earlier and delay ʿIshāʾ.[footnoteRef:419] [419:  Ibid.
عبد الرزاق عن الثوري عن الأعمش قال كان أصحاب عبد الله بن مسعود يعجلون الظهر ويؤخرون العصر ويعجلون المغرب ويؤخرون العشاء.] 

Imām ʿAbd ar-Razzāq  also narrates:
ʿAbd ar-Razzāq narrated from Thawrī [who narrated] from Abū Isḥāq [who narrated] from ʿAbd ar-Raḥmān ibn Yazīd that Ibn Masʿūd used to delay ʿAṣr.[footnoteRef:420] [420:  Ibid, 1:551.
عبد الرزاق عن الثوري عن أبي إسحاق عن عبد الرحمن ابن يزيد أن ابن مسعود كان يؤخر العصر.] 

Imām Ṭabrānī  transmitted the same report through this chain of Imām ʿAbd ar-Razzāq :
Isḥāq ibn Ibrāhīm narrated to us from ʿAbd ar-Razzāq [who narrated] from Thawrī  [who narrated] from Abū Isḥāq [who narrated] from ʿAbd ar-Raḥmān ibn Yazīd that Ibn Masʿūd used to delay ʿAṣr.[footnoteRef:421] [421:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 9:296. 
حدثنا إسحاق بن إبراهيم عن عبد الرزاق عن الثوري عن أبي إسحاق عن عبد الرحمن بن يزيد: أن ابن مسعود كان يؤخر العصر.] 

By quoting this narration from Al-Mujʿam al-Kabīr, we obtain the verdict of ʿAllāmah Haytamī  on this. In Majmaʿ az-Zawāʾid, he says:
All the narrators are reliable.[footnoteRef:422] [422:  ʿAllāmah ʿAlī ibn Abi Bakr ibn Sulaymān al-Haytamī, Majmaʿ az-Zawāʾid wa Manbaʿ al-Fawāʾid (Beirut: Dār al-Kitāb al-ʿArabī), 1:307.
ورجاله موثقون.] 

To further support this, the teacher of Imām Bukhārī , Imām Ibn Abī Shaybah , transmits:
Wakīʿ narrated to us from ʿAlī ibn Ṣāliḥ and Isrāʾīl [both narrated] from Abū Isḥāq [who narrated] from ʿAbd ar-Raḥmān ibn Yazīd [who narrated] from ʿAbdullāh that he used to delay ʿAṣr.[footnoteRef:423] [423:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār/ Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:289.
حدثنا وكيع عن علي بن صالح وإسرائيل عن أبي إسحاق عن عبد الرحمن بن يزيد عن عبد الله أنه كان يؤخر العصر.] 

Thereafter, he brings the statement of the student of ʿAbdullāh ibn Masʿūd :
Ibrāhīm said, ‘Those before you would delay ʿAṣr more than you.’[footnoteRef:424] [424:  Ibid. 
عن إبراهيم قال: كان من قبلكم أشد تأخيرا للعصر منكم.] 

Two points are worthy to note from the aforementioned explanations:
1) It is narrated with authentic chains that ʿAbdullāh ibn Masʿūd  and his followers would delay ʿAṣr.
2) It is narrated with multiple chains.
Therefore, we can be convinced that this was indeed the practice of ʿAbdullāh ibn Masʿūd .
Imām Bukhārī  narrates in his Ṣaḥīḥ with his chain to ʿAbd ar-Raḥmān ibn Yazīd :
We asked Ḥudhayfah regarding the person whose conduct and manner resembled that of the Prophet ﷺ so that we many learn from him. He replied, ‘I do not know anyone resembling the conduct and manner of the Prophet ﷺ more than Ibn Umm ʿAbd.’[footnoteRef:425] [425:  Ibn Umm ʿAbd is ʿAbdullāh ibn Masʿūd. He was also called by his mother, who was Umm ʿAbd bint ʿAbd Wudd ibn Suwayy from Banū Zahrah. Ref: ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 1:462.
سألنا حذيفة عن رجل قريب السمت والهدي من النبي صلى الله عليه وسلم حتى نأخذ عنه فقال ما أعرف أحدا أقرب سمتا وهديا ودلا بالنبي صلى الله عليه وسلم من ابن أم عبد.] 

The narration in Ṣāḥīḥ al-Bukhārī clearly illustrates how Abdullāh ibn Masʿūd  was an ardent and committed follower of the Prophet ﷺ. The chain reaches to Abū Mūsā al-Ashʿarī  who says:
My brother and I came from Yemen (to Madīnah). A short whilst into our stay, we assumed that ʿAbdullāh ibn Masʿūd was part of the household of the Prophet ﷺ, since we saw that he and his mother would frequently (and freely) go to the Prophet ﷺ.[footnoteRef:426] [426:  Ibid.
قدمت أنا وأخي من اليمن فمكثنا حينا ما نرى إلا أن عبد الله بن مسعود رجل من أهل بيت النبي صلى الله عليه وسلم لما نرى من دخوله ودخول أمه على النبي صلى الله عليه وسلم.] 

It is inconceivable that a person who emulated the Prophet ﷺ to this extent would not follow him in something as important as the time of prayer! He would definitely not pray ʿAṣr at a different time compared to what he saw the Prophet ﷺ. We conclude from this that the Prophet ﷺ would delay ʿAṣr just as ʿAbdullāh ibn Masʿūd  would.
Imām Mālik  uses the actions of the people of Madīnah as proof because he considers that as an inherited practice. These narrations prove that the inherited practice of ʿAbdullāh ibn Masʿūd  and his companions was to delay ʿAṣr. 
2) It has been transmitted more clearly from the Prophet ﷺ himself that he delayed the ʿAṣr prayer. Under the chapter of:
Chapter: The Narrations Pertaining to the Delay of ʿAṣr [Prayer][footnoteRef:427] [427:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:302.
باب ما جاء في تأخير [ صلاة ] العصر] 

Imām Tirmidhī  narrates with his chain:
Umm Salamah is reported to have said, ‘The Messenger of Allāh ﷺ used to perform Ẓuhr earlier than you, whereas you hasten ʿAṣr more than him.’ Abū ʿĪsā said, ‘This ḥadīth has been narrated [from Ismāʿīl ibn ʿUlayyah] from Ibn Jurayj [who narrated] from Ibn Abī Mulaykah [who narrated] from Umm Salamah in a similar manner.[footnoteRef:428] [428:  Ibid.
عن أم سلمة أنها قالت: كان رسول الله صلى الله عليه وسلم أشد تعجيلا للظهر منكم وأنتم أشد تعجيلا للعصر منه قال أبو عيسى وقد روى هذا الحديث [ عن إسمعيل بن علية ] عن ابن جريح عن ابن أبي مليكة عن أم سلمة نحوه.  قال الألباني: صحيح.] 

Even Albānī authenticated the above narration.
ʿAllāmah Ibn at-Turkumānī  says:
Tirmidhī remained silent regarding [the grading of] this ḥadīth. The narrators fulfil the conditions of authentic narrations.[footnoteRef:429] [429:  ʿAlāʾ ad-Dīn Abū ’l-Ḥasan ʿAlī ibn ʿUthmān, better known as Ibn at-Turkumānī, Al-Jawhar an-Naqī ʿalā Sunan al-Bayhaqī (Damascus: Dār al-Fikr, 2016), 1:442.
وسكت الترمذي عن الحديث ورجاله على شرط الصحيح.] 

ʿAllāmah Anwar Shāh Kashmīrī  remarks:
The ḥadīth in this chapter is authentic, and the narrators are reliable. I do not know why the author did not pass the verdict of its authenticity, as per his habit throughout the book.[footnoteRef:430] [430:  ʿAllāmah Muḥammad Yūsuf ibn Muḥammad Zakariyyā Binnorī, Maʿārif as Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 1:71.
حديث الباب صحيح ورجاله ثقات لا أدري لماذا لم يحكم المؤلف عليه بالتصحيح على عادته في سائر الكتاب.] 

Umm Salamah  was well aware of the private life and general practice of the Prophet ﷺ. Being a wife of the Prophet ﷺ and living with him, it would be inconceivable that she could be ignorant of the time that ʿAṣr was performed. This single narration suffices as evidence. The noble wife of the Prophet ﷺ would not incorrectly rectify people. This gives us enough conviction that the Prophet ﷺ would certainly delay the ʿAṣr prayer.
3) There is another narration that also illustrates the practice of the Prophet ﷺ. In Sunan Abī Dāwūd, there is a narration where ʿAlī ibn Shaybān  says:
We came to the Messenger of Allāh ﷺ in Madīnah, and he would delay ʿAṣr as long as the sun was white and clear.[footnoteRef:431] [431:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:306.
قدمنا على رسول الله صلى الله عليه وسلم المدينة فكان يؤخر العصر ما دامت الشمس بيضاء نقية.] 

This supports what Umm Salamah  mentioned and also proves that delaying the ʿAṣr prayer was the standard practice. 
Imām Abū Dawūd  narrates this and maintains silence. As he mentioned in his Risālah ʿilā Ahl al-Madīnah, his silence over aḥadīth denotes that it is suitable to be used as proof. Consequently, this ḥadīth is authentic enough as proof.
4) A third proof to show the practice of the Prophet ﷺ is narrated by the teacher of Imām Bukhārī . Imām Ibn Abī Shaybah  relates:
Ibn Abī Mulaykah narrated that the Messenger of Allāh ﷺ performed ʿAṣr. Afterwards, he took out wealth which he began to distribute quickly until the night (sunset).[footnoteRef:432] [432:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār/ Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:288.
حدثنا ابن علية عن ابن جريج عن ابن أبي مليكة أن رسول الله صلى الله عليه وسلم صلى العصر ثم أخرج مالا يقسمه يبادر به الليل.] 

So to say, he would catch up quickly on some small errands due to the minimal time until sunset.
5) The practice of ʿAlī  further corroborates that ʿAṣr would be delayed. Imām Ḥākim  narrates with his chain to Ziyād ibn ʿAbd ar-Raḥmān an-Nakhaʿī  that he said:
We were sitting with ʿAlī  in the big mosque. At that time, Kufa had structures of bamboo branches. The muʾadhdhin came to him and said, ‘Let us perform ʿAṣr prayer, O Leader of the believers.’ He replied, ‘Sit down!’ So he sat down. Then, he came to him again and said the same thing. ʿAlī thus replied ‘This dog is teaching us the Sunnah!’ ʿAlī then stood up and led us in ʿAṣr prayer. We completed (the prayer), and returned to the place where we were sitting. We sat for a short while, and then the sun started to set.’[footnoteRef:433] [433:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:305. 
كنا جلوسا مع علي رضي الله عنه في المسجد الأعظم والكوفة يومئذ إخصاص فجاءه المؤذن فقال: الصلاة يا أمير المؤمنين للعصر فقال اجلس فجلس ثم عاد فقال ذلك فقال علي: هذا الكلب يعلمنا بالسنة فقام علي فصلى بنا العصر ثم انصرفنا فرجعنا إلى المكان الذي كنا فيه جلوسا فجثونا للركب فتزور الشمس للمغيب نتراءاها. هذا حديث صحيح ولم يخرجاه بعد احتجاجهما برواته.  ] 

Imām Ḥākim  mistakenly claims that Imām Bukhārī and Imām Muslim  narrated from Ziyād ibn ʿAbd ar-Raḥmān. The reality, however, is that they did not narrate from him. Ḥāfiẓ Ibn Ḥajar  says:
[bookmark: _heading=h.r0hr5f3o4gig]Dār Quṭnī stated in regards to the transmission of Ziyād ibn ʿAbdillāh an-Nakhaʿī from ʿAlī, ‘He is majhūl (unknown). Only ʿAbbās ibn Dhurayḥ narrated this from him.’ Burqānī stated from Dār Quṭnī, ‘He is taken into consideration.’ Ḥākim slipped up and claimed that Bukhārī and Muslim narrated from him. Ibn Ḥibbān mentioned him in Ath-Thiqāt.[footnoteRef:434] [434:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Lisān al-Mīzān (Beirut: Maktab al-Maṭbūʿāt al-Islāmiyyah, 2002), 3:534.
زياد بن عبد الله النخعي عن علي قال الدارقطني مجهول تفرد عنه عباس بن ذريح انتهى وقال البرقاني عن الدارقطني يعتبر به وغلط الحاكم فزعم أن الشيخين أخرجا له وذكره ابن حبان في الثقات.] 

Mawlānā Ẓafar Aḥmad ʿUthmānī  comments on this:
I say: those who graded him as reliable did so from their knowledge of him. Hence, this will be preferred over (the verdicts of) those who did not know him. Since Dhahabī graded this ḥadīth as authentic, it proves that he considered this Ziyād as reliable.[footnoteRef:435] [435:  Mawlānā Ẓafar Aḥmad al-ʿUthmānī ath-Thānwī, Iʿlāʾ as-Sunan (Karachi: Idārat al-Qurʾān wa ’l-ʿUlūm al-Islāmiyyah, 1418 AH), 2:44.
قلت: فمن وثقه فإنما وثقه لمعرفته به فيقدم على من لم يعرفه وتصحيح الذهبي لهذا الحديث يدل على توثيقه لزياد هذا والله أعلم.] 

We are sure that this is definitely the practice of ʿAlī , as Imām Ibn Abī Shaybah  narrates:
Ibn ʿAwn narrated that ʿAlī used to delay ʿAṣr until the sun would rise over the walls.[footnoteRef:436] [436:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār/ Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:288.
عن أبي عون أن عليا كان يؤخر العصر حتى ترتفع الشمس على الحيطان.] 

6) The practice of Abū Hurayrah  also proves that ʿAṣr would be delayed. The teacher of Imām Bukhārī , Imām Ibn Abī Shaybah , cites with his chain to Abū Hurayrah :
Abū Hurayrah would delay ʿAṣr until I would say, ‘The sun has become yellow.’[footnoteRef:437] [437:  Ibid. 
عن أبي هريرة أنه كان يؤخر العصر حتى أقول: قد اصفرت الشمس.] 

Imām Ṭaḥāwī  also quotes:
ʿIkrimah reported, ‘We were together with Abū Hurayrah  in a funeral, and he did not pray ʿAṣr. He remained silent even though we told him regarding it several times. He only prayed when the sun was at the top of the tallest mountain in Madīnah.[footnoteRef:438] [438:   Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:193.
عن عكرمة قال: كنا مع أبي هريرة رضي الله عنه في جنازة فلم يصل العصر وسكت حتى راجعناه مرارا فلم يصل العصر حتى رأينا الشمس علي رأس أطول جبل بالمدينة.] 

7) The general practice and standard view of all the Companions was that ʿAṣr should be delayed. ʿAllāmah Mawṣilī  mentions in Al-Ikhtiyār:
Khalīd al-Ḥadhdhaʾ reported from Abū Qilābah that he said, ‘The Companions of the Messenger of Allāh ﷺ did not agree over anything as much as they agreed over delaying ʿAṣr, performing Maghrib early and performing Fajr when it is bright.’[footnoteRef:439] [439:  ʿAllāmah Abū ’l-Faḍl ʿAbdullāh ibn Maḥmūd ibn Mawdūd al-Mawṣilī, Al-Ikhtiyār li Taʿlīl al-Mukhtār (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:132.
وروى خالد الحذاء عن أبي قلابة أنه قال: ما اجتمع أصحاب رسول الله صلى الله عليه وسلم على شيء كاجتماعهم على تأخير العصر والتبكير بالمغرب والتنوير بالفجر.] 

8) Since the tābiʿūn witnessed all the Companions delaying their ʿAṣr prayers, they too would then follow them and also delay. Imām Ibn Abī Shaybah  narrates:
[bookmark: _heading=h.a1r170qkpq2c]Ibrāhīm reported, ‘The nephew of Aswad was their muʾadhdhin. He used to hasten ʿAṣr. Therefore, Aswad told him, ‘Follow us in our adhān, otherwise we shall leave our muʾadhdhin.’’[footnoteRef:440] [440:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār/ Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:289.
عن إبراهيم قال: كان ابن أخي الأسود مؤذنهم فكان يعجل العصر فقال له الأسود: لتطيعنا في أذاننا أو لنعتزلن مؤذننا.  ] 

Thereafter, he quotes:
Ibrāhīm said, ‘Those who were before you would delay ʿAṣr more than you.’
Wakīʿ said, ‘Ibrāhīm told me, ‘Do not establish ʿAṣr until you do not hear any muʾadhdhin around you.’’
Abū Isḥāq said, ‘I went to ʿAbd ar-Raḥmān ibn al-Aswad whilst he was performing ablution. He said, ‘The fabricators overcame us in our prayer by hastening it.’’ i.e.ʿAṣr.
[bookmark: _heading=h.yp48elv3cu7j]Ibn Abū ’l-Hudhayl said, ‘ʿAṣr is performed when the duration until sunset is the amount it takes for a camel to travel one farsakh.’ (One farsakh is three miles, which takes less than an hour. This shows that after ʿAṣr, the time until Maghrib is less than an hour. Hence, it proves delay.) 
Ibrāhīm said, ‘ʿAṣr is performed when the shadow is 21 feet in winter and summer.’
Abū Qilābah said, ‘ʿAṣr has been named as such because it is squeezed.’[footnoteRef:441] [441:  Ibid.
عن إبراهيم قال: كان من قبلكم أشد تأخيرا للعصر منكم.
عن وكيع قال: قال لي إبراهيم: لا تقم العصر حتى لا تسمع حولك مؤذنا.
عن أبي إسحاق قال: أتيت عبد الرحمن بن الأسود وهو يتوضأ فقال: غلبنا الحواكون على صلاتنا يعجلونها يعني العصر.
عن ابن أبي الهذيل قال: تصلي العصر قدر ما تسير العير فرسخا إلى غروب الشمس.
عن إبراهيم قال: تصلى العصر إذا كان الظل واحدا وعشرين قدما في الشتاء والصيف.
عن أبي قلابة قال: إنما سميت العصر لتُعتصر.] 

Due to this amount of reports, Mawlānā Zakariyyā Kāndhlawī  confidently says:
More narrations have been narrated regarding the delay of ʿAṣr in comparison to the hastening of it.[footnoteRef:442] [442:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:269.
وقد رويت الروايات في تأخير العصر أكثر من تعجيلها.] 

These are all clear and emphatic proofs. Besides these, we also have narrations that indirectly indicate that ʿAṣr would be delayed. Below is supporting evidence.
9) Imām Bukhārī  narrates:
Ibn ʿUmar  reported that the Messenger of Allāhﷺ  said: 
[bookmark: _heading=h.w9ysznpmnkbk]Your lifespan in comparison to the nations before you is like the duration from the ʿAṣr prayer until sunset. Your parable in comparison to the parable of the Jews and the Christians is like a man who hired some workers and said, ‘Who will work for me until midday for one qirāṭ each?’ The Jews thus worked until midday for one qirāṭ. Then, he said, ‘Who will work for me from midday until the ʿAṣr prayer for one qirāṭ each?’ The Christians thus worked from midday until the ʿAṣr prayer for one qirāṭ. 
Then, he said, ‘Who will work for me from the ʿAṣr prayer until sunset for two qirāṭs each?’ Lo! You are those who work from the ʿAṣr prayer until sunset for two qirāṭ. Lo! You receive the reward twice. The Jews and the Christians thus became angry and said, ‘We do more work but receive less.’ Allāh ﷻ said, ‘Have I been at all unjust in regards to your right?’ They replied, ‘No.’ Allāh ﷻ  said, ‘It is my bounty which I grant to whomsoever I wish.’[footnoteRef:443] [443:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:170.
عن ابن عمر رضي الله عنهما عن رسول الله صلى الله عليه وسلم قال إنما أجلكم في أجل من خلا من الأمم ما بين صلاة العصر إلى مغرب الشمس وإنما مثلكم ومثل اليهود والنصارى كرجل استعمل عمالا فقال من يعمل لي إلى نصف النهار على قيراط قيراط فعملت اليهود إلى نصف النهار على قيراط قيراط ثم قال من يعمل لي من نصف النهار إلى صلاة العصر على قيراط قيراط فعملت النصارى من نصف النهار إلى صلاة العصر على قيراط قيراط ثم قال من يعمل لي من صلاة العصر إلى مغرب الشمس على قيراطين قيراطين ألا فأنتم الذين يعملون من صلاة العصر إلى مغرب الشمس على قيراطين قيراطين ألا لكم الأجر مرتين فغضبت اليهود والنصارى فقالوا نحن أكثر عملا وأقل عطاء قال الله هل ظلمتكم من حقكم شيئا قالوا لا قال فإنه فضلي أعطيه من شئت.] 

In this narration, the Prophet ﷺ compared our short lifespan with greater rewards to the long lifespan of the nation of Mūsā and ʿĪsā  but with lesser rewards. To explain this, the Prophet ﷺ presented a simile of the span between the different times of the day. Sunrise until midday; which is compared to the lifespan of the Jews, and midday until the ʿAṣr prayer; which is compared to the lifespan of the Christians, is longer than the span between the ʿAṣr prayer until sunset, which is compared to the lifespan of our nation.
From the narration of the Night of Power, we learn that the previous nations had long lives. Later in the Muwaṭṭaʾ, there is the narration:
Mālīk reported that he heard a scholar whom he considered as reliable, say, ‘The Messenger of Allāh ﷺ was shown the lifespans of the people before him, or whatever Allāh ﷻ willed regarding those things. It was as though he regarded the lifespan of his nation to be too short for them to carry out the deeds similar to the others who had a long lifespan. Hence, Allāh ﷻ granted him the Night of Power, which is better than a thousand months.’[footnoteRef:444] [444:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019),547. 
وحدثني زياد عن مالك أنه سمع من يثق به من أهل العلم يقول: إن رسول الله صلى الله عليه و سلم أرى أعمار الناس قبله أو ما شاء الله من ذلك فكأنه تقاصر أعمار أمته أن لا يبلغوا من العمل مثل الذي بلغ غيرهم في طول العمر فأعطاه الله ليلة القدر خير من ألف شهر.] 

Mawlānā Ẓafar Aḥmad ʿUthmānī  explains:
The lifespan of the Jews was more than the lifespan of the Christians. They would live up to approximately 500 to 600 years. Then, the lifespan of the Christians was decreased. It was thus between 100 to 200 [years].[footnoteRef:445] [445:  Mawlānā Ẓafar Aḥmad al-ʿUthmānī ath-Thānwī, Iʿlāʾ as-Sunan (Karachi: Idārat al-Qurʾān wa ’l-ʿUlūm al-Islāmiyyah, 1418 AH), 2:9.
فأعمار اليهود كانت أزيد من أعمار النصارى كان أحدهم يعيش ستمائة سنة وخمسمائة سنة ونحوها ثم وقع النقص فأعمار النصارى كانت تزيد على المأة والمأتين.] 

To correspond with this ḥadīth, 200 years will have to be considered, since the ḥadīth implies that the Christians lived for a longer duration than the Muslims. That can only be if their lifespan was 200 years, as we do have people from our nation living beyond 100 years.
Compare that with the ages of people in this nation:
The lifespan of this nation remained generally between 60 to 70, which is lesser in time but greater in reward.[footnoteRef:446] [446:  Ibid.
وبقيت أعمار هذه الأمة ما بين الستين إلى السبعين غالبا فهي أقل وقتا وأكثر أجرا.] 

This is established by a narration of Jāmiʿ at-Tirmidhī:
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘The lifespan of my nation is between 60 to 70. There are few of them who live beyond this.’[footnoteRef:447] [447:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:553.
عن أبي هريرة قال: قال رسول الله صلى الله عليه و سلم أعمار أمتي ما بين ستين إلى سبعين وأقلهم من يجوز ذلك.] 

This narration only makes sense according to the Ḥanafī ʿAṣr time. 
Additionally, the name of the ʿAṣr prayer proves that it should be delayed.
In his commentary, Mawlānā Zakariyyā Kāndhlawī writes:
Moreover, [this prayer] being named ʿAṣr denotes delay.[footnoteRef:448] [448:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:269.
وأيضا تسميتها بالعصر مشعرة إلى التأخير.] 

ʿAllāmah Kāsānī  also says:
It has been named ʿAṣr because it is squeezed i.e. delayed.[footnoteRef:449] [449:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 1:577.
و قيل: سميت العصر لأنها تعصر أي تؤخر.] 

Imām Muḥammad  writes in his Muwaṭṭaʾ:
Some jurists said, ‘It has been named ʿAṣr since it is squeezed and delayed.’[footnoteRef:450] [450:  Imām Abū ʿAbdullāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 33.
وقد قال بعض الفقهاء: إنما سميت العصر لأنها تعصر وتؤخر.] 

Imām Ṭaḥāwī  narrates in Sharḥ Maʿānī al-Āthār:
It has been narrated from Abū Qilābah that he said, ‘It has been named ʿAṣr since  it is squeezed i.e. delayed.’[footnoteRef:451] [451:   Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:194.
ولقد روى عن أبي قلابة أنه قال إنما سميت العصر لتعصر أي تأخر.] 

He brings his chain to Abū Qilābah  and mentions:
Abū Qilābah states, ‘It is named ʿAṣr because it should be squeezed.’ Abū Qilābah related that the reason behind its name is because it should be delayed. We consider that delay of ʿAṣr as preferable which is not until the time when the sun has changed or turned yellow. This was the view of Abū Ḥanīfah, Abū Yūsuf and Muḥammad ibn al-Ḥasan and it is our adopted view.[footnoteRef:452] [452:  Ibid.
عن أبي قلابة قال : إنما سميت العصر لتعصر فأخبر أبو قلابة أن اسمها هذا إنما لأن سبيلها أن تعصر وهذا الذي استحببناه من تأخير العصر من غير أن يكون ذلك إلى وقت قد تغيرت فيه الشمس أو دخلتها صفرة وهو قول أبي حنيفة وأبي يوسف ومحمد بن الحسن رحمهم الله تعالى وبه نأخذ.] 

10) Imām Aḥmad  narrates from ʿAbd al-Wāḥid ibn Nāfīʿ al-Kalāʿī , who was from Basra, that he said:
I passed by a mosque in Madīnah, and the iqāmah for prayer was given. Then, an old man began to rebuke the muʾadhdhin, and he said, ‘Do you not know that my father related to me that the Messenger of Allāh ﷺ would command to delay this prayer?’ I asked who this old man was, and they replied that he was ʿAbdullāh ibn Rāfiʿ ibn Khadīj[footnoteRef:453].[footnoteRef:454] [453:  Rāfiʿ ibn Khadīj was a Companion of the Prophet ﷺ.]  [454:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 25:108.
مررت بمسجد بالمدينة فأقيمت الصلاة فإذا شيخ فلام المؤذن وقال: أما علمت أن أبي أخبرني أن رسول الله صلى الله عليه وسلم كان يأمر بتأخير هذه الصلاة. قال: قلت: من هذا الشيخ  قالوا: هذا عبد الله بن رافع بن خديج.] 

Imām Tirmidhī  comments on this narration:
The delay of ʿAṣr has also been reported from Rāfiʿ who narrated from the Prophet ﷺ, but it is not authentic.[footnoteRef:455] [455:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:300.
ويروى عن رافع أيضا عن النبي صلى الله عليه و سلم في تأخير العصر ولا يصح.] 

Imām Dār Quṭnī  explains the reason for its weakness:
The chain of this ḥadīth is weak due to ʿAbd al-Wāḥid, since no one besides him narrated this from the son of Rafīʿ ibn Khadīj.[footnoteRef:456] [456:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 11:472-473. 
وهذا حديث ضعيف الإسناد من جهة عبد الواحد هذا لأنه لم يروه عن بن رافع بن خديج غيره.] 

It is weak because of ʿAbd al-Wāḥid ibn Nāfīʿ al-Kalāʿī . However, the truth is that many senior scholars did not know about him. A great scholar like Imām Bukhārī  says:
Nothing is known regarding ʿAbd al-Wāḥid.[footnoteRef:457] [457:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Awsaṭ/ At-Tārīkh aṣ-Ṣaghīr (RʿIyāḍh: Dār aṣ-Ṣumayʿī, 1998), 2:50.
وعبد الواحد لم يتبين أمره.] 

ʿAllāmah Ibn Ḥibbān  added him in his Ad-Ḍuʿāfāʾ.
However, ʿAllāmah Ibn Ḥibbān  also mentioned his name in his Ath-Thiqāt. Mawlāna Khalīl Aḥmad  writes:
[bookmark: _heading=h.rqlp77xhmmy0]Ibn Ḥibbān mentioned ʿAbdullāh ibn Rāfiʿ among the reliable tabiʿūn, and he mentioned ʿAbd al-Wāḥid ibn Nāfīʿ among the reliable tabʿ at-tābiʿīn.[footnoteRef:458] [458:  Mawlānā Abū Ibrāhīm Khalīl Aḥmad ibn Majīd ʿAlī as-Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abū ’l-Ḥasan an-Nadwī li ’l-Buḥūth wa ’d-Dirāsat al-Islamiyyah, 2006), 3:63.
ذكر ابن حبان في ثقات التابعين عبد الله بن رافع، وذكر في ثقات أتباع التابعين عبد الواحد ابن نافع.] 

It is in vol.7, on p.125 of his Ath-Thiqāt:
ʿAbd al-Wāḥid ibn Nāfīʿ al-Kalāʿī[footnoteRef:459] [459:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973).
عبد الواحد بن نفيع بن علي الكلاعي.] 

Owing to the different views regarding him, his narration cannot be used as the primary proof. Nevertheless, it is still suitable to be used as supplementary proof.
11) In Sūrat al-Hūd, verse 114, Allāh ﷻ says:
Establish prayer at both ends of the day.[footnoteRef:460] [460:  Qurʾān 11:114.] 

The exegetes commentated that this refers to Fajr and ʿAṣr. Imām Ṭabarī  quotes with his chains:
Qatādah said, ‘The verse: ﴾Establish prayer at both ends of the day﴿ refers to the ʿAṣr prayer and the Morning Prayer.’
Ḥasan said, ‘﴾Establish prayer at both ends of the day﴿ i.e. the morning and the afternoon.’
Muḥammad ibn Kaʿb said, ‘﴾Establish prayer at both ends of the day﴿ i.e. Fajr and ʿAṣr.’[footnoteRef:461] [461:  Imām Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Tafsīr aṭ-Ṭabarī Jāmiʿ al-Bayān ʿan Taʾwīl Āy al-Qurʾān (Cairo: Dār Hijr, 2001), 12:604.
عن قتادة: قوله: ﴿‌وَأَقِمِ ‌ٱلصَّلَوٰةَ طَرَفَيِ ٱلنَّهَارِ ﴾ [هود: 114] يعني صلاة العصر والصبح.
عن الحسن: ﴿‌وَأَقِمِ ‌ٱلصَّلَوٰةَ طَرَفَيِ ٱلنَّهَارِ﴾ [هود: 114] ، الغداة والعصر.
عن محمد بن كعب: ﴿أقم الصلاة طرفي النهار﴾، الفجر والعصر.
 ] 

a) The word ‘ṭarf’ is used. It generally means: ‘edge’ and thus denotes a period closer towards the end.
b) Since it refers to Fajr and ʿAṣr, they both should have similar times. Just as the time for Fajr until sunrise – even if it is performed in the darkness – is minimal, similarly the time for ʿAṣr until sunset is minimal. 

12) There are many verses where Allāh ﷻ speaks about praying before sunrise and before sunset. For example, in Sūrat Ṭāhā, Allāh ﷻ says:
So, (O messenger,) endure with patience what they say, and proclaim the purity and praise of your Lord before sunrise and before sunset.[footnoteRef:462] [462:  Qurʾān 20:130.
﴿‌فَٱصۡبِرۡ ‌عَلَىٰ مَا يَقُولُونَ وَسَبِّحۡ بِحَمۡدِ رَبِّكَ قَبۡلَ طُلُوعِ ٱلشَّمۡسِ وَقَبۡلَ غُرُوبِهَاۖ﴾] 

The exegetes explain that this refers to the compulsory prayers. Imām Ṭabarī  says:
﴾Before sunrise﴿: That is the Morning Prayer. ﴾And before sunset﴿: That is ʿAṣr.[footnoteRef:463] [463:  Ibid, 16:209.
﴿قَبْلَ طُلُوعِ الشَّمْسِ﴾ وذلك صلاة الصبح ﴿وَقَبْلَ غُرُوبِهَا﴾ وهي العصر.] 

Likewise, the Prophet ﷺ also coupled Fajr with ʿAṣr and used the word ‘qabl’ (before) for both. Imām Muslim  narrates:
Jarīr ibn ʿAbdillāh reported, ‘We were sitting by the Messenger of Allāh ﷺ when he glanced at the moon on the 14th night. He thus said, ‘You shall certainly see your Lord as you can see this moon without any trouble. If you are able, then do not miss the prayer before sunrise and sunset.’ i.e ʿAṣr and Fajr.
Then, Jarīr recited: ‘﴾So, (O messenger,) endure with patience what they say, and proclaim the purity and praise of your Lord before sunrise and before sunset.[footnoteRef:464] ﴿’[footnoteRef:465] [464:  Qurʾān 20:130.]  [465:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:439.
وحدثنا زهير بن حرب حدثنا مروان بن معاوية الفزاري أخبرنا إسماعيل بن أبي خالد حدثنا قيس بن أبي حازم قال سمعت جرير بن عبد الله وهو يقول كنا جلوسا عند رسول الله صلى الله عليه وسلم إذ نظر إلى القمر ليلة البدر فقال أما إنكم سترون ربكم كما ترون هذا القمر لا تضامون في رؤيته فإن استطعتم أن لا تغلبوا على صلاة قبل طلوع الشمس وقبل غروبها يعني العصر والفجر ثم قرأ جرير ﴿وَسَبِّحۡ بِحَمۡدِ رَبِّكَ قَبۡلَ طُلُوعِ ٱلشَّمۡسِ وَقَبۡلَ غُرُوبِهَاۖ﴾] 

[bookmark: _heading=h.twmsndszhpss]Since Fajr and ʿAṣr are coupled, it implies that just as Fajr is prayed close to sunrise – even if it is in darkness –ʿAṣr is also prayed close to sunset. In ʿurf[footnoteRef:466], the word ‘qabl’ is used to denote ‘just before’. [466:   The common usage/ the conventional language] 

This is also supported by the following narration:
ʿAbdullāh ibn Fuḍālah narrated from his father who said, ‘The Messenger of Allāh ﷺ taught me. Among the things he taught me was, ‘Observe the five prayers’. I said, ‘These are hours where I have my works. So command me of something comprehensive, which will be enough for me to do.’ He said, ‘Observe the two ʿAṣr.’ This was not in our language, so I asked, ‘What are the two ʿAṣr?’ He replied, ‘The prayer before sunrise and the prayer before sunset.’’[footnoteRef:467] [467:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:319.
عن عبد الله بن فضالة عن أبيه قال علمنى رسول الله –صلى الله عليه وسلم- فكان فيما علمنى «وحافظ على الصلوات الخمس». قال قلت إن هذه ساعات لى فيها أشغال فمرنى بأمر جامع إذا أنا فعلته أجزأ عنى فقال «حافظ على العصرين». وما كانت من لغتنا فقلت وما العصران فقال «صلاة قبل طلوع الشمس وصلاة قبل غروبها».] 

13) In Srat al-Baqarah, Allāh ﷻ says:
Take due care of all the prayers and the middle prayer.[footnoteRef:468] [468:  Qurʾān 2:238.
﴿‌حَٰفِظُواْ عَلَى ٱلصَّلَوَٰتِ وَٱلصَّلَوٰةِ ٱلۡوُسۡطَىٰ وَقُومُواْ لِلَّهِ قَٰنِتِينَ﴾] 

Imām Bukhārī  brings the chapter:
Taking Due Care of all the Prayers and the Middle Prayer[footnoteRef:469] [469:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 6:30.
حافظوا على الصلوات والصلاة الوسطى
عن علي رضي الله عنه قال النبي صلى الله عليه وسلم ح و حدثني عبد الرحمن حدثنا يحيى بن سعيد قال حدثنا هشام قال حدثنا محمد عن عبيدة عن علي رضي الله عنه أن النبي صلى الله عليه وسلم قال يوم الخندق حبسونا عن صلاة الوسطى حتى غابت الشمس ملأ الله قبورهم وبيوتهم أو أجوافهم شك يحيى نارا.] 

Then, he narrates:
ʿAlī  narrated that the Prophet ﷺ said on the day of the Battle of Trench, ‘They held us back from the middle prayer until the sun has set. May Allāh ﷻ fill their graves and their houses or stomachs – Yaḥyā had a doubt – with fire.’
Likewise, Imām Mālik  has a dedicated chapter on this, which will come later – if Allāh ﷻ wills. Under this chapter, he brings the narration which Imām Muslim  also narrated:
Mālik reported from Zayd ibn Aslam from Qaʿqāʿ ibn Ḥakīm from Abū Yūnus, the freed slave of ʿĀʾishah, the Mother of the believers, that he said, ‘ʿĀʾishah commanded me to write a copy of the Qurʾan for her. Then she said, ‘When you reach this verse: ﴾Take due care of all the prayers and the middle prayer, [footnoteRef:470]﴿ then, inform me.’ Hence, when I reached there, I informed her, and she recited to me: ﴾Take due care of all the prayers and the middle prayer – and the ʿAṣr prayer – and stand before Allāh in due devotion. ﴿ʿĀʾishah said, ‘I heard it from the Messenger of Allāh ﷺ.’[footnoteRef:471] [footnoteRef:472] [470:  Qurʾān 2:238.]  [471:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 302-303.
مالك عن زيد بن أسلم عن القعقاع بن حكيم عن أبي يونس مولى عائشة أم المؤمنين أنه قال: أمرتني عائشة أن أكتب لها مصحفا ثم قالت إذا بلغت هذه الآية فآذني ﴿‌حَٰفِظُواْ عَلَى ٱلصَّلَوَٰتِ وَٱلصَّلَوٰةِ ٱلۡوُسۡطَىٰ وَقُومُواْ لِلَّهِ قَٰنِتِينَ﴾ فلما بلغتها آذنتها فأملت علي ﴿‌حَٰفِظُواْ عَلَى ٱلصَّلَوَٰتِ وَٱلصَّلَوٰةِ ٱلۡوُسۡطَىٰ﴾ وصلاة العصر ﴿‌وَقُومُواْ لِلَّهِ قَٰنِتِينَ﴾ قالت عائشة سمعتها من رسول الله صلى الله عليه و سلم.]  [472:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:437-438.] 

Imām Muslim  narrates a few different narrations from ʿAlī  to prove that the middle prayer is the ʿAṣr prayer:
Chapter: The Proof for Those Who Say that the Middle Prayer is ʿAṣr Prayer
The Messenger of Allāh ﷺ said on the day of the Battle of the Confederates, ‘They held us back us from the middle prayer until the sun has set. May Allāh ﷻ fill their graves with fire, or their houses or their stomachs.’ 
Shuʿbah (the narrator) doubted regarding the houses and stomachs.[footnoteRef:473] [473:  Ibid, 1:436.
باب الدليل لمن قال الصلاة الوسطى هي صلاة العصر 	
قال رسول الله صلى الله عليه وسلم يوم الأحزاب شغلونا عن صلاة الوسطى حتى آبت الشمس ملأ الله قبورهم نارا أو بيوتهم أو بطونهم شك شعبة في البيوت والبطون.] 

The Messenger of Allāh ﷺ said on the day of the Battle of the Confederates whilst he was sitting on one of the openings of the trench, ‘They held us back from the middle prayer until the sun has set. May Allāh ﷻ fill their graves and houses – or he said, ‘their graves and stomachs’ – with fire.[footnoteRef:474] [474:  Ibid, 1:437.
قال رسول الله صلى الله عليه وسلم يوم الأحزاب وهو قاعد على فرضه من فرض الخندق شغلونا عن الصلاة الوسطى حتى غربت الشمس ملأ الله قبورهم وبيوتهم أو قال قبورهم وبطونهم نارا.] 

ʿAlī  reported that the Messenger of Allāh  said on the day of the battle of the Confederates, ‘They held us back from the middle prayer, the ʿAṣr prayer. May Allāh ﷻ fill their houses and graves with fire.’ He then prayed it between the two evening prayers, Maghrib and ʿIshāʾ.[footnoteRef:475] [475:  Ibid.
قال رسول الله صلى الله عليه وسلم يوم الأحزاب شغلونا عن الصلاة الوسطى صلاة العصر ملأ الله بيوتهم وقبورهم نارا ثم صلاها بين العشاءين بين المغرب والعشاء.] 

Thereafter, he brings that same narration from Imām Mālik .
If it is called ‘the middle prayer’, then it has to be closer to sunset, since the consideration here is from sunrise to sunrise. 
Besides what we just quoted, there are other similarities between Fajr and ʿAṣr. Imām Bukhārī  brings a narration which denotes this:
Abū Hurayrah  reported that the Prophet ﷺ said, ‘Angels keep on descending and ascending among you in turn, some at night and some by day. All of them assemble together at the time of the Fajr and the ʿAṣr prayers. Then, those who were with you at night ascend, and their Lord asks them – and He knows best - ‘How have you left my slaves?’ They then reply, ‘We left them whilst they were praying, and we went to them whilst they were praying.’’[footnoteRef:476] [476:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:115-116.
عن أَبي هريرة ـ رضى الله عنه ـ قال قال النبي صلى الله عليه وسلم: يتعاقبون فيكم ملائكة بالليل وملائكة بالنهار ويجتمعون في صلاة الفجر وصلاة العصر ثم يعرج الذين باتوا فيكم فيسألهم ربهم وهو أعلم بهم كيف تركتم عبادي فيقولون تركناهم وهم يصلون وأتيناهم وهم يصلون.] 

Imām Muslim  gathered quite a few narrations where ʿAṣr and Fajr are together. Hence, the title has been put:
Chapter: The Virtue of the Morning and ʿAṣr Prayers and Taking Due Care of Them
He narrates:
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘Angels continuously descend and ascend in turn, some at night and some by day. All of them assemble together at the time of the Fajr and the ʿAṣr prayers. Then, those who were among you ascend, and their Lord asks them – and He knows best - ‘How have you left my slaves?’ They then reply, ‘We left them whilst they were praying and we went to them whilst they were praying.’’[footnoteRef:477] [477:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:439.
باب فضل صلاتي الصبح والعصر والمحافظة عليهما
عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال يتعاقبون فيكم ملائكة بالليل وملائكة بالنهار ويجتمعون في صلاة الفجر وصلاة العصر ثم يعرج الذين باتوا فيكم فيسألهم ربهم وهو أعلم بهم كيف تركتم عبادي فيقولون تركناهم وهم يصلون وأتيناهم وهم يصلون.] 

Abū Hurayrah narrated that the Prophet ﷺ said, ‘And the angels keep on descending and ascending in turn.’ [And the ḥadīth goes on] similar to the  ḥadīth of Abū ’z-Zinād (the above one).[footnoteRef:478] [478:  Ibid.
عن أبي هريرة عن النبي صلى الله عليه وسلم قال والملائكة يتعاقبون فيكم بمثل حديث أبي الزناد.] 

Abū Bakr ibn ʿUmārah ibn Ruʾaybah narrated from his father, who said, ‘I heard the Messenger of Allāh ﷺ saying, ‘The one who prays before sunrise and sunset – i.e. Fajr and ʿAṣr – will never enter the fire.’’ 
A man from Basra asked him (ʿUmārah ), ‘Did you hear this yourself from the Messenger of Allāh ﷺ?’ He (ʿUmārah ) replied, ‘Yes’. The man said, ‘I testify that I heard it from the Messenger of Allāh ﷺ. My ears heard it and my heart retained it.’[footnoteRef:479] [479:  Ibid.
أبي بكر بن عمارة بن رؤيبة عن أبيه قال سمعت رسول الله صلى الله عليه وسلم يقول لن يلج النار أحد صلى قبل طلوع الشمس وقبل غروبها يعني الفجر والعصر فقال له رجل من أهل البصرة آنت سمعت هذا من رسول الله صلى الله عليه وسلم قال نعم قال الرجل وأنا أشهد أني سمعته من رسول الله صلى الله عليه وسلم سمعته أذناي ووعاه قلبي.] 

The son of ʿUmarah ibn Ruʾaybah narrated from his father, who said, “The Messenger of Allāh ﷺ said, ‘The one who prays before sunrise and sunset – i.e. Fajr and ʿAṣr – will not enter the fire.’” 
A man from Basra who was present by him (ʿUmārah ) asked him, ‘Did you hear this from the Messenger of Allāh ﷺ yourself?’ He (ʿUmārah ) replied, ‘Yes, I testify over it.’ The man said, ‘And I testify that I certainly heard the Messenger of Allāh ﷺ saying it in the same place you heard it from him.’[footnoteRef:480] [480:  Ibid.
عن بن عمارة بن رؤيبة عن أبيه قال قال رسول الله صلى الله عليه وسلم لا يلج النار من صلى قبل طلوع الشمس وقبل غروبها وعنده رجل من أهل البصرة فقال آنت سمعت هذا من النبي صلى الله عليه وسلم قال نعم أشهد به عليه قال وأنا أشهد لقد سمعت النبي صلى الله عليه وسلم يقوله بالمكان الذي سمعته منه.] 

Abū Bakr narrated from his father that the Messenger of Allāh ﷺ said, ‘Whoever performs the two prayers at cool (hours) shall enter Paradise.’[footnoteRef:481] [481:  Ibid.
عن أبي بكر عن أبيه أن رسول الله صلى الله عليه وسلم قال من صلى البردين دخل الجنة.] 

These are all very specific proofs. ʿAllāmah Anwar Shāh Kashmīrī  says:
The Ḥanafīs abandoned the general and broad proofs, and they adopted specific proofs.[footnoteRef:482] [482:   Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Al-ʿArf ash-Shadhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:180.
وأما الأحناف فتركوا العمومات والإجمالات وأخذوا بالخصوصات.] 

[bookmark: _heading=h.ul6zao5ma1wj]Conclusion
To conclude, the proofs pertaining to the delay of ʿAṣr are stronger and more emphatic. Imām Ṭaḥāwī  says:
After gathering and anaylsing these narrations, we can conclude that the proofs of delaying of ʿAṣr are stronger and clearer. Therfore, we prefer that ʿAṣr should be delayed.[footnoteRef:483] [483:   Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:193.
فلم نجد في هذه الآثار لما صححت وجمعت ما يدل إلا على تأخير العصر ولم نجد شيئا منها يدل علي تعجيلها إلا قد عارضه غيره فاستحببنا بذلك تأخير العصر.] 

In light of all that we discussed thus far, the Ḥanafī understanding of this second narration (of ʿĀʾishah ) makes more sense. It blends with all of these narrations. Therefore, this narration also has to be listed amongst our proofs.
[bookmark: _heading=h.mhaveejz9rre]Benefits in following the Ḥanafī view
We find that there is also great wisdom in this. ʿAllāmah Sarakhsī  says:
[bookmark: _heading=h.qr7liswdllda]The first reason is that more nafl can be performed in delaying ʿAṣr, as performing nafl after it is makrūh. (Hence, it is recommended to perform voluntary prayers before ʿAṣr) This is why it is more preferable to perform Maghrib earlier, since performing nafl before it is makrūh. Another reason is that remaining in the place of prayer after ʿAṣr until sunset is recommended; the Prophet ﷺ said, ‘Whoever performs ʿAṣr and remains in the mosque until sunset, it is equal to freeing eight children of Ismāʿīl .’ When one delays ʿAṣr, he can acquire this merit. As such, it (delaying ʿAṣr) is more preferable.[footnoteRef:484] [484:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:147.
ولأن في تأخير العصر تكثير النوافل وأداء النافلة بعدها مكروه ولهذا كان التعجيل في المغرب أفضل لان أداء النافلة قبلها مكروه ولان المكث بعد العصر إلى غروب الشمس في موضع الصلاة مندوب إليه قال عليه الصلاة والسلام من صلى العصر ومكث في المسجد إلى غروب الشمس فكانما أعتق ثمانية من ولد اسماعيل عليه السلام وإذا أخر العصر يتمكن من أحراز هذه الفضيلة فهو أفضل.] 

Ḥadīth 3
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عَطَاء بْنِ يَسَارٍ، أَنَّهُ قَال: جَاءَ رَجُلٌ إِلَى رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَسَأَلَهُ عَنْ وَقْتِ صَلَاةِ الصُّبْحِ، قَال :فَسَكَتَ عَنْهُ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، حَتَّى إِذَا كَانَ مِنَ الْغَدِ، صَلَّى الصُّبْحَ حِينَ طَلَعَ الْفَجْرُ، ثُمَّ صَلَّى الصُّبْحَ مِنَ الْغَدِ بَعْدَ أَنْ أَسْفَرَ، ثُمَّ قَال: "أَيْنَ السَّائِلُ عَنْ وَقْتِ الصَّلَاةِ؟" قَالَ هَا أَنَا ذَا يَا رَسُولَ اللَّهِ. فَقَالَ "مَا بَيْنَ هَذَيْنِ وَقْتٌ".
Mālik reported from Zayd ibn Aslam, from ʿAṭāʾ ibn Yasār, who said, ‘A man came to the Messenger of Allāh ﷺ, and he asked him regarding the time of the Morning Prayer. The Messenger of Allāh ﷺ remained silent. Then, on the next day, he performed the Morning Prayer when dawn broke. Afterwards, on the following day, he performed the Morning Prayer after there was light, after which he said, ‘Where is the one who asked regarding the time of prayer?’ The person replied, ‘Here I am, O Messenger of Allāh.’ The Messenger of Allāh ﷺ said, ‘The time is between these two.’’
Imām Yaḥyā al-Laythī  narrates:
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ
Mālik reported from Zayd ibn Aslam
[bookmark: _heading=h.25bl4sl47lor]Zayd ibn Aslam  
[bookmark: _heading=h.303kwkpu2e31]Name and lineage
ʿAllāmah Ibn al-Ḥadhdhāʾ  mentions regarding Zayd ibn Aslam :
Zayd ibn Aslam, the freed slave of ʿUmar ibn al- Khaṭṭāb.[footnoteRef:485] [485:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:160.
زيد بن أسلم، مولى عمر بن الخطاب.] 

ʿAllāmah Suyūṭī  also describes him as the freed slave of ʿUmar ibn al-Khaṭṭāb :
Zayd ibn Aslam al-Madanī, the jurist, one of the eminent scholars, the freed slave of ʿUmar and the father of Usāmah.[footnoteRef:486] [486:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 10.
زيد بن أسلم المدني الفقيه أحد الأعلام مولى عمر أبو أسامة.] 

However, it was actually his father who was the freed slave of ʿUmar, and not Zayd himself. ʿAllāmah Ibn ʿAbd al-Barr  states:
The teknonym of his father, Aslam, was Abū Khālid, called after his son Khālid ibn Aslam. He was among the prisoners from Ayn at-Tamr, and the first prisoners to come to Madīnah during the caliphate of Abū Bakr. He sent Khālid ibn al-Walīd there. All of them accepted Islam, and they begot noble children. Among them was Ḥumrān ibn Abān, Yasār: the freed slave of Qays ibn Makhramah, Aflaḥ: the freed slave of Abū Ayyub, and Aslam: the freed slave of ʿUmar.[footnoteRef:487] [487:   ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:5.
وأبوه أسلم يكنى أبا خالد، بابنه خالد بن أسلم، وهو من سبي عين التمر، وهو أول سبي دخل المدينة في خلافة أبي بكر، بعث به خالد بن الوليد، فأسلموا وأنجبوا كلهم، منهم: حمران بن أبان ، ويسار مولى قيس بن مخرمة، وأفلح مولى أبي أيوب وأسلم مولى عمر.] 

ʿAllāmah Ibn Saʿd  relates how his father entered the ownership of ʿUmar :
Zayd ibn Aslam reported from his father, who said, ‘ʿUmar bought me in the year 12 AH, which is the year Ashʿath ibn Qays came as a prisoner. I can recall as if I am seeing him in chains speaking to Abū Bakr […]’[footnoteRef:488]  [488:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:7.
عن زيد بن أسلم عن أبيه قال اشتراني عمر بن الخطاب سنة اثنتي عشرة وهي السنة التي قدم بالأشعث بن قيس فيها أسيرا فأنا أنظر إليه في الحديد يكلم أبا بكر الصديق[…]  الخ.] 

Although the freed slave was the father, it was the practice to also attribute the son as a mawlā of the faster’s ex-master.
Generally, being a slave is an embarrassment. But when a person is a slave of a Companion as great as ʿUmar ibn al-Khaṭṭāb , then it is a great honour and privilege. This is why Zayd’s son, Usāmah , said:
We are from the Ashʿarī tribe, but we do not reject the favour of ʿUmar ibn al- Khaṭṭāb.[footnoteRef:489] [489:  Ibid.
نحن قوم من الأشعريين ولكنا لا ننكر منة عمر بن الخطاب.] 

[bookmark: _heading=h.y4br899gqf6g]Date of birth
His date of birth is unknown. However, we will prove shortly that he heard from ʿAbdullāh ibn ʿUmar , implying that he was definitely born before the year 70 AH.
[bookmark: _heading=h.hawt7siwo988]Knowledge
Living in the home of ʿUmar , Aslam  excelled in knowledge and worship, as ʿAllāmah Ibn ʿAbd al-Barr  says:
Aslam was among the great freed slaves in knowledge, piety and reliability.[footnoteRef:490] [490:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:5.
وكان أسلم من جلة الموالي علما ودينا وثقة.] 

ʿAllāmah Dhahabī  mentions how great his son was:
Zayd ibn Aslam, the imām, the authority, the role model, Abū ʿAbdillāh al-ʿAdawī al-ʿUmarī al-Madanī, the jurist.[footnoteRef:491]  [491:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:316.
زيد بن أسلم الإمام الحجة القدوة أبو عبد الله العدوي العمري المدني الفقيه.] 

ʿAllāmah Ibn ʿAbd al-Barr also describes his lofty position with emphasis:
Zayd ibn Aslam was one of the reliable [narrators] of Madīnah. He was among the pious and eminent scholars. They claimed that he was the most learned of the interpretation of the Qurʾān after Muḥammad ibn Kaʿb al-Quraẓī.[footnoteRef:492] [492:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:5.
وزيد بن أسلم أحد ثقات أهل المدينة، وكان من العلماء العباد الفضلاء، وزعموا أنه كان أعلم أهل المدينة بتأويل القرآن بعد محمد بن كعب القرظي.] 

ʿAllāmah Suyūṭī  quotes:
Yaʿqūb ibn Shaybah stated, ‘He was reliable (i.e. he excelled in Ḥadīth), a jurist (i.e. excelled in Fiqh) and a scholar. He possessed knowledge of Tafsīr, and he wrote a book on it.’[footnoteRef:493] [493:  ʿAllāmah Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 10.
قال يعقوب بن شيبة: ثقة من أهل الفقه والعلم وكان عالما بالتفسير له فيه كتاب.] 

[bookmark: _heading=h.q54jxvli2qxi]Teachers
Regarding the Companions that Zayd  met, ʿAllāmah Suyūṭī  says:
He narrated from his father, Ibn ʿUmar, Jābir, Abū Hurayrah and others.[footnoteRef:494] [494:  Ibid. 
روى عن أبيه وابن عمر وجابر وأبي هريرة وخلق.] 

Whilst he did indeed hear from some of these Companions, however, regarding others, scholars differ whether he actually heard from them. For instance, ʿAllāmah Ibn al-Ḥadhdhāʾ  says:
He met Ibn ʿUmar, but he did not narrate from him directly in an uninterrupted form. He narrated from Jābir as mursal. Yaḥyā [ibn Maʿīn] stated, ‘Zayd ibn Aslam heard from Ibn ʿUmar, but he did not hear from Jābir ibn ʿAbdillāh nor from Abū Hurayrah.’[footnoteRef:495] [495:  ʿAllāmah Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:160.
أدرك ابن عمر ولم يسند عنه، وله مرسلات عن جابر بن عبد الله. وقال يحي ]معين: قد سمع[زيد بن أسلم من ابن عمر، ولم يسمع من جابر بن عبد الله ولا من أبي هريرة.] 

However, ʿAllāmah Ibn ʿAbd al-Barr  says in the introduction of At-Tamhīd:
There are differences of opinions over whether he heard from Ibn ʿUmar. The correct view, according to me, is that he did hear from him.[footnoteRef:496] [496:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Muqaddimat at-Tamhīd printed in Khams Rasāʾil fīʿUlūm al-Ḥadīth (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 2002), 81.
وقد اختلف في سماعه من ابن عمر، والصحيح عندي أنه سمع منه. 
] 

ʿAllāmah Ibn ʿAbd al-Barr mentions one issue due to which some would hesitate to accept that he heard from Ibn ʿUmar . He quotes his chain to Sufyān ibn ʿUyaynah  who said:
Zayd ibn Aslam reported that ʿAbdullāh ibn ʿUmar said, ‘The Messenger of Allāh ﷺ entered the mosque of Banū ʿAmr ibn ʿAwf – i.e. the Quba Mosque – to pray in it. A few Anṣarī men entered and greeted him, and together with them was Ṣuhayb. I thus asked Ṣuhayb, ‘What would the Prophet ﷺ do when he would be greeted?’ He replied, ‘He would gesture with his hand.’
Sufyān ibn ʿUyaynah said, ‘I told a man to ask Zayd ibn Aslam whether he heard this from Ibn ʿUmar since I was afraid to ask him directly. He thus told him, ‘O Abū Usāmah, did you hear this from Ibn ʿUmar?’ Zayd replied, ‘As for me, I have seen him.’’
Abū ʿUmar (ʿAllāmah Ibn ʿAbd al-Barr ) stated, ‘This answer of Zayd is confusing compared to the question he was asked. It denotes (and Allāh knows best) that he did not hear this ḥadīth from Ibn ʿUmar. If he had heard it from him, he would have certainly responded that he did hear it. But he only responded that he saw him, and seeing does not denote that he clearly heard. However, it is proven that he heard many ḥadīths from Ibn ʿUmar, which we mentioned in the first chapter of this book. All praise belongs due to Allāh.[footnoteRef:497]  [497:  Ibid, 105 – 106.
عن زيد بن اسلم ، قال: قال عبد الله بن عمر: "دخل رسول الله صلى الله عليه وسلم مسجد بني عمرو بن عوف، يعني مسجد قباء يصلى فيه، ودخلت رجال من الأنصار يسلمون عليه، ودخل معهم صهيب، فسألت صهيبا: كيف كان النبي صلى الله عليه وسلم يصنع إذا سلم عليه؟ قال: يشير بيده".
قال سفيان بن عيينة: فقلت لرجل سل: زيد بن أسلم، وفرقت أن أسأله: هل سمعت هذا من ابن عمر؟ فقال له: يا أبا أسامة أسمعته من ابن عمر قال زيد أما أنا فقد رأيته.
قال أبو عمر: جواب زيد هذا جواب حيرة عما سئل عنه، وفيه دليل - والله أعلم - على أنه لم يسمع هذا الحديث من ابن عمر، ولو سمعه منه لأجاب بأنه سمعه، ولم يجب بأنه رآه، وليست الرؤية دليلا على صحة السماع، وقد صح سماعه من ابن عمر لأحاديث، وقد ذكرنا ذلك في أول بابه من هذا الكتاب والحمد لله. ] 

Likewise, ʿAllāmah Dhahabī  also lists the name of Ibn ʿUmar  as one of those from whom he heard:
He narrated from his father: Aslam, who was the freed slave of ʿUmar, from ʿAbdullāh ibn ʿUmar, Jābir ibn ʿAbdillāh, Salamah ibn al-Akwaʿ, Anas ibn Mālik, ʿAṭāʾ ibn Yasār, ʿAlī ibn al- Ḥusayn, Ibn al-Musayyab and others.[footnoteRef:498] [498:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:316.
حدث عن والده أسلم مولى عمر، وعن عبد الله بن عمر، وجابر بن عبد الله، وسلمة بن الاكوع، وأنس بن مالك، وعن عطاء بن يسار، وعلي بن الحسين، وابن المسيب وخلق.] 

ʿAllāmah Dhahabī  also listed the name of Jābir , but he did not mention the name of Abū Hurayrah . However, Ḥāfiẓ Ibn Ḥajar  included his name as well. He says:
He narrated from his father, Ibn ʿUmar, Abū Hurayrah, ʿĀʾishah, Jābir, Rabīʿah ibn ʿAbbād ad-Dīlī, Salamah ibn al-Akwaʿ, Anas, Abū Ṣāliḥ as-Samman, Busr ibn Saʿd, Aʿraj, ʿAlī ibn al-Ḥusayn, ʿAbd ar-Raḥmān ibn Waʿlah, ʿAbd ar-Raḥmān ibn Abī Saʿīd, al-Qaʿqaʿ ibn Ḥakīm, ʿIyāḍ ibn ʿAbdīllāh ibn Saʿd ibn Abī Sarḥ, Aʿraj, Umm ad-Dardāʾ and others.[footnoteRef:499] [499:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 3:395.
روى عن أبيه وابن عمر وأبي هريرة وعائشة وجابر وربيعة بن عباد الديلي وسلمة ابن الاكوع و أنس وأبي صالح السمان وبسر بن سعيد والاعرج وعلي بن الحسين وعبد الرحمن ابن وعلة وعبد الرحمن بن أبي سعيد والقعقاع بن حكيم وعياض بن عبد الله بن سعد بن أبي سرح والاعرج وأم الدرداء وغيرهم.] 

His hearing is also established from Ṣaḥīḥ al-Bukhārī. Imām Bukhārī  narrates:
Qabīṣah narrated to us [saying]: Sufyān narrated to us from Zayd ibn Aslam, who said: I heard Ibn ʿUmar saying, ‘Two men from the East came and addressed us. The Prophet ﷺ thus said, ‘Indeed, some eloquent speech is like magic.’’[footnoteRef:500] [500:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa Ayyāmih wa Sunanih/ Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 7:19.
حدثنا قبيصة حدثنا سفيان عن زيد بن أسلم قال سمعت ابن عمر يقول جاء رجلان من المشرق فخطبا فقال النبي صلى الله عليه وسلم إن من البيان لسحرا .] 

Therefore, we regard him to be a student of Jābir and Abū Hurayrah .
[bookmark: _heading=h.u7pteatyhupb]Status
Imām Mālik  held him in great regard. ʿAllāmah Ibn ʿAbd al-Barr  relates that Imām Mālik  said:
Zayd ibn Aslam was among the scholars who would fear Allāh ﷻ. He used to be friendly with me, and he used to say, ‘O Son of Ādam, fear Allāh ﷻ, people will love you even though they are unpleased with it.’[footnoteRef:501] [501:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:6.
كان زيد بن أسلم من العلماء الذين يخشون الله، وكان ينبسط إلي، وكان يقول: ابن آدم اتق الله يحبك الناس وإن كرهوا.] 

Allāh ﷻ placed intense love in the hearts of the creation for him and made him beloved to the people. ʿAllāmah Abū Yūsuf al-Fasawī  narrates with his chain:
Abū Ḥāzim would say to them, ‘May Allāh ﷻ not show me the day of Zayd’s demise, and may He take me before Zayd ibn Aslam. O Allāh, none remained who is more beloved to me and my faith besides him.’[footnoteRef:502]  [502:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sulaymān al-Fasawī, Al-Maʿrifah wa ’t-Tārīkh (Beirut: Muʾassasat ar-Risalah, 1981), 1:677.
كان أبو حازم يقول لهم: لا يريني الله يوم زيد وقدمني بين يدي زيد بن أسلم، اللهم إنه لم يبق أحد أرضى لنفسي وديني غير ذلك.] 

ʿAllāmah Ibn Hadhdhāʾ  narrates this as follows:
Abū Hāzim would say, ‘O Allāh, do not show me the day of Zayd’s demise, and grant me demise before Zayd ibn Aslam. O Allāh, none remained who is more beloved to me and my faith besides Zayd ibn Aslam.’[footnoteRef:503] [503:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ ʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:160.
وكان أبو حازم، يقول: اللهم لا ترني يوم زيد، وتوفني قبل زيد بن أسلم، اللهم إنه لا يبقي أحد أرضى لنفسي وديني غير زيد بن أسلم.] 

Thereafter, ʿAllāmah Abū Yūsuf al-Fasawī  quotes some thought-provoking words which Abū Ḥāzim  would mention in his prayers:
Abū Hazim would say, ‘O Allāh, you know that just by looking at Zayd, I feel like worshipping you more. Then, [imagine] how it is when I meet him and speak to him!’[footnoteRef:504]  [504:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sulaymān al-Fasawī, Al-Maʿrifah wa ’t-Tārīkh (Beirut: Muʾassasat ar-Risalah, 1981), 1:677.
وكان أبو حازم يقول: اللهم إنك تعلم أني أنظر إلى زيد، وأذكر بالنظر إليه القوة على عبادتك فكيف بملاقاته ومحادثته.] 

He then relates another incident on the authority of Zayd ’s son which shows how beloved Allāh ﷻ made Zayd  to the people:
My father had some companions. At times, he would send me to one of them. That person would then kiss my head, pass his hand over it and say, ‘By Allāh ﷻ, your father is certainly more beloved to me than my children and wife. By Allāh ﷻ, if Allāh ﷻ had to make me choose between taking him away or them, I would choose to take them away and keep Zayd for me.’[footnoteRef:505]  [505:  Ibid.
كان أبي له جلساء، فربما أرسلني إلى الرجل منهم. قال: فيقبل رأسي ويمسح ويقول: والله لأبوك أحب إلي من ولدي وأهلي، والله لو خيرني الله أن يُذهب به أو بهم لاخترت أن يُذهب بهم ويبقي لي زيد. ] 

The love that people felt for him was also coupled with immense awe. ʿAllāmah Ibn ʿAsākir  narrates with his chain to Imām Mālik  that he said:
Muḥammad ibn ʿAjlān said, ‘I never felt in awe of anyone as I felt in awe of Zayd ibn Aslam.’[footnoteRef:506] [506:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥusayn known as Ibn ʿAsākir, Tārīkh Dimashq (Damascus: Dār al-Fikr, 1995), 19:283.
قال محمد بن عجلان ما هبت أحدا قط هيبتي زيد بن أسلم] 

Zayd ibn Aslam  was also from among those whom ʿUmar ibn ʿAbd al-ʿAzīz  would keep close to him. ʿAllāmah Ibn ʿAbd al-Barr  writes:
ʿUmar ibn ʿAbd al-ʿAziz  would keep Zayd ibn Aslam close to him, make him a close associate and stay in his company.[footnoteRef:507]  [507:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:6.
وكان عمر بن عبد العزيز رحمه الله يدني زيد بن أسلم ويقربه ويجالسه.] 

[bookmark: _heading=h.ae99g76y928k]Amount of narrations
With regards to the amount of reports that he narrated, ʿAllāmah Dhahabī  says:
Zayd narrated over 200 musnad ḥadīths.[footnoteRef:508] [508:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:316.
ظهر لزيد من المسند أكثر من مئتي حديث.] 

Imām Mālik  narrated over 50 narrations from Zayd ibn Aslam , as mentioned by ʿAllāmah Ibn ʿAbd al-Barr :
[bookmark: _heading=h.uyiexme3iomd]Mālik narrated 51 marfūʿ ḥadīths from Zayd ibn Aslam in the Muwaṭṭaʾ. Among them, 23 are musnad ḥadīths, and one is munqatiʿ, which is the incident of Muʿawiyah together with Abū ’d-Dardāʿ; that makes a total of 24. Then, 27 ḥadīths are mursal; one mursal narration from Saʿīd ibn al-Musayyab, 15 mursal narrations from ʿAṭāʾ ibn Yasār, and 11 ḥadīths are his own mursal narrations.[footnoteRef:509]  [509:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:6.
لمالك عن زيد بن اسلم من مرفوعات الموطأ أحد وخمسون حديثا: منها مسندة ثلاثة وعشرون حديثا. ومنها حديث منقطع: قصة معاوية مع أبي الدرداء، تتمة أربعة وعشرين.
ومنها مرسلة سبعة وعشرون حديثا: من مراسيل سعيد بن المسيب واحد، ومن مراسيل عطاء بن يسار خمسة عشر، ومن مراسليه عن نفسه أحد عشر حديثا.] 

Imām Bukhārī  narrated close to 70 narrations from him in his Ṣaḥīḥ, many of which are via Imām Mālik . Likewise, Imām Muslim  narrated around 40 narrations from him. 
Imām Mālik ’s general practice was to bring the narrations of Zayd  towards the end of the chapter. The son of Zayd  took note of this, approached Imām Mālik  and asked him about this. ʿAllāmah Ibn ʿAbd al-Barr  narrates with his chain to Zayd ibn Abd ar-Raḥmān ibn Zayd ibn Aslam , and he quotes from his father:
When Mālik wrote the Muwaṭṭaʾ, he placed the ḥadīths of Zayd ibn Aslam at the end of the chapters. I thus went to him and said, ‘You placed the ḥadīths of Zayd ibn Aslam last, you placed them at the end of the chapters!’ He said, ‘They are like lamps which illuminate what is before it.’[footnoteRef:510]  [510:  Ibid.
لما وضع مالك الموطأ جعل أحاديث زيد بن أسلم في آخر الأبواب، فأتيته، فقلت: أخرت أحاديث زيد بن أسلم، جعلتها في آخر الأبواب! فقال إنها كالسراج تضيء لما قبلها.] 

[bookmark: _heading=h.tnw3pxq0t8bw]Piety and worship
Together with his vast knowledge, Zayd ibn Aslam  also excelled in practising on his knowledge. ʿAllāmah Dhahabī  says:
He was from the practising scholars.[footnoteRef:511]  [511:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:316.
وكان من العلماء العاملين.] 

We quoted earlier the statement of Imām Mālik :
Zayd ibn Aslam was among the scholars who would fear Allāh ﷻ.[footnoteRef:512]  [512:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:6.
كان زيد بن أسلم من العلماء الذين يخشون الله.] 

Despite his lofty status and the great reverence people had for him, there were three accusations against him: two as a narrator of hadīth and one regarding Tafsir.
[bookmark: _heading=h.6he6kzkpp0hl]Criticism of him as a narrator
1)	Weak memory
Sufyān ibn ʿUyaynah  said:
Zayd ibn Aslam was a pious man, but his memory was not that good.[footnoteRef:513] [513:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 3:397.
قال ابن عيينة كان زيد بن أسلم رجلا صالحا وكان في حفظه شئ.] 

2)	Narrating mursal 
ʿAllāmah Zurqānī  mentions about him saying:
A jurist, reliable, a scholar, but he would commit irsāl when narrating.[footnoteRef:514] [514:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:30.
فقيه ثقة عالم وكان يرسل.] 

Ḥāfiẓ Ibn Ḥajar  defines mursal as:
Mursal is that narration in which a link has been dropped off after the tābiʿī. For example, when a tābiʿī – whether senior or junior – says that the Messenger of Allāh ﷺ said such and such, or he did such and such, or such and such was done in his presence etc.[footnoteRef:515] [515:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Nuzhat an-Naẓar fī Tawḍīḥ Nukhbat al-Fikar fī Muṣṭalaḥ Ahl al-Athar (Damascus: Maṭbaʿat aṣ-Ṣabbāḥ, 2000), 82.
وهو ما سقط من آخره من بعد التابعي، هو “المرسل”. وصورته: أن يقول التابعي -سواء كان كبيرا أم صغيرا-: قال رسول الله صلى الله عليه وسلم كذا، أو فعل كذا، أو فعل بحضرته كذا، ونحو ذلك.] 

However, these slight defects did not cause him to lose his great status. Imām Mālik, Imām Bukhārī and Imām Muslim  all still narrated from him. Therefore, in spite of his irsāl, Ḥāfiẓ Ibn Ḥajar  still mentions:
Zayd ibn Aslam al-ʿAdawī, the freed slave of ʿUmar, Abū ʿAbdillāh, Abū Usāmah al-Madanī, he was reliable and a scholar. He would carry out irsāl when narrating. He passed away in the year 36 AH.[footnoteRef:516] [516:  ʿAllāmah Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb, (Syria: Dār ar-Rashīd, 1986), 222.
زيد بن أسلم العدوي مولى عمر أبو عبد الله وأبو أسامة المدني ثقة عالم وكان يرسل من الثالثة مات سنة ست وثلاثين.] 

There is probably just one example where he could be accused of tadlīs:
Zayd ibn Aslam al-ʿUmarī, their freed slave. He narrated from Ibn ʿUmar  regarding returning a greeting through signs. Ibn ʿUbayd said, ‘I told someone to ask him whether he heard it from Ibn ʿUmar. The person asked him, and he replied, ‘Indeed, he spoke to me, and I spoke to him.’’ Bayhaqī narrated this. This answer indicates that he did not hear this specifically from him despite that he narrated frequently from him. Hence, he commited tadlīs in it.[footnoteRef:517] [517:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Ṭabaqāt al-Mudallisīn/ Taʿrīf Ahl at-Taqdīs bi Marātib al-Mawṣūfīn bi ’t-tadlīs (Cairo: Al-Maṭbaʿah al-Ḥusayniyyah al-Miṣriyyah, 1322 AH), 5.
زيد بن أسلم العمري مولاهم روى عن بن عمر رضي الله تعالى عنهما في رد السلام بالاشارة قال بن عبيد قلت لانسان سله أسمعه من بن عمر فسأله فقال أما اني فكلمني وكلمته أخرجه البيهقي وفي هذا الجواب اشعار بأنه لم يسمع هذا بخصوصه منه مع أنه مكثر عنه فيكون قد دلسه] 

[bookmark: _heading=h.5nsixxfw3hkm]Criticism on his tafsīr
ʿUbayd Allāh ibn ʿUmar  objected on the interpretations that he would give for the Qurʾān. Ḥāfiẓ Ibn Ḥajar  quotes:
Ḥammād ibn Zayd stated from ʿUbayd Allāh ibn ʿUmar (regarding Zayd ibn Aslam), ‘I think that he is fine, except that he would interpret the Qurʾān according to his opinion, and he would do this frequently.’[footnoteRef:518] [518:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 3:396.
وقال حماد بن زيد عن عبيد الله بن عمر لا أعلم به بأسا إلا أنه يفسر برأيه القرآن ويكثر منه 
] 

In Tahdhīb at-Tahdhīb, this is quoted from ʿUbayd Allāh ibn ʿUmar . However, ʿAllāmah Ibn ʿAsākir  quotes it from ʿAbdullāh ibn ʿUmar .  Ḥammād ibn Zayd  said:
I asked ʿAbdullāh ibn ʿUmar regarding Zayd ibn Aslam. He praised him, but he said, ‘The only issue is that he would interpret the Qurʾān according to his opinion.’[footnoteRef:519]  [519:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥusayn known as Ibn ʿAsākir, Tārīkh Dimashq (Damascus: Dār al-Fikr, 1995), 19:289.
قلت لعبد الله بن عمر زيد بن أسلم فأثنى عليه خيرا وقال غير أنه يفسر القرآن برأيه] 

This was despite being one of the most knowledgeable scholars of Tafsīr, as we quoted earlier from ʿAllāmah ibn ʿAbd al-Barr . Likewise, ʿAllāmah Suyūṭī  quotes:
He possessed knowledge of Tafsīr, and he wrote a book on it. He passed away in the first ten days of Dhū ’l-Ḥijjah in the year 136 AH.[footnoteRef:520]  [520:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 10.
وكان عالما بالتفسير له فيه كتاب توفي في العشر الأول من ذي الحجة سنة ست وثلاثين ومائة] 

ʿAllāmah Zurqānī  echoed his sentiments:
He possessed knowledge of Tafsīr, and he wrote a book on it.[footnoteRef:521] [521:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:30.
وكان عالما بتفسير القرآن له كتاب فيه.] 

[bookmark: _heading=h.olnx19j5sbt7]Date of demise
ʿAllāmah Ibn al-Ḥadhdhāʾ  mentions his date of demise as follows:
He passed away on the day Abū Jaʿfar became caliph in the first ten [days] of Dhū ’l-Ḥijjah in the year 136 AH. Some have said in the year 143 AH, as Wāqidī mentioned.[footnoteRef:522]  [522:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:160.
توفي يوم استخلف أبو جعفر في ذي الحجة في العشرة الأولى سنة ست وثلاثين ومائة، وقيل: سنة ثلاث وأربعين فيما ذكر الواقدي.] 

The view of 136 AH is stronger, and many scholars chose it. ʿAllāmah Dhahabī  mentions that the son of Zayd  mentioned this year:
His son dated his demise to be in Dhū ’l-Ḥijjah in the year 136 AH.[footnoteRef:523] [523:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:316.
أرخ ابنه وفاته في ذي الحجة سنة ست وثلاثين ومئة.
] 

ʿAllāmah Ibn ʿAbd al-Barr  also mentions this:
Abū ʿUmar said, ‘Zayd ibn Aslam passed away in the year 136 AH in the ten [days] of Dhū ’l-Ḥijjah. Abū Jaʿfar al-Manṣūr became caliph in this year.[footnoteRef:524]  [524:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:6.
توفي زيد بن أسلم سنة ست وثلاثين ومائة في عشر ذي الحجة وفي هذه السنة استخلف أبو جعفر المنصور.] 

Therefore, ʿAllāmah Suyūṭī  mentions this view in Isʿāf al-Mubaṭṭaʾ:
He passed away in the first ten [days] of Dhū ’l-Ḥijjah in the year 136 AH.[footnoteRef:525] [525:   Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 10.
توفي في العشر الأول من ذي الحجة سنة ست وثلاثين ومائة.] 

Zayd ibn Aslam  reported:
عَنْ عَطَاء بْنِ يَسَارٍ، أَنَّهُ قَال
From ʿAṭāʾ ibn Yasār that he said
[bookmark: _heading=h.tcpqwf2uxrpt]ʿAṭāʾ ibn Yasār 
ʿAllāmah Ibn ʿAbd al-Barr  relates:
Hilāl ibn Usāmah said, ‘When ʿAṭāʾ ibn Yasār would sit, Zayd ibn Aslam would be on his right, and I would be on his left.’[footnoteRef:526]  [526:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 1:176
عن هلال بن أسامة قال: "كان عطاء بن يسار إذا جلس يكون زيد بن أسلم عن يمينه وكنت عن يساره".] 

[bookmark: _heading=h.5n1se36dqx3w]Date of birth
ʿAṭāʾ  was born in the year 20-21 AH. ʿAllāmah Ibn ʿAbd al-Barr  mentions:
ʿAṭāʾ was born in the year 21 AH. Some have said in the year 20 AH.[footnoteRef:527]  [527:  Ibid.
ومولد عطاء بن يسار سنة إحدى وعشرين وقيل سنة عشرين.] 

[bookmark: _heading=h.v65wi3mk8f2]Family and knowledge
There were four brothers in total, who all excelled in knowledge. ʿAllāmah Ibn ʿAbd al-Barr  mentions about them:
[bookmark: _heading=h.ese8v6dqfnzo]ʿAṭāʾ ibn Yasār was the brother of Sulaymān ibn Yasār. Musʿab az-Zubayri said, ‘They were four brothers: ʿAṭāʾ, Sulaymān, ʿAbdullāh and ʿAbd al-Malik. They were the freed slaves of Maymūnah, the wife of the Prophet ﷺ. She incepted a contract of mukātabah[footnoteRef:528] with them. All of them took knowledge from her.’[footnoteRef:529] [528:  The slave pays a certain sum as his own price, and on the payment thereof be free. (E.W.LANE, An Arabic English Lexicon, p.2590, root: كتب)]  [529:  Ibid.] 

Mawlānā Zakariyyā Kāndhlawī  says:
ʿAṭāʾ excelled the most in Ḥadīth, and Sulaymān excelled the most in Fiqh.[footnoteRef:530]  [530:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:270.
وعطاء هذا أكثرهم حديثا ، وسليمان أفقههم.] 

[bookmark: _heading=h.jlz12rupuaqw]Teachers
ʿAṭāʾ  was a leading tābiʿī and the student of many leading Companions, as ʿAllāmah Suyūṭī  says:
ʿAṭāʾ ibn Yasār al-Hilālī, Abū Muḥammad al-Madanī, the judge. He narrated from Ibn Masʿūd, Zayd ibn Thābit, Ibn ʿUmar, Abū Hurayrah, ʿĀʾishah, his mistress: Maymūnah, Umm Sulaym and others.[footnoteRef:531] [531:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 21.
عطاء بن يسار الهلالي أبو محمد المدني القاضي روى عن ابنابن مسعود وزيد بن ثابت وابن عمر وأبي هريرة وعائشة ومولاته ميمونة وأم سليم وخلق.] 

ʿAllāmah Suyūṭī  mentioned that he heard from ʿAbdullāh ibn Masʿūd . However, ʿAllāmah Ibn ʿAbd al-Barr  felt that ʿAṭāʾ  did not hear directly from him. He says:
ʿAṭāʾ ibn Yasār heard from Abū Hurayrah, Abū Saʿid and Ibn ʿUmar. Some said that he heard from Ibn Masʿūd, but according to me, that is arguable[footnoteRef:532].[footnoteRef:533] [532:   A phrase used to imply doubt, and also to insinuate politely that the words to which it relates are false, or wrong. (E.W.LANE, An Arabic English Lexicon, p.2811, root: نظر)]  [533:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 1:368.
سمع عطاء بن يسار من أبي هريرة ، وأبي سعيد ، وابن عمر، وقيل: سمع ابن مسعود. وفي ذلك عندي نظر.
] 

[bookmark: _heading=h.5dq3o91wwv4y]Piety
ʿAllāmah Ibn Ḥibbān  says:.
He would narrate anecdotes, was a devout worshipper and possessed virtue.[footnoteRef:534] [534:  ʿAllāmah Muḥammad Ibn Ḥibbān al-Bustī (Hyderabad, India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1973), 5:199.
وكان صاحب قصص وعبادة وفضل.] 

It is reported in Ar-Riqqah wa ’l-Bukāʾ of Ibn Abī ’d-Dunyā on p.197 that whilst travelling for Ḥajj, the caravan stopped at Abwāʾ, and ʿAṭāʾ  was put in a similar position like Yūsuf n; where an attractive, beautiful, and charming young girl tried to seduce him. Due to his fear of Allāh ﷻ, ʿAṭaʾ  did not fall in the trap of the devil. One night thereafter, he saw the Prophet Yūsuf u in a dream and expressed to him how he admired him for turning down the offer of Zulaykhā. Yūsūf n responded, ‘Admire the person who turned down the offer at Abwāʾ just as much (as you admire me).’
[bookmark: _heading=h.sroyp8wq4z71]Status in Ḥadīth
ʿAllāmah Zurqānī  also mentions his status in Hadīth and then discusses his worship:
 [He was] reliable, distinguished, would narrate many ḥadīths, would admonish and was a devout worshipper.[footnoteRef:535] [535:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:30.
ثقة فاضل كثير الحديث صاحب مواعظ وعبادة.] 

[bookmark: _heading=h.k6dxm0vesgwo]Accomplishments
As for his greatness and accomplishments, Imam Bukhārī quotes from Hishām, the son of ʿUrwah : 
 I have never seen a better judge better than ʿAṭāʾ ibn Yasār.[footnoteRef:536]  [536:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr, (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 6:461.
ما رأيت قاضيا خيرا من عطاء بن يسار.] 

ʿAllāmah Dhahabī  quotes in Siyar Aʿlām an-Nubalāʾ:
ʿAbd ar-Raḥmān ibn Zayd ibn Aslam reported that Abū Ḥāzim said, ‘I have not seen a man who was more attached to the mosque of the Messenger of Allāh ﷺ than ʿAṭāʾ ibn Yasār.’[footnoteRef:537] [537:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:449.
روى عبد الرحمن بن زيد بن أسلم، أن أبا حازم قال: ما رأيت رجلا كان ألزم لمسجد رسول الله صلى الله عليه وسلم من عطاء بن يسار.] 

[bookmark: _heading=h.bofyq1vu08q]Date of demise
As for his date of demise, ʿAllāmah Dhahabī  says:
Some said that he passed away in the year 103 AH, whilst some said that he passed away before 100 AH. And Allāh knows best.[footnoteRef:538]  [538:  Ibid.
 ويقال: مات سنة ثلاث ومئة، وقيل: مات قبل المئة .فالله أعلم.] 

This indicates that there are different views regarding the year in which he passed away. ʿAllāmah Ibn ʿAbd al-Barr  says:
The date of ʿAṭāʾ ibn Yasār’s demise is differed upon. Haytham ibn ʿAdī said, ‘He passed away in the year 97 AH.’ Wāqidī said, ‘ʿAṭāʾ ibn Yasār passed away in the year 103 AH at 84 years old. Usāmah ibn Zayd ibn Aslam related that to me from his father.’[footnoteRef:539] [539:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:177.
واختلف في وقت وفاة عطاء بن يسار، فقال الهيثم بن عدي: توفي سنة سبع وتسعين. وقال الواقدي: توفي عطاء بن يسار سنة ثلاث ومائة وهو ابن أربع وثمانين سنة أخبرني بذلك أسامة بن زيد بن أسلم عن أبيه.] 

ʿAllāmah Zurqānī  mentions dates before the year 100 AH:
He passed away in the year 94 AH or 99 AH.[footnoteRef:540]  [540:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:30.
مات سنة أربع وتسعين، أو تسع وتسعين.
] 

But thereafter he mentions years after 100 AH:
 […] or 103 AH or 104 AH in Alexandria, according to what has been said.[footnoteRef:541] [541:  Ibid.
أو ثلاث أو أربع ومائة بالإسكندرية فيما قيل.] 

It seems as if the year 103 AH is more precise. ʿAllāmah Ibn Saʿd  narrates with his chain to Zayd ibn Aslam , the very narrator quoting this, who said:
ʿAṭāʾ passed away in the year 103 AH at 84 years of age.[footnoteRef:542] [542:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:132.
توفي عطاء سنة ثلاث ومائة وهو بن أربع وثمانين سنة.] 

ʿAllāmah Ibn Ḥibbān  also preferred that it was in the year 103 AH. He says:
He passed away in the year 103 AH. He was born in the year 19 AH. He passed away in Alexandria and was buried there. On the day he passed away, he was 84 years old.[footnoteRef:543]  [543:  ʿAllāmah Muḥammad Ibn Ḥibbān al-Bustī (Hyderabad, India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1973), 5:199.
مات سنة ثلاث ومائة وكان مولده سنة تسع عشرة وكان موته بالإسكندرية وبها دفن وكان له يوم مات أربع وثمانين سنة.] 

In the beginning of At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr  also authenticated this view. He says:
ʿAṭāʾ ibn Yasār passed away in the year 97 AH, according to what Haytham ibn ʿAdī mentioned. However, Wāqidī said, ‘ʿAṭāʾ ibn Yasār passed away in the year 103 AH at the age of 84.’ According to us, this is more correct than the statement of Haytham.[footnoteRef:544]  [544:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 1:369.
واختلف في وقت وفاة عطاء بن يسار، فقال الهيثم بن عدي: توفي سنة سبع وتسعين. وقال الواقدي: توفي عطاء بن يسار سنة ثلاث ومائة وهو ابن أربع وثمانين سنة أخبرني بذلك أسامة بن زيد بن أسلم عن أبيه.] 

ʿAṭāʾ  said:
جَاءَ رَجُلٌ
A man came
[bookmark: _heading=h.szm55ymnjkzg]The unknown Companion
The name of this person is not revealed in any of the narrations, therefore commentators mentioned that they were unsure who exactly this person was. ʿAllāmah Zurqānī  says:
I could not find the name of this man.[footnoteRef:545] [545:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:30.
ولم أقف على اسم الرجل.] 

Mawlānā Zakariyyā Kāndhlawī  mentions the same:
I could not find his name.[footnoteRef:546] [546:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:270.
لم أقف على اسمه.] 

إِلَى رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
To the Messenger of Allāhﷺ
[bookmark: _heading=h.1ho5v8nw6t40]The status of this narration
There are two things to note here:
1)	ʿAṭāʾ , who had never met the Prophet ﷺ, reported this incident which he did not witness.
2)	He did not mention his source or reveal the names of those who transmitted this to him.
Hence, in this narration, a tābiʿī is quoting directly from the Prophet ﷺ without mentioning the link that brings him to the Prophet ﷺ, making this a mursal narration.
There is no other chain to prove that it is muttaṣil from Imām Mālik. Therefore, ʿAllāmah Ibn ʿAbd al-Barr  mentions:
Everyone narrated this ḥadīth from Mālik as mursal without any differences, similar to how Yaḥyā narrated it.[footnoteRef:547] [547:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:414.
لا خلاف عن مالك في إرسال هذا الحديث كما رواه يحيى سواء.] 

ʿAllāmah Ibn ʿAbd al-Barr  only mentioned that this is not muttaṣil via Imām Mālik . Qāḍī ʿIyāḍ  mentions the same:
This ḥadīth has been narrated in a mursal form from Mālik without any differences.[footnoteRef:548]  [548:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:371.
لم تختلف الرواية عن مالك في إرسال هذا الحديث.] 

Besides there being no musnad chain from Imām Mālik , ʿAllāmah Abū ’l-Walīd al-Bājī  extends this by mentioning that he is unaware of anyone who quoted it in a muttaṣil form from ʿAṭāʾ  himself:
This ḥadīth is mursal. We do not know of anyone from the students of Mālik who narrated it as musnad. Nor do we know of anyone who narrated it as musnad through the route of ʿAṭāʾ.[footnoteRef:549]  [549:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:6.
هذا الحديث مرسل ولا نعلم أحدا من أصحاب مالك أسنده ولا نعلم أحدا أسنده من طريق عطاء.] 

He then quotes from ʿAllāmah Qanāzaʿī :
Qanāzaʿī mentioned that Sufyān narrated this as musnad from Zayd from ʿAṭāʾ from the Prophet ﷺ.[footnoteRef:550]  [550:  Ibid.
وقد ذكر القنازعي رحمه الله أن سفيان أسنده عن زيد عن عطاء عن النبي صلى الله عليه وسلم.] 

However, ʿAllāmah Abū ’l- Walīd al-Bājī  dismisses this saying:
I think that it is a mistake.[footnoteRef:551]  [551:  Ibid.
وأراه وهم.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr  said:
It has come to my knowledge that Sufyān narrated this ḥadīth from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from Anas ibn Mālik from the Prophet ﷺ. I do not know of the authenticity of this from Sufyān.[footnoteRef:552]  [552:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:416.
وبلغني أن سفيان بن عيينة حدث بهذا الحديث عن زيد بن أسلم، عن عطاء بن يسار عن أنس بن مالك عن النبي صلى الله عليه وسلم وما أدري كيف صحة هذا عن سفيان.] 

Just as Imām Mālik  narrated it as mursal, other tābiʿūn also quoted this as mursal. For instance, Imām Muḥammad  narrates in Al-Ḥujjah ʿalā Ahl al-Madīnah and Kitāb al-Āthār:
Abū Ḥanīfah related to us from Ḥammād from Ibrahim that a man came to the Prophet ﷺ to ask him regarding the time of prayer. He commanded him to attend the prayers with the Messenger of Allāh ﷺ. Then, he commanded Bilāl  that the prayers should be performed early. Then, he commanded him [again] on the second day, and he delayed all the prayers. Afterwards, he said, ‘Where is the one who asked about the time of prayer? The time is between these two.’[footnoteRef:553] [footnoteRef:554]   [553:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlim al-Kutub, 1403 AH), 1:10.
أخبرنا أبو حنيفة، عن حماد، عن إبراهيم أن رجلا أتى النبي صلى الله عليه وسلم، يسأله عن وقت الصلاة، فأمره أن يحضر الصلوات مع رسول الله صلى الله عليه وسلم، ثم أمر بلالا رضي الله عنه أن يبكر بالصلوات، ثم أمره في اليوم الثاني، فأخر الصلوات كلها، ثم قال:"أين السائل عن وقت الصلاة؟ ما بين هذين وقت."]  [554:  Al-Āthār li Muḥammad ibn al-Ḥasan (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:109.] 

Added to that, there are also many muttaṣil narrations wherein the same content of this narration is mentioned. Those narrations are more detailed. ʿAllāmah Ibn ʿAbd al-Barr  says:
The same content of this event has been narrated in a muttaṣil form through various chains from the ḥadīth of Abū Mūsā al-Ashʿarī, the ḥadīth of Jābir, the ḥadīth of ʿAbdullāh ibn ʿAmr and the ḥadīth of Buraydah al-Aslamī. However, in all of these ḥadīths, the questioner asked the Messenger of Allāh ﷺ regarding the times of all prayers at once, and the Prophet ﷺ answered in him in the Morning Prayer similar to the ḥadīth of Mālik.[footnoteRef:555] [555:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 4:414.
وقد يتصل معناه من وجوه شتى من حديث أبي موسى الأشعري وحديث جابر وحديث عبد الله بن عمرو وحديث بريدة الأسلمي إلا أن في هذه الأحاديث كلها سؤال السائل رسول الله صلى الله عليه وسلم عن مواقيت الصلوات جملة وإجابته إياه في الصبح بمثل "معنى" حديث مالك هذا. 
] 

Likewise, ʿAllāmah Ibn al-ʿArabī  says:
The same content has been narrated through various authentic and muttaṣil chains.[footnoteRef:556]  [556:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:371
 وقد نقل معناه من وجوه صحاح متصلة.] 

Owing to the supporting narrations, this narration has to be accepted by those who generally reject mursal. Imām Shāfiʿī  says:
He will examine the ḥadīth that has been narrated as mursal. If trusted ḥuffāẓ [of ḥadīth] also narrated it, and they narrated it in a musnad form to the Prophet ﷺ with the same content (albeit different wordings) as that person (who narrated as mursal)’s narration, this will indicate that the one who accepted and retained from him was correct.
If he alone narrated this mursal ḥadīth; those who narrated it in a musnad form did not narrate in the same way as him, his lone report will be accepted. It will be considered by examining whether it conforms to the mursal of other narrators who are accepted. If that is found, it will be a proof by which his mursal will be strengthened. This is weaker than the first one.
If that is not found, then we will look at his narrations regarding the statements of the Companions of the Messenger of Allāh ﷺ. If it is found that it conforms to what he narrated from the Messenger of Allāh ﷺ, this will prove that he only took his mursal from an authentic source, if Allāh wills.[footnoteRef:557]  [557:  Imam Muḥammad ibn Idrīs ash-Shafiʿī, Ar-Risālah (Egypt: Maktabat al-Ḥalbī, 1940), 1:461
منها أن ينظر إلى ما أرسل من الحديث فإن شركه فيه الحفاظ المأمونون فأسندوه إلى رسول الله بمثل معنى ما روى كانت هذه دلالة على صحة من قبل عنه وحفظه.
وان انفرد بإرسال حديث لم يشركه فيه من يسنده قبل ما يفرد به من ذلك.
ويعتبر عليه بأن ينظر هل يوافقه مرسل غيره ممن قبل العلم عنه من غير رجاله الذين قبل عنهم. فإن وجد ذلك كانت دلالة يقوي به مرسله وهي أضعف من الاولى. وإن لم يوجد ذلك نظر إلى بعض ما يروى عن بعض أصحاب رسول الله قولا له فإن وجد يوافق ما روى عن رسول الله كانت هذه دلالة على أنه لم يأخذ مرسله الا عن أصل يصح إن شاء الله.
] 

So ʿAṭāʾ  mentioned that a person came to the Prophet ﷺ:
فَسَأَلَهُ عَنْ وَقْتِ صَلَاةِ الصُّبْحِ.
And he asked him regarding the time of the Morning Prayer.
In Tanwīr al-Ḥawālik, ʿAllāmah Suyūṭī  says:
In a ḥadīth, this occurred during a journey.[footnoteRef:558] [558:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 20.
وفي حديث أن ذلك كان في سفر ] 

Upon asking the Prophet ﷺ:
قَال :فَسَكَتَ عَنْهُ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ .
The Messenger of Allāh ﷺ remained silent.
[bookmark: _heading=h.ksiz3p6eilbd]Delaying in answering a religious question
The Prophet ﷺ maintained silence and did not respond. In the narration of Abū Mūsā al-Ashʿarī  from Ṣaḥīḥ Muslim, the wording comes:
It is reported that a man came to the Messenger of Allāh ﷺ asking him regarding the times of prayer, but he did not reply to him at all.[footnoteRef:559] ‏ [559:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:429.
عن رسول الله صلى الله عليه وسلم  أنه أتاه سائل يسأله عن مواقيت الصلاة فلم يرد عليه شيئا.
] 

ʿAllāmah Abū ’l-Walīd al-Bājī  explains two reasons for this:
1)	It is probable that the Prophet ﷺ did not hurry to say something regarding that until he practically demonstrates it, since he intended to explain in the best way. This (practical demonstration) is easier for one who is learning to understand. 
2)	It is also probable that he did that with the intention to make it known to everyone. This is because if he informed the questioner, he alone would have known that, whilst prayer gathers people together. Many Companions attend it together with him, thus this will be teaching all of them, for this form part of what everyone needs to know.[footnoteRef:560] [560:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:6.
يحتمل أن يكون النبي صلى الله عليه وسلم ترك تعجيل القول في ذلك حتى بينه بالفعل قصدا إلى المبالغة في البيان وأنه أقرب إلى المتعلم وأسهل عليه ويحتمل أن يريد بذلك البيان للجماعة لأنه لو أخبر السائل لانفرد بعلم ذلك والصلاة جامعة يحضرها معه كثير من الصحابة فيكون ذلك تعليما لجميعهم إذ كان هذا مما تعم الحاجة إليه.] 

[bookmark: _heading=h.7r9vgedtahrk]Objection
By delaying to answer a fatwā, the questioner may pass away and thus remain deprived of the knowledge of the ruling.
[bookmark: _heading=h.tu0ew1556xph]Answer
Through divine revelation, the Prophet ﷺ knew that this person would not pass away. ʿAllāmah Abū ’l-Walīd al-Bājī  says:
Some of our scholars discussed the reason for delaying to answer the questioner. They spoke regarding the risk of [the questioner] losing the knowledge, since it is possible that the questioner passes away before the time of teaching until which one delayed the answer. They replied that it is possible that revelation came down on him ﷺ that this will not occur. Although this is a valid reason, there is no need for it whilst considering that this [reason] was chosen at random without anything to confirm it. This is because the Prophet ﷺ would decide affairs according to what is apparent. He made it, as it is, the principle of his nation. This is why he would send his commandants over armies and dispatch them to cities despite the possibility of their death. He would consider that according to habit and by adopting safety.[footnoteRef:561] [561:  Ibid, 1:7.
وقد تكلم قوم من شيوخنا في وجه تأخير جواب السائل وما في ذلك من التغرير بفوات العلم لجواز أن يموت السائل قبل وقت التعليم الذي أخر إليه الجواب فقالوا يجوز أن يكون الوحي قد نزل عليه صلى الله عليه وسلم بأن ذلك لا يكون وهذا الوجه إن كان سائغا فلا يحتاج إليه مع ما فيه من التعسف لأن النبي صلى الله عليه وسلم كان حكمه في إجراء الأمور على ظواهرها وجعلها على عادتها حكم أمته ولذلك كان يرسل أمراءه على الجيوش ورسله إلى البلدان مع تجويزه عليهم الموت إلا أنه كان يحمل ذلك على العادة واستصحاب السلامة.] 

The Prophet ﷺ knew well that this person would be present the next day. Hence, he would definitely receive his answer. ʿAllāmah Abū ’l-Walīd al-Bājī  says:
It is possible that he ﷺ remained silent, as has been mentioned in the narration, because he knew that the man will stay with him and remain close to him like Abū Hurayrah and others from the people of the Ṣuffah. It was enough for him to know the man’s past habit and condition that he would attend prayer together with him ﷺ by commanding him to do that. It is also possible that this (his death) was unexpected; he knew that he would only pass away after the period of teaching [him] terminates; [he knew this] either through revelation, as many of my teachers mentioned, or through other ways.[footnoteRef:562]  [562:  Ibid, 1:6.
وسكوته عنه على ما ذكر في الخبر يحتمل أن يكون قد علم من حاله أنه قاطن معه ملازم له كأبي هريرة وغيره من أهل الصفة فكفاه علمه بعادته الماضية ومعرفته بحاله في ملازمة الصلاة معه عن أمره له بذلك ويحتمل أن يكون طارئا قد علم من حاله أنه لا يرحل إلا بعد انقضاء مدة التعليم إما بوحي على ما حكاه كثير من شيوخي أو بغير ذلك.] 

There was no problem in maintaining silence at that particular moment because Fajr would only be binding on the questioner on the next day. The Fajr of the day on which he presented his question was already completed. ʿAllāmah Abū ’l-Walīd al-Bājī  says:
It is evident from this ḥadīth that he asked him after the Morning Prayer of the day on which he presented his question, since the Prophet ﷺ started teaching him from the Morning Prayer of the next day. As such, no prayer time intervened between the time of the question and the time of teaching where it could be feared that he would be unaware of the time. According to our statement that he asked about the fixed time, then the matter is easier. The reason for the permissibility of delaying is clearer. If the questioner had passed away before the time of teaching, he would have been rewarded for his research and question regarding knowledge. He would not have incurred any negligence for delaying it.[footnoteRef:563]  [563:  Ibid, 1:7.
فإن الظاهر من هذا الحديث أنه سأله بعد صلاة الصبح من يوم سؤاله لأنه بدأ بتعليمه من صلاة الصبح من الغد فلم يتخلل بين وقت السؤال ووقت التعليم وقت صلاة يخاف عليه فيها الجهل بالوقت وعلى قولنا أنه سأل عن تحديد الوقت فالأمر أسهل ووجه جواز التأخير أبين ولو مات السائل قبل وقت التعليم لكان قد أثيب على بحثه وسؤاله عن العلم ولم يدخل عليه تفريط بتأخيره.] 

ʿAllāmah Ibn ʿAbd al-Barr  explains one important principle which is derived from this:
The fiqh derived from this ḥadīth is that most scholars are of the view of the permissibility of delaying the explanation from the time of the question to another time where acting on that is compulsory, with the condition that it is for a valid reason. As for delaying the explanation from the time where it is obligatory to carry out the action until its time expires, it is impermissible.[footnoteRef:564]  [564:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 3:416.
وفي هذا الحديث من الفقه تأخير البيان عن وقت السؤال إلى وقت آخر يجب فيه فعل ذلك، إذا كان لعلة جائز عند أكثر أهل العلم. وأما تأخير البيان عن حين تكليف الفعل والعمل حتى ينقضي وقته فغير جائز عند الجميع.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  explains this:
There are no differences of opinions that if someone asks a scholar regarding the ruling of an issue, it is permissible for him to delay the answer as long as he does not fear losing it. Especially if in delaying the answer, there is more facility for the questioner to understand and more clarification for him, even if there is no other way for him to know until the time of his response.[footnoteRef:565]  [565:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:7.
ولا خلاف أن سائلا لو سأل عالما عن حكم مسألة لجاز له تأخير الجواب عنها ما لم يخف فواتها لا سيما إذا كان في تأخير الجواب تقريب على السائل وزيادة في البيان له وإن كان لا طريق له إلى المعرفة ببقائه إلى وقت جوابه.] 

If it is essential that the person has to know the answer at that particular time, then it is compulsory to tell him. In the books of Ḥanafī Fiqh, we find that this principle has been mentioned:
It is impermissible to delay the explanation from the time of need.[footnoteRef:566]  [566:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 2:97.
لأن تأخير البيان عن وقت الحاجة لا يجوز.] 

ʿAllāmah Ibn Nujaym  also mentions this principle in Al-Baḥr ar-Rāʾiq:
If it was not such, it would imply that he delayed the explanation from the time of need, and that is impermissible according to all. It is not proven.[footnoteRef:567]  [567:  Zayn ad-dīn ibn Ibrāhīm al-Miṣrī known as Ibn Nujaym, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kutub al-Islāmī), 1:15.
لأنه لو لم يكن كذلك لزم تأخير البيان عن وقت الحاجة وهو غير جائز اتفاقا ولم يثبت ذلك.] 

Later in the book, he says:
It is impermissible to delay the explanation from the time of need.[footnoteRef:568]  [568:  Ibid, 1:319.
وتأخير البيان عن وقت الحاجة لا يجوز 
] 

This pertains to those situations where the person has to receive the knowledge. For instance, if one asks regarding their ablution or major ritual bath, and the prayer time will be expiring soon; or a married person uttered such words that divorce took place, but he does not know the ruling. 
If it is not urgent, like a general question for example, then a short delay is permissible.
Imām Muḥammad  mentioned in Kitāb al-Kasb:
It is not compulsory for the jurist to narrate everything he heard except narrating to a foreigner, whose time of going away has come, such things which are known to be unfamiliar among the people of his city.[footnoteRef:569]  [569:  Imam Muḥammad ibn al-Ḥasan ash-Shaybani, Al-Kasb (Damascus: ʿAbd al-Hādī Ḥarṣūnī, 1400 AH), 73.
وليس يجب على الفقيه أن يحدث بكل ما سمع إلا لغائب حضر خروجه، مما يعلم أنه لم يشتهر في أهل مصره.
] 

ʿAllāmah Saraskhī  explains:
He (Imām Muḥammad ) means that in principle, it is obligatory to explain, but the time given is ample. It becomes limited during the fear of missing out, as we explained in the ḥadīth of Muʿādh . The intention of the one who came to him was to learn from him those beneficial things that were not widely known in his city, so that he may warn them of that when he returns to them. Allāh ﷻ says: ﴾So, why should it not be that a group from every section of them goes forth, so that they may acquire perfect understanding of the Faith, and so that they may warn their people when they return to them, so that they may take due care (of the rules of sharīʿah).[footnoteRef:570] ﴿[footnoteRef:571] [570:  Qurʾān, 9:122.]  [571:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 30:263.
يعني بهذا أن أصل البيان واجب، ولكن الوقت موسع، وإنما يتضيق عند خوف الفوت، كما بينا في حديث معاذ رضي الله عنه، والذي أتاه كان قصده أن يتعلم منه ما لم يشتهر في مصره، مما فيه منفعة للنا ، حتى ينذرهم يذلك إذا رجع   إليهم، قال الله تعالى: فَلَوْلَا نَفَرَ مِن كُلِّ فِرْقَةٍ الاية][ ]مِّنْهُمْ طَائِفَةٌ لِّيَتَفَقَّهُوا فِي الدِّينِ وَلِيُنذِرُوا قَوْمَهُمْ إِذَا رَجَعُوا إِلَيْهِمْ لَعَلَّهُمْ يَحْذَرُونَ[ ] 

He says further on:
As long as the person does not resolve to return, the time to teach remains ample for the teacher. When he resolves to return, then that time becomes limited. Hence, it will not be permissible for him to delay the explanation further. This is like prayer which is obligatory after the time sets in, but the time is ample. When it reaches the last time, it becomes limited. Hence, it is not permissible for one to delay it further.
This pertains to those matters that are not widely known among the people in his city. As for those matters that are widely known among them, then there is no need or necessity. This is because the one who is returning can acquire this by himself from the scholars of his city, and the people of the city can gain access to that through their scholars, not this person who is returning to them.[footnoteRef:572] [572:  Ibid.
فما لم يعزم على الرجوع كان الوقت في التعليم واسعا على المعلم ، وإذا عزم على الخروج فقد تضيق الوقت ، فلا يسعه تأخير البيان بعد ذلك ، بمنزلة: الصلاة بعد دخول الوقت فرض ، ولكن الوقت واسع، إذا بلغ آخر الوقت تضيق، فلا يسعه التأخير بعد ذلك.
 وهذا فيما لم يشتهر فيه أهل مصره ، فأما فيمن اشتهر فيهم فلا حاجة ولا ضرورة ، ولأن الراجع يتمكن من تحصيل ذلك لنفسه من علماء أهل مصره ، وأهل مصره يتوصلون إلى ذلك من جهة علمائهم دون هذا الراجع إليهم. 
] 

Then, on the next page, he says:
If it is widely known among the people of his city, there will be no loss if the teacher refrains from explaining to him. But if that is not widely known among them, and he does not explain, that will lead to the loss of their rights. Just as it is impermissible for him to not explain to the people of his city as he will be causing loss, it is likewise impermissible to not explain to the one who travelled to him from another place for this purpose when it is not widely known among the people of his city.[footnoteRef:573]   [573:  Imam Muḥammad ibn al-Ḥasan ash-Shaybani, Al-Kasb (Damascus: ʿAbd al-Hādī Ḥarṣūnī, 1400 AH), 74.
فإذا كان مشهورا في أهل مصره، لا يندرس بامتناع هذا المعلم من البيان له، وإذا لم يكن مشهورا فيهم، فترك البيان يؤدي إلى الاندراس في حقهم، فكما لا يحل له ترك البيان لأهل مصره حتى يندرس ، فكذا لا يحل ترك البيان للذي ارتحل إليه من موضع آخر لهذا المقصود، وهو غير مشهور في أهل مصره.
] 

This will all be applicable if the Prophet ﷺ did indeed maintain silence. if Allāh wills, in the coming pages, we will see whether others who quoted this incident made mention of any response.
[bookmark: _heading=h.jc0hz6cpfr11]Survey of the mutābaʿāt
In the narration that Imām Muḥammad  narrated, Ibrāhīm an-Nakhaʿī  quoted the following:
A man came to the Prophet ﷺ asking him regarding the time of prayer. He thus commanded the man to attend the prayers with the Messenger of Allāh ﷺ.[footnoteRef:574]  [574:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Āthār li Muḥammad ibn al-Ḥasan (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:109.
أن رجلا أتى النبي صلى الله عليه وسلم، يسأله عن وقت الصلاة، فأمره أن يحضر الصلوات مع رسول الله صلى الله عليه وسلم.] 

1)	Buraydah al-Aslamī  also quotes a response of the Prophet ﷺ:
A man asked him regarding the time of prayer. He thus replied to the man, ‘Pray with us for these two – i.e. days.[footnoteRef:575]  [575:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:428.
أن رجلا سأله عن وقت الصلاة فقال له صل معنا هذين يعني اليومين.] 

Imām Tirmidhī  narrates it from him with the following wording:
Stay with us, if Allāh wills.[footnoteRef:576]  [576:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:286.
أقم معنا إن شاء الله.] 

2)	Imām ʿAbd ar-Razzāq  narrated this same narration via Zayd ibn Ḥārithah  with additional details. He also quotes a response from Zayd ibn Ḥārithah :
A man asked the Prophet ﷺ regarding the time of the Morning Prayer. He thus said, ‘Perform it together with us today and tomorrow.’[footnoteRef:577] [footnoteRef:578] [577:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:567.
أن رجلا سأل النبي صلى الله عليه و سلم عن وقت صلاة الصبح فقال صلها اليوم معنا وغدا.]  [578:  Imām Abū Yaʿlā Aḥmad ibn ʿAlī al-Mūṣilī, Musnad Abī Yaʿlā (Damascus: Dār al-Maʾmūn li ’t-Turāth, 1984), 13:167.] 

(Note: By gathering these narrations, we understand that in some reports, the question was regarding the time of prayer in general. In others, the question was specifically regarding the Fajr prayer.)
Therefore, some of those who transmitted this narration quoted a response, whereas others – as in this narration of the Muwaṭṭaʾ- clearly mentioned that the Prophet ﷺ maintained silence. It appears that there is a contradiction between these narrations. 
ʿAllāmah Abū ’l-Walīd al-Bājī  gave two responses:
1)	The narrator did not hear the answer. He says:
It is possible that the person who narrated ʿAṭāʾ ’s ḥadīth did not hear the Prophet ﷺ commanding the questioner to attend the prayer together with him.[footnoteRef:579]  [579:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:6.
فيحتمل أن يكون الراوي لحديث عطاء لم يسمع أمر النبي صلى الله عليه وسلم السائل بأن يشاهد معه الصلاة.] 

2)	The narrator heard, but he meant that the Prophet ﷺ did not reply the exact question verbally. 
It is possible that the narrator heard him, but by saying ‘he maintained silence’, he is referring to him maintaining silence from answering his [exact] question. (The Prophet ﷺ did not explain the time of prayers. He only told him to join them for a practical demonstration.)[footnoteRef:580] [580:  Ibid.
ويحتمل أن يكون سمعه وأراد بقوله فسكت عنه سكوته عن جواب مسألته.
] 

Imām Nawawī  also mentioned this; that the Prophet ﷺ did not verbally give a response to the question and explain the times of the prayer. Rather, he told the person to wait until the next day and pray with them. He says in his commentary:
The meaning of his statement: ‘he did not reply him at all’ is that he did not reply by explaining the times verbally. Rather, he told him, ‘Pray with us – so that you may know and obtain the explanation practically’. We interpreted this in order to conform this to the narration of Buraydah and because it is known that the Prophet ﷺ would habitually respond [on the spot] when he would be asked regarding something that a person needs. And Allāh ﷻ knows best.[footnoteRef:581]  [581:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Beirut: Dār al-Fikr), 5:115.
معنى قوله لم يرد عليه شيئا أي لم يرد جوابا ببيان الأوقات باللفظ بل قال له صل معنا لتعرف ذلك ويحصل لك البيان بالفعل وإنما تأولناه لنجمع بينه وبين حديث بريدة ولأن المعلوم من أحوال النبي صلى الله عليه و سلم أنه كان يجيب اذا سئل عما يحتاج إليه والله أعلم.] 

[bookmark: _heading=h.9qnpilbun1w8]Question
The question arises as to why did this person not just wait and see by himself what time the Prophet ﷺ prayed. He could have seen what time the Prophet ﷺ prayed on that day. Or he could have just waited until the next day to see. Why did he have to ask?
[bookmark: _heading=h.nh6r0ljl8b6o]Answer
If he would wait, he would have seen the Prophet ﷺ praying in the preferable time, whereas he wanted to know the entire duration of that time: from the beginning until the expiry time. ʿAllāmah Abū ’l-Walīd al-Bājī  says:
It is possible that the man was a foreigner or a resident. He knew that the time of the prayer of the Prophet ﷺ is the best time for prayer, but he did not know the entire time. Hence, he asked him regarding its limits (the beginning time and the expiry time).[footnoteRef:582]   [582:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:6.
يجوز أن يكون الرجل طارئا أو قاطنا قد علم أن وقت صلاة النبي صلى الله عليه وسلم هو من آكد وقت الصلاة ولم يعلم جميع الوقت فسأله عن تحديده.] 

حتى إذا كان من الغد، صلى الصبح حين
On the next day, he performed the Morning Prayer ḥīna(when)
طلع الفجر
Fajr broke in
The word ‘Fajr’ is used. It refers to the beginning of dawn. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
Fajr is the whiteness that gushes forth from the east resembling the gushing forth of water.[footnoteRef:583] [583:  Ibid.
والفجر هو البياض الذي ينفجر من المشرق يشبه بانفجار الماء.] 

ʿAllāmah Ibn ʿAbd al-Barr  also explains:
Fajr is the first whiteness of the day that appears in the eastern horizon and is vertical, illuminating and widespread. The Arabs call it the white thread.
Allāh ﷻ says: ﴾Until the white thread of the dawn becomes distinct from the black thread. [footnoteRef:584]﴿ It refers to the whiteness of the day from the darkness of the night.[footnoteRef:585] [584:  Qurʾān, 2:187.]  [585: ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:35.
والفجر هو أول بياض النهار الظاهر في الأفق الشرقي المستطير المنير المنتشر ، تسميه العرب: الخيط الأبيض. قال الله عز وجل  ﴿حتى يتبين لكم الخيط الأبيض من الخيط الأسود﴾يريد بياض النهار من سواد الليل.] 

It is the twilight and whiteness in the sky at the break of dawn. ʿAllāmah Badr ad-Dīn al-ʿAynī says:
This is al-fajr aṣ-ṣādiq (true dawn) because al-fajr al-kādhib (false dawn) is at night between the time of ʿIshāʾ and ifṭār.[footnoteRef:586] [586:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abī Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 2:251.
أي:الفجر الصادق؛ لأن الفجر الكاذب من الليل من وقت العشاء والإفطار.] 

The narrator is saying that the Prophet ﷺ prayed at this time. 
[bookmark: _heading=h.ovkqiqj4zwjx]Explanation of the word ‘ḥīna’
He uses the word ‘ḥīna’. If we take its literal meaning, it would mean that the Prophet ﷺ was in the state of prayer when the time of dawn set in. Both were happening together. For both to take place concurrently, it would mean that the Prophet ﷺ commenced his prayer before the time of dawn, and then as dawn set in, the Prophet ﷺ was in the state of prayer. That cannot be the case; dawn has to first set in, then only can one begin the Fajr prayer. 
[bookmark: _heading=h.4vknqpa9xa0d]Hence, in this instance, ‘ḥīna’ is for mubālaghah[footnoteRef:587]. Mawlānā Zakariyyā Kāndhlawī says: [587:  Emphasis/ hyperbole] 

The word ‘ḥīna’ is used in places like these for mubālaghah.[footnoteRef:588] [588:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:271.
ولفظ الحين يستعمل في أمثال هذا المحل على المبالغة.] 

ʿAllāmah Bājī  explains this in more detail:
Applying this word upon how it is originally coined in the speech of the Arabs implies that the breaking of dawn occurred at the (same) time as when prayer was being performed. That is impermissible. It is necessary that the breaking of dawn comes before the start of the prayer. However, this word is also used in the speech of the Arabs in the meaning of mubālaghah. One says, ‘I sat when Zayd sat.’, this implies that they both sat at the same time; however, Zayd began to sit first. Based on this, the statement, ‘He prayed ḥīna (when) dawn broke in’, is correct.[footnoteRef:589] [589:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:6.
تحقيق هذا اللفظ على أصل موضوعه في كلام العرب يقتضي أن طلوع الفجر هو كان وقت فعل الصلاة وذلك غير جائز ولا بد أن يتقدم طلوع الفجر ابتداء الصلاة إلا أن هذا اللفظ قد يُستعمل في كلام العرب بمعنى المبالغة ، تقول جلست حين جلس زيد فيقتضي ذلك أن جلوسهما كان في وقت واحد غير أن ابتداء جلوس زيد تقدم فعلى هذا يصح قوله صلى حين طلع الفجر.] 

[bookmark: _heading=h.8rqx2u3yzwcj]Wording and additions of other reports
Others who transmitted this used different wordings. In the narration of Abū Mūsā al-Ashʿarī  that is narrated in Ṣaḥīḥ Muslim, the wording comes as:
He performed Fajr when dawn broke, and people were hardly able to recognise each other.[footnoteRef:590] [590:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:429.
فأقام الفجر حين انشق الفجر والناس لا يكاد يعرف بعضهم بعضا.] 

In Sunan Abī Dāwūd, the following words are added:
A person would not recognise the face of his companion, or a person would not recognise who was next to him.[footnoteRef:591] [591:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 1:108.
كان الرجل لا يعرف وجه صاحبه أو إن الرجل لا يعرف من إلى جنبه] 

Likewise, there are many additional details in the narration of Muṣannaf ʿAbd ar-Razzāq and Musnad Abū Yaʿlā:
Zayd ibn Ḥārithah reported that a man asked the Prophet ﷺ regarding the time of the Morning Prayer. He thus replied, ‘Perform it together with us today and tomorrow.’ When the Messenger of Allāh ﷺ was in the land of Namirah in Juhfah, he performed it just as dawn broke.[footnoteRef:592] [footnoteRef:593] [592:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:567.
عبد الرزاق عن بن جريج قال أخبرني كثير بن كثير عن علي بن عبد الله عن زيد بن حارثة أن رجلا سأل النبي صلى الله عليه و سلم عن وقت صلاة الصبح فقال صلها اليوم معنا وغدا فلما كان رسول الله صلي الله عليه وسلم بقاع نمرة من الجحفة صلاها حين طلع أول الفجر.]  [593:  Imām Abū Yaʿlā Aḥmad ibn ʿAlī al-Mūṣilī, Musnad Abī Yaʿlā (Damascus: Dār al-Maʾmūn li ’t-Turāth, 1984), 13:167.] 

Two points are acquired from this:
1) They were on a journey.
2) On the first day, the Prophet ﷺ prayed Fajr literally at the break of dawn.
The narrator then explains about the next day:
ثم صلى الصبح من الغد
Afterwards, on the following day, he performed the Morning Prayer
The narration of Zayd ibn Ḥārīthah  adds the following detail:
Until when he reached Dhu Tuwa, he delayed it.[footnoteRef:594] [594:  Ibid.
حتى إذا كان بذي طوى أخرها.] 

This shows that they were now at a different place. The previous day, they prayed at Juhfah. On the second day, they prayed at Dhu Tuwa, which is quite far from where they were the previous day. Based on these, ʿAllāmah Suyūṭī  mentioned that these may be different incidents:
It may be the same incident, and it may be that they are different incidents.[footnoteRef:595] [595:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 20.
فيحتمل أن يكون قصة واحدة ويحتمل تعدد القصة.] 

However, Mawlānā Zakariyyā Kāndhlawī  says:
I object on this by stating that what is apparent is that they are the same. These are two places on the way to Makkah.[footnoteRef:596] [596:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:271.
قلت: الظاهر الوحدة، وهذان الموضعان في طريق مكة.] 

ʿAllāmah Suyūṭī  probably suggested that it could be a different incident because the distance between Juhfah to Dhu Tuwa is too far. It is a distance of about 180 km between these two locations. 
However, it is possible that:
1) They were in the surrounding areas of these places, and the narrators just mentioned these landmarks.
2) They travelled more because of the great urge to reach Makkah quickly.
3) The earth folded up for the Prophet ﷺ, and he traversed a lengthy journey in a shorter space of time. 
Nevertheless, we understand from this that this was on a trip from Madīnah to Makkah. It was from north to south[footnoteRef:597].  [597:  Studying Ḥadīth can make one become a good investigating officer. One gathers all the different pieces and fit them together to understand what exactly transpired.] 

بعد أن أسفر
after there was light.
Mullā ʿAli al-Qārī  explains:
He performed it in the time of isfār.[footnoteRef:598] [598:  Mullā ʿAlī ibn Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Fikr, 2002), 2:519.
أي أوقعها في وقت الإسفار.] 

[bookmark: _heading=h.wd24bjxbnii4]Meaning of ‘isfār’
ʿAllamah Suyūṭī  explains the meaning of ‘isfār’ as:
It brightened and illuminated.[footnoteRef:599] [599:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 20.
أي انكشف وأضاء.] 

This could even refer to minimal light. Hence, Mawlānā Zakariyyā Kāndhlawī added the word ‘jiddan’:
It illuminated and brightened greatly.[footnoteRef:600] [600:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:271.
أضاء وانكشف جدا.] 

In Jāmiʿ at-Tirmīdhī, it comes with the words:
He performed Fajr when there was light.[footnoteRef:601] [601:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:286.
فنور بالفجر.] 

It was extremely bright, such that the Companions feared that something may have happened to the Prophet ﷺ, which is why he was not coming for the prayer. They were also uncertain whether they should just pray, since it seemed as if the sun was going to rise:
Until people said, ‘Has the Messenger of Allāh ﷺ passed away?’ And they said, ‘Why do we not just pray?’[footnoteRef:602] [footnoteRef:603] [602:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:567.
حتى قال الناس: أقبض رسول الله صلى الله عليه و سلم؟ فقالوا: لو صلينا.]  [603:  Imām Abū Yaʿlā Aḥmad ibn ʿAlī al-Mūṣilī, Musnad Abī Yaʿlā (Damascus: Dār al-Maʾmūn li ’t-Turāth, 1984), 13:167.] 

Zayd ibn Ḥārithah  describes the time when they prayed as:
He performed it before the sun.[footnoteRef:604] [604:  Ibid.
فصلاها أمام الشمس.] 

Mullā ʿAlī al-Qārī quotes:
Ṭībī said, ‘i.e. he delayed it until the second dawn broke.’[footnoteRef:605] [605:  Mullā ʿAlī ibn Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Fikr, 2002), 2:519.
وقال الطيبي أي أخرها إلى أن طلع الفجر الثاني.] 

All this is just for mubālaghah to show that they completed the prayer just before sunrise.
The Prophet ﷺ just completed his prayer, and the sun rose. ʿAllāmah Zurqānī explains this:
Before it in a way that the sun rose after he made salām for the prayer.[footnoteRef:606] [606:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:31.
قدامها بحيث طلعت بعد سلامه منها ] 

The minute they completed the prayer, they were asking one another if they made it on time or whether the sun rose:
On the following day, he performed Fajr and completed [it], after which we said, ‘Did the sun rise?’[footnoteRef:607] [607:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 1:108.
فلما كان من الغد صلى الفجر وانصرف فقلنا أطلعت الشمس.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  explains why the narrator chose these words of mubālaghah:
By these words, the muḥaddith intended to inform that the prayer was performed early at the very first time it was possible to be done, and it was delayed until the very last time it was possible to be done. He brought words of mubālaghah for what he intended.[footnoteRef:608] [608:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:6.
وإنما قصد المحدث بذلك إلى الإخبار بتقديم الصلاة في أول ما يمكن فعلها فيه من الوقت وتأخيرها إلى آخر ما يمكن فعلها فيه من الوقت فأتى في ذلك بألفاظ المبالغة فيما قصد.] 

Since the objective was to explain the complete end of the time, the Prophet ﷺ delayed right up until sunrise. 
ثم قال: أين السائل عن وقت الصلاة؟
After which he said, ‘Where is the one who asked regarding the time of prayer?’
ʿAllamah Bājī  says:
He distinguished the questioner due to the merit of his effort and search for knowledge.[footnoteRef:609] [609:  Ibid, 1:8.
أنه خص السائل لفضل اجتهاده وبحثه عن العلم.] 

But before saying this, it comes in the narration of Zayd ibn Ḥārithah :
Then, he turned towards the people and said, ‘What did you say?’ They said, ‘We said that we should just perform the prayer.’ He said, ‘If you would have done so, you would have been afflicted with punishment.’ Then he called the questioner.[footnoteRef:610] [footnoteRef:611] [610:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:567.
ثم أقبل على الناس فقال ماذا قلتم قالوا قلنا لو صلينا قال لو فعلتم لأصابكم عذاب ثم دعا السائل.]  [611:  Imām Abū Yaʿlā Aḥmad ibn ʿAlī al-Mūṣilī, Musnad Abī Yaʿlā (Damascus: Dār al-Maʾmūn li ’t-Turāth, 1984), 13:167.] 

قال ها أنا ذا يا رسول الله.
The person replied, ‘Here I am, O Messenger of Allāh.’
[bookmark: _heading=h.xdzh1sl7n8bx]Ha ana dhā
In this sentence there is:
· [bookmark: _heading=h.t6eqgafvbg5j]Ism al-Ishārah/ Demonstrative noun (dhā)
· Hā at-tanbīh/ Hā for notification
· [bookmark: _heading=h.yi0fz0qyttzj]Ḍamīr al-munfaṣil/ Unattached personal pronoun (ana)
It is common for the Arabs to respond in this way. In his commentary, ʿAllāmah Suyūṭī  explains:
Ibn Mālik said in his Sharḥ at-Tafṣīl, ‘The hā for notification is frequently part of the mujarrad (with no kāf or lām) ism ishārah with ana and its likes. For example, ‘hā ana dhā’ and ‘hā naḥnu ulāʾ’.[footnoteRef:612] [612:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 20.
قال ابن مالك في شرح التفصيل: ها التنبيه من اسم الإشارة المجرد بأنا وأخواته كثيرا كقولك ها أنا ذا وها نحن أولاء.] 

Generally, people assume that the word ‘hādhā’ is for ishārah. However, the ism ishārah is in reality only the dhāl or the dhāl with an alif. As for the ‘hā’, it is for notification. Fīrūz Ābādī says:
 ‘Dhā’ is ishārah for the masculine. You say ’dhā’ and ‘dhāka’. A lām is also added, thereby saying ‘dhālika’, or a hamzah (is added), thereby saying ‘dhāʾika’. It is also made into the diminutive form, thereby saying ‘dhayyāka’ and ‘dhayyālika’. Sometimes, hā for notification is also added over ‘dhā’, ‘dhī’ and ‘dhihī’ for the feminine.[footnoteRef:613] [613:  Majd ad-Dīn Abū Ṭāhir Muḥammad ibn Yaʿqūb al-Fayrūz Ābādī, Al-Qāmūs al-Muḥīṭ (Beirut: Dār Muʾassasat ar-Risālah, 2005), 1351.
ذا : إشارة إلى المذكر تقول : ذا و ذاك وتُزاد "لام" فيقال : ذلك أو همزة فيقال ذائك ويصغر فيقال : ذياك وذيالك . وقد تدخل ها التنبيه على ذا وذي وذه للمؤنث.] 

Abū Sahl al-Harawī (372 AH – 433 AH)  mentions this in Isfār al-Faṣīḥ:
 ‘Hādhā’ has no derivative. It is used to indicate the addressee towards every masculine thing which is present by him and is not far. Its origin according to the grammarians of Basra is ‘dhā’, and the origin of ‘dhā’ is ‘dhayā’.[footnoteRef:614] [614:  Imām Abū Sahl al-Harawī, Kitāb Isfār al-Faṣīḥ with the editing of Dr Aḥmad ibn Saʿīd Qashāsh (Saudi Arabia: al-Jāmiʿah al-Islāmiyyah bi ’l-Madīnah al-Munawwarah, 1420 AH), 311.
فإن:"هذا": اسم مبهم يشار به للمخاطب إلى كل مذكر موجود بحضرته غيرِ بعيدٍ عنه، وأصله عند النحويين البصريين ذا، وأصل ذا: ذيا.] 

This is how Shaykh Harawī  mentioned it. The actual view of the grammarians of Basra is that the origin of ‘dhā’ is ‘dhayyin’ (with a yāʾ mushaddadah) on the scale of faʿlin. It was then transformed:
1. The letter lām, which is the second yāʾ in ‘dhayy’, was dropped off to make it easier. So, it became as ‘dhay’ with a sukūn.
2. That yāʾ was then converted to an alif, and that is how it became ‘dhā’. 
ذَا←ذَيْ←ذَيٍّ
There are other differences. Some suggested that the original word was ‘dhawya’. It was then transformed:
1. The letter lām, which is the yāʾ, was dropped off. So, it became ‘dhaw’.
2. The wāw was converted to an alif due to the dhāl having a fatḥah.
ذَا←ذَوْ←ذَوْيَ
Abū Sahl al-Harawī  then mentions the Shāfiʿī view:
The grammarians of Kufa say that the origin of ‘hādhā’ is the dhāl alone. The alif which is after it is only for support and to increase the word, since a noun cannot be only one letter. They all say that the Arabs added ‘hā’ before ‘dhā’ for notification.[footnoteRef:615] [615:  This is in Isfār al-Faṣīḥ on p.311. It is actually right at the beginning, but it becomes on p.311 in this print because of the long introduction before it. Otherwise, it could have been referenced as p.3, or even p.2. He is explaining the first words of the text.
وقال الكوفيون: أصل هذا: الذال وحدها، والألف بعدها عماد وتكثير، لأن الاسم لا ينفصل على حرف واحد، وقالوا جميعا: إن العرب زادت ها قبل ذا للتنبيه.] 

Since the word ‘hā’ and ‘dhā’ are separate, it is permissible to insert any pronoun in between. This narration ought to prove this. You can insert ‘ana’ (or any other personal pronouns) in-between ‘hādhā’. It is an Arab using this word in the time of the Prophet ﷺ by addressing the Prophet ﷺ. In fact, scholars did use this as evidence. For example, Bahāʾ ad-Dīn ibn ʿAqīl  cites it as proof in Al-Musāʿid ʿalā Tashīl al-Fawāʾid, his commentary of the Alfiyyah of Ibn Mālik , on p.187.[footnoteRef:616] [616:  (Makkah: Jāmiʿat Umm al-Qurā, 1982)] 

However, others who narrated this quoted different wordings:
1) Buraydah al-Aslamī :
It is I, O Messenger of Allāh.[footnoteRef:617] [617:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:428.
أنا يا رسول الله] 

2) Qatādah :
The man stood up, and the Prophet ﷺ told him, ‘Did you attend the two prayers with us?’ He replied, ‘yes’.[footnoteRef:618] [618:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī/ Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:567.
فقام الرجل فقال له النبي صلى الله عليه و سلم أشهدت معنا الصلاتين قال نعم.] 

Therefore, we need to explore beyond this narration to determine whether these wordings are faṣīḥ. It could be ar-riwāyah bi ’l-maʿnā.[footnoteRef:619] [619:  Paraphrasing/ narrating by meaning and not the exact wording.] 

The first reference point is the Qurʾān in verse 119 of Sūrat Āl ʿImrān:
Hā (Look), you are the ones who love them.[footnoteRef:620] [620:  Qurʾān, 3:119.
﴿ها أنتم أولاء تحبونهم﴾] 

ʿAllāmah Ibn ʿAqīl  quotes this verse before presenting this narration of the Muwaṭṭaʾ as his proof. He also presented other proofs. The complete text in Al-Musāʿid ʿalā Tashīl al-Fawāʾid states:
[bookmark: _heading=h.yenk9twguhhg](The Chapter of It) i.e. the chapter of the hāʾ for notification (from the mujarrad) i.e. from the ism ishārah that has no kāf (with ana and its likes) among the unattached marfūʿ (nominative) personal pronouns like anta, naḥnu etc. Like the verse: ﴾Hā antum ulāʾ (Look, you are the ones who)﴿ and like: ‘Hā ana dhā (Here I am, O Messenger of Allāh)’. (And without it) i.e. without ana and its likes.[footnoteRef:621] [621:  ʿAllāmah Bahāʾ ad-Dīn Ibn ʿAqīl, Al-Musāʿid ʿalā Tashīl al-Fawāʾid (Makkah: Jāmiʿat Umm al-Qurā, 1982), 187.
وفصلها) – أي فصل هاء التنبيه. (من المجرد) – أي من اسم الإشارة المجرد من الكاف. (بأنا وأخواته) – من ضمائر الرفع المنفصلة كأنت ونحن. (كثير) – نحو: قوله تعالى: ﴿ها أنتم أولاء﴾ ونحو: ها أناذا يا رسول الله. (وبغيرها) – أي بغير أنا وأخواته.] 

It is possible to insert any word between the two, since they are two independent and separate words.
[bookmark: _heading=h.p7n2dfe0nohh]Proof that the hāʾ of notification is separate from dhā
ʿAllāmah Ibn ʿAqīl  continues by saying:
Look! Know that, by Allāh, this is an oath.
Therefore, count your steps, and consider carefully where you are interfering.
He separated ‘hā’ and ‘dhā’ with ‘by Allāh’.[footnoteRef:622] [622:   Ibid.
(قليل)- كقوله: 
تعلمن ها – لعمر الله – ذا قسما		فاقدر بذرعك وانظر أين تنسَلِك
ففصل بين ها وذا بقوله: لعمر الله.] 

Sībawayh recited:
We distributed the wealth into half among us,
So, I told them, ‘This is for her, look! And this is for me.’[footnoteRef:623] [623:   Ibid, 188.
وأنشد سيبويه:
ونحن اقتسمنا المال نصفين بيننا 		فقلت لهم هذا لها ها وذا ليا.] 

The ism ishārah is so separate and independent from the hā of notification that it is even permissible to drop off the ism ishārah and only mention the hā of notification. ʿAbbās Ḥasan  mentions in (the footnotes of) An-Naḥw al-Wāfī:[footnoteRef:624] [624:  This is a best book in Naḥw that I highly recommend for Dars Niẓāmī students. Together with the books and commentaries in the syllabus, if a student reads this book and understands it well, if Allāh wills, then he will gain vast knowledge in Naḥw. It will be sufficient if he then intends to stop reading in Naḥw in order to specialise in other fields.] 

Abū ʿAlī al-Qālī narrated from some bedouins in his book: Dhayl al-Amālī wa ’n-Nawādir on p.105, a statement of their poet:
So look! I am the leader of the lovers, O honourable one.
I am set as an example all around the world.
[bookmark: _heading=h.ag184j3s5z9j]The common practice is to add the hā which is for notification to an unattached nominative personal pronoun whose khabar is an ism ishārah, like: ‘hā ana dhā’, 
The less common practice is to add it when its khabar is not an ism ishārah, like: ‘hā ana sāhir ʿalā ṣāliḥ al-waṭan’. Despite it being less common, it is permissible, since various eloquent poetries and proses have been narrated. It is sufficient proof against logic. Among them is the statement of ʿUmar ibn ʿAbd al-ʿAzīz on the day of Uḥud when Abū Sufyān stood after the battle asking, ‘Where is so and so, and so and so … from the leaders of the Muslims?’ ʿUmar thus replied to him, ‘This is the Messenger of Allāh – peace be upon him – this is Abū Bakr and look here, I am ʿUmar.’[footnoteRef:625] [625:  ʿAbbās Ḥasan, An-Naḥw al-Wāfī (Cairo: Dār al-Maʿārif, 3rd edition), 1:225.
زيادة وتفصيل:
روى أبو عليّ القالي في كتابه: "ذيل الأمالي والنوادر" ص 105 عن بعض الأعراب قولَ شاعرهم:
فها أنا لِلعشاق يا )عَزُّ( قائد ... وبى تُضرب الأمثالُ فى الشرق والغرب.
والشائع هو دخول: "ها" التي للتنبيه على ضمير الرفع المنفصل الذى خبره اسم إشارة؛ نحو: "هأنذا" المقيم على طلب العلوم. وغير الشائع دخولها عليه إذا كان خبره غير اسم إشارة، نحو: هأنا ساهر على صالح الوطن. وهو -مع قلة شيوعه- جائز، لورود نصوص نظمية ونثرية ، فصيحة متعددة ، تكفي للقياس عليها. منها قول عمر بن الخطاب يوم "أحُد" حين وقف أبو سفيان بعد المعركة يسأل: أين فلان، وفلان... من كبار المسلمين؟ فأجابه عمر. هذا رسول الله عليه السلام، وهذا أبو بكر، وهأنا عمر...] 

He then presents a poem to show that the ism ishārah can be dropped off. He says:
Regarding this, there is a verse of the Majnūn of Laylā.[footnoteRef:626] [626:  Ibid.
ومنها بيت لمجنون ليلى. ] 

The name of Majnūn was Qays ibn al-Mulawwih. He was madly in love with his first cousin, Laylā. He was born in 24 AH and passed away in 68 AH. 
ʿUrwah died a death of ease,
And look! Here I am dying everyday.[footnoteRef:627] [627:  Ibid.
ونصّه:
وعُروةُ مات موتًا مستريحًا			وهأنا ميّتٌ فى كل يوم.] 

ʿAbbās Ḥasan quoted the poem in this manner, but there are actually different narrations from Majnūn. Others mentioned it with different wordings. For example, Abū ’ṭ-Ṭayyib al-Aʿrābī, Muḥammad ibn Isḥāq ibn Yaḥyā al-Washāʾ (d. 325 AH) mentioned in Al-Mawasshā[footnoteRef:628] (which Dr Fahmī Saʿd printed with the name: Aẓ-Ẓarf wa ’ẓ-Ẓurafāʾ. Hence, both names are on the new prints): [628:  This is one of the best books in Adab.] 

ʿUrwah died a death of ease,
What about the one dying everyday?[footnoteRef:629] [629:  (Cairo: Maktabat al-Khānijī, 1953), 71.
وعروة مات موتاً مستريحاً			وكيف بميت في كل يوم.] 

Here, he did not mention the hā. Based on these different wordings, this poem cannot be used as evidence.
This stanza is also transmitted with the ‘dhā’, which again makes it unsuitable to be used as a proof. This is howʿAllāmah Ibn al-Jawzī  quotes it:
I am surprised by ʿUrwah al-ʿUdhrī,
Who became the talk of the people after people.
But ʿUrwah died a death of ease,
And here I am the one dying everyday.[footnoteRef:630] [630:  Jamāl ad-Dīn Abū ’l-Farj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī, Dham al-Hawā (Beirut: Dār al-Kitāb al-ʿArabī, 1998), 360
عجبت لعروة العذرى أمسى 		أحاديثا لقوم بعد قوم.
وعروة مات يوما مستريحا			وهأنا ذا أموت بكل يوم.] 

This stanza cannot be a proof, since the ism ishārah is clearly mentioned.
Nevertheless, ʿAbbās Ḥasan  then quotes:
Like the author of Al-Amālī who also narrated the following verse of ʿAwf ibn Muḥallim, and he quoted it:
And the pain; the house of Zaynab became distant.
And here I am crying with a wounded heart.[footnoteRef:631] [631:  ʿAbbās Ḥasan, An-Naḥw al-Wāfī (Cairo: Dār al-Maʿārif, 3rd edition), 1:225.
كما روى صاحب الأمالي أيضًا البيت التالي لعوف بن مُحَلِّم، ونصّه:
وَلُوعا؛ فَشَطَّتْ غُربةً دارُ زينبٍ		فهأنا أبكى والفؤاد جريح.] 

ʿAbbās Ḥasan  attributed this stanza to ʿAwf ibn Muḥallim, who was born in 136 AH and passed away in 220 AH. However, these are actually the words of Abū Kabīr al-Hudhalī (d.10 AH). This is mentioned by Shihāb ad-Dīn Yāqūt ibn ʿAbdullāḥ al-Ḥamawī  (574 AH – 622-626 AH) in Muʿjam al-Buldān.[footnoteRef:632] [632:  (Beirut: Dār Ṣādir, 1995), 3:119. Interestingly, the reason why he wrote Muʿjam al-Buldān is that he heard someone pronounce Sūq Ḥubasha (with a ḍammah on the ḥāʾ) as ‘Ḥabāsha’. That person insisted that it is with a fatḥah. Yāqūt al-Ḥamawī then made deep research, and when he concluded that it is with a ḍammah, he decided to write this book. ] 

Imām Ḥamawī  also wrote attributed it to Abū Kabīr al-Hudhalī in Muʿjam al-Adibbāʾ[footnoteRef:633]. This is in the incident with ʿAbdullāh ibn Ṭahir ibn Ḥuṣayn. [633:  It is also printed with the name Irshād al-Arīb ilā Maʿrifat al-Adīb (Beirut: Dār al-Gharb al-Islāmī, 1993), 5:2138.] 

Likewise, Ṣadr ad-DīnʿAlī ibn Abī ’l-Farj al-Baṣrī also quoted it from Abū Kabīr al-Ḥuḍhalī  in Al-Ḥumāsah al-Baṣriyyah.[footnoteRef:634] [634:  (Beirut: ʿĀlam al-Kutub, 1st edition), 2:153.] 

The reason why the author of An-Naḥw al-Wāfī made this mistake is because he just followed the reference that he gave. He said:
Like the author of Al-Amālī also narrated the following verse of ʿAwf ibn Muḥallim.[footnoteRef:635] [635:  ʿAbbās Ḥasan, An-Naḥw al-Wāfī (Cairo: Dār al-Maʿārif, 3rd edition), 1:225.
كما روى صاحب الأمالي أيضًا البيت التالي لعوف بن مُحَلِّم.] 

The author of this is Abū ʿAlī al-Qālī (288 – 356). He made the mistake in his Kitāb al-Amālī where he wrote:
Abū Muḥammad ʿAbdullāh ibn Jaʿfar ibn Darstawayh, the grammarian, recited to us, ‘Abū ’l-ʿAbbās Muḥammad ibn Yazīd ath-Thumālī recited to me the poem of ʿAwf ibn Muḥallim:
Behold! Oh pigeon on the trees, your companion is present,
And your branches are shaking, so why are you cooing?
Wake up! Do not coo without any reason, 
For I have cried for a long time while the heart was fine.
And the pain; the house of Zaynab became distant,
And here I am crying while the heart is wounded![footnoteRef:636] [636:  (Egypt: Dār al-Kutub al-Miṣriyyah, 1926), 1:133.
وأنشدنا أبو محمد عبد الله بن جعفر بن درستويه النحوي قال أنشدني أبو العباس محمد بن يزيد الثمالي لعوف بن محلم:
ألا يا حمام الأيك إلفك حاضر 		 وغصنك مياد ففيم تنوح
أفق لا تنح من غير شيء فانني 		 بكيت زمانا والفؤاد صحيح
ولوعا فشطت غربة دار زينب 		 فها أنا أبكي والفؤاد قريح!] 

Abū ʿAlī al-Qālī made this mistake because he followed Abū ’l-ʿAbbās Muḥammad ibn Yazīd al-Mubarrad (210 AH – 285 AH) who wrote in Al-Kāmil fī ’l-Lughah wa ’l-Adab:
ʿAwf ibn Muḥallim said when he heard the cooing of a pigeon:
Behold! O pigeon on the trees, your companion is present,
And your branches are shaking, so why are you cooing?
Wake up! Do not coo without any reason, 
For I have cried for a long time while the heart was fine.
And the pain; the house of Zaynab became distant,
And here I am crying while the heart is wounded![footnoteRef:637] [637:  (Cairo: Dār al-Fikr al-ʿArabī, 1997), 3:92.
وقال عوف بن محلم، وسمع نوح حمامة:
ألا يا حمام الأيك إلفك حاضر                وغصنك مياد ففيم تنوح
أفق لا تنح من غير شيء فإنني           بكيت زماناً والفؤاد صحيح
ولوعا فَشَطت غربة دار زينب                فها أنا أبكي والفؤاد قريح!
] 

 However, it is known that Abū ’l-ʿAbbās al-Mubarrad was weak in his quoting and referencing. This shows how the error of one person is continually passed down, until someone figures out that it is incorrect. 
As a third proof to show the hā for notification can be used without the ism ishārah, ʿAbbās Ḥasan quoted:
Suḥaym, one of the poets in the beginning of Islām, said:
Law kāna yabghī al-fidāʾ qultu lah,
Hā-ana dūna ’l-ḥabīb yā wajaʿ.[footnoteRef:638] [638:  ʿAbbās Ḥasan, An-Naḥw al-Wāfī (Cairo: Dār al-Maʿārif, 3rd edition), 1:225.
وقول سُحَيْمِ من شعراء صدر الإسلام:
لو كان يبغي الفداء قلت له		هأنا دون الحبيب ياوجع] 

He then mentions the point that we mentioned previously:
An objection is raised upon the common rule that it is permissible to separate the hā for notification and the ism ishārah with the pronoun of the mushār ilayh (what is being demonstrated), as they have clearly mentioned. For example, ‘hā ana dhā asmaʿu ’n-nuṣḥ’, ‘hā anta dhā taʿmal al-khayr’ and ‘hā antum ulāʾi taṣnaʿūn mā yufīd’.
Sometimes, there is separation without any pronoun. It is rare but permissible, like taking an oath by Allāh, for example: ‘hā wallāh – dhārajul muḥibb li waṭanih’. And [at times, the separation is with] the conditional inn in the example of: ‘hā inn dhī ḥasanah’. [footnoteRef:639] [639:  Ibid.
ويترتب على الحكم الشائع ما صرحوا به من جواز الفصل بين: "ها" التي للتنبيه واسم الإشارة بضمير المشار إليه مثل: هأنذا أسمع النصح، وهأنتذا تعمل الخير، وهأنتم أولاء تصنعون ما يفيد.
وقد يقع الفصل بغير الضمير قليلا -مع جوازه - كالقسم بالله فى مثل: ها -والله- ذا رجل محب لوطنه، و"إنْ" الشرطية في مثل: ها إنْ ذي حسنة.] 

In short, it is permissible to add the hā for notification even if there are no ism ishārah. Marzūqī mentioned in his commentary of Dīwān al-Ḥamāsah, when explaining one of the poems of Qatīlah Bint an-Naḍr:
Some narrated, ‘a-Muḥammadhā anta najl najībah’. He added the hā for notification upon the sentence, and it is free from any word of ishārah. Its example has been narrated. Nābighah said,
Hā innahā ʿidhrah illā takun nafaʿat,
Fa inna ṣāḥibahā qad tāha fī ’l-balad.[footnoteRef:640] [640:  ʿAllāmah Abū ʿAlī Aḥmad ibn Muḥammad al-Marzūqī, Sharḥ Dīwān al-Ḥumāsah (Beirut: Dār al-Jīl, 1991), 967.
وبعضُهم رَوَى: «أمُحَمَّدٌ ها أنتَ نَجْلُ نجيبةٍ»، فأدخلَ «ها» التَّنبيهِ علَى الجُملةِ وقد تعرَّتْ من حرفِ الإشارةِ. وقد جاءَ مثلُهُ. قالَ النَّابغةُ:
ها إنَّها عِذْرَةٌ إلاَّ تَكُن نَفَعَتْ 			 فإنَّ صاحِبَها قد تاهَ في البَلَدِ] 

When he responded, the Prophet ﷺ explained:
فقال ما بين
The Messenger of Allāh ﷺ said, ‘Between…’
[bookmark: _heading=h.b06l2k3ipo43]Bayna is a ẓarf manṣūb[footnoteRef:641] in the meaning of ‘the middle’. It can be used for both time and place. Here, it is used for time. In Sūrat al-Baqarah, it is used for place: [641:  Adverb in the accusative form.] 

And in the clouds employed to serve between heaven and earth[footnoteRef:642] [642:  Qurʾān, 2:164.
﴿وَٱلسَّحَابِ ٱلْمُسَخَّرِ بَيْنَ ٱلسَّمَآءِ وَٱلْأَرْضِ﴾] 

[bookmark: _heading=h.xl9tpe7k2ul5]It is muḍāf[footnoteRef:643], and therefore the next words are read in the genitive case: [643:  Attributed to what comes after it.] 

هذين
these two
In this narration, this word is masculine. In one narration of Musnad Aḥmad, Ismāʿīl  narrated from Ḥumayd  with doubt, and this word is mentioned as feminine:
[bookmark: _heading=h.ksnt8udl8iyv]The Messenger of Allāh ﷺ was asked regarding the time of the Morning Prayer. He then commanded Bilāl when dawn broke, and he gave iqāmah for the prayer. Then, on the following day, he delayed until it was bright. Afterwards (after the prayer), he said, ‘Where is the one who asked regarding the time of the Morning Prayer? The time is between hātayn (feminine form) – or he said ‘hādhayn’ (masculine form i.e. these two).’[footnoteRef:644] [644:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 19:173.
حدثنا إسماعيل، أخبرنا حميد الطويل، عن أنس قال: سئل رسول الله صلى الله عليه وسلم عن وقت صلاة الصبح، قال: فأمر بلالا حين طلع الفجر فأقام الصلاة، ثم أسفر من الغد حتى أسفر، ثم قال: " أين السائل عن وقت صلاة الغداة ما بين هاتين - أو قال: هذين – وقت.] 

Other students of Ḥumayd , like Yaḥyā , narrated it as:
Between hādhayn[footnoteRef:645] [645:  Ibid, 20:238.
ما بين هذين] 

However, in other narrations it does come as feminine: hātayn, like in the narration of Abū Hurayrah :
The time is between hātayn: yesterday and today’s prayer.[footnoteRef:646] [646:  Imām Abū Yaʿlā Aḥmad ibn ʿAlī al-Mūṣilī, Musnad Abī Yaʿlā (Damascus: Dār al-Maʾmūn li ’t-Turāth, 1984),10:343.
الوقت فيما بين هاتين : أمس وصلاتي اليوم.] 

It also comes like this in the narration of Zayd ibn Ḥārithah :
Then, he called the questioner and said, ‘The prayer is between hātayn (these two) prayers.’[footnoteRef:647] [647:  Ibid, 13:167.
ثم دعا السائل فقال: الصلاة ما بين هاتين الصلاتين.] 

وقت
is the time.
Saying the time is ‘between these two would mean that the time starts from the end of the first prayer and ends before the second prayer. The word bayna does not include what comes before and what comes after. An example is if I say: Take whatever is in between these two books. The listener can take whatever is in between the books, but he cannot take the two books. Mawlānā Zakariyyā  explains:
The word ‘bayna’ denotes that the time of the Prophet ﷺ’s prayer during the two days is excluded from the time (of the entire duration of the Fajr). This is clearly wrong.[footnoteRef:648] [648:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:271.
ولفظ البين يدل على أن وقت صلاته عليه وسلم في اليومين خارج عن الوقت ، وهو ظاهر البطلان.] 

It would mean that the duration it took for each of the two prayers is not included. So, assuming that the first prayer was five minutes after the break of dawn, and the second prayer was five minutes before sunrise, it would mean that time starts five minutes after dawn and ends five minutes before sunrise. But that is not the case. The prayer starts from dawn until sunrise. Therefore, ʿAllāmah Zurqānī  clarified that the time is included:
It means that the time is these two and what is in between. This is what is understood from the address.[footnoteRef:649] [649:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:31.
يعني هذين وما بينهما وقت ، هذا من مفهوم الخطاب.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  explained this in more detail. He explains that the Prophet ﷺ explained verbally and practically. The questioner could understand the exact time from the verbal explanation and the physical demonstration. He says:
It is proven by the report that what is in between them is the time for the prayer. And it is proven by the action of the Prophet ﷺ that the two times of both his prayers are the time for the Morning Prayer. Part of the time was proven verbally, and part of it was practically. If he indicated towards the beginning of his prayer on the first day and the end of it on the second day, then the entire time is proven verbally, even though the starting [time] and the ending [time] have also been proven practically.[footnoteRef:650] [650:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:8.
فقد ثبت بالخبر أن ما بينهما وقت لصلاة الصبح وثبت بفعله أن وقتي صلاتيه وقت لها فثبت بعض الوقت بالقول وبعضه بالفعل وإن كان أشار إلى: ابتداء صلاته في أول يوم ، وإلى انتهائها في اليوم الثاني فقد ثبت جميع الوقت بالقول وإن كان أوله وآخره قد ثبت أيضا بالفعل.] 

Mawlānā Zakariyyā  says:
It is best to say that ‘these two is being indicated towards the time of the start of the prayer on the first day and the end of the prayer on the second day. Hence, the entire time is proven verbally, and the start and end also practically.[footnoteRef:651] [651:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:271.
والأوجه أن يقال: إن إشارة: "هذين" إلى وقت ابتداء الصلاة في اليوم الأول وانتهاء الصلاة في اليوم الثاني، فيثبت كل الوقت بالقول، والبداية والنهاية بالفعل أيضا.] 

[bookmark: _heading=h.pdgsmu9hnrnp]Another option is to take the literal meaning of ‘bayna’ (where the time of the prayer of the Prophet ﷺ is excluded), which would then mean that the mustaḥab time is between these two times. Mullā ʿAlī al-Qārī  says:
This is the moderate time in which there is no excess by hastening nor any negligence by delaying. This is said by Ibn al-Malik.[footnoteRef:652] [652:  Mullā ʿAlī ibn Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Fikr, 2002), 2:519.
أي هذا الوقت المقتصد الذي لا إفراط فيه تعجيلا ولا تفريط فيه تأخيرا قاله ابن الملك.] 

Likewise, Mawlānā Khalīl Aḥmad Sahāranpūrī  says:
The mustaḥab time for the prayers[footnoteRef:653] [653:  Mawlānā Khalīl Aḥmad Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abū ’l-Ḥasan an-Nadwī li ’l-Buḥūth wa ’d-Dirāsat al-Islamiyyah, 2006), 3:36.
الوقت المستحب للصلوات] 

[bookmark: _heading=h.o0tx9fhiyxb5]Additional points in the third narration
There were many others who narrated this same report, and in their narrations, the times of all the other prayers are also explained. These details are included in five books of the Ṣiḥāḥ: Ṣaḥīḥ Muslim, Sunan an-Nasāʾī, Sunan Abī Dāwūd, Jāmiʿ at-Tirmīdhī, and Sunan Ibn Mājah. The Prophet ﷺ practically showed the questioner the beginning and end time of each prayer. 
[bookmark: _heading=h.264l0xg3yc2f]Imām Mālik narrated this report in a way that it only explains the time of the Fajr prayer. There are others who also only narrated regarding the Fajr prayer. It is also transmitted with a muttaṣil[footnoteRef:654] chain up to the Prophet ﷺ with the mention of the Fajr prayer alone. It is a musnad[footnoteRef:655] narration. The chain links to Anas  who mentions it from the Prophet ﷺ. [654:  Uninterrupted]  [655:  A narration that is linked up to the Prophet ﷺ with an uninterrupted chain.] 

[bookmark: _heading=h.wcsfh5lf6zlj] Referencing
ʿAllāmah Ṣuyūṭi referenced this musnad narration to such books that were written later. He writes in his commentary:
It has been narrated in an uninterrupted chain via the ḥadīth of Anas ibn Mālik. Bazzār narrated it in his Musnad and Ibn ʿAbd al-Barr in his At-Tamhīd with an authentic chain via the route of Ḥumayd from him.[footnoteRef:656] [656:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 20.
وقد ورد موصولا من حديث أنس بن مالك وأخرجه البزار في مسنده وابن عبد البر في التمهيد بسند صحيح  من طريق حميد عنه.] 

Bear in mind that:
· Imām Bazzār  was born in 210 AH and passed away in 292 AH;
· ʿAllāmah Ibn ʿAbd al-Barr  was born in 368 AH and passed away in 463 AH. Between ʿAllāmah Ibn ʿAbd al-Barr  and Anas there are seven narrators.
On the contrary, this musnad narration via Anas  has also been narrated three times by Imām Aḥmad . It is well known that Imām Aḥmad  was born in 164 AH and passed away in 241 AH. In all three narrations, there are only two narrators between Imām Aḥmad , the author , and Anas . The narrations are as follows:
1) Ismāʿil narrating from Ḥumayd :
Anas reported that the Messenger of Allāh ﷺ was asked regarding the time of the Morning Prayer. He said, ‘He thus commanded Bilāl when dawn broke in, and he gave iqāmah for the prayer. Then, on the following day, he waited until there was light. Then he said, ‘Where is the one who asked regarding the time of the Morning Prayer? The time is between hātayn – or he said: hādhayn (these two).’’[footnoteRef:657] [657:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 19:173.
حدثنا إسماعيل، أخبرنا حميد الطويل، عن أنس قال: سئل رسول الله صلى الله عليه وسلم عن وقت صلاة الصبح، قال: فأمر بلالا حين طلع الفجر فأقام الصلاة، ثم أسفر من الغد حتى أسفر، ثم قال: "أين السائل عن وقت صلاة الغداة، ما بين هاتين - أو قال: هذين – وقت".] 

Take note that this is also via Ḥumayd, and the chain is much shorter. Ismāʿīl narrated from Ḥumayd , who quoted from Anas .
Imām Nasāʾī  also narrated with this same chain in his Sunan via ʿAli ibn Ḥujr, who narrated from Ismāʿīl, who transmitted from Ḥumayd , who narrated from Anas :
A man came to the Prophet ﷺ asking him regarding the time of the Morning Prayer. In the morning of the following day, he commanded that iqāmah for the prayer be given at the time when dawn broke in, then he led us in prayer. On the following day, he waited until there was ligt. Then, he commanded, and iqāmah for the prayer was given. He led us in prayer, and then he said, ‘Where is the one who asked regarding the time of prayer? The time is between these two.’[footnoteRef:658] [658:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 1:271.
أخبرنا علي بن حجر قال حدثنا إسماعيل قال حدثنا حميد عن أنس: أن رجلا أتى النبي صلى الله عليه و سلم فسأله عن وقت صلاة الغداة فلما أصبحنا من الغد أمر حين انشق الفجر أن تقام الصلاة فصلى بنا فلما كان من الغد أسفر ثم أمر فأقيمت الصلاة فصلى بنا ثم قال أين السائل عن وقت الصلاة ما بين هذين وقت.] 

Although there is one additional link in this narration of Imām Nasāʾī , it still only amounts to three narrators between him and Anas . 
2) Yaḥyā from Ḥumayd :
Anas reported that the Prophet ﷺ was asked regarding the time of the Morning Prayer. He thus prayed at the time when dawn broke in. Then, on the following day, he prayed after there was light. Afterwards, he said, ‘Where is the one who asked regarding the time of the Morning Prayer? [The time is] between these two.’[footnoteRef:659] [659:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 20:238.
حدثنا يحيى، عن حميد، عن أنس قال: سئل النبي صلى الله عليه وسلم: عن وقت صلاة الصبح، فصلى حين طلع الفجر، ثم صلى الغد بعد ما أسفر، ثم قال: "أين السائل عن وقت صلاة الصبح؟ ما بين هذين."] 

3) Muḥammad ibn ʿAbdullāh who transmits from Ḥumayd :
Anas reported that the Prophet ﷺ was asked regarding the time of the Morning Prayer. He thus prayed when dawn broke in. Then (on the next day), he waited [to pray] with them until there was light. Afterwards, he said, ‘Where is the one who asked regarding the time of the Morning Prayer? The time is between these two.’[footnoteRef:660] [660:  Ibid, 20:285.
حدثنا محمد بن عبد الله، حدثنا حميد، عن أنس قال: سئل النبي صلى الله عليه وسلم: عن وقت صلاة الغداة، فصلى حين طلع الفجر، ثم أسفر بهم حتى أسفر، فقال: "أين السائل عن وقت صلاة الغداة ؟" قال: "ما بين هذين وقت".] 

Since the narration is mentioned three times in Musnad Aḥmad, and it is also in Al-Mujtabā of Imām Nasāʾī , there is no need to give references to later books containing longer chains to the same narrator. Every additional narrator and link that appears in a chain increases the chances of the narration becoming weaker. Ḥāfiẓ Ibn Ḥajar  explains:
Each narrator among the narrators in the chain is susceptible to error. Hence, when the links increase and the chain becomes longer, the possibility [of the error] increases. And every time it [the link] is less, the possibility is less.[footnoteRef:661] [661:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Nuzhat an-Naẓar fī Tawḍīḥ Nukhbat al-Fikar fī Muṣṭalaḥ Ahl al-Athar (Damascus: Maṭbaʿat aṣ-Ṣabbāḥ, 2000), 116.
لأنه ما من راو من رجال الإسناد إلا والخطأ جائز عليه، فكلما كثرت الوسائط وطال السند كثرت مظان التجويز، وكلما قلت قلت.] 

It seems as if ʿAllāmah Suyūṭī  missed this narration that appears in Musnad Aḥmad and Sunan an-Nasāʾī, which is strange because he wrote a commentary of Sunan an-Nasāʾī. The name of his commentary is Zahr ar-Rubā ʿalā ’l-Mujtabā. In short, this narration of the Muwaṭṭaʾ is authentically narrated in a musnad form in Musnad Aḥmad, Sunan an-Nasāʾī and At-Tamhīd.
[bookmark: _heading=h.1c5djt98l01a]Ruling pertaining to the time of Fajr
From this narration, we come to know of the entry time and the ending time of the Fajr prayer.
There are no differences of opinions on this. With regards to the entry time, ʿAllāmah Ibn ʿAbd al-Barr  says:
As for its entry time, there are no differences of opinions among the Muslim scholars that it is the break of dawn, according to this narration and others. This is a consensus; hence, there cannot be any debate on this.[footnoteRef:662] [662:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:418.
فأما أول وقتها، فلا خلاف بين علماء المسلمين أنه طلوع الفجر على ما في هذا الحديث وغيره وهو إجماع فسقط الكلام فيه.] 

Imām Ṭaḥāwī  mentioned in Sharḥ Maʿānī al-Āthār regarding the entry time and the ending time:
There are no differences regarding these narrations from the Messenger of Allāh ﷺ pertaining to the Fajr prayer that he performed it on the first day when dawn broke in, and it is its entry time. [And there are no differences that] he performed it on the following day when the sun was about to rise. This is the consensus of the Muslims: that the entry time of Fajr is when dawn breaks in, and the ending time is when the sun rises.[footnoteRef:663] [663:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:148.
فأما ما روى عن رسول الله صلى الله عليه وسلم في هذه الآثار في صلاة الفجر فلم يختلفوا عنه فيه أنه صلاها في اليوم الأول حين طلع الفجر وهو أول وقتها وصلاها في اليوم التالي حين كادت الشمس أن تطلع وهذا اتفاق المسلمين أن أول وقت الفجر حين يطلع الفجر وآخر وقتها حين تطلع الشمس.] 

Although he mentioned that there is consensus on the ending time, there are actually scholars who hold a different view. They consider the apparent words of what has been transmitted from Imām Mālik . However, his view requires some explanation. ʿAllāmah Ibn ʿAbd al-Barr  explains:
As for its ending time, according to what Ibn al-Qāsim narrated from Mālik, he would say, ‘The ending time of the Morning Prayer is isfār (when there is light).’ It seems that he held his opinion based on this narration, since he performed it on the second day when there was light, after which he said, ‘The time is between these two.’ Hence, the apparent sense of his statement is that anything besides these two [times] is not the time (of Fajr). The meaning of his statement: ‘The time is between these two is that the time is these two and what is between them.[footnoteRef:664] [664:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:419.
وأما آخر وقتها فكان مالك فيما حكى عنه ابن القاسم يقول: آخر وقت صلاة الصبح الإسفار. كأنه ذهب إلى هذا الحديث، لأنه صلاها في اليوم الثاني حين أسفر، ثم قال: ما بين هذين وقت فكان ظاهر قوله: أن ما عدا هذين فليس بوقت. ومعنى قوله ما بين هذين وقت يريد هذين وما بينهما وقت.] 

Hence, there were Mālikī scholars who held the view that Fajr expires once it starts to become bright, even though there may be considerable time before the sun rises. Right up until today, there are Mālikī scholars who issue verdicts upon this. For example, Shaykh Muḥammad al-ʿArabī al-Qarawī  mentions:
[bookmark: _heading=h.6tr4ncdk19by]The ikhtiyārī time[footnoteRef:665]: The Morning Prayer is from the break of true dawn until the clear isfār, where faces clearly become visible and the stars become hidden. Some say that the ikhtiyārī time extends until sunrise, and it (the Morning Prayer) has no ḍarūrī time.[footnoteRef:666] [665:  In the book, the author mentions two times for each prayer: (i) Ikhtiyārī: The time where everyone should perform their prayer in general. (ii) Iḍṭirārī: Performing the prayer in it will render one sinful except if one has a valid (sharʿī) excuse.]  [666:  Shaykh Muḥammad al-ʿArabī al-Qarawī, Al-Khulāṣah al-Fiqhiyyah ʿalā Madhhab as-Sādah al-Mālikiyyah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 53.
واختياري: الصبح من طلوع الفجر الصادق إلى الإسفار البين الذي تظهر فيه الوجوه ظهورا بينا وتختفي فيه النجوم. وقيل يمتد اختياريه إلى طلوع الشمس ولا ضروري له.] 

This is an interesting point, since we learnt that Ḥanafīs pray ʿAṣr when many Mālikīs believe that the time has expired. Although the majority are of the view that the Ẓuhr time does not expire at mithlayn, there were those who passed the verdict that it does. From this narration, we now learn that many Mālikīs also hold the view that the Ḥanafīs perform Fajr after the expiry time. 
Then, ʿAllāmah Ibn ʿAbd al-Barr  explains what Imām Mālik  meant by saying that the time expires at isfār: 
[bookmark: _heading=h.ozm3awmxfng1]As for Shāfiʿī, Thawrī, the majority of jurists and traditionists, they say that the ending time of the Morning Prayer is to obtain one rakʿah from it before sunrise. Such has also been narrated from Mālik. Hence, it becomes clear by this that he was referring to the mustaḥab time by his statement in the report of Ibn al-Qāsim from him: ‘The ending time of the Morning Prayer is isfār.’  That is also rendered apparent by there not having any difference from him nor from his students that the amount of one rakʿah before sunrise is the time of the Morning Prayer for those who have a valid excuse. And [it is also apparent because] whoever among them obtains that (one rakʿah), then the prayer becomes binding on him due to the statement of the Prophet ﷺ ‘Whoever obtains one rakʿah of the Morning Prayer before sunrise, then he has certainly obtained the Morning Prayer.’[footnoteRef:667] [667:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:420.
وأما الشافعي، والثوري، وجمهور الفقهاء، وأهل الآثار، فإنهم قالوا: آخر صلاة الصبح أن تدرك منها ركعة قبل طلوع الشمس ورُوِي مثل ذلك عن مالك أيضا. فبان بذلك أن قوله في رواية ابن القاسم عنه: آخر وقت صلاة الصبح الإسفار أنه أراد الوقت المستحب، ويوضح ذلك أيضا أنه لا خلاف عنه ولا عن أصحابه أن مقدار ركعة قبل طلوع الشمس عندهم وقت في صلاة الصبح لأصحاب الضرورات. وأن من أدرك منهم ذلك لزمته الصلاة لقوله صلى الله عليه وسلم "من أدرك ركعة من الصبح قبل أن تطلع الشمس فقد أدرك الصبح".] 

[bookmark: _heading=h.64pbxgh6vn4n]Lessons 
A few benefits and lessons could be derived from this narration.
1) The Prophet ﷺ was very approachable. Any random person could come up to the Prophet ﷺ and ask him any question. This Companion did not feel the need to ask others.
2) We learn how to give importance to every questioner. The Prophet ﷺ gave much importance to this person. The next day, he specifically called for him. ʿAllāmah Abū ’l-Walīd al-Bājī  writes:
He distinguished the questioner due to the merit of his effort and search for knowledge.[footnoteRef:668] [668:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:8.
أنه خص السائل لفضل اجتهاده وبحثه عن العلم.] 

3) It is permissible to delay in giving an answer if it is not essential for the questioner to know immediately:
The fiqh derived from this ḥadīth is that most scholars are of the view of the permissibility of delaying the explanation from the time of the question to another time where acting on that is compulsory with the condition that it is for a valid reason.[footnoteRef:669]  [669:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:416.
وفي هذا الحديث من الفقه تأخير البيان عن وقت السؤال إلى وقت آخر يجب فيه فعل ذلك، إذا كان لعلة جائز عند أكثر أهل العلم.] 

ʿAllāmah Ibn al-ʿArabī  quotes this from ʿAllāmah Bāqillānī  as follows:
The Prophet ﷺ was capable of verbally explaining to the questioner regarding the times of this prayer and other prayers in that gathering. However, he delayed that to explain to him practically, verbally and physically.
Due to this, our scholars said, ‘Sometimes, practical demonstrations – regarding things that require physical actions – settle more firmly in one’s mind compared to statements. The proof for it is the statement of the Prophet ﷺ: ‘Hearing is not the same as seeing.’ Ibn ʿAbbās narrated it from him. None besides him narrated it.[footnoteRef:670] [670:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:373.
قد كان النبي - صلى الله عليه وسلم - قادرا على أن يبين للسائل ميقات تلك الصلاة وسائر الصلوات بقوله في مجلسه ذلك، ولكنه أخر ذلك ليبينه عملا وقولا وفعلا.
ولذلك قال علماؤنا: "قد يكون البيان بالفعل - فيما سبيله العمل- أثبت في النفوس من القول، دليله قوله -عليه السلام-: "ليس الخبر كالمعاينة" رواه ابن عباس عنه ، ولم يروه غيره".] 

Even when we are out of our comfort zone, we should go to a great extent to respond to those who ask us. Despite that the Prophet ﷺ was on a journey (and probably even rushing to reach Makkah), he still responded to the questioner. He did not take this as an excuse to give a brief response, leave alone ignoring the question altogether.
4) Sometimes, it is good to mention in the response more than what was asked in the question. The questioner only asked about the time of the Fajr prayer, yet the Prophet ﷺ showed him the times of the other prayers too. ʿAllāmah Suyūṭī  says:
A beneficial point in this ḥadīth is that the questioner asked regarding the time of the Morning Prayer alone, but the answer came regarding the times of all prayers.[footnoteRef:671] [671:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 20.
فائدة في هذا الحديث أن السائل سأل عن وقت صلاة الصبح خاصة وورد الجواب عن أوقات كل الصلوات.] 

5) Adopt the methodologies of others and emulate them to perfect your own teaching strategy. ʿAllāmah Ibn al-ʿArabī  mentioned in Al-Qabas:
The Messenger of Allāh ﷺ explained in the same manner Jibrīl explained to him.[footnoteRef:672] [672:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1992), 78.
كما بينه جبريل للنبي، عليهما السلام، كذلك بينه رسول الله صلى الله عليه وسلم.] 

Ḥadīth 4
مالك عن يحيى بن سعيد عن عمرة بنت عبد الرحمن عن عائشة زوج النبي صلى الله عليه و سلم أنها قالت: إن كان رسول الله صلى الله عليه و سلم ليصلي الصبح فينصرف النساء متلففات بمروطهن ما يعرفن من الغلس.
Mālik reported from Yaḥyā ibn Saʿīd [who reported] from ʿAmrah bint ʿAbd ar-Raḥmān [who reported] from ʿĀʾishah, the wife of the Prophet ﷺ, that she said, ‘The Messenger of Allāh ﷺ would perform the Morning Prayer. Then, the women would depart wrapped in their mantles. They would not be recognised due to the darkness.
عن يحيى بن سعيد
Imām Mālik  is narrating from Yaḥyā ibn Saʿīd . 
[bookmark: _heading=h.h2u4mv23p4om]Yaḥyā ibn Saʿīd 
Yaḥyā ibn Saʿīd ibn Qays ibn ʿAmr[footnoteRef:673] [673:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:468.
يحيى بن سعيد ابن قيس بن عمرو] 

ʿAllāmah Ibn ʿAbd al-Barr  writes:
His grandfather, Qays ibn ʿAmr, was a Companion. We mentioned him in the book pertaining to the Companions.[footnoteRef:674] [674:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:5.
ولجده قيس بن عمرو صحبة، وقد ذكرناه في كتاب الصحابة.] 

ʿAllāmah Ibn al-Ḥadhdhāʾ  quotes from Muḥammad :
His grandfather had participated in Badr.[footnoteRef:675] [675:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:639.
وكان جده بدريا.] 

[bookmark: _heading=h.glayicpns461]Knowledge
ʿAllāmah Ibn ʿAbd al-Barr  describes him saying:
He was a jurist, scholar, muḥaddith, ḥāfiẓ, reliable, trusted, pious and satisfactory (in terms of character). He was kind and was generous when he acquired wealth after assuming the position of judge. He possessed integrity. At the beginning of his authority, he was poor and heavily in debt. Then, he became wealthy.[footnoteRef:676] [676:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:5.
وكان فقيها، عالما، محدثا، حافظا، ثقة،مأمونا، عدلا، مرضيا، وكان كريما جوادا حين أدرك الغِنى بعد ولايته القضاء، وكان نزه النفس، وكان في أول أمره مقلا قد ركبه الدَين ثم أثرى.] 

ʿAllāmah Dhahabī  explains about him:
The generous imām and ʿallāmah, the scholar of Madīnah in his time, the shaykh of the scholars of Madīnah and the student of the Seven Jurists (of Madīnah): Abū Saʿīd al-Anṣārī al-Khazrajī an-Najjārī al-Madanī, the judge. He was born before the year 70 AH in the time of Ibn Zubayr.[footnoteRef:677] [677:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:468.
الإمام العلامة المجود، عالم المدينة في زمانه، وشيخ عالم المدينة، وتلميذ الفقهاء السبعة: أبو سعيد الانصاري الخزرجي النجاري المدني القاضي مولده قبل السبعين زمن ابن الزبير.] 

Yaḥyā ibn Saʿīd  was a scholar who combined both the knowledge of Ḥadīth and Fiqh.
ʿAllāmah Dhahabī  quotes:
Ḥammād ibn Zayd said, ‘Ayyūb came from Madīnah, and he was asked, ‘Who is the most learned in Fiqh from whom you have left behind there?’ He replied, ‘Yaḥyā ibn Saʿīd al-Anṣārī.’’[footnoteRef:678] [678:  Ibid, 5:472.
وقال حماد بن زيد: "قدم أيوب من المدينة، فقيل له: من أفقه من خلفت بها؟ قال: يحيى بن سعيد الانصاري."] 

ʿAllāmah Dhahabī  further mentions:
Those who narrated from him are Zuhrī – despite being senior – Ibn Abī Dhiʾb, Shuʿbah, Mālik, ʿAbd al-ʿAzīz ibn al-Mājashūn, Sufyān ath-Thawrī […][footnoteRef:679] [679:  Ibid, 5:469.
روى عنه الزهري مع تقدمه، وابن أبي ذئب، وشعبة، ومالك، وعبد العزيز بن الماجشون، وسفيان الثوري...] 

Yaḥyā al-Qaṭṭān  said:
I heard Sufyān ibn Saʿīd saying, ‘Yaḥyā ibn Saʿīd al-Anṣārī was greater to the people of Madīnah than Zuhrī.’[footnoteRef:680] [680:  Ibid, 5:472.
قال يحيى القطان: سمعت سفيان بن سعيد يقول: كان يحيى بن سعيد الانصاري أجل عند أهل المدينة من الزهري.] 

However, ʿAllāmah Dhahabī  comments on this and says:
Yaḥyā ibn Saʿīd al-Qaṭṭān would give preference to Yaḥyā ibn Saʿīd al-Anṣārī over Zuhrī because he saw him (ibn Saʿīd al-Anṣārī), but he did not see Zuhrī.[footnoteRef:681] [681:  Ibid, 5:474.
كان يحيى بن سعيد القطان يقدم يحيى بن سعيد الانصاري على الزهري، لكونه رآه، ولم ير الزهري.] 

The other students of Yaḥyā ibn Saʿīd  were:
Ḥammād ibn Salamah, Awzāʿī, Ḥammād ibn Zayd, Layth ibn Saʿd, Ibrāhīm ibn Saʿd, Abū Isḥāq al-Fazārī, Ismāʿīl ibn ʿAyyāsh, Ibn al-Mubārak, Qāḍī Abū Yūsuf, Ibn ʿUlayyah, Saʿīd ibn Muḥammad al-Warrāq, Sufyān ibn ʿUyaynah, ʿAbd ar-Raḥmān ad-Dārānī, ʿAbd al-Wahhāb ath-Thaqafī, Yaḥyā ibn Saʿīd al-Umawī, Yaḥyā ibn Saʿīd al-Qaṭṭān, Yazīd ibn Hārūn, Jaʿfar ibn ʿAwn al-ʿUmarī and others besides them.[footnoteRef:682] [682:  Ibid, 5:469.
وحماد بن سلمة، والأوزاعي، وحماد ابن زيد، والليث بن سعد، وإبراهيم بن سعد، وأبو إسحاق الفزاري، وإسماعيل بن عياش، وابن المبارك، والقاضي أبو يوسف، وابن علية،وسعيد بن محمد الوراق، وسفيان بن عيينة، وعبد الرحمن بن سليمان الداراني، وعبد الوهاب الثقفي، ويحيى بن سعيد الأموي، ويحيى بن سعيد القطان، ويزيد بن هارون، وجعفر بن عون العمري، وخلق سواهم.] 

He did not take the name of Imām Abū Ḥanīfah . But ʿAllāmah Zurqānī  also adds:
Mālik, the two Sufyāns (Sufyān ath-Thawrī and Sufyān ibn ʿUyaynah) and Abū Ḥanīfah narrated from him.[footnoteRef:683] [683:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:32.
وعنه مالك والسفيانان وأبو حنيفة] 

It is on that basis that Mawlānā Zakariyyā Kāndhlawī  wrote:
Among the scholars, Mālik and Abū Ḥanīfah narrated from him.[footnoteRef:684] [684:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:272.
روى عنه من الأئمة مالك وأبو حنيفة.] 

ʿAllāmah Zurqānī  explains his status in Ḥadīth saying:
 [He is] reliable, established to be among the ḥuffāẓ. Aḥmad said, ‘He is the strongest of all.’[footnoteRef:685] [685:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:32.
ثقة ثبت من الحفاظ. قال أحمد:"أثبت الناس."] 

ʿAllāmah Dhahabī  quotes this:
ʿAbdullāh ibn Bishr aṭ-Ṭāliqānī said, ‘I heard Aḥmad ibn Ḥanbal saying, ‘Yaḥyā ibn Saʿīd al-Anṣārī is the strongest of all.’’[footnoteRef:686] [686:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985),5:471.
قال عبد الله بن بشر الطالقاني: "سمعت أحمد بن حنبل يقول: يحيى ابن سعيد الانصاري أثبت الناس."] 

Ibn Saʿd  said:
He was reliable, narrated many ḥadīths, an authority and was strong. Jarīr ibn ʿAbd al-Ḥamīd said, ‘I have never seen anyone nobler than him.’[footnoteRef:687] [687:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 11:222.
قال ابن سعد:"كان ثقة كثير الحديث حجة ثبتا وقال جرير بن عبدالحميد لم أر انبل منه."] 

Regarding his transmission of ḥadīths, ʿAllāmah Ibn ʿAbd al-Barr  mentions:
[bookmark: _heading=h.93g96hl0bub9]Mālik narrated 75 narrations of the Prophet ﷺ from him in the Muwaṭṭaʾ. Among them, 30 narrations are musnad. A few of them are munqaṭiʿ. 9 of them are mawqūf, and the rest are mursal, munqaṭiʿ and balāghāt. All of them are marfūʿ to the Prophet ﷺ, whether literally or figuratively (marfūʿ ḥaqīqī and marfūʿ ḥukmī).[footnoteRef:688] [688:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018)15:8.
ولمالك عنه في الموطأ من حديث النبي صلى الله عليه وسلم خمسة وسبعون حديثا، منها ثلاثون حديثا مسندة، في يسير منها انقطاع، ومنها تسعة موقوفة، وسائرها مرسلة ومنقطعة وبلاغات، وكلها مرفوعة إلى النبي صلى الله عليه وسلم نصا أو معنى.] 

[bookmark: _heading=h.5lzlimtc4b5e]Piety
Together with his great knowledge, he was also pious. ʿAllāmah Aḥmad ʿIjlī  says:
Yaḥyā ibn Saʿīd was a pious man, jurist and reliable.[footnoteRef:689] [689:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:474.
كان يحيى بن سعيد رجلا صالحا فقيها ثقة.] 

Despite his high rank and noble status, he was still very concerned of not leading others astray. Hence, it has been narrated that he would pray in his lessons as follows:
Ḥammād ibn Zayd said, ‘Yāḥyā ibn Saʿīd would say in his gathering (of knowledge), ‘O Allāh protect [us], protect [us].’’
Yaḥyā said, ‘ʿUbayd Allāh ibn ʿAdī ibn al-Khiyār would say in his gathering, ‘O Allāh protect us, and protect the believers from us.’’[footnoteRef:690] [690:  Ibid, 5:473.
قال حماد بن زيد: "كان يحيى بن سعيد يقول في مجلسه: اللهم سلم سلم."
وقال يحيى: "كان عبيد الله بن عدي بن الخيار، يقول في مجلسه: اللهم سلمنا وسلم المؤمنين منا."] 

As for his date of demise, ʿAllāmah Ibn al-Ḥadhdhāʾ  says:
He passed away in the year 146 AH.[footnoteRef:691] [691:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah),2:639.
توفي سنة ست وأربعين ومائة.] 

However, he then mentions other views:
Some said the year 143 AH, some said the year 144 AH [and some said the year] 142 AH.[footnoteRef:692] [692:  Ibid.
ويقال: سنة ثلاث وأربعين ومأة، ويقال: سنة أربع وأربعين ومائة ]و يقال سنة[ اثنين وأربعين ومائة.] 

From all these, ʿAllāmah Zurqānī  only mentioned two views. He did not even mention the view that ʿAllāmah Ibn al-Ḥadhdhāʾ  preferred (146 AH). He says:
He passed away in the year 144 AH or a year before or after it.[footnoteRef:693] [693:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:32.
مات سنة أربع وأربعين ومائة أو بعدها أو قبلها بسنة.] 

Since Mawlānā Zakariyyā Kāndhlāwī’s  main source was the commentary of ʿAllāmah Zurqānī , he chose the view of 144 AH:
He passed away in the year 144 AH. Some said after it.[footnoteRef:694] [694:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:272.
مات سنة أربع وأربعين وقيل بعدها.] 

ʿAllāmah Ibn ʿAbd al-Barr  differed and only mentioned one view:
Wāqidī said, ‘Yaḥyā ibn Saʿīd came to Abū Jaʿfar in Kufa when he was in Hashimiyah.[footnoteRef:695] He thus appointed him as judge in Hashimiyah, and he passed away there in the year 143 AH.’[footnoteRef:696] [695:  A town in Babil Governorate, Iraq.]  [696:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:6.
قال الواقدي:"وقدم يحيى بن سعيد على أبي جعفر الكوفة وهو بالهاشمية فاستقضاه على القضاء بالهاشمية، فمات بها سنة ثلاث وأربعين."] 

He writes two pages later:
Muḥammad ibn ʿAbdullāh ibn Numayr said, ‘Yaḥyā ibn Saʿīd passed away in the year 143 AH. His teknonym is Abū Saʿīd.’ Yazīd ibn Hārūn and Wāqidī mentioned the same except that they said, ‘[He passed away in] Al Hashimiyah in the year 143 AH.’[footnoteRef:697] [697:  Ibid, 15:8.
قال محمد بن عبد الله بن نمير:"مات يحيى بن سعيد سنة ثلاث وأربعين ومائة، ويُكْنى أبا سعيد، وكذلك قال يزيد بن هارون والواقدي، إلا أنهما قالا: بالهاشمية سنة ثلاث وأربعين."] 

عن عمرة بنت عبد الرحمن
From ʿAmrah bint ʿAbd ar-Raḥmān
[bookmark: _heading=h.xdcvq598nbdh]ʿAmrah bint ʿAbd ar-Raḥmān 
She was born in the year 6 AH. ʿAllāmah Ibn Ḥibbān  speaks regarding her knowledge of ḥadīth in the following manner:
She was the most knowledgeable of all regarding the ḥadīth of ʿĀʾishah.[footnoteRef:698] [698:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 12:439.
قلت: وقال ابن حبان:"كانت من أعلم الناس بحديث عائشة."] 

As Sufyān  said:
The strongest ḥadīth of ʿĀʾishah is the ḥadīth of ʿAmrah, Qāsim and ʿUrwah.[footnoteRef:699] [699:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, At-Taʿdīl wa ’t-Tajrīḥ liman Kharraja lahu ’l-Bukhārī fī ’l-Jāmiʿ aṣ-Ṣaḥīḥ (Riyadh: Dār al-Liwāʾ, 1986), 3:1293.
قال علي بن المديني: "قال سفيان: أثبت حديث عائشة حديث عمرة والقاسم وعروة."] 

After quoting this, ʿAllāmah Abū ’l-Walīd al-Bājī  quotes with his chain to Muḥammad ibn ʿAbd ar-Raḥmān  that he said:
ʿUmar ibn ʿAbd al-ʿAzīz said, ‘There remained none who is most knowledgeable of the ḥadīth of ʿĀʾishah than her – i.e. ʿAmrah.’[footnoteRef:700] [700:  Ibid.
قال عمر بن عبد العزيز: "ما بقي أحد أعلم بحديث عائشة منها يعني عمرة."] 

Due to the great regard that ʿUmar ibn ʿAbd al-ʿAzīz  had for her, he specifically requested for her narrations from ʿĀʾishah  to be documented. ʿAllāmah Ibn Saʿd  narrates in his Aṭ-Ṭabaqāt with his chain to ʿAbdullāh ibn Dīnār , who said:
ʿUmar ibn ʿAbd al-ʿAzīz wrote to Abū Bakr ibn Muḥammad ibn Ḥazm: Look for the narrations of the Messenger of Allāh ﷺ or an ongoing Sunnah or the narrations of ʿAmrah, then write it, for I fear the eradication of knowledge and the departure of scholars.’[footnoteRef:701] [701:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 2:295.
كتب عمر بن عبد العزيز إلى أبي بكر بن محمد بن حزم أن انظر ما كان من حديث رسول الله صلى الله عليه و سلم أو سنة ماضية أو حديث عمرة فاكتبه فإني خشيت دروس العلم وذهاب أهله.] 

ʿAllāmah Zarkalī  describes her as:
Leader of the female tābiʿūn, female jurist, knowledgeable of ḥadīth, reliable and an inhabitant of Madīnah. She stayed in the company of ʿĀʾishah, Mother of the believers, and took ḥadīth from her.[footnoteRef:702] [702:  ʿAllāmah Khayr ad-Dīn ibn Maḥmūd az-Zarkalī, Al-Aʿlām (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 2002), 5:72.
سيدة نساء التابعين. فقيهة، عالمة بالحديث ثقة. من أهل المدينة. صحبت عائشة أم المؤمنين، وأخذت الحديث عنها.] 

ʿAmrah  combined the knowledge of Fiqh and Ḥadīth. ʿAllāmah Dhahabī  says:
The female jurist, she was brought up by ʿĀʾishah and was her student.[footnoteRef:703] [703:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 4:507.
الفقيهة، تريبة عائشة وتلميذتها.] 

He also says:
She was knowledgeable, a jurist, an authority and possessed abundant knowledge.[footnoteRef:704] [704:  Ibid, 4:508.
وكانت عالمة، فقيهة، حجة، كثيرة العلم.] 

Many times, when taking her name in passing, ʿAllāmah Dhahabī  adds the description: ‘al-faqīhah (the female jurist)’:
ʿAmrah bint ʿAbd ar-Raḥmān, the female jurist, may Allāh be pleased with them[footnoteRef:705] [705:  Shams ad-Dīn Muḥammad ibn Aḥmad adh-Dhahabī, Tadhkirat al-Ḥuffāẓ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1998), 1:81.
وعمرة بنت عبد الرحمن الفقيهة رضي الله عنهم.] 

To understand her expertise in Fiqh, ʿAllāmah Abū ’l-Walīd al-Bājī  quotes with his chain to ʿAbd ar-Raḥmān ibn al-Qāsim  who said:
I saw Qāsim ibn Muḥammad (one of the Seven Jurists of Madīnah) asking ʿAmrah.[footnoteRef:706] [706:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, At-Taʿdīl wa ’t-Tajrīḥ liman Kharraja lahu ’l-Bukhārī fī ’l-Jāmiʿ aṣ-Ṣaḥīḥ (Riyadh: Dār al-Liwāʾ, 1986), 3:1293.
رأيت القاسم بن محمد يسأل عمرة.] 

Not only would Qāsim ibn Muḥammad  consult her, but he would also recommend others to gain benefit from her:
Ibn Shihāb reported from Qāsim bin Muḥammad: He told me, ‘O Boy, I see that you are greedy in seeking knowledge. Shall I not inform you of its vessel?’ I said, ‘Yes, of course!’ He replied, ‘Go and stick with ʿAmrah, for she was under the care of ʿĀʾishah.’ Ibn Shihāb said, ‘So, I went to her, and I found her to be an endless ocean.’[footnoteRef:707] [707:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 4:508.
روى: أيوب بن سويد، عن يونس، عن ابن شهاب، عن القاسم بن محمد: أنه قال لي: يا غلام، أراك تحرص على طلب العلم، أفلا أدلك على وعائه؟ قلت: بلى. قال: عليك بعمرة، فإنها كانت في حجر عائشة. قال: فأتيتها، فوجدتها بحرا لا ينزف.] 

Besides Fiqh, she also excelled in Ḥadīth:
Ibn Abī Maryam said from Ibn Maʿin, ‘[She was] reliable and an authority.’ 
ʿAjalī said, ‘[she was a] Madanī, female tābiʿī and reliable.’
Aḥmad ibn Muḥammad ibn Abī Bakr al-Muqaddimī said, ‘I heard Ibn al-Madīnī mentioning ʿAmrah bint ʿAbd ar-Raḥman, and he praised her highly. He said, ‘ʿAmrah is one of the reliable and knowledgeable ones of ʿĀʾishah and is strong regarding her.’ Ibn Ḥibbān mentioned her in Ath-Thiqāt.[footnoteRef:708] [708:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 12:438.
قال ابن أبي مريم عن ابن معين ثقة حجة. وقال العجلي مدنية تابعية ثقة.
قال أحمد بن محمد بن أبي بكر المقدمي:"سمعت ابن المديني ذكر عمرة بنت عبد الرحمن ففخم أمرها قال: عمرة أحد الثقات العلماء بعائشة، الاثبات فيها." وذكرها ابن حبان في الثقات. ] 

ʿAllāmah Suyūṭī  says regarding her in his commentary:
ʿAmrah bint ʿAbd ar-Raḥmān i.e. ibn Saʿīd ibn Zurārah; she is the mother of Abū ’r-Rijāl. [She is] an Anṣārī, a female tābiʿī, reliable and an authority. She grew up under the care of ʿĀʾishah – may Allāh be pleased with them both. Ibn al-Madīnī said, ‘She is one of the reliable and knowledgeable ones of ʿĀʾishah and is strong regarding her.’[footnoteRef:709] [709:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 22.
عمرة بنت عبد الرحمن ابن سعيد بن زرارة وهي والدة أبي الرجال أنصارية مدنية تابعية ثقة حجة كانت في حجر عائشة رضي الله رضي الله عنها. قال ابن المديني:"هي أحد الثقات العلماء بعائشة، الأثبات فيها."] 

ʿAllāmah Zurqānī  describes her saying:
 [She is] reliable and an authority. She grew up under the care of ʿĀʾishah, and learnt abundantly from her.[footnoteRef:710] [710:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:32.
ثقة حجة كانت في حجر عائشة وأكثرت عنها.] 

[bookmark: _heading=h.vi5wy3mtojnm]Her narration of aḥādīth
She narrated ḥadīth from ʿĀʾishah, Umm Salamah, Rāfiʿ ibn Khadīj and her sister: Umm Hishām bint Ḥārithah.[footnoteRef:711] [711:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 4:508.
حدثت عن: عائشة، وأم سلمة، ورافع بن خديج، وأختها؛ أم هشام بنت حارثة.] 

With regards to her date of demise, Ḥāfiẓ Ibn Ḥajar  says:
She passed away before 100 AH. Some said after it.[footnoteRef:712] [712:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb, (Syria: Dār ar-Rashīd, 1986), 750.
ماتت قبل المائة ويقال بعدها.] 

ʿAllāmah Zurqānī  follows this and says:
She passed away before 100 AH. Some said after it.[footnoteRef:713] [713:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:32.
ماتت قبل المائة ويقال بعدها.] 

ʿAllāmah Ibn Ḥibān  says:
She passed away in the year 98 AH.[footnoteRef:714] [714:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:288.
ماتت سنة ثمان وتسعين.] 

Abū Ḥassān az-Ziyādī  also mentioned this view:
Some said that she passed away in the year 98 AH.[footnoteRef:715] [715:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 12:439.
قال أبو حسان الزيادي:"يقال ماتت سنة ثمان وتسعين."] 

However, ʿAllāmah Ibn al-Ḥadhdhāʾ  claims that she passed away after 100 AH. He writes:
ʿAmrah passed away in the year 103 AH at the age of 77.[footnoteRef:716] [716:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:768.
توفيت عمرة سنة ثلاث ومائة وهي بنت سبع وسبعين سنة.] 

This was also mentioned by ʿAllāmah Ibn Abī ʿĀṣim . Ḥāfīz Ibn Ḥajar  writes:
Ibn Abī ʿĀṣim said, ‘She passed away in the year 103 AH.’[footnoteRef:717] [717:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 12:439.
وقال ابن أبي عاصم::ماتت سنة ثلاث ومائة."] 

ʿAllāmah Ḍhahabī  chose the view of 106 AH. In Al-Kāshif, he wrote:
She passed away in 106 AH.[footnoteRef:718] [718:  Shams ad-Dīn Muḥammad ibn Aḥmad adh-Dhahabī, Al-Kāshif fī Ma’rifat man lahu Riwāyah fī ’l-Kutub as-Sittah (Jeddah, Dār al-Qibla li ’th-Thaqāfah al-Islāmiyyah, 1992), 2:514.
ماتت 106 ه.] 

عن عائشة زوج النبي صلى الله عليه و سلم أنها قالت :إن كان رسول الله صلى الله عليه وسلم ليصلي...
ʿĀʾishah, the wife of the Prophet ﷺ, said, ‘The Messenger of Allāh ﷺ would pray…’
[bookmark: _heading=h.m1h0waxllewj]The word ‘in’
[bookmark: _heading=h.w3aymyesdbml]It was originally ‘inna’, and the tashdīd was converted to a sukūn to facilitate pronounciation.   This is the in mukhaffah min ath-thaqīlah. ʿAllāmah Abū ’l-Walīd al-Bāji  says:
 ‘In’ is that which became light (by converting the tashdīd to a sukūn) from the heavy [‘in] (with a tashdīd).[footnoteRef:719] [719:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
وإن مخففة من الثقيلة.] 

ʿAllāmah Abū ’l-Qāsim az-Zujājī  explains the four ways in which the word ‘in’ is used: 
Know that the ‘in’ with a kasrah that has been made light comes in four places:
1. It can be to show a result or outcome. For example: ‘In tukrimni ukrimka’ (If you honour me, I shall honour you), and ‘in zurtanī uḥsin ilayk’ (If you visit me, I shall do good to you). And as Allāh Taʿālā says: ﴾Wa in tubdū mā fī anfusikum aw tukhfūhu yuḥāsibkum bihi ’Llāh (If you disclose what is in your hearts or conceal it, Allāh shall hold you accountable for it).﴿[footnoteRef:720] [720:  Qurʾān, 2:284.] 

2. It can be for negation just as ‘mā’. For example: ‘In Zayd qāʾim’ (Zayd is not standing) is same as ‘mā Zayd qāʾim’ (Zayd is not standing). Another example, ‘In Zayd illā qāʾim’ is like saying ‘Mā Zayd illā qāʾim’ (Zayd is only standing). Allāh ﷻ says, ﴾Inilkāfirūna illā fī ghurūr (The disbelievers are in nothing but delusion).[footnoteRef:721]﴿ [721:  Qurʾān 67:20.] 

3. It can be extra (does not give any meaning). For example, ‘Lammā in jāʾa Zayd, aḥsantu ilayh’ means ‘lammā jāʾa Zayd’ (when Zayd comes, I shall be good to him).
In these three cases, ‘in’ stands by itself. It does not need anything. 
4. It has a fourth case – and it is that which we intend in this chapter – and that is when it has been made light from the heavy ‘in’.[footnoteRef:722] [722:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥman az-Zujājī, Al-Lāmāt (Damascus: Dār al-Fikr, 1985), 113.
اعلم أن لإن المكسورة المخففة أربعةَ مواضع تكون جزاء كقولك: إن تكرمني أكرمك وإن تزرني أحسن إليك كما قال تعالى: ﴿وَإِن تُبْدُواْ مَا فِي أَنفُسِكُمْ أَوْ تُخْفُوهُ يُحَاسِبْكُم بِهِ اللّهُ﴾؛ وتكون جحدا بمنزلة ما فتقول إن زيد قائما كما تقول ما زيد قائما وتقول إن زيد إلا قائم كما تقول ما زيد إلا قائم قال الله تعالى: ﴿إِنِ الْكَافِرُونَ إِلَّا فِي غُرُورٍ﴾ وتكون زائدة كما تقول لما إن جاء زيد أحسنت إليه والمعنى لما جاء زيد وإن زائدة فهي في هذه الوجوه الثلاثة قائمة بنفسها لا يلزمها شيء ولها وجه رابع وهو الذي قصدناه في هذا الباب وذلك أن تكون مخففة من الثقيلة.] 

[bookmark: _heading=h.ex6cacds3cqs]‘In’ before a verb
[bookmark: _heading=h.j01g8xw7wd6j]Question
‘Inna’ only comes before a noun. If the ‘in’ is in place of ‘inna’, then how can it come before a verb? In this narration, after the word ‘in’, there is the verb ‘kāna’?
[bookmark: _heading=h.mmb6rteim46h]Answer
[bookmark: _heading=h.obq1opmx63ot]Even though the word ‘inna’ can only be used before a noun, when it is converted to ‘in’ mukhaffafah, it can come before a jumlah ismiyyah, jumlah fiʿliyyah[footnoteRef:723] and a jumlah khabariyyah[footnoteRef:724]. [723:  Nominal and verbal sentences]  [724:  Informative sentences] 

ʿAllāmah Zujājī  explains:
[bookmark: _heading=h.skmbb9pncn23]It is permissible for the verb to occur after it, since when it is mukhaffafah, it ceases to govern (i.e. it does not alter the iʿrāb). After it, the mubtadaʾ[footnoteRef:725], khabar[footnoteRef:726] and verbs come. For example, Allāh Taʿālā says, ﴾Wa in kunta min qablihī lamin al-ghāfilīn (While before this you were among those unaware (of it))﴿.[footnoteRef:727] Another example is the verse: ﴾Qāla tallāhi in kitta laturdīn (By Allāh, you were going almost to ruin me).[footnoteRef:728]﴿ All of this is ‘in’ mukhaffafah from ‘in’ thaqīlah.[footnoteRef:729] [725:  Subject]  [726:  Predicate]  [727:  Qurʾān, 12:3.]  [728:  Qurʾān, 37:56.]  [729:  Ibid, 114.
وجاز وقوع الفعل بعدها لأنها إذا خففت بطل عملها ووقع بعدها الابتداء والخبر والأفعال.....ومثل ذلك قول الله تعالى: ﴿وَإِن كُنتَ مِن قَبْلِهِ لَمِنَ الْغَافِلِينَ﴾؛ ومثله قوله: ﴿قال تالله إن كدت لتردين﴾ ؛ كل هذا مخفف من الثقيلة.] 

There are two aspects which are common when the ‘in’ mukhaffafah precedes a verb:
1) The verb will mostly be in the past tense:
The verb is most frequently in the past tense.[footnoteRef:730] [730:  Jamāl ad-Dīn ʿAbdullāh ibn Yūsuf ibn Hishām, Mughnī ’l-Labīb ʿan Kutub al-Aʿārīb (Damascus: Dār al-Fikr, 1985), 37.
والاكثر كون الفعل ماضيا.] 

This is the predominant situation. There are few times when it can precede a verb in the present tense as well. In verse 186 of Sūrat ash-Shuʿarāʾ, it comes:
 ‘Wa mā anta illā basharun mithlunā wa in naẓunnuka lamin al-kāzibeen’ (You are no more a human like us, and in fact we consider you to be one of the liars).[footnoteRef:731] [731:  Qurʾān, 26:186.
﴿وَمَآ أَنتَ إِلَّا بَشَرٌ مِّثْلُنَا وَإِن نَّظُنُّكَ لَمِنَ ٱلْكَٰذِبِينَ﴾.] 

2) [bookmark: _heading=h.4has3lxylld]It will precede a fiʿl nāsikh/ nāqiṣ[footnoteRef:732]. Ibn Mālik mentioned in his Alfiyyah: [732:  The verbs that enter upon mubtadaʾ and khabar. These are verbs like: kāna, ṣāra, aṣbaḥa etc.] 

When a verb is not nāsikh,
Then, you will most of the time not find it joined with ‘in’.[footnoteRef:733] [733:  Jamāl ad-Dīn Muḥammad ibn ʿAbdullāh ibn Mālik, Alfiyyat Ibn Mālik (Cairo: Muʾassasat Dār at-Taʿāwun), 22.
وَالْفِعْلُ إِنْ لَمْ يَكُ نَاسِخاً فَلاَ		 تُلْفِيهِ غَالِبَاً بِإِنْ ذِي مُوصَلاَ] 

In his commentary of the Alfiyyah, Badr ad-Dīn Abū Muḥammad Ḥasan ibn al-Qāsim al-Murādī  (d.749) explains these two points:
When ‘in’ is mukhaffafah, then there will generally be a fiʿl nāsikh next to it as mubtadaʾ. For example, ﴾In kānat lakabīrat’ (It was burdensome indeed)﴿,[footnoteRef:734] ﴾In kādū layaftinūka’ (Surely they were about to lure you away)﴿ [footnoteRef:735] and ﴾Wa in wajadnā aktharahum lafāsiqīn’ (And surely We have found most of them sinners)﴿ [footnoteRef:736].[footnoteRef:737] [734:  Qurʾān, 2:143.]  [735:  Qurʾān, 14:73.]  [736:  Qurʾān, 7:102.]  [737:  Badr ad-Dīn Ḥasan ibn Qāsim al-Murādī, Tawḍīḥ al-Maqāṣid wa ’l-Masālik bi Sharḥ Alfiyyat Ibn Mālik (Egypt: Dār al-Fikr al-ʿArabī, 2008), 1:537.
إذا خففت "إن" فالغالب "فيها" أن يليها فعل ناسخ للابتداء نحو: ﴿وَإِنْ كَانَتْ لَكَبِيرَةً﴾ (البقرة – 143) ﴿وَإِنْ كَادُوا لَيَفْتِنُونَكَ﴾ (الإسراء – 73) ﴿وَإِنْ وَجَدْنَا أَكْثَرَهُمْ لَفَاسِقِينَ﴾(الأعراف:102)] 

He then quotes from Ibn Mālik :
He said in Sharḥ at-Tashīl, ‘Most of the time, it is in the past tense. By saying ‘ghāliban’, he illustrated that sometimes verbs that are not nāsikh also comes after it. For example, ‘Shallat yamīnuk in qatalta lamusliman.’[footnoteRef:738] [738:   Ibid.
قال في شرح التسهيل: ولا يكون غالبا إلا بلفظ الماضي. وأشار بقوله "غالبا" إلى أنه قد يليها فعل غير ناسخ كقوله:شلت يمينك إن قتلت لمسلما.] 

[bookmark: _heading=h.toherqqndptl]In this narration of the Muwaṭṭaʾ, the verb fulfils both conditions; it is in the past tense, and it is nāsikh.
[bookmark: _heading=h.jmym2d7qzsb0]‘In’ before a noun
When ‘in’ mukhaffah comes before a noun; then again it has two principles:
1) The mubtadaʾ and khabar both remain in the nominative case. An example of this is verse 32 of Sūrat Yāsīn:
Wa in kullun lammā jamīʿun ladaynā muḥḍarūn (All of them are but to be assembled together (and) to be arraigned before Us).[footnoteRef:739]   [739:  Qurʾān, 36:32.
﴿وَإِنْ كُلٌّ لَمَّا جَمِيعٌ لَدَيْنَا مُحْضَرُونَ﴾] 

This again is only the majority situation. Ibn Hishām  (708 – 761) says:
It is also made light, in which case it governs syntactically for a few times and does not govern most of the time.[footnoteRef:740] [740:   Jamāl ad-Dīn ʿAbdullāh ibn Yūsuf ibn Hishām, Mughni ’l-Labīb ʿan Kutub al-Aʿārīb (Damascus: Dār al-Fikr, 1985), 56. 
وتخفف فتعمل قليلا وتهمل كثيرا.] 

However, there are those odd times when it does change the iʿrāb. This is how it comes in verse 111 of Sūrat Hūd according to the mode of recital of Imām Nāfiʿ and Ibn Kathīr :
Wa in kullal lamā la yuwaffiyannahum Rabbuka aʿmālahum (And to all of them, your Lord shall pay for their deeds in full).[footnoteRef:741] [741:  Qurʾān, 11:111.
﴿وَإِنْ كُلًّا لَّمَا لَيُوَفِّيَنَّهُمْ رَبُّكَ أَعْمَالَهُمْ﴾] 

Imām Abū Bakr ibn ʿAyyāsh  also narrates a sukūn on the nūn from ʿĀṣim .
ʿAllāmah Shāṭibī  says:
Read ‘saʿidū’ with a ḍammah (on the sīn), O Ḥamzah, Kisāʾī and Ḥafṣ.
And inquire regarding it [and inform that] Nāfiʿ, Shuʿbah and Ibn Kathīr recite ‘wa inna’  as mukhaffafah.[footnoteRef:742] [742:  ʿAllāmah Qāsim ibn Fayrah ash-Shāṭibī, Ḥirz al-Amānī wa Wajh at-Tahānī fī ’l-Qirāʾāt as-Sabʿ (Damascus: Maktabat Dār al-Huda wa-Dāral-Ghawthānī li ’d-Dirāsāt al-Qurʾāniyyah, 2005), 1:61.
وفي سعدوا فاضمم صحابا وسل به 		وخف وإن كلا إلى صفوه دلا] 

 Abū Shāmah ad-Dimashqī  (d. 665) mentions in his commentary of Ash-Shāṭibiyyah:
Sībwayh said, ‘Someone whom we consider reliable narrated to us that he heard an Arab say, ‘In ʿAmr la munṭaliq’ (ʿAmr is going).’’[footnoteRef:743] [743:  Shihāb ad-Dīn ʿAbd ar-Raḥmān ibn Ismāʿīl Abū Shāmah, Ibrāz al-Maʿānī min Ḥirz al-Amānī (Beirut: Dār al-Kutub al-ʿIlmiyyah), 523.
قال سيبويه: حدثنا من نثق به أنه سمع من العرب من يقول: إنْعمرا لمنطلق.] 

The grammarian, Sībwayh , writes in his book:
 (This is another chapter among the chapters of ‘in’) For example, ‘Qad qālahu ’l-qawm ḥattā in Zayd yaqūluh.’ (People said it until even Zayd is saying it), and ‘Wa ’n-ṭalaqa ’l-qawm ḥattā in Zayd la munṭaliq’ (People proceeded until even Zayd proceeded).[footnoteRef:744] [744:  The grammarian ʿAmr ibn ʿUthmān Sībwayh, Al-Kitāb (Cairo: Maktabat al-Khānijī, 1988), 3:143.
(هذا باب آخر من أبواب إن) وذلك قولك قد قاله القوم حتى إن زيدا يقوله وانطلق القوم حتى إن زيدا لمنطلق.] 

2) A lām has to be added. This lām is known as lām fāriqah. This denotes that the ‘in’ became light from ‘inna’, and hence it is to emphasise. Abū ’l-Qāsim az-Zujājī  wrote:
The proof that it is [‘in’] that which became light from the heavy [‘in’] is the lām which necessarily comes in the khabar.[footnoteRef:745] [745:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥman az-Zujājī, Al-Lāmāt (Damascus: Dār al-Fikr, 1985), 114.
والدليل على أنها مخففة من الثقيلة لزوم اللام في الخبر.] 

The lām has been added in this narration; ʿAllāmah Suyūṭī  explains:
[bookmark: _heading=h.i9y8a8hb0fs1]Its ism is the ḍamīr ash-shaʾn[footnoteRef:746] which is omitted. The lām in ‘layuṣallī’ is lām fāriqah which enters in the khabar of ‘in’ to differentiate between that which is mukhaffafah and that which is for negation.[footnoteRef:747] [746:  It is a singular masculine pronoun in the third person form which sometimes appears at the beginning of a sentence without an earlier word that it could refer to. The sentence after it clarifies such a pronoun. (Aamir Bashir, Tasheel al-Nahw (Version 2.2, Dār al-Saʿādah Publications, 2016), 38.)]  [747:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 21.
واسمها ضمير الشأن محذوف واللام في "ليصلي" هي اللام الفارقة الداخلة في خبر إن فرقا بين المخففة والنافية.] 

Since the ‘in’ mukhaffafah does not alter the iʿrāb, without the lām, it might be confused for an ‘in’ which is for negation. That would alter the entire meaning from positive to negative. Therefore, this lām is also called lām fāriqah, since it distinguishes between positive and negative. ʿAllāmah Baṭalyawsī  gives the example:
When you say, ‘In Zayd laqāʾim’, it is for emphasis. And when you say, ‘In Zayd qāʾim’, and you drop off the lām, then it is for negation in the meaning of ‘mā Zayd qāʾim’ (Zayd is not standing).[footnoteRef:748] [748: ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 37.
فإذا قلت: إن زيدا لقائم، فهي تأكيد. وإذا قلت: إن زيد قائم، وأسقطت اللام فهي نفيبمعنى ما زيد قائم.] 

[bookmark: _heading=h.krej68nbgsnq]Since this lām is connected to the ‘in’ in the verse mentioned earlier, many qurrāʾ recite it as ‘lamā’. The lām is lām fāriqah, and the ‘mā’ is extra. This is according to the mode of recital of most of the qurrāʾ of Madīnah and Basra, and also some of the qurrāʾ of Kufa. 
It is only Ibn ʿĀmir, Aʿmash, ʿĀṣim, Ḥamzah, Khalaf and Abū Jaʿfar who recite it with a tashdīd as ‘lammā’. Abū Bakr recites the ‘in’ with a ‘sukūn’, but he puts a tashdīd on ‘lammā’. The next stanza of the Shāṭibiyyah is:
In it, in Yāsīn and in Aṭ-Ṭāriq,
Ibn ʿĀmir, ʿĀṣim and Ḥamzah recite ‘lamā’ with a tashdīd.[footnoteRef:749] [749:  ʿAllāmah al-Qāsim ibn Fayrah ash-Shāṭibī, Ḥirz al-Amānī wa Wajh at-Tahānī fī ’l-Qirāʾāt as-Sabʿ (Damascus: Maktabat Dār al-Huda wa Dār al-Ghawthānī li ’d-Dirāsāt al-Qurʾāniyyah, 2005), 1:61.
وفيها وفي يس والطارق العلا		 يشدد لما كامل نص فاعتلا] 

According to this recitation, the ‘in’ is for negation, and the word ‘lammā’ comes in the meaning of ‘illā’. ʿAllāmah Ṭabarī  explains:
They meant that ‘lammā’ is in the meaning of ‘illā’ only with ‘in’. Thus, it will be like ‘innamā’ when it is used in place of ‘illā’. Some grammarians of Kufa would say, ‘It is like ‘lam’ to which ‘mā’ was joined. Hence, both of them became an exempted and excluded from meanings of negation.’ Some Arabs would say, ‘I do not know the reason behind ‘lammā’ having a tashdīd.’ According to me, the correct view in this matter is that they are both famous modes of recital that are alike. Whichever one the qārī recites, he will be correct.[footnoteRef:750] [750:  Imām Muḥammad ibn Jarīr at-Ṭabarī, Jāmiʿ al-Bayān fī Taʿwīl al-Qurʿān/ Tafsīr aṭ-Ṭabarī (Beirut: Muʾassasat ar-Risālah, 2000), 20:514.
والآخر: أن يكونوا أرادوا أن تكون (لَمَّا) بمعنى إلا مع إنْ خاصة فتكون نظيرة إنما إذا وضعت موضع "إلا". وقد كان بعض نحويِّي الكوفة يقول: كأنها "لَمْ" ضمت إليها "ما"، فصارتا جميعا استثناء، وخرجتا من حد الجحد. وكان بعض أهل العربية يقول: لا أعرف وجه "لمَّا" بالتشديد.والصواب من القول في ذلك عندي أنهما قراءتان مشهورتان متقاربتا المعنى، فبأيتهما قرأ القارئ فمصيب.] 

[bookmark: _heading=h.7q7111xxoqpg]Ruling of lām
Unless there is a sign to indicate that you are intending the positive, this lām is compulsory so that a positive meaning can be distinguished from a negative.
In his book, Abū ’l-Qāsim az-Zujājī  does not call this lām fāriqāh. He rather says:
Chapter of the Lām which is Necessary with ‘In’ Possessing a Kasrah and has Become Light from the Heavy [‘In’][footnoteRef:751] [751:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥman az-Zujājī, Al-Lāmāt (Damascus: Dār al-Fikr, 1985), 113.
باب اللام التي تلزم إن المكسورة الخفيفة من الثقيلة.] 

He explains in this chapter:
The lām is necessary in the khabar. It is not permissible to omit the lām in the khabar so that it does not resemble that which is for negative. Do you not see that if you say, ‘In Zayd qāʾim’ while intending the positive, there will not be any difference between it and the negative. Due to that, the lām is thus necessary in the khabar. Now, when ‘in’ becomes heavy (with a tashdīd), you have a choice in bringing a lām in the khabar or removing it. For example, ‘Inna Zaydan laqāʾim’ and ‘Inna Zaydan qāʾim’. This is because there is no confusion, since when it is heavy, it does not give the meaning of negative. Therefore, understand this! Pertaining to that, there is the verse of Allāh ﷻ: ﴾Wa in wajadnā aktharahum lafāsiqīn (And surely We have found most of them sinners)﴿ [footnoteRef:752] It is mukhaffafah from thaqīlah.[footnoteRef:753] [752:  Qurʾān, 7:102.]  [753:  Ibid, 114.
ولزمتها اللام في الخبر ولم يجز حذف اللام في الخبر لئلا تشبه النافية، ألا ترى أنك لو قلت إنْ زيد قائم وأنت تريد الإيجاب لم يكن بينها وبين النافية فرق فألزمت اللام في الخبر لذلك فإذا ثقلت: "إن" كنت مخيرا في الإتيان باللام في الخبر وحذفها كقولك: إن زيدا لقائم وإن زيدا قائم لأن اللبس قد زال وذلك أنها إذا ثقلت لم يكن لها معنى في النفي فافهم ذلك، ومن ذلك قول الله عز وجل: ﴿وإن وجدنا أكثرهم لفاسقين﴾ (الاعراف – 102) هي مخففة من الثقيلة.] 

He mentions that is it compulsory to add this lām. Ibn Mālik  also says:
And ‘inna’ becomes light, so less it governs,
And the lām is necessary when it does not govern.[footnoteRef:754] [754:  Jamāl ad-Dīn Muḥammad ibn ʿAbdullāh ibn Mālik, Alfiyyat Ibn Mālik (Cairo: Muʾassasat Dār at-Taʿāwun), 22.
وَخُفِّفَتْ إِنَّ فَقَلَّ الْعَمَلُ 		وَتَلْزَمُ اللاَّمُ إِذَا مَا تُهْمَلُ] 

ʿAllāmah Baṭalyawsī  also ruled that it is compulsory:
The lām is necessary for its khabar to differentiate between it and that which is in the meaning of mā.[footnoteRef:755] [755:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 37.
واللام لازمة لخبرها ليفرق بينها وبين إن التي بمعنى ما.] 

In short, the lām is compulsory. But there are occasions where one can understand the meaning from the context, and hence the lām will not be necessary. Examples of these are:
1) Altering the iʿrāb with the word ‘in’. 
2) A prior sentence that will make the listener immediately realise that negation is not intended.
This is why ʿAllāmah Suyūṭī  explains that it is only necessary to add this lām when there is a fear of confusing it with a negative:
The lām is necessary when there is a fear of confusing it with a negative, and it is for beginning.[footnoteRef:756] [756:  Jamāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Hamʿ al-Hawāmiʿ (Egypt: al-Maktabat at-Tawfīqīyyah), 1:511.
وتلزم اللام إن خيف لبس بالنافية وهي الابتدائية.] 

فينصرف النساء
Then, the women would depart
In this narration of the Muwaṭṭaʾ, the verb is singular masculine and in the third-person. The subject is plural feminine. This is how most students transmit it from Imām Mālik . However, in the transmission of Yaḥyā ibn Bukayr , the verb is also plural feminine.  
 ʿAllāmah Baṭalyawsī  says:
In the transmission of Yaḥyā ibn Bukayr there is ‘fa yanṣarifna’ with the word in plural.[footnoteRef:757] [757:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 38.
وفي رواية ابن بكير: " فينصرفن " على لفظ الجمع.] 

Between the two transmissions, the method that is related here by Yaḥyā ibn Yaḥyā  is more accurate according to most of the Arabian dialects. ʿAllāmah Baṭalyawsī  says:
The most frequent and eloquent is the singular form.[footnoteRef:758] [758:  Ibid.
والأكثر الأفصح الإفراد .] 

The general rule according to most tribes is that the verb will be singular masculine even though the subject is plural feminine (or even plural masculine).
The way that Yaḥyā ibn Bukayr  transmits it will be correct according to the people of Ṭayy. The people of Ṭayy believed that if the subject is plural feminine, then the verb should also be plural feminine. The following poem is mentioned as as example:
However, my resident of Diyāf, whose father and mother are,
In Hauran; the oil of olives, his relatives are squeezing out.[footnoteRef:759] [759:  ʿAllāmah Abū Naṣr Ismāʿīl  ibn Ḥammād al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 1979), 4:1361.
ولكن ديافى أبوه، وأمه 		بحوران، يعصرن السليط أقاربه] 

Badr ad-Dīn Ibn Qāsim al-Murādī  (d. 749) explains:
The nūn in ‘yaʿṣirna’ is a letter that denotes femininity and plurality.[footnoteRef:760] [760:  Badr ad-Dīn Ḥasan ibn Qāsim al-Murādī, Al-Janā ad-Dānī fī Ḥurūf al-Maʿānī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1992), 150.
فالنون في يعصرن حرف يدل على التأنيث والجمع.] 

There is one narration where it is quoted that the Prophet ﷺ used the dialect of this tribe:
His mother will give birth to him, and then women will be pregnant with sinners.[footnoteRef:761] [761:  ʿAllāmah ʿAlī ibn Muḥammad, better known as ibn al-Athīr al-Jazarī, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Beirut: al-Maktabah al-ʿIlmiyyah, 1979), 2:44.
...إنه تلده أمه فيحملن النساء بالخطائين.] 

From the more popular narrations to show a plural verb with a plural subject, there is:
Abū Hurayrah – may Allāh be pleased with him - reported that the Prophet ﷺ said, ‘Angels keep on descending and ascending among you in turn…’[footnoteRef:762] [footnoteRef:763] [762:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:115.
عن أبي هريرة رضي الله عنه أن رسول الله صلى الله عليه وسلم قال يتعاقبون فيكم ملائكة بالليل وملائكة بالنهار. (متفق عليه)]  [763:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:440.] 

[bookmark: _heading=h.62m9nsijk4ib]The word nisāʾ
With regards to the word ‘nisāʾ’ that was used, ʿAllāmah Qaṣṭallānī  writes:
It is the plural of ‘imraʾah’. It (‘nisāʾ’) has no singular from its own word.[footnoteRef:764] [764:  ʿAllāmah Aḥmad ibn Muḥammad al-Qasṭallānī, Irshād as-Sārī li Sharḥ Ṣaḥīḥ al-Bukhārī (Egypt: al-Maṭbaʿah al-Kubrā al-Amīrīyyah, 1323 AH), 1:400.
جمع امرأة لا واحد له من لفظه.] 

متلففات
Covered
[bookmark: _heading=h.vns4qua57vxz]Different transmissions: ‘mutalaffifāt’ and ‘mutalaffiʿāt’
It is in the accusative case as a state.[footnoteRef:765] [765:  ʿAllāmah Muḥammad Ashraf ibn Amīr al-ʿAẓīm Ābādī, ʿAwn al-Maʿbūd Sharḥ Sunan Abī Dāwūd (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1415 AH), 2:65.
بالنصب على الحالية.] 

This means that they were covered and wrapped.
In this print, the word is written as ‘mutalaffifāt’. This is the correct word in the transmission of Yaḥyā al-Laythī . ʿAllāmah Ibn ʿAbd al-Barr and ʿAllāmah Abū ’l-Walīd al-Bājī  both said:
As for ‘mutalaffifāt’ with a fāʾ, it is the narration of Yaḥyā. A group followed him.[footnoteRef:766] [footnoteRef:767] [766:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:347.
وأما قوله:"متلففات" بالفاء فهي رواية يحيى، وتابعه جماعة.]  [767:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.] 

ʿAllāmah Baṭalyawsī  also confirms that this is definitiely how it is in the narration Yaḥyā al-Laythī :
It comes with two fāʾs in the transmission of Yaḥyā.[footnoteRef:768] [768:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 38.
وقع في رواية يحيى بفائين.] 

This is how it comes in the more accurate manuscripts of the transmission of the Muwaṭṭaʾ. In the footnotes, it is written:
In the primary source and in the manuscript of Abū Aḥmad ibn Muḥammad al-Jurjānī, it is ‘mutalaffifāt’ with two fāʾs.[footnoteRef:769] [769:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 142, footnote 1.
في الأصل و (ج): متلففات بفائين.] 

However, there are a few manuscripts of the transmission of Yaḥyā  which have the word ‘mutalaffiʿāt’:
In its footnote, there is ‘mutalaffiʿāt’, and above it is the manuscript ﺧ. In the second main manuscript, it is ‘mutalaffiʿāt’.[footnoteRef:770] [770:  Ibid.
وبهامشها "متلفعات" ، وفوقها (ﺧ). وفي (ب): متلفعات.] 

This shows that there are a few manuscripts from Yaḥyā al-Laythī  which also have the word ‘mutalaffiʿāt’, although the more accurate and reliable manuscripts have the word ‘mutalaffifāt’.
Regarding the others who quoted this from Imām Mālik , ʿAllāmah Ibn ʿAbd al-Barr  simply claimed that ‘many’ of the transmitters of the Muwaṭṭaʾ quoted it as ‘mutalaffiʿāt’:
Many of them narrated it as ‘mutalaffiʿāt’ with an ʿayn.[footnoteRef:771] [771:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:347.
ورواه كثير منهم متلفعات بالعين.] 

He just mentioned ‘many’. However, Allāmah Abū ’l-Walīd al-Bājī  attributed this to the majority of the transmitters (that they narrated it as ‘mutalaffiʿāt’(:
The majority narrated ‘mutalaffiʿāt’.[footnoteRef:772] [772:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
والأكثر على متلفعات.] 

Likewise, Qāḍī ʿIyāḍ  also mentions that the majority narrated from Imām Mālik  with the word ‘mutalaffiʿāt’:
Most of the transmitters of the Muwaṭṭaʾ and others narrated ‘mutalaffiʿāt’ from him.[footnoteRef:773] [773:  Qāḍī ʿIyāḍ ibn Mūsā, Mashāriq al-Anwār ʿalā Ṣiḥāḥ al-Āthār (Tunisia: al-Maktabah al-ʿAtīqah and Egypt: Dār at-Turāth, 1333 AH), 1:361.
ورواه أكثر أصحاب الموطأ وغيرهم عنه متلفعات.] 

From the transmissions that we have at our disposal, this word is written as ‘mutalaffiʿāt’ in the narration of Abū Muṣʿab az-Zuhrī . Likewise, in the transmission of Suwayd ibn Saʿīd al-Ḥadathānī , it is also transmitted as ‘mutalaffiʿāt’. Although the recension of Yaḥyā ibn Bukayr  was printed very recently, we do not have a copy of the print. Hence, we have to refer to his manuscript, which is actually very clear. On the second page, it does come with the words ‘mutalaffiʿāt’.
Since we do not have the other prints, we can check how scholars quoted from the other students of Imām Mālik . More specifically, we can explore the narrations of The Six Canonical Books of Ḥadīth.
When we go through the narrations there, we find that they transmitted via other students of Imām Mālik  with the word ‘mutalaffiʿāt’:
ʿAbdullāh ibn Maslamah narrated from Mālik – change of chain - ʿAbdullāh ibn Yūsuf narrated that Mālik related to them from Yaḥyā ibn Saʿīd from ʿAmrah bint ʿAbd ar-Raḥmān from ʿĀʾishah, who said, ‘The Messenger of Allāh ﷺ would perform the Morning Prayer. Then, the women would depart mutalaffiʿāt (wrapped) in their cloaks. They would not be recognised due to the darkness.’[footnoteRef:774] [774:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:173.
حدثنا عبد الله بن مسلمة عن مالك ح وحدثنا عبد الله بن يوسف قال أخبرنا مالك عن يحيى بن سعيد عن عمرة بنت عبد الرحمن عن عائشة قالت إن كان رسول الله صلى الله عليه وسلم ليصلي الصبح فينصرف النساء متلفعات بمروطهن ما يعرفن من الغلس.] 

Imām Muslim also  narrates from two teachers, and both those teachers  quote from one student of Imām Mālik . However, they both quote it differently from this one student:
Naṣr ibn ʿAlī al-Jahḍamī and Isḥāq ibn Mūsā al-Anṣārī narrated to us that Maʿn narrated to them from Mālik from Yaḥyā ibn Saʿīd from ʿAmrah from ʿĀʾishah, who said, ‘‘The Messenger of Allāh ﷺ would perform the Morning Prayer. Then, the women would depart mutalaffiʿāt (wrapped) in their cloaks. They would not be recognised due to the darkness.’ Al-Anṣārī said in his transmission, ‘mutalaffifāt’.[footnoteRef:775] [775:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:446.
وحدثنا نصر بن علي الجهضمي وإسحاق بن موسى الأنصاري قالا حدثنا معن عن مالك عن يحيى بن سعيد عن عمرة عن عائشة قالت إن كان رسول الله صلى الله عليه وسلم ليصلي الصبح فينصرف النساء متلفعات بمروطهن ما يعرفن من الغلس وقال الأنصاري في روايته متلففات.] 

Imām Tirmīdhī  also quoted this same narration via Maʿn to Imām Mālik  with the words ‘mutalaffifāt’ and ‘mutalaffiʿāt’:
Qutaybah narrated to us from Mālik ibn Anas, and Al-Anṣārī[footnoteRef:776] narrated to us that Maʿn narrated to him that Mālik narrated to him (both Qutaybah and Anṣārī’s chain goes) from Yaḥyā ibn Saʿīd from ʿAmrah from ʿĀʾishah, who said, ‘‘The Messenger of Allāh ﷺ would perform the Morning Prayer. Then, the women would depart mutalaffiʿāt (wrapped) in their cloaks. They would not be recognised due to the darkness.’ Qutaybah said, ‘mutalaffiʿāt’.[footnoteRef:777] [776:  When Imām Tirmidhī  just uses the word ‘Al-Anṣārī’ for his teacher, it refers to Isḥāq ibn Mūsā . In this instance, you can see that Imām Muslim  took the full name of Isḥāq ibn Mūsā , while Imām Tirmīdhī  just mentioned ‘Al-Anṣārī’. This should be noted as a proof to illustrate that this is the person who is intended. Shaykh ʿAbd ar-Raḥmān Mubārakpūrī  says:
فالحاصل أن الترمذي إذا قال في شيوخه الأنصاري فيعني به إسحاق بن موسى الأنصاري لا غير فاحفظ هذا فإنه نافع.
In brief, when Tirmidhī says ‘Al-Anṣārī’ regarding his teachers, he is referring to Isḥāq ibn Mūsā al-Anṣārī by it, not any other.]  [777:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Jāmiʿ at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:287.
حدثنا قتيبة عن مالك بن أنس قال و حدثنا الأنصاري حدثنا معن حدثنا مالك عن يحيى بن سعيد عن عمرة عن عائشة قالت: إن كان رسول الله صلى الله عليه و سلم ليصلي الصبح فينصرف النساء قال الأنصاري فيمر النساء متلففات بمروطهن ما يعرفن من الغلس وقال قتيبة متلفعات.] 

Imām Nasāʾī narrated it via Qutaybah ibn Saʿīd :
As for Qutaybah ibn Saʿīd [he narrated] from Mālik from Yaḥyā ibn Saʿīd from ʿAmrah from ʿĀʾishah, [that] she said, ‘‘The Messenger of Allāh ﷺ would perform the Morning Prayer. Then, the women would depart mutalaffiʿāt (wrapped) in their cloaks. They would not be recognised due to the darkness.’[footnoteRef:778] [778:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 1:478.
أنبأ قتيبة بن سعيد عن مالك عن يحيى بن سعيد عن عمرة عن عائشة قالت:إن كان رسول الله صلى الله عليه وسلم ليصلي الصبح فينصرف النساء متلفعات بمروطهن ما يعرفن من الغلس.] 

Imām Abū Dāwūd  also narrated via the same chain as Imām Bukhārī :
Qaʿnabī narrated to us from Mālik from Yaḥyā ibn Saʿīd from ʿAmrah bint ʿAbd ar-Raḥmān from ʿĀʾishah – may Allāh be pleased with her – that she said, ‘The Messenger of Allāh ﷺ would perform the Morning Prayer. Then, the women would depart mutalaffiʿāt (wrapped) in their cloaks. They would not be recognised due to the darkness.’[footnoteRef:779] [779:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 1:162.
حدثنا القعنبى عن مالك عن يحيى بن سعيد عن عمرة بنت عبد الرحمن عن عائشة - رضى الله عنها - أنها قالت إن كان رسول الله -صلى الله عليه وسلم- ليصلى الصبح فينصرف النساء متلفعات بمروطهن ما يعرفن من الغلس.] 

In summary:
1) Some manuscripts of Yaḥyā  have the word: ‘mutalaffiʿāt’.
2) Most of the accurate manuscripts of Yaḥyā  have ‘mutalaffifāt’.
3) The experts of the Muwaṭṭaʾ inform us that the transmission of the Muwaṭṭaʾ has the word: ‘mutalaffifāt’.
4) Just as Yaḥyā  did, there is a possibility that Maʿn  also narrated it as ‘mutalafiffāt’.
5) The authors of The Six Books quoted other students who quoted the word as ‘mutalaffifāt’.
6) Most of the other transmitters of the Muwaṭṭaʾ also narrated it as ‘mutalaffiʿāt’.
Irrespective of how majority of the students of Imām Mālik  narrated it, it is only transmitted via Imām Mālik  with the word ‘mutalaffifāt’. ʿAllāmah Ibn Rajab al-Ḥanbalī  explains:
Mutalaffifāt – with two fāʾs - has been narrated from Mālik. What is famous from him is ‘mutalaffiʿāt’ also – with an ʿayn – like the transmission of the majority.[footnoteRef:780] [780:  ʿAllāmah ʿAbd ar-Raḥman ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 4:428.
وروي عن مالك: ( متلففات ) - بفائين -، والمشهور عنه: (متلفعات) أيضا - بالعين، كرواية الأكثرين.] 

To investigate whether ‘mutalaffifāt’ was only quoted from Imām Mālik , we can study the way others transmitted this same report from ʿĀʾishah .
Imām Bukhārī and Imām Muslim  quote this narration with a chain that goes via Imām Zuhrī  who narrates from ʿUrwah :
ʿĀʾishah reported that the women of the believers used to perform the Morning Prayer with the Prophet ﷺ. Then, they would return mutalaffiʿāt (wrapped) in their sheets. None would recognise them.[footnoteRef:781] [781:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:445.
حدثنا أبو بكر بن أبي شيبة وعمرو الناقد وزهير بن حرب كلهم عن سفيان بن عيينة قال عمرو حدثنا سفيان بن عيينة عن الزهري عن عروة عن عائشة أن نساء المؤمنات كن يصلين الصبح مع النبي صلى الله عليه وسلم ثم يرجعن متلفعات بمروطهن لا يعرفهن أحد.] 

1. Same Meaning
Being transmitted in this way with both words, we need to determine if there are differences in the meaning and if it impacts what ʿĀʾishah  intended to convey.
ʿAllāmah Ibn ʿAbd al-Barr and Baṭalyawsī  both claimed that these two words have the same meaning:
The meaning is the same.[footnoteRef:782] [footnoteRef:783] [782:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:347.
والمعنى واحد.]  [783:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 38.] 

Hence, scholars casually explained one word with the other. I will quote a few examples from the very famous commentaries:
· The word ‘mutalaffiʿāt’ appeared in the narration of Ṣaḥīḥ al-Bukhārī, hence Ḥāfiẓ Ibn Ḥajar  defined ‘mutalaffiʿāt’ with the word ‘mutalaffifāt’:
 ‘Mutalaffiʿāt in their sheets’ i.e. mutalaffifāt.[footnoteRef:784] [784:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 1:183.
قوله متلفعات بمروطهن أي متلففات.] 

This shows that they are synonyms.
· Likewise, since the word ‘mutalaffīʿāt’ is in Ṣaḥīḥ Muslim, the great commentator, Imām Nawawī  used the word ‘mutalaffifāt’ to explain ‘mutalaffiʿāt’.
 ‘Mutalaffiʿāt’ is with an unpointed ʿayn after the fāʾ, which means covered and mutalaffifāt.[footnoteRef:785] [785:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:143.
قوله متلفعات هو بالعين المهملة بعد الفاء أي متجللات ومتلففات.] 

· The same is for Sunan Abī Dāwūd:
 ‘Talaffuf’ comes in the meaning of ‘talaffuʿ’.[footnoteRef:786] [786:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abī Dāwād (Riyadh: Maktabat ar-Rushd, 1999), 2:293.] 

· Similarly, for Sunan Ibn Mājah:
 ‘Mutalaffiʿāt’ with an unpointed ʿayn after the fāʾ, i.e. mutalaffifāt.[footnoteRef:787] [787:  ʿAllāmah Muḥammad ibn ʿAbd al-Hādī as-Sindī, Ḥāshiyat as-Sindī ʿalā Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmīyyah, 1986), 1:271.
متلفعات بعين مهملة بعد الفاء أي متلففات.] 

From all of this, we understand that both words have the same meaning.
2. Different Meaning
Some scholars explained that there is a difference between these two words. They specify ‘mutalaffiʿāt’ to be in the following meanings:
· Covering the head
ʿAllāmah Bājī  claims that they are similar, but there is a very subtle difference between the two:
The meaning is approximate except that ‘talaffuʿ’ is used together with covering the head.[footnoteRef:788] [788:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
والمعنى متقارب إلا أن التلفع يستعمل مع تغطية الرأس.] 

Besides him, Ḥāfīẓ Ibn Ḥajar  quotes the same from ʿAllāmah Ibn Ḥabīb :
It comes in Sharḥ al-Muwaṭṭaʾ of Ibn Ḥabīb: ‘Talaffuʿ’ is only [used] with covering the head, and ‘talaffuf’ is [used] with covering the head and leaving it exposed.’[footnoteRef:789] [789:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH),1:482.
وفي شرح الموطأ لابن حبيب التلفع لا يكون الا بتغطية الرأس والتلفف يكون بتغطية الرأس وكشفه.] 

Meaning, from this word alone, we can deduce that they used to cover their heads with the same cloth. Hence, there were many scholars who specifically made mention of the covering of the head when explaining this narration. To cite two examples:
Qāḍī ʿIyāḍ :
 ‘Talaffuʿ’ is used for wrapping, together with the covering of the head. ‘Talaffuf’ is close to it (in meaning), but there is no covering of the head in it. Sometimes it comes in the meaning of ‘talaffuʿ’ with covering the head.[footnoteRef:790] [790:  Qāḍī ʿIyāḍ ibn Mūsā, Mashāriq al-Anwār ʿalā Ṣiḥāḥ al-Āthār (Tunisia: al-Maktabah al-ʿAtīqah and Egypt: Dār at-Turāth, 1333 AH), 1:361.
والتلفع يستعمل في الالتحاف مع تغطية الرأس والتلفف قريب منه لكن ليس فيه تغطية الرأس وقد يجيء بمعنى التلفع وتغطية الرأس.] 

Ḥāfiẓ Ibn Ḥajar :
 ‘Talaffuʿ’ is used for wrapping, together with the covering of the head. Sometimes it comes in the meaning of the covering of the head alone.[footnoteRef:791] [791:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 1:183.
والتلفع يستعمل في الالتحاف مع تغطية الرأس وقد يجيء بمعنى تغطية الرأس فقط.] 

· Covering the face:
There are many commentators who specifically mentioned that the word ‘mutalaffiʿāt’ refers to the covering of the face:
ʿAllāmah Kirmānī :
It is that which covers the face and is used as a cover (for the body).[footnoteRef:792] [792:  ʿAllāmah Muḥammad ibn Yūsuf al-Kirmānī, Al-Kawkab al-Dararī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1981), 5:208.
وهو ما يغطى الوجه ويتلحف.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī :
 ‘Mutalaffiʿāt’ is a ḥāl i.e. wrapped. It is from ‘talaffuʿ’, and it is to tie the lifāʿ. It (lifāʿ) is that which covers the face.[footnoteRef:793] [793:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 5:74.
قوله متلفعات حال أي متلحفات من التلفع وهو شد اللفاع وهو ما يغطي الوجه.] 

Mawlānā Anwar Shāh Kashmīrī :
 ‘Talaffuʿ’ is to lower a cloth over the face.[footnoteRef:794] [794:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:174.
التلفع إرخاء الثوب على الوجه.] 

Some scholars incorrectly deduced from this narration that a female can pray with the face covered. Qāḍī ʿIyāḍ  says:
Some take it as proof for the permissibility of a woman praying with her mouth and nose covered, but there is no proof in it.[footnoteRef:795] [795:  Qāḍī ʿIyāḍ ibn Mūsā as-Subtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Egypt: Dar al-Fayhāʾ li ʾt-Ṭabaʿah wa ’n-Nashʾ wa ’t-Tawzīʿ), 2:609. 
واستدل بعضهم فيه على جواز صلاة المرأة مخمرة فمها وأنفها، ولا حجة فيه.] 

· Covering the entire body
Besides just the head and face, it also covers the rest of the body. Ḥāfiẓ Ibn Ḥajar  quotes:
Aṣmaʿī said, ‘‘Talaffuʿ’ is that you wrap yourself in a cloth until your body is covered with it.’[footnoteRef:796] [796:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH),1:482.
قال الأصمعي التلفع أن تشتمل بالثوب حتى تجلل به جسدك.] 

Shams al-Ḥaq ʿAẓīm Ābādī  mentioned that it covers the face and the rest of the body:
I.e. their faces and bodies were covered.[footnoteRef:797] [797:  ʿAllāmah Muḥammad Ashraf ibn Amīr al-ʿAẓīm Ābādī, ʿAwn al-Maʿbūd Sharḥ Sunan Abī Dāwūd (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1415 AH), 2:65.
أي مستترات وجوههن وأبدانهن.] 

Looking at these meanings, one can easily understand how Imām Bukhārī  used this very narration to prove that a female can cover herself with one piece of cloth. He quoted this narration under the following chapter:
Chapter Regarding how many Clothes a Woman can Pray in. 
ʿIkramah said, ‘If she covered her body in one cloth, it suffices.’[footnoteRef:798] [798:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:84.
باب في كم تصلي المرأة في الثياب وقال عكرمة لو وارت جسدها في ثوب لأجزته.
حدثنا أبو اليمان قال أخبرنا شعيب عن الزهري قال أخبرني عروة أن عائشة قالت لقد كان رسول الله صلى الله عليه وسلم يصلي الفجر فيشهد معه نساء من المؤمنات متلفعات في مروطهن ثم يرجعن إلى بيوتهن ما يعرفهن أحد.] 

ʿAllāmah Kirmānī  explains:
Objection: What is deduced from this?’ Answer: ‘They (women) can pray in a single cloth.’[footnoteRef:799] [799:  ʿAllāmah Muḥammad ibn Yūsuf al-Kirmānī, Al-Kawkab al-Darari Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1981), 4:35.
فإن قلت ما المستفاد منه قلت صلاتهن في ثوب واحد.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī  says:
What is deduced from it is that they can pray in murūṭ. ‘Mirṭ’ is a single cloth.[footnoteRef:800] [800:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī)), 4:89.
لأن المستفاد منه صلاتهن في مروط والمرط ثوب واحد كما سنفسره عن قريب.] 

بمروطهن
With their shawls
[bookmark: _heading=h.50fkmdou5nou]Explanation of the word: murūṭ 
This is the plural of the word ‘mirṭ’, and it refers to a large shawl. ʿAllāmah Ibn ʿAbd al-Barr  explains:
 ‘Murūṭ’ are woolen pieces of cloth. It is sometimes said that ‘mirṭ’ is a square woolen piece of cloth, whose side is fur.[footnoteRef:801] [801:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:347.
والمروط أكسية الصوف وقد قيل المرط كساء صوف مربع سداه شعر.] 

He just mentions the piece of cloth being of wool with the sides possibly being of fur. 
However, others mentioned that it could be made from various different types of material. ʿAllāmah Badr ad-Dīn al-ʿAynī  says:
The plural of ‘mirṭ’ – with a kasrah on the mīm. It is a piece of cloth of wool, silk or linen. It came once earlier.[footnoteRef:802] [802:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abī Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 2:293.
جمع مِرط- بكسر الميم-،وهو كساء من صوف أو خزّ أو كتانٍ، وقد مر مرةً.] 

ʿAllāmah Baṭalyawsī  presented proof to illustrate that it could also be used for other materials like silk:
Murūṭ are pieces of cloth made of wool and silk. It came regarding its explanation in this ḥadīth that they are square woolen pieces of cloth, whose side is fur. As for the statement of the wife of Qays, ‘On the glitter of our swords there are edges of engraved pieces of cloth.’ Here, ‘mirṭ’ is from silk.[footnoteRef:803] [803:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 38.
والمروط: أكيسه تتخذ من الصوف والخز، وجاء في تفسيرها في هذا الحديث أنها أكيسة من صوف مربعة شداها شعر . وأما قول امرؤ القيس :"على أثرينا ذيل مرط مرحل" فالمرط هاهنا من خز.] 

Some scholars specified this with a green shawl, while others said it was black:
 Mirṭ is a green cloth. In Majmaʿ al-Gharāʾib, murūṭ are shawls of black fur.[footnoteRef:804] [804:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 22.
وفي الحكم: المرط هو الثوب الأخضر، وفي مجمع الغرائب المروط أكسية من شعر أسود.] 

The next quality of it is that it is square:
Ibn Daqīq al-ʿĪd  said in Sharḥ al-ʿUmdah, ‘Some of them added in its description that it is square.’[footnoteRef:805] [805:  Ibid.
وقال بن دقيق العيد في شرح العمدة زاد بعضهم في صفتها أن تكون مربعة.] 

The statement ‘bi murūṭihinna’ relates to ‘mutalaffiʿāt’. It is the plural of ‘mirṭ’ with a kasrah on the mīm. It is a piece of cloth of wool or silk, which is used as a covering for the lower part of the body.[footnoteRef:806] [806:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 5:74.
قوله بمروطهن يتعلق بمتلفعات وهو جمع مرط بكسر الميم وهو كساء من صوف أو خز يؤتزر به.] 

Likewise, others specified it as a trouser:
Ibn al-Aʿrābī said, ‘It is the loin cloth/ waist-wrapper.’[footnoteRef:807] [807:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 22.
وقال بن الأعرابي هو الإزار.] 

He also says:
Ibn Ḥabīb said in Sharḥ al-Muwaṭṭaʾ, ‘Mirṭ is a thin and light woolen piece of cloth which is square. The women of that time would use it to cover the lower part of the body and wrap themselves.’[footnoteRef:808] [808:  Ibid.
وقال بن حبيب في شرح الموطأ المرط كساء صوف رقيق خفيف مربع كان النساء في ذلك الزمان يأتزرن به ويلتففن.] 

ʿAllāmah Jawharī  mentioned:
 ‘Mirṭ’ with a kasrah is the singular form of ‘murūṭ’. They are pieces of cloth of wool or silk that were used as a covering of the lower part of the body.[footnoteRef:809] [809:  ʿAllāmah Abū Naṣr Ismāʿīl al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-ʿIlm al-Malāyīn, 1987), 3:1159.
والمرط بالكسر: واحد المروط، وهى أكسية من صوف أو خز كان يؤتزر بها.] 

But the word ‘talaffuʿ’ proves that it covered their heads, faces and upper bodies as well.
ما يعرفن
They would not be recognised
What is the meaning of them not being recognised? There are a few possibilities:
1) Their gender could not be recognised.
2) Their identity could not be recognised. 
ʿAllāmah Bājī  writes:
The statement ‘They would not be recognised due to the darkness’ has two possibilities. One of them is that it would not be known whether they were men or women due to the intense darkness. Only their figures would appear to the viewer. The narrator said that. It is also possible that he means that it would not be recognised which (specific) women they were due to the intense darkness.[footnoteRef:810] [810:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9
وقوله ما يعرفن من الغلس يحتمل أمرين أحدهما لا يعرف أرجال هن أم نساء من شدة الغلس إنما يظهر إلى الرائي أشخاصهن خاصة قال ذلك الراوي ويحتمل أيضا أن يريد لا يعرفن من هن من النساء من شدة الغلس.] 

Imām Nawawī  quotes from ʿAllāmah Dāwūdī :
It means that it would not be known whether they were females or males. Some said that their identity would not be known.[footnoteRef:811] [811:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:144.
قال الداودي: "معناه ما يعرفن أنساءهن أم رجال وقيل ما يعرف أعيانهن."] 

Qāḍī ʿIyāḍ  explains this second view:
Others said, ‘It is possible that their identity would not be recognised even though it could be known that they were women, despite having their faces exposed.’[footnoteRef:812] [812:  Qāḍī ʿIyāḍ ibn Mūsā as-Subtī, Ikmal al-Muʿlim bi Fawaʾid Muslim (Egypt: Dar al-Fayhāʾ li ʾt-Tabaʿah wa ʾn-Nashʿ wa ʾt-Tawzīʿ, 1998), 2:610
وقال غيره: يحتمل أنه لا تعرف أعيانهن وإن عرفن أنهن نساء وإن كن مكشفات الوجوه.] 

Ḥāfiẓ Ibn Ḥajar  explains:
Only the shapes would appear to the viewer. Some said that their identity would not be recognised. Hence, there would be no distinction between a Khadījah and a Zaynab.[footnoteRef:813] [813:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 2:55.
أي لا يظهر للرائى إلا الأشباح خاصة وقيل لا يعرف أعيانهن فلا يفرق بين خديجة وزينب.] 

Imām Nawawī  prefers the first view; that people would not know whether they were males of females. He rejects the other view by saying:
This is weak because the identity of the woman who is covered during the day is also not recognised. Hence, there remains no benefit in this statement.[footnoteRef:814] [814:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:144.
وهذا ضعيف لان المتلفعة في النهار أيضا لا يعرف عينها فلا يبقى في الكلام فائدة.] 

However, other commentators preferred the second view. They responded to this objection of Imām Nawawī . 
In ʿUmdat al-Qārī, ʿAllāmah Badr ad-Dīn al-ʿaynī  explains:
This is refuted by the fact that recognition pertains to identities (the word ‘recognise’ is used when you do not know, i.e. you did not recognise whether this is Khadījah or Zaynab). If the meaning was contrary, the seeing would have been negated by knowledge. Some said, ‘What he mentioned that the identity of the woman who is covered during the day is not known calls for a careful study, because generally each woman has a different shape even though her body is covered.’ My answer to this (Imām Nawawī ’s objection) is that it is incorrect. How will the viewer recognise the physical appearance of every woman when they are covered when even a man cannot recognise the physical appearance of his wife when she is among women who are covered except by an external indication?[footnoteRef:815] [815:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 5:74.
ورد بأن المعرفة إنما تتعلق بالأعيان فلو كان المراد غيرها لنفى الرؤية بالعلم وقال بعضهم وما ذكره من أن المتلفعة بالنهار لا يعرف عينها فيه نظر لأن لكل امرأة هيئة غير هيئة الأخرى في الغالب ولو كان بدنها مغطى انتهى قلت هذا غير موجه لأن الرائي من أين يعرف هيئة كل امرأة حين كن مغطيات والرجل لا يعرف هيئة امرأته إذا كانت بين المغطيات إلا بدليل من الخارج.] 

These exact words are in Fatḥ al-Bārī as well:
An objection is raised that recognising pertains to the identity. Hence, if what was meant was the first, it would have been expressed by negating knowledge. What he mentioned that the identity of the woman who is covered during the day is not recognised calls for a careful study, because generally each woman has a different shape even though her body is covered.[footnoteRef:816] [816:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 2:55.
وتعقب بان المعرفة إنما تتعلق بالأعيان فلو كان المراد الأول لعبر بنفى العلم وما ذكره من أن المتلفعة بالنهار لا تعرف عينها فيه نظر لأن لكل امرأة هيئة غير هيئة الأخرى في الغالب ولو كان بدنها مغطى.] 

Mawlānā Khalīl Aḥmad  mentions:
Some said, ‘Their identities could not be recognised such that there could not be any distinction between a Khadījah and a Zaynab.’ This is closest and most preferable even though Nawawī considered it weak.[footnoteRef:817] [817:  Mawlānā Khalīl Aḥmad Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abū ’l-Ḥasan an-Nadwī li ’l-Buḥūth wa ’d-Dirāsat al-Islamiyyah, 2006), 3:91.
وقيل: لا يعرف أعيانهن بأن لا يكون الامتياز بين خديجة وزينب، وهذا أقرب وأولى وإن ضعفه النووي.] 

His student, Mawlānā Zakariyyā Kāndhlawī  mentioned in Awjaz al-Masālik:
Whether they are females or males. Some said, ‘Their identities could not be recognised such that there could not be any distinction between a Khadījah and a Zaynab.’ This is more correct even though Nawawī considered it weak. It is supported by the fact that recognition pertains to the identity. Hence, if what was meant was the first, it would have been expressed by negating knowledge.[footnoteRef:818] [818:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:273.
أنساء أم رجال، وقيل: لا تعرف أعيانهن  بأن لا يكون الامتياز بين خديجة وزينب، وهذا الأوجه، وإن ضعفه النووي، ويؤيده أن المعرفة تتعلق بالأعيان، فلو كان الأول لعبر بنفي العلم.] 

Another point regarding this: It refers to the time they were returning home. Imām Bukhārī and Imām Muslim  narrated via the chain:
Yaḥyā ibn Bukayr narrated to us that Layth related to them from ʿUqayl from Ibn Shihāb who said, ‘ʿUrwah bin Zubayr related to me that ʿĀʾishah informed him, ‘The believing women would attend the Fajr prayer with the Messenger of Allāh ﷺ covered in their shawls. Then, they would return to their homes when they would complete their prayer. No one would recognise them due to the darkness.’[footnoteRef:819] [footnoteRef:820] [819:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:120.
حدثنا يحيى بن بكير قال أخبرنا الليث عن عقيل عن ابن شهاب قال أخبرني عروة بن الزبير أن عائشة أخبرته قالت كن نساء المؤمنات يشهدن مع رسول الله صلى الله عليه وسلم صلاة الفجر متلفعات بمروطهن ثم ينقلبن إلى بيوتهن حين يقضين الصلاة لا يعرفهن أحد من الغلس.]  [820:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:446.] 

Since this narration is so clear, commentators mentioned that it was while they were returning home after the prayer. 
Many Ḥanafī scholars and commentators claimed that this was while they were in the mosque. Hence, ʿAllāmah Nūr ad-Ḍīn as-Sindī  explains:
At the time of returning in the roads, not inside the mosque as the scholar Ibn al-Humām claimed. This is because the sentence ‘they would not be recognised’ is a condition of the subject of ‘they would depart’. Hence, it is obligatory to join them. ‘Due to the darkness’ i.e. (they would not be recognised) due to the darkness, not due to being covered.[footnoteRef:821] [821:  ʿAllāmah Muḥammad ibn ʿAbd al-Hādī as-Sindī, Ḥāshiyat as-Sindī ʿalā Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmīyyah, 1986),1:271.
أي حال الانصراف في الطرق لا في داخل المسجد كما زعمه المحقق بن الهمام لأن جملة ما يعرفن حال من فاعل ينصرف فيجب المقارنة بينهما من الغلس أي لأجل الظلمة لا لأجل التلفع.] 

He is specifically referring to the following text of ʿAllāmah Ibn al-Humām :
It is most preferable to apply the darkness upon the darkness inside the mosque, because her room  was inside it, and its roof was a structure made of grape vines and was low. Nowadays, we can see that there is a possibility that the darkness is inside of the mosque, and that the light of dawn, which is isfār, spreads in its courtyard.[footnoteRef:822] [822:  Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid, better known as Ibn al-Humām, Fatḥ al-Qadīr (Damascus: Dār al-Fikr), 1:226.
الأولى حمل التغليس على غلس داخل المسجد لأن حجرتها رضي الله عنها كانت فيه وكان سقفه عريشا مقاربا ونحن نشاهد الآن أنه يظن قيام الغلس داخل المسجد وأن صحنه قد انتشر فيه ضوء الفجر وهو الإسفار.] 

Although he singled out ʿAllāmah Ibn al-Humām , there are many other Ḥanafīs who mentioned the same.
Since a fāʾ is used, it indicates that they would leave immediately for home after the prayer.
The fāʾ for subsequence which does not imply delay indicates upon it in the statement ‘and the women would depart’.[footnoteRef:823] [823:  Qāḍī ʿIyāḍ ibn Mūsā as-Subtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Egypt: Dar al-Fayhāʾ li ʾt-Ṭabaʿah wa ’n-Nashʾ wa ’t-Tawzīʿ, 1998), 2:610.
ويدل عليه فاء التعقيب التى لا تقتضى المهلة فى قوله: " فينصرف النساء ".] 

ʿAllāmah Bājī  says:
What the apparent word implies according to me is that their coming out was joined to the completion of the prayer due to her statement ‘He would perform the Morning Prayer, then the women would depart.’ Fāʾ in conjunction implies subsequence. It is correct that they hastened to come out, as this commentator mentioned, so that they may be saved from crowding with the men. It is correct that they did that to seize the opportunity of the darkness concealing them.[footnoteRef:824] [824:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
قال القاضي أبو الوليد رضي الله عنه: والذي يقتضيه عندي ظاهر اللفظ اتصال خروجهن بانقضاء الصلاة لقولها ليصلي الصبح فينصرف النساء والفاء في العطف تقتضي التعقيب ويصح أن يبادرن بالخروج لما ذكر هذا المفسر من أن يسلمن من مزاحمة الرجال ويصح أن يفعلن ذلك اغتناما لستر الظلام لهن.] 

We mentioned that the females would leave after the prayer, and they would not be recognised. However, this seems to be contradicted by a narration in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim that is transmitted on the authority of Abū Barzah :
He would perform the Morning Prayer. Then a man would depart, and he would look at the face of the familiar person sitting next to him, and he would recognise him.[footnoteRef:825] [footnoteRef:826] [825:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:153.
وكان يصلي الصبح فينصرف الرجل فينظر إلى وجه جليسه الذي يعرف فيعرفه .(متفق عليه)]  [826:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:447.] 

There are a few ways to harmonise this contradiction:
1) This narration of Abū Barzah  refers to a person looking carefully and observing properly, whereas the narration of ʿĀʾiṣhah  refers to a cursory glance or a quick unintentional look. Qāḍī ʿIyāḍ  writes:
Perhaps this was regarding looking carefully. And Allāh knows best.[footnoteRef:827] [827:  Qāḍī ʿIyāḍ ibn Mūsā as-Subtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Egypt: Dar al-Fayhāʾ li ʾt-Ṭabaʿah wa ’n-Nashʾ wa ’t-Tawzīʿ, 1998), 2:610.
ولعل هذا مع التأمل له والله أعلم.] 

2) This refers to different occasions:
Or, it was a different situation.[footnoteRef:828] [828:  Ibid.
أو فى حال دون حال.] 

This is the answer that Mawlānā Zakariyyā Kāndhlawī  chose in Awjaz al-Masālik.
ʿAllāmah Badr ad-Dīn al-ʿAynī and Ḥāfiẓ Ibn Ḥajar  mentioned that there is no contradiction because Abū Barzah  is speaking regarding a person who is looking at someone right next to him, whereas ʿĀʾishah  is speaking about the females who were going home:
There is no contradiction between this ḥadīth and the prior ḥadīth of Abū Barzah that he would depart when a man could recognise the one sitting next to him. This is because it is informing regarding seeing the one sitting next to him, whereas this is informing regarding seeing the females from a distance.[footnoteRef:829] [829:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 5:75.
ولا مخالفة بين هذا الحديث وبين حديث أبي برزة الذي مضى من أنه كان ينصرف حين يعرف الرجل جليسه لأنه إخبار عن رؤية جليسه وهذا إخبار عن رؤية النساء من البعد.] 

The fourth and strongest response might seem far-fetched now, but once we explain the Ḥanafī viewpoint, you will understand how this fourth response makes perfect sense:
3) The females’ faces were covered, and hence they could not be recognised. The males’ faces were uncovered, and that is why they were recognised.
The next word is:
من
Due to
This word could indicate to:
1) The beginning
2) The outcome/ reason
ʿAllāmah Zurqānī  says:
It is for the beginning or it is causative (to denote the reason).[footnoteRef:830] [830:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:32.
ابتدائية أو تعليلية] 

ʿAllāmah Ṭībī  combined both:
 ‘Min’ is for the beginning in the meaning of ‘due to’.[footnoteRef:831] [831:  ʿAllāmah Muḥammad Ashraf ibn Amīr al-ʿAẓīm Ābādī, ʿAwn al-Maʿbūd Sharḥ Sunan Abī Dāwūd (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1415 AH), 2:65.
قال الطيبي من ابتدائية بمعنى لأجل انتهى.] 

الغلس
The darkness
[bookmark: _heading=h.zhu2fwoe5s9i]Explanation of the word: ghalas
‘Ghalas’ is the darkness towards the end portion of the night. ʿAllāmah Baṭalyawsī  says:
A darkness at the end portion of the night.[footnoteRef:832] [832:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 38.
ظلمة آخر الليل. ] 

That would mean that it is the darkness just before the break of dawn. Hence, ʿAllāmah Ibn ʿAbd al-Barr  explains:
 ‘Ghalas’ is the remaining part of the night according to the linguists. Those who hold this view consider the end portion of the night to be the sunrise. And the light at dawn comes from the sun. And Allāh knows best.[footnoteRef:833] [833:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:347.
والغلس: بقية الليل عند أهل اللغة، ومن ذهب إلى هذا جعل آخر الليل طلوع الشمس، وضوء الفجر من الشمس والله أعلم.] 

It refers to the darkness just before dawn together with the mixture of the darkness with the twilight at the time of dawn. Qāḍī ʿIyāḍ  says:
It is the remaining darkness of the night which is mixed with the brightness of dawn; Azharī and Khaṭṭābī stated this.[footnoteRef:834] [834:  Qāḍī ʿIyāḍ ibn Mūsā as-Subtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Egypt: Dar al-Fayhāʾ li ʾt-Ṭabaʿah wa ’n-Nashʾ wa ’t-Tawzīʿ, Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 2:610.
هو بقايا ظلمة الليل يخالطها بياض الفجر، قاله الأزهرى، والخطابى.] 

It is darkness mixed with twilight. 
Mawlānā Khalīl Aḥmad  explained that the meaning is being stretched to refer to the darkness after that mixture with the light (i.e. the darkness of the morning):
It is used by extending what remains of it after the morning.[footnoteRef:835] [835:  Mawlānā Khalīl Aḥmad Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abū ’l-Ḥasan an-Nadwī li ’l-Buḥūth wa ’d-Dirāsat al-Islamiyyah, 2006), 3:92.
استعمل على الاتساع فيما بقي منه بعد الصباح.] 

Since it is already after the prayer, and the prayer would take some time, we hence understand that this means the time is when there was still darkness after the break of dawn.
[bookmark: _heading=h.xybv82j60pea]Alternate word
In some narrations, it comes with the word ‘ghabash’. For example, in his Musnad, Isḥāq ibn Rāhūyah  narrates from:
ʿAbdullāh ibn Idrīs related to us from Muḥammad ibn ʿAmr az-Zuhrī from ʿUrwah from ʿĀʾishah, who said, ‘The wives of the Messenger of Allāh ﷺ used to perform the Morning Prayer with the Messenger of Allāh ﷺ covered with their shawls. Then they would return, and no one would recognise them due to the ghabash.’[footnoteRef:836] [836:  Imām Isḥāq ibn Ibrāhīm, better known as Ibn Rāhūyah, Musnad Isḥāq ibn Rāhūyah (Madīnah Munawwarah: Maktabat al-Īmān, 1991), 2:118.
أخبرنا عبد الله بن إدريس عن محمد بن عمرو عن الزهري عن عروة عن عائشة قالت: كن نساء رسول الله صلى الله عليه و سلم يصلين مع رسول الله صلى الله عليه و سلم صلاة الصبح متلفعات بمروطهن فيرجعن وما يعرفهن أحد من الغبش.] 

ʿAllāmah Ibrāhīm al-Ḥarbī  names the chapter: 
Chapter of Ghabash[footnoteRef:837] [837:  ʿAllāmah Ibrāhīm ibn Isḥāq al-Ḥarbī, Gharīb al-Ḥadīth (Makkah: Jāmiʿat Umm al-Qurā, 1405 AH), 2:663.
باب غبش] 

He then quotes with this same chain with one additional link to ʿAbdullāh ibn Idrīs :
Abū Bakr narrated to us that Ibn Idrīs narrated to them from Muḥammad ibn ʿAmr from Zuhrī from ʿUrwah from ʿĀʾishah, who said, ‘The Messenger of Allāh ﷺ used to perform Fajr, and the women would leave covered with their shawls. They would not be recognised due to the ghabash.’[footnoteRef:838] [838:  Ibid.
حدثنا أبو بكر حدثنا ابن إدريس عن محمد بن عمرو عن الزهرى عن عروة عن عائشة قالت: كان رسول الله صلى الله عليه يصلى الفجر وتخرج النساء متلفعات بمروطهن ما يعرفن من الغبش.] 

ʿAllāmah Khaṭṭābī  also narrates the same; however, his chain goes via Naḍr ibn Shumayl via Muḥammad ibn ʿAmr :
ʿAbdullāh ibn Muḥammad ibn Rūnak Bustī related to me that Ibn al-Junayd related to them that Muḥammad ibn Qawāmah al-Marwazī narrated to them that Naḍr ibn Shumayl related to them that Muḥammad ibn ʿAmr informed them from Zuhrī from ʿUrwah from ʿĀʾishah, who said, ‘The Prophet ﷺ used to perform the Morning Prayer, and the believing women would be covered with their shawls. They would not be recognised due to the ghabash.’[footnoteRef:839] [839:  ʿAllāmah Ḥamd ibn Muḥammad al-Bustī, better known as al-Khaṭṭābī, Gharīb al-Ḥadīth (Damascus: Dār al-Fikr, 1982), 2:282.
وأخبرني عبدالله بن محمد بن رونك بستي أخبرنا ابن الجنيد حدثنا محمد بن قوامة المروزي أخبرنا النضر بن شميل أنبأنا محمد بن عمرو عن الزهري عن عروة عن عائشة قالت كان النبي يصلي الصبح ونساء المؤمنين متلفعات بمروطهن لا يعرفن من الغبش.] 

By analysing the chains, it seems as if Muḥammad ibn ʿAmr  made ar-riwāyah bi ’l-maʿnā[footnoteRef:840]. He paraphrased the narration of Imām Zuhrī , because others quoted this from Imām Zuḥrī  with the word ‘ghalas’. [840:  Narrating a ḥadīth in a different wording without changing the meaning. ] 

Nevertheless, since the word ‘ghabash’ was mentioned, we need to determine its meaning. 
After transmitting this with the word ‘ghabash’, ʿAllāmah Ibrāhīm al-Ḥarbī  explains:
Ghabash of the night is when the darkness is intense.[footnoteRef:841] [841:  ʿAllāmah Ibrāhīm ibn Isḥāq al-Ḥarbī, Gharīb al-Ḥadīth (Makkah: Jāmiʿat Umm al-Qurā, 1405 AH), 2:663.
قال أبو زيد: غبش الليل :اشتد سواده.] 

Imām Isḥāq ibn Rāhūyah  quoted his teacher saying:
Ibn Idrīs said, ‘Ghabash is different from ghalas.’[footnoteRef:842] [842:  Imām Isḥāq ibn Ibrāhīm, better known as Ibn Rāhūyah, Musnad Isḥāq ibn Rāhūyah (Madīnah Munawwarah: Maktabat al-Īmān, 1991), 2:118.
قال بن إدريس والغبش دون الغلس.] 

Qāḍī  ʿIyāḍ  wrote:
 Ghabash is the beginning of the night.[footnoteRef:843] [843:  Qāḍī ʿIyāḍ ibn Mūsā as-Subti, Ikmal al-Muʿlim bi Fawaʾid Muslim (Egypt: Dar al-Fayhaʾ li ʾt-Tabaʿah wa ʾn-Nash wa ʾt-Tawziʿ), 2:610.
ويكون الغبش أول الليل.] 

That would mean that this word is incorrectly used in this narration, since it is obvious that Fajr cannot be in the beginning of the night.
However, the following has been mentioned in the 9th narration of the Muwaṭṭaʾ:
He performed the Morning Prayer at ghabash, meaning, ghalas.[footnoteRef:844] [844:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 145.
وصل الصبح بغبش يعني الغلس.] 

Therefore, we need to explore this word further. Before Qāḍī ʿIyāḍ  mentioned that it is in the beginning of the night, he first wrote:
It is entirely at the end portion of the night, and ghabash is the beginning of the night.[footnoteRef:845] [845:  Qāḍī ʿIyāḍ ibn Mūsā as-Subtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Egypt: Dar al-Fayhāʾ li ʾt-Ṭabaʿah wa ʾn-Nashʿ wa ʾt-Tawzīʿ, Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī), 2:610.
وهى كلها فى آخر الليل ويكون الغبش أول الليل.] 

Ghabash can also be used to mean the end portion of the night, although it is most frequently used for the beginning of the night.
Qāḍī ʿIyāḍ ’s source is ʿAllāmah Khaṭṭābī ’s Maʿālim as-Sunan:
 Ghalas is the mixture of the brightness of the morning with the darkness of the night, and ghabash is close to it, except that it is different.’[footnoteRef:846] [846:  ʿAllāmah Ḥamd ibn Muḥammad al-Bustī, better known as Al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abī Dāwūd (Aleppo: al-Maṭbaʿah al-ʿIlmiyyah, 1932), 1:132.
والغلس اختلاط ضياء الصبح بظلمة الليل والغبش قريب منه إلاّ أنه دونه.] 

Therefore, in his commentary of Jāmiʿ at-Tirmidhī, ʿAllāmah Ibn al-ʿArabī  quotes it as follows:
Some Moroccans said that ‘ghabash’ with a dotted shīn is the beginning of the night as well as the end of it.[footnoteRef:847] [847:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, ʿĀriḍat al-Aḥwadhī bi Sharḥ Ṣaḥiḥ at-Tirmidhī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 1:261
.وقد قال بعض المغاربة ان الغبش بالشين المعجمة يكون اول الليل وأخره .] 

ʿAllāmah Ibn al-Jawzī  also explains this:
 Ghalas is the mixture of the brightness of the morning with the darkness of the night, and ghabash is close to it, since it is the remaining darkness of the night.’[footnoteRef:848] [848:  Jamāl ad-Dīn ʿAbd ar-Raḥman ibn ʿAlī al-Jawzī, Kashf al-Mushkil min Ḥadīth aṣ-Ṣaḥīḥayn (Riyadh: Dār al-Waṭan), 4:280.
والغلس اختلاط ضياء الصبح بظلمة الليل والغبش قريب منه فإنه بقايا ظلمة الليل.] 

This would mean that for mubālaghah (emphasis) and in order to show how soon Fajr was prayed, they used the word ‘ghabash’. It is on this basis that ʿAllāmah Ibn ʿAbd al-Barr  mentions that both have the same meaning:
 ‘Ghabash’ – with a dotted shīn and a bāʾ - is the light which is mixed with darkness. ‘Ghalas’ and ‘ghabash’ are equal, except that ghalas is only at the end portion of the night, while ghabash can sometimes be in the beginning of the night and at its end. However, ‘ghabas’ with a bāʾ and a sīn is incorrect. And success is from Allāḥ.[footnoteRef:849] [849: ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:347.
والغبش - بالشين المنقوطة والباء: النور المختلط بالظلمة، والغلس والغبش سواء إلا أنه لا يكون الغلس إلا في آخر الليل وقد يكون الغبش في أول الليل وفي آخره. وأما الغبس بالباء والسين فغلط عندهم وبالله التوفيق.] 

In short, with these words, the narration means that the darkness concealed the females, and hence they returned home with no one recognising them.
[bookmark: _heading=h.cntzrr2rdkad]The words ‘min al-ghalas’
Regarding the words ‘min al-ghalas’, in this narration of the Muwaṭṭaʾ, they clearly seem as if they are the words of ʿĀʾishah . ʿĀʾishah  is the one who said that the darkness concealed them.
However, Imām Ibn Mājah  transmitted this same narration with an authentic chain where it is clear that the words ‘min al-ghalas’ is the explanation of the narrator:
ʿĀʾishah is reported to have said, ‘The believing women would perform the Morning Prayer with the Prophet ﷺ. Then, they would return to their family, and no one would recognise them – she means due to the darkness.’[footnoteRef:850]  [850:  Imām Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:220.
حدثنا أبو بكر بن أبي شيبة، حدثنا سفيان بن عيينة عن الزهري عن عروة عن عائشة قالت: كن نساء المؤمنات يصلين مع النبي صلى الله عليه و سلم صلاة الصبح. ثم يرجعن إلى أهلهن فلا يعرفهن أحد تعني من الغلس.] 

Mawlānā Anwar Shāh Kashmīrī  highlights this and states:
As for the word ‘min al-ghalas’, in the narration of Ibn Mājah, there is ‘she means due to the darkness’. It has thus been inserted from the narrator.[footnoteRef:851] [851:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Jāmiʿ at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:183.
وأما لفظ:"من الغلس" ففي ابن ماجه: تعني من الغلس فيكون مدرجاً من الراوي.] 

[bookmark: _heading=h.2w2l5maulsq]This same narration of Sunan Ibn Mājah is transmitted by Imām Muslim  without those mudraj (interpolated) words:
ʿĀʾishah is reported to have said, ‘The believing women would perform the Morning Prayer with the Prophet ﷺ. Then, they would return covered with their shawls. No one would recognise them.’[footnoteRef:852] [852:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:445.
حدثنا أبو بكر بن أبي شيبة وعمرو الناقد وزهير بن حرب كلهم عن سفيان بن عيينة قال عمرو حدثنا سفيان بن عيينة عن الزهري عن عروة عن عائشة:  أن نساء المؤمنات كن يصلين الصبح مع النبي صلى الله عليه وسلم ثم يرجعن متلفعات بمروطهن لا يعرفهن أحد.] 

In Al-Awsaṭ fī ’s-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf, it is mentioned:
At times Sufyān would say, ‘She means the darkness.’[footnoteRef:853] [853:  ʿAllāmah Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Awsaṭ fī ’s-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Riyadh: Dār Ṭaybah, 1985), 2:379.
وربما قال سفيان يعني الغلس.] 

Mawlānā Anwar Shāh Kashmīrī  then says:
Likewise, in Aṭ-Ṭaḥāwī on p.104, there is [a narration] with an authentic chain which denotes that this was inserted.[footnoteRef:854] [854:  ʿAllāmah Muḥammad Anwar Shāh al-Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Jāmiʿ at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:183.
وكذلك في الطحاوي ص ( 104 ) ما يدل على الإدراج بسند صحيح.] 

He is referring to this narration:
ʿĀʾishah  is reported to have said, ‘We, the believing women, would perform the Morning Prayer with the Messenger of Allāh ﷺ covered with their shawls. Then, they would return to their families, and no one would recognise them.’[footnoteRef:855] [855:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlam al-Kutub, 1994) 1:172.
حدثنا يونس قال: ثنا سفيان بن عيينة, عن الزهري, عن عروة, عن عائشة رضي الله عنها, قالت: " كنا نساء من المؤمنات يصلين مع رسول الله صلى الله عليه وسلم صلاة الصبح, متلفعات بمروطهن, ثم يرجعن إلى أهلهن, وما يعرفهن أحد."] 

The narrations which do not have the words ‘min al-ghalas’ would prove that the words were added by the narrator. For example, in Musnad Aḥmad, the narration goes via ʿAbd al-Aʿlāʾ who narrates from Maʿmar :
Zuhrī reported from ʿUrwah from ʿĀʾishah, who said, ‘We, the believing women, would perform the Morning Prayer with the Prophet ﷺ. Then, they would leave covered with their shawls. They would not be recognised.’[footnoteRef:856] [856:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 40:56.
حدثنا عبد الأعلى، عن معمر، عن الزهري، عن عروة بن الزبير، عن عائشة قالت: "كن النساء يصلين مع النبي صلى الله عليه وسلم، ثم يخرجن متلفعات بمروطهن، لا يعرفن."] 

In Ṣaḥīḥ al-Bukhārī, the narration goes via Abū ’l-Yamān via Shuʿayb from Zuhrī from ʿUrwah :
ʿĀʾishah is reported to have said, ‘The Messenger of Allāh ﷺ used to perform Fajr, and the believing women would attend it together with him while being covered with their shawls. Then, they would return to their homes. No one would recognise them.’[footnoteRef:857] [857:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:84.
حدثنا أبو اليمان قال أخبرنا شعيب عن الزهري قال أخبرني عروة أن عائشة قالت لقد كان رسول الله صلى الله عليه وسلم يصلي الفجر فيشهد معه نساء من المؤمنات متلفعات في مروطهن ثم يرجعن إلى بيوتهن ما يعرفهن أحد.] 

Likewise, when it is transmitted via a different Companion, then also the words ‘min al-ghalas’ are not used:
Muḥammad ibn Aḥmad ibn Abī Khaythamah narrated to us that Zakariyyā ibn Yaḥyā aḍ-Ḍarīr narrated to them that Shabābah ibn Sawwār narrated to them that Mughīrah ibn Muslim narrated to them from Muḥammad ibn ʿAmr from Abū Salamah from Abū Hurayrah, who said, ‘The believing women used to perform the Morning Prayer with the Messenger of Allāh ﷺ. Then, they would leave covered with their shawls.’ Only Mughīrah ibn Muslim narrated this ḥadīth from Muḥammad ibn ʿAmr. Shabābah alone narrated this. It is narrated from Abū Hurayrah via this chain alone.[footnoteRef:858] [858:  Imām Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn), 5:309.
حدثنا محمد بن احمد بن ابي خيثمة قال حدثنا زكريا بن يحيى الضرير قال حدثنا شبابة بن سوار قال حدثنا المغيرة بن مسلم عن محمد بن عمرو عن ابي سلمة عن ابي هريرة قال كن النساء يصلين مع رسول الله صلى الله عليه و سلم الغداة ثم يخرجن متلفعات بمروطهن لم يرو هذا الحديث عن محمد بن عمرو الا المغيرة بن مسلم وتفرد به شبابة ولا يروى عن ابي هريرة الا بهذا الاسناد.] 

[bookmark: _heading=h.ig7yssivwoq6]Rulings derived from this narration
[bookmark: _heading=h.rmjyrzteqyb3]Covering the face
Going back to the two meanings that we explained of ‘mā yuʿrafna’, when explaining the second meaning, ʿAllāmah Abū ’l-Walīd al-Bājī  says:
[bookmark: _heading=h.ntxkjs2gtria]It is also possible that he means that it could not be recognised which (specific) women they were due to the intense darkness, despite it being known that they were females. However, this approach implies that they had their faces uncovered. If they were covered, it is the niqāb and the covering of the face that would have prevented recognising them, not the darkness.[footnoteRef:859] [859:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
ويحتمل أيضا أن يريد لا يعرفن مَن هن من النساء من شدة الغلس وإن عرف أنهن نساء إلا أن هذا الوجه يقتضي أنهن سافرات عن وجوههن ولو كن غير سافرات لمنع النقاب وتغطية الوجه من معرفتهن لا الغلس.] 

Ḥāfiẓ Ibn Ḥajar  dismisses this by saying:
I object to this by responding that it is what it is, because it is based upon the obscurity which Nawawī indicated to.[footnoteRef:860] [860:  ʿAllāmah ʿAbd ar-Raḥman ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 2:55.
قلت وفيه ما فيه لأنه مبنى على الاشتباه الذي أشار إليه النووي.] 

The probable and possible interpretation that ʿAllāmah Abū ’l-Walīd al-Bājī  presented is:
[bookmark: _heading=h.ijy6xhn6jm1j]Except that it is possible that it was permitted for them to expose their faces for one of two reasons; either that was before the revelation of [the law of] ḥijāb (concealment), or it was after it, but it was so dark that their physical appearances were safe from being seen. Hence, it was permitted for them to leave their faces uncovered.[footnoteRef:861] [861:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
إلا أنه يُجوِز أن يبيح لهن كشف وجوههن أحد أمرين إما أن يكون ذلك قبل نزول الحجاب أو يكون بعده لكنهن أمن أن تدرك صورهن من شدة الغلس فأبيح لهن كشف وجوههن.] 

[bookmark: _heading=h.qdmw2ma8gup6]Women going to the mosque
This narration proves that females would attend the congregational prayer with the Prophet ﷺ, especially when looking at the wording of ʿUrwah , when he narrated this from ʿĀʾishah :
ʿĀʾishah, the wife of the Prophet ﷺ, said, ‘The believing women would attend Fajr with the Messenger of Allāḥ ﷺ […]’[footnoteRef:862] [862:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:446.
وحدثني حرملة بن يحيى أخبرنا بن وهب أخبرني يونس أن بن شهاب أخبره قال أخبرني عروة بن الزبير ان عائشة زوج النبي صلى الله عليه وسلم قالت لقد كان نساء من المؤمنات يشهدن الفجر مع رسول الله صلى الله عليه وسلم ...] 

ʿAllāmah Bājī  says:
This ḥadīth demonstrates the permissibility of women going to the mosques for prayer, since it means that those women would leave, who performed the Morning Prayer with him. If it is not that which is intended by the word, their leaving to clarify the time would not have been mentioned. This is the view of a group of scholars.[footnoteRef:863] [863:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
في هذا الحديث إباحة خروج النساء إلى المساجد للصلاة لأن معناه فينصرف النساء اللواتي صلين معه الصبح ولو لم يكن ذلك مرادا باللفظ لما كان ذكر انصرافهن تبيينا للوقت وعلى هذا جماعة أهل العلم.] 

Imam Muslim  narrates a narration which links to this same chain of Yaḥyā  narrating from ʿAmrah , who in turn quotes from ʿĀiʾshah :
ʿAbdullāh ibn Maslamah ibn Qaʿnab narrated to us that Sulaymān - i.e. ibn Bilāl – narrated to them from Yaḥyā – he is ibn Saʿīd – from ʿAmrah bint ʿAbd ar-Raḥman that she heard ʿĀʾishah, the wife of the Prophet ﷺ, saying, ‘If the Messenger of Allāh ﷺ had seen what women have introduced, he would have prevented them from (going to) the mosques, as the women of Banū Isrāʾīl were prevented.’ He (Yaḥyā) said, ‘I said to ʿAmrah, ‘Were the women of Banū Isrāʾīl prevented from the mosque?’ She replied, ‘yes.’[footnoteRef:864] [864:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:329.
# 445 حدثنا عبد الله بن مسلمة بن قعنب حدثنا سليمان يعني بن بلال عن يحيى وهو بن سعيد عن عمرة بنت عبد الرحمن أنها سمعت عائشة زوج النبي صلى الله عليه وسلم تقول لو أن رسول الله صلى الله عليه وسلم رأى ما أحدث النساء لمنعهن المسجد كما منعت نساء بني إسرائيل قال فقلت لعمرة أنساء بني إسرائيل منعهن المسجد قالت نعم.] 

We know that during his lifetime, the Prophet ﷺ advised women to pray at home. Hence, ʿAllāmah Sarakhsī  mentions:
That was at the time when women would attend the prayer in congregation. Then, that was abrogated when they were commanded to stay at home.[footnoteRef:865] [865:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:146.
كان ذلك حين يحضر النساء الصلاة بالجماعة ثم انتسخ ذلك حين أمرن بالقرار في البيوت.] 

[bookmark: _heading=h.pleox63xoy44]Other commentators explain that this was in the pure and noble era of the Prophet ﷺ when there was no fear of fitnah (corruption):
It denotes upon the permissibility of women attending the congregation in the mosque. This is when there is no fear of temptation for them or through them.[footnoteRef:866] [866:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:144.
وفيها جواز حضور النساء الجماعة في المسجد وهو إذا لم يخش فتنة عليهن أو بهن.] 

Likewise, Ḥāfiẓ Ibn Ḥajar  says:
This applies when there is no fear of temptation for them or through them.[footnoteRef:867] [867:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 2:56.
ومحل ذلك إذا لم يخش عليهن أو بهن فتنة.] 

Mullā ʿAlī al-Qārī  writes:
The women would depart i.e. those who prayed with him. At that time, they were upon the highest limit of protection. Temptation would absolutely not reach them nor occur through them. Then, when temptation started to occur for them or through them, the scholars prevented them from that (going to the mosque for prayer in congregation).[footnoteRef:868] [868:  Mullā ʿAlī ibn Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Fikr, 2002), 2:530.
فتنصرف النساء أي اللاتي يصلين معه وكن في ذلك الزمن على أعلى غاية الصيانة فما كان يتطرق إليهن ولا بهن فتنة ألبتة ولما حدثت الفتن لهن وبهن منعهن العلماء من ذلك.] 

They would hasten to leave before the men when the prayer would end so that they are not thronged with men, or to conceal themselves from them, and to seize the chance of the darkness or to hasten to attend to the matters of the home.[footnoteRef:869] [869:  Qāḍī ʿIyāḍ ibn Mūsā as-Subti, Ikmal al-Muʿlim bi Fawaʾid Muslim (Egypt: Dar al-Fayhaʾ li ʾt-Tabaʿah wa ʾn-Nash wa ʾt-Tawziʿ), 2:610.
ومبادرة خروجهن قبل الرجال عند تمام الصلاة لئلا يزاحمن الرجال أو ليستترن منهم، ولاغتنام ظلمة الغلس، أو لمبادرتهن لمراعاة بيوتهن.] 

ʿAllāmah Bājī  says:
It proves that the women would hasten to leave from the mosque so that they are not thronged.[footnoteRef:870] [870:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
إن فيه دليلا على مبادرة خروج النساء من المسجد لئلا يزاحمن.] 

On the other hand, men would then give the women the chance to emerge:
Umm Salamah, the wife of the Prophet ﷺ, is reported to have said, ‘The women would attend the Morning Prayer with the Messenger of Allāh ﷺ. Then, they would depart covered in their shawls. They would not be recognised due to the darkness. When the Prophet ﷺ would make salām, he would remain in his place for a short while. They would consider that to be so that the women exit before the men.’[footnoteRef:871] [871:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ-Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:573.
2181 - عبد الرزاق عن معمر عن الزهري عن هند بن الحارث عن أم سلمة زوج النبي صلى الله عليه و سلم قالت كن نساء يشهدن مع رسول الله صلى الله عليه و سلم صلاة الصبح فينصرفن متلفعات بمروطهن ما يعرفن من الغلس قالت وكان النبي صلى الله عليه و سلم إذا سلم مكث مكانه قليلا وكانوا يرون ان ذلك كيما ينفذ النساء قبل الرجال.] 

ʿAllāmah Ibn ʿAbd al-Barr  writes:
This meaning will soon come in a broad and clear way in the chapter of Yaḥyā reporting from ʿAmrah from ʿĀʾishah her statement, ‘If the Prophet ﷺ had seen what the women introduced after him, he would have prevented them from the mosque’, if Allāh wills.[footnoteRef:872] [872:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:346.
وسيأتي هذا المعنى مبسوطا ممهدا في باب يحيى عن عمرة عن عائشة قولها لو أدرك النبي صلى الله عليه وسلم ما أحدث النساء بعده لمنعهن المسجد إن شاء الله.] 

[bookmark: _heading=h.ujinyumilrvh]Delaying Fajr
[bookmark: _heading=h.u37acr3s8of3]Other madhāhib
Because of the words: ‘ghalas’ and ‘ghabash’, other scholars used this narration (among other proofs) to prove that Fajr should be performed as soon as the time sets it.
ʿAllāmah Ibn ʿAbd al-Barr  says:
This ḥadīth proves that the Morning Prayer is to be performed in darkness, and it is the best according to us.[footnoteRef:873] [873:  Ibid, 15:342.
في هذا الحديث التغليس بصلاة الصبح وهو الأفضل عندنا.] 

ʿAllāmah Ibn ʿAbd al-Barr  mentioned that this is the Mālikī view. Imām Tirmīdhī  did not cite his name when listing the names of scholars who prefer to pray when it is still dark.
It is the preferred view of several scholars from the Companions of the Prophet ﷺ, such as Abū Bakr, ʿUmar and the tābiʿūn after them. This is the view of Shāfiʿī, Aḥmad and Isḥāq. They consider it preferable to perform the Fajr prayer in darkness.[footnoteRef:874] [874:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:287.
وهو الذي اختاره غير واحد من أهل العلم من أصحاب النبي صلى الله عليه و سلم منهم أبو بكر و عمر ومن بعدهم من التابعين وبه يقول الشافعي و أحمد و إسحاق يستحبون التغليس بصلاة الفجر.] 

This is the preferred view within the Ḥanbalī maḍhhab. ʿAllāmah Ibn Qudāmah al-Maqdisī  writes:
As for the Morning Prayer, it is better to perform it in the darkness. This is the view of Mālik, Shāfiʿī and Isḥaq.[footnoteRef:875] [875:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Mughnī (Cairo: Maktabat al-Qāhirah), 1:286.
فصل: وأما صلاة الصبح فالتغليس بها أفضل وبهذا قال مالك و الشافعي و إسحاق.] 

[bookmark: _heading=h.21mpdarwy694]Time according to Ḥanafīs
ʿAllāmah Ibn ʿAbd al-Barr  says:
The scholars of Iraq, past and recent, are of the view that it should be performed when there is light. They said that performing it when there is light is best.[footnoteRef:876] [876:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:343.
وذهب العراقيون قديما وحديثا إلى الإسفار بها وقالوا الإسفار بها أفضل.] 

This is the view of the Ḥanafīs. Imām Muḥammad  mentions:
Abū Ḥanīfah  said, ‘Fajr should be performed when there is light due to the narrations that came regarding that. And because for the Fajr prayer, people are in state of sluggishness due to sleep. Hence, it is appropriate that it should be performed when there is light, so that those who were sleeping and those who were not can [both] attend it.[footnoteRef:877] [877:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlim al-Kutub, 1403 AH), 1:1.
قال أبو حنيفة رضي الله عنه ينبغي أن يسفر بالفجر لما قد جاء في ذلك من الآثار ولأن صلاة الفجر يكون الناس فيها في حال ثقل من النوم فنبغي أن يسفر بها لأن يشهدها من كان نائما ومن كان غير نائم.] 

Likewise, Imām Qudūrī  says:
It is preferable to perform Fajr when there is light.[footnoteRef:878] [878:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 23.
ويستحب الإسفار بالفجر.] 

There were many other scholars besides the Ḥanafīs who held this view. Imām Tirmīdhī  says:
Several scholars from the Companions of the Prophet ﷺ and the tābiʿūn hold the view that the Fajr prayer should be performed when there is light. This is the view of Sufyān ath-Thawrī.[footnoteRef:879] [879:   Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:289.
وقد رأى غير واحد من أهل العلم من أصحاب النبي صلى الله عليه و سلم والتابعين الإسفار بصلاة الفجر وبه يقول سفيان الثوري.] 

ʿAllāmah Ibn al-ʿArabī  adds the names of two Companions:
The Companion who used to perform Fajr when there was light was Ibn Masʿūd. He is Abū ’d-Dardāʾ, and his name is ʿUwaymir. Ibn Sīrīn said, ‘They would complete the Morning Prayer, and one of them could see the place where his arrow hit.’ Abū Ḥanīfah adhered to this.[footnoteRef:880] [880:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:376.
والذي كان يسفر بالفجر من الصحابة: ابن مسعود هو أبو الدرداء واسمه عويمر. وقال ابن سيرين: كانوا ينصرفون من الصبح وأحدهم يرى موقع نبله، وبه تعلق أبو حنيفة.] 

Fajr should be delayed, but not so much that there is doubt of the sun rising. Fakhr ad-Dīn az-Zaylaʿī  explains:
It is preferable to delay Fajr, but one should not delay it in such a way that doubt occurs of the sun rising. Rather, he will perform it when there is light in such a way that if it becomes evident that his prayer is invalid, he will be able to repeat it on time with a preferable recitation. Some said that he will delay it to a great extent, since the invalidity is (only) presumed. Therefore, what is recommended will not be left for the sake of it.[footnoteRef:881] [881:  Fakhr ad-Dīn ʿUthmān ibn ʿAlī az-Zaylaʿī, Tabyīn al-Ḥaqāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: al-Maṭbaʿah al-Kubrā al-Amīrīyyah, 1313 AH), 1:82.
أي يستحب تأخير الفجر ولا يؤخرها بحيث يقع الشك في طلوع الشمس بل يسفر بها بحيث لو ظهر فساد صلاته يمكنه أن يعيدها في الوقت بقراءة مستحبة وقيل يؤخرها جدا لأن الفساد موهوم فلا يترك المستحب لأجله.] 

With regards to the duration of isfār:
They said that its limit is that one starts (praying) at a time where such duration remains after fulfilling it, until the end of the time, that if it appears that his prayer is invalid, he can repeat it before sunrise with the Sunnah recitation of approximately 50 to 60 verses in a distinct and well-measured tone. It should not be thought that it will be necessary to pray in the darkness for this.[footnoteRef:882] [882:  Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid, better known as Ibn al-Humām, Fatḥ al-Qadīr (Damascus: Dār al-Fikr), 1:226.
قالوا وحده أن يبدأ في وقت يبقى منه بعد أدائها إلى آخر الوقت ما لو ظهر له فساد صلاته أعادها بقراءة مسنونة مرتلة ما بين الخمسين والستين آية قبل طلوع الشمس ولا يظن أن هذا يستلزم التغليس.] 

In Ad-Durr al-Mukhtār, 40 verses are mentioned:
 (The preferable act) for men (is to start) Fajr (when there is light, and to end it) – and it is the chosen view -  in such a way that he can recite 40 verses in a distinct and well-measured tone, and then he can repeat it with purity in case it becomes invalid.[footnoteRef:883] [883:  ʿAllāmah Muḥammad ibn ʿAlī, better known as ʿAlāʾ ad-Dīn al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 53.
(والمستحب) للرجل (الابتداء) في الفجر (بإسفار والختم به) هو المختار بحيث يرتل أربعين آية ثم يعيده بطهارة لو فسد.] 

In Fatḥ Bāb al-ʿInāyah it is mentioned:
[bookmark: _heading=h.ng36zzqlhtgh]Praying when there is light which is considered as preferable to start Fajr in it is that one starts praying (in such a way that he is able to recite 40 verses in a distinct and well-measured tone) i.e. besides [Sūrat] Fātiḥah. It is evident that what is meant by 40 verses is that it is in the two rakʿah as a whole, not in each one of them. Hence, it is better to say [one starts praying] in such a way that he is able to pray with the Sunnah recitation, (then to repeat) i.e. he is able to repeat the prayer with the preferable recitation before sunrise (if his wuḍūʾ becomes invalid) i.e. at the end part of his prayer.[footnoteRef:884] [884:  Mullā ʿAlī ibn Muḥammad al-Qārī, Fatḥ Bāb al-ʿInāyah bi Sharḥ an-Nuqāyah (Beirut: Shirkat Dār al-Arqam ibn Abī ’l-Arqam, 1997), 1:185.
ثم الإسفار الذي يستحب بداية الفجر فيه أن يبتدىء الصلاة (بِحَيْثُ يُمْكِنُهُ تَرْتِيلُ أرْبَعِينَ آيَةً) أي سوى الفاتحة، والظاهر أن المراد بالأربعين أنه في مجموع الركعتين، لا في كل واحدة منهما، فالأَوْلى أن يقال: بحيث يَقْدِر على الصلاة بقراءة مسنونة (ثُمَّ الإعَادَةُ) أي ويمكنه إعادة الصلاة بقراءتها المستحبة قبل طلوع الشمس (إنْ ظَهَرَ فَسَادُ وُضُوئِهِ) أي في آخر أجزاء صلاته.] 

All this applies for males. For females, it is best that they pray when it is still dark:
It is not preferable for her to perform Fajr when there is light, as we mentioned previously in its appropriate place.[footnoteRef:885] [885:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:339.
ولا يستحب في حقها الإسفار بالفجر كما قدمناه في محله.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī  mentions in his commentary of Al-Hidāyah:
It has been mentioned from our scholars that a woman should pray Fajr in darkness, since it is closer to concealment. [footnoteRef:886] [886:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 2:38.
وعن مشايخنا أن للمرأة أن تصلي الفجر بغلس لأنه أقرب إلى الستر.] 

[bookmark: _heading=h.lx5yceo73llh]Answers to this narration
If the Ḥanafīs mention that Fajr has to be prayed when there is light, then what will the answer be for this narration that Imām Mālik  presents?
There are a few answers to this.
1) As we explained, the words ‘min al-ghalas’ were added by a narrator. Therefore, this narration cannot be used to establish that they prayed Fajr when it was dark.
2) The word ‘mutalaffiʿāt’ is an important word. It means that they were wrapped in such a way that their bodies and faces were concealed.
ʿAllāmah Badr ad-Dīn al-ʿAynī  writes:
When a woman wraps herself in her shawl and covers her head, she is not recognised. That is why when there is slight darkness of the night, and it is the ghalas which is mentioned.
The second [answer]: The reason why there were not recognised is due to being concealed with the shawl, not due to the darkness. The ḥadith which Bukhārī narrated regarding this proves this: ‘They would return to their homes. No one would recognise them.’[footnoteRef:887] [887:  Ibid, 2:39.
والمرأة إذا تلفعت بمرطها وغطت رأسها لا تعرف فلذلك إذا كان مع قليل ظلمة الليل وهو الغلس المذكور.
الثاني: أن العلة لعدم معرفتهن التستر بالمرط لا الغلس دل عليه ما رواه البخاري من هذا الحديث فيه «يرجعن إلى بيوتهن ما يعرفهن أحد».] 

3) This narration is abrogated.
ʿAllāmah Bājī  mentioned this possibility:
Except that it is possible that it was permitted for them to expose their faces for one of two reasons; either that was before the revelation of [the law of] ḥijāb (concealment).[footnoteRef:888] [888:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:9.
إلا أنه يُجوِز أن يبيح لهن كشف وجوههن أحد أمرين إما أن يكون ذلك قبل نزول الحجاب.] 

ʿAllāmah Kāsānī  says:
That was in the beginning when women would attend the congregation. Then, they were commanded to stay at home. That was abrogated. And Allāh knows best.[footnoteRef:889] [889:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 1:125.
كان ذلك في الابتداء حين كن النساء يحضرن الجماعات ثم أمرن بالقرار في البيوت ، انتسخ ذلك - والله أعلم.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī  says:
The ḥadīth of ʿĀʾishah – may Allāh Taʿālā be pleased with her – was in the beginning when women would attend the congregation. Then, that was abrogated when they were commanded to stay at home. The statement of Ibrāhīm an-Nakhaʿī – may Allāh be pleased with him – proves abrogation: ‘The Companions of Muḥammad ﷺ did not agree upon anything as they agreed upon praying when it is bright.’ This is because they can only agree upon something contrary to what the Prophet ﷺ would do after the abrogation of that and [after] contrary to it is proven.[footnoteRef:890] [890:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 2:39.
أن حديث عائشة - رَضِيَ اللَّهُ تَعَالَى عَنْهَا - كان في الابتداء حين يحضر النساء الجماعة ثم انتسخ ذلك حين أمرن بالقرار في البيوت، وقول إبراهيم النخعي - رَضِيَ اللَّهُ عَنْهُ - ما اجتمع أصحاب محمد - صَلَّى اللَّهُ عَلَيْهِ وَسَلَّمَ - على شيء مما اجتمعوا على التنوير يدل على النسخ لأن اجتماعهم على خلاف ما كان النبي - صَلَّى اللَّهُ عَلَيْهِ وَسَلَّمَ - فعله لم يكن إلا بعد نسخ ذلك وثبوته بخلافه.] 

4) There must have been some other valid reason:
There was a valid reason.[footnoteRef:891] [891:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:276.
أو على العذر.] 

[bookmark: _heading=h.o07ts95j6aer]Conclusion
According to Ḥanafīs, the objective of ʿĀʾishah  was to show how modestly and fully covered the women would go for prayer. She wanted to explain how no one would see the females. Hence, on another occasion, with the same chain she explained how the Prophet ﷺ would have prohibited the females from attending the prayer. This narration has nothing to do with the time of the Fajr prayer.  If it deals with the time of prayer, then it was due to a valid excuse, or it was in the early stages when:
· Females would not cover their faces,
· Females would attend the congregational prayer,
· Fajr used to be performed as soon as time set in.

Ḥadīth 5
مالك عن زيد بن أسلم عن عطاء بن يسار (و) عن بسر بن سعيد وعن الأعرج كلهم يحدثه عن أبي هريرة أن رسول الله صلى الله عليه و سلم قال: من أدرك ركعة من الصبح قبل أن تطلع الشمس، فقد أدرك الصبح ومن أدرك ركعة من العصر قبل أن تغرب الشمس فقد أدرك العصر.
Mālik reported from Zayd ibn Aslam from ʿAṭā ibn Yasār, (and) from Busr ibn Saʿīd and Aʿraj; all of them narrating to him from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘Whoever attains one rakʿah of the Morning Prayer before sunrise has certainly attained the Morning Prayer. And whoever attains one rakʿah of ʿAṣr before sunset has certainly attainedʿAṣr.’[footnoteRef:892] [892:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 143.] 

مالك عن زيد بن أسلم
Mālik from Zayd ibn Aslam
Zayd ibn Aslam  quotes this report from three teachers .
1) ʿAṭāʾ ibn Yasār
2) Busr ibn Saʿīd
3) Aʿraj
عن عطاء بن يسار (و)
(And) from ʿAṭāʾ ibn Yasār
In the more reliable copies, the wāw is not written. The editors wrote in the third footnote:
The wāw is not written in the primary manuscript neither in the second nor in the ج manuscript.[footnoteRef:893] [893:  Ibid.
ولم ترسم الواو في الأصل ، ولا في (ب) ولا في (ج)] 

The wāw is written in the other transmissions. It is also in The Six Canoncial Books.
عن بسر بن سعيد
From Busr ibn Saʿīd
[bookmark: _heading=h.av1kh6yl6krr]Busr ibn Saʿīd 
ʿAllāmah Ibn ʿAbd al-Barr  mentions with regards to him:
Busr ibn Saʿīd was the freed slave of the people of Hadhramaut who lived in Madīnah. He was reliable, eminent and lived a long life.[footnoteRef:894] [894:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:30.
وأما بسر بن سعيد فإنه كان مولى لحضرموت من أهل المدينة، وكان ثقة فاضلا مسنا.] 

He also describes him as follows:
Busr ibn Saʿīd is one of the great eminent tābiʿūn.[footnoteRef:895] [895:  Ibid, 24:184.
وبسر بن سعيد أحد فضلاء التابعين الجلة.] 

ʿAllāmah Dhahabī  describes him saying:
The imām, the role model, Madanī, the freed slave of the Hadhrami people.[footnoteRef:896] [896:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:594.
الإمام القدوة المدني، مولى بني الحضرمي.] 

[bookmark: _heading=h.nhcx5ayy8kug]Teachers
With regards to his teachers and those whom he narrated from, ʿAllāmah Ibn ʿAbd al-Barr  says:
He heard from Saʿd ibn Abī Waqqāṣ and stayed in his company for a long time. Yaḥyā al-Qaṭṭān does not deny that he heard from Zayd ibn Thābit.[footnoteRef:897] [897:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:30.
سمع سعد بن أبي وقاص وجالسه كثيرا ولم ينكر يحيى القطان أن يكون سمع زيد بن ثابت.] 

ʿAllāmah Suyūṭī  adds:
He narrated from ʿUthmān, Saʿd ibn Abī Waqqāṣ, Zayd ibn Thābit, Abū Hurayrah, Abū Saʿīd and others.[footnoteRef:898] [898:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 6.
روى عن عثمان وسعد بن أبي وقاص وزيد بن ثابت وأبي هريرة وأبي سعيد وغيرهم.] 

[bookmark: _heading=h.95sk72o9oao9]Students
His students were great muḥaddithūn. ʿAllāmah Suyūṭī  names a few:
Those who narrated from him are Zuhrī, Bukayr and Yaʿqūb – the two sons of Ashaj – and Zayd ibn Aslam.[footnoteRef:899] [899:  Ibid.
وعنه الزهري وبكير ويعقوب ابنا الأشج وزيد بن أسلم.] 

Busr  is another scholar for whom ʿUmar ibn ʿAbd al-ʿAzīz  had great regard. ʿAllāmah Dhahabī  mentions in Tārīkh al-Islām:
It has been narrated that Walīd asked ʿUmar ibn ʿAbd al-ʿAzīz, ‘Who is the best from the people of Madīnah?’ He replied, ‘A freed slave of the Hadhrami people named Busr.’[footnoteRef:900] [900:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Tārīkh al-Islām wa Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kutub al-ʿArabī, 1993), 6:302.
وورد أن الوليد سأل عمر بن عبد العزيز: من أفضل أهل المدينة قال: مولى لبني الحضرمي يقال له بسر.] 

In turn, Imām Mālik  also admired him and greatly respected him:
Mālik  would praise Busr ibn Saʿīd, favour him and consider his rank in piety and virtue to be high.[footnoteRef:901] [901:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:31.
وكان مالك رحمه الله يثني على بسر بن سعيد ويفضله ويرفع به في ورعه وفضله.] 

[bookmark: _heading=h.huta6jb3sw7o]Status in Ḥadīth
ʿAllāmah Suyūṭī  says:
Ibn Maʿīn, Nasāʾī and others graded him as reliable.[footnoteRef:902] [902:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 6.
وثقه بن معين والنسائي وغيرهما.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  quotes:
Yaḥyā ibn Saʿīd claims that Busr ibn Saʿīd would be mentioned with good words. Nasāʾī said, ‘Busr ibn Saʿīd is reliable.’ ʿAbd ar-Raḥman ibn Abī Ḥātim said, ‘I asked my father regarding Busr ibn Saʿīd, to which he replied, ‘He is from the tābiʿūn. (He is so great that) someone like him is not questioned about.’’[footnoteRef:903] [903:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, At-Taʿdīl wa ’t-Tajrīḥ liman Kharraja lahu ’l-Bukhārī fī ’l-Jāmiʿ aṣ-Ṣaḥīḥ (Riyadh: Dār al-Liwāʾ, 1986), 1:431.
وزعم يحيى بن سعيد أن بسر بن سعيد كان يذكر بخير قال النسائي بسر بن سعيد ثقة قال عبد الرحمن بن أبي حاتم سئل أبي عن بسر بن سعيد فقال هو من التابعين لا يسأل عن مثله.] 

Ḥāfiẓ Ibn Ḥajar  mentions:
He is reliable and lofty.[footnoteRef:904] [904:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Syria: Dār ar-Rashīd, 1986), 122.
ثقة جليل] 

We previously mentioned the greatness of ʿAṭāʾ ibn Yasār . Yet, Yaḥyā ibn Saʿīd prefered Busr over ʿAṭāʾ :
Yaḥyā ibn Saʿīd said, ‘I prefer Busr ibn Saʿīd over ʿAṭāʾ ibn Yasār.’[footnoteRef:905] [905:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:46.
قال يحيي بن سعيد: بسر بن سعيد أحب إلى من عطأء بن يسار.] 

Being a narrator of such a calibre, there is no surprise that he possesed the sublime status of being a narrator of Ṣaḥīḥ al-Bukhārī and Ṣahīḥ Muslim. In fact, they both narrated this same narration with this same chain via him. 
[bookmark: _heading=h.8etegwu5zwtf]Piety
ʿAllāmah Ibn al-Ḥadhdhāʾ  states:
He was a worshipper (of Allāh).[footnoteRef:906] [906:  Ibid, 2:45.
و كان عابدا.] 

Owing to his excessive worship, the word ‘ʿābid’ became attached to his name. When people took his name, they added the word ‘ʿābid’. For example, in Taqrīb at-Tahdhīb:
Busr ibn Saʿīd al-Madanī, the ʿābīd (worshipper).[footnoteRef:907] [907:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb, (Syria: Dār ar-Rashīd, 1986), 122.
بسر بن سعيد المدني العابد.] 

ʿAllāmah Suyūṭī  describs him as:
The ascetic[footnoteRef:908] [908:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 6.
الزاهد] 

He was a person who renounced this world.
These are his two outstanding qualities with which he became popularly known. ʿAllāmah Dhahabī  says:
Busr ibn Saʿīd al-Madanī, the ascetic, the worshipper, the one whose prayer was accepted.[footnoteRef:909] [909:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Al-ʿIbar fī Khabar man Ghabar (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1985), 1:89.
بسر بن سعيد المدني الزاهد العابد المجاب الدعوة.] 

An example of how he was ‘the one whose prayer was accepted’ is mentioned in Siyar Aʿlām an-Nubalāʾ:
A man falsely accused Busr to Walīd ibn ʿAbd al-Mālik that he criticises him (speaks against him). He brought him and asked him, to which he replied, ‘I never mentioned such things. O Allāh, if I am truthful, show me a sign.’ The man began quivering until he passed away.[footnoteRef:910] [910:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:595.
ويقال: إن رجلا وشى على بسر عند الوليد بن عبد الملك بأنه يعيبكم، قال: فأحضره وسأله؟ فقال: لم أقله، اللهم إن كنت صادقا فأرني به آية فاضطرب الرجل حتى مات.] 

ʿAllāmah Ibn al-ʿArabī  quotes the statement of Layth ibn Saʿd  regarding him:
He was from the devoted and dedicated worshippers, those who renounced the world and the pious.[footnoteRef:911] [911:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-ʿAwāṣim min al-Qawāṣim fī Taḥqīq Mawāqif aṣ-Ṣaḥābah baʿd Wafāt an-Nabī ﷺ (Cairo: Maktabat as-Sunnah, 1992), 96.
كان من العباد المنقطعين، أهل الزهد في الدنيا والورع.] 

[bookmark: _heading=h.fx9bwu7ok7x1]Date of demise
ʿAllāmah Ibn al-Ḥadhdhāʾ  mentions that he passed away in 101 AH.
He passed away in the year 101 AH.[footnoteRef:912] [912:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:45
توفي سنة احدى ومائة.] 

ʿAllāmah Ibn ʿAbd al-Barr  mentions that he passed way in the eraʿUmar ibn ʿAbd-ʿAzīz :
He passed away in the caliphate of ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:913] [913:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:31.
مات في خلافة عمر بن عبد العزيز.] 

This would mean that he passed away before the end of Rajab 101 AH. ʿAllāmah Ibn ʿAbd al-Barr  explains in this regard:
ʿUmar ibn ʿAbd al-ʿAzīz ibn Marwān ibn al-Ḥakam  passed away in the year 101 AH when five nights remained of Rajab.[footnoteRef:914] [914:  Ibid, 5:307.
توفي عمر بن عبد العزيز بن مروان بن الحكم رحمه الله سنة إحدى ومائة، في رجب، لخمس ليال بقين منه.] 

Several scholars mentioned that he passed away in the year 100 AH itself, such as ʿAllāmah Dhahabī :
He passed away in the year 100 AH.[footnoteRef:915] [footnoteRef:916] [915:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Tārīkh al-Islām wa Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kutub al-ʿArabī, 1993), 6:302.
توفي سنة مائة.]  [916:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:595.] 

ʿAllāmah Ibn al-Ḥadhdhāʾ  then quotes:
Abū Bakr ibn Abī Khaythamah said, ‘He passed away in the caliphate of ʿUmar ibn ʿAbd al-ʿAzīz in the year 100 AH at 78 years old.’[footnoteRef:917] [917:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:45.
وقال أبو بكر بن أبي خيثمة: مات في خلافة عمر بن  عبد العزيز سنة مائة. وهو ثمان وسبعين سنة.] 

[bookmark: _heading=h.izs12dh7z1ct]Clarification on his age at the time of his demise
ʿAllāmah Ibn al-Ḥadhdhāʾ  writes in At-Taʿrīf that Busr was 78 years old. 
ʿAllāmah Suyūṭī  mentions the same year but with a different age:
He passed away in Madīnah in the year 100 AH at 98 years old.[footnoteRef:918] [918:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 6.
مات بالمدينة سنة مائة وهو ثمان وتسعين.] 

There is a huge differance between 78 and 98. ʿAllāmah Ibn al-Ḥadhdhāʾ  is saying that he was only 78 years old, whereas ʿAllāmah Suyūṭī  is claiming that he was 20 years older!
The first step is to establish whether ʿAllāmah Suyūṭī  did indeed claim that he was 98. For this we need to refer to all the other prints as well as the manuscripts.
The age 98 is written in all the prints of Isʿāf al-Mubaṭṭaʾ. It is like this on p.6 of the 1969 print of Shirk Al-Iʿlānāt. Likewise, it comes like this in vol.2, p.303 at the end of the Muwaṭṭaʾ that was printed by Dār ar-Rayyān.
This is also how it is in the manuscripts. It is cleary written as ‘thamān wa tisʿīn’ in the manuscript of Maktabat ʿĀrif Ḥikmah that was completed at the end of Rajab in 1108 AH. Likewise, the same is in various other manuscripts.
In short, we are convinced that ʿAllāmah Suyūṭī  indeed did claim that he passed away at the age of 98. It could probably be a slip of the pen or a mistake, but this is what we find written in his book.
However, in At-Taʿrīf, it is mentioned in that he was 78 years old. ʿAllāmah Ibn al-Ḥadhdhāʾ  quotes this from Ibn Abī Khaythamah . When we go to the manuscript (ق/101/alif) of Tārīkh Ibn Khaythamah, there is no mention at all of his age. 
It is also like this on p.169 of vol.2 of the Fārūq al-Ḥadīthiyyah print with the footnotes of Ṣalāḥ ibn Fatḥī :
Busr ibn Saʿīd was the freed slave of the Hadhrami people. He possessed virtue. He narrated from the Companions of the Prophet ﷺ. He passed away in the caliphate of ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:919] [919:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthah, 2006), 2:169.
أخبرنا مصعب بن عبد الله، قال: بسر بن سعيد مولى الحضرميين، كان من أهل الفضل، روى عن أصحاب النبي، مات في خلافة عمر بن عبد العزيز.] 

However, ʿAllāmah Ibn Ḥibbān  mentioned clearly that Busr passed away at the age of 78:
When he was 78 years old.[footnoteRef:920] [920:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 4:79.
وهو بن ثمان وسبعين سنة] 

ʿAllāmah Ibn Manjūyah  says:
When he was 78 years old.[footnoteRef:921] [921:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī, better known as Ibn Manjūyah, Rijāl Ṣaḥīḥ Muslim (Beirut: Dār al-Maʿrifah, 1407 AH), 1:96.
وهو ابن ثمان وسبعين سنة] 

In Tahdhīb at-Tahdhīb, it is quoted from ʿAllāmah Wāqidī :
Wāqidī said, ‘He passed away in Madīnah in the year 100 AH at the age of 78.’[footnoteRef:922] [922:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 1:438.
وقال الواقدي مات بالمدينة سنة (100) وهو ابن (78).] 

The age 78 seems to be more popular, and it is possible that ʿAllāmah Suyūti  made a mistake in Isʿāf. There is much support for ʿAllāmah Ibn al-Ḥadhdhāʾ’s  view. Moreover, the latter came earlier and was a greater expert in history compared to the former.
[bookmark: _heading=h.de71xjq1nzvx]Wealth at the time of death
As mentioned, he was an ascetic. He did not amass anything of this world, to such an extent that ʿAllāmah Ibn al-Ḥadhdhāʾ  says:
He did not leave any shroud to be shrouded in.[footnoteRef:923] [923:  ʿAllāmah Abū ʿAbdullāh ibn al-Ḥadhdhāʾ, At-Taʿrīf bi man Dhukira fi ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Riyadh: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:45.
ولم يدع كفنا يكفن فيه.] 

This is mentioned by Imām Mālik  himself. ʿAllāmah Ibn ʿAsākir  narrates with his chain that leads to Maʿn ibn ʿĪsā :
Mālik ibn Anas said, ‘Busr passed away, and he did not leave any shroud.’[footnoteRef:924] [924:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥusayn better known as Ibn ʿAsākir, Tārīkh Dimashq (Damascus: Dār al-Fikr, 1995), 29:351.
عن مالك بن أنس قال مات بسر بن سعيد ولم يدع كفنا.] 

وعن الأعرج
From Aʿraj
[bookmark: _heading=h.tdvys3997kos]Aʿraj ʿAbd ar-Raḥmān ibn Hurmuz 
[bookmark: _heading=h.g5zww9ihg76k]Name
His name was ʿAbd ar-Raḥmān ibn Hurmuz. ʿAllāmah Ibn ʿAbd al-Barr  mentions:
Aʿraj is ʿAbd ar-Raḥmān ibn Hurmuz.[footnoteRef:925] [925:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:31.
أما الأعرج فهو عبد الرحمن بن هرمز.] 

This narrator should not be confused with ʿAbdullāh ibn Yazīd ibn Hurmuz, who is also referred to ʿAbdullāh ibn Hurmz in short. ʿAbdullāh ibn Hurmz  is the main teacher of Imām Mālik . He was also known as Abū Dāwūd, as ʿAllāmah Ibn ʿAbd al-Barr  quotes from Muṣʿab ibn ʿAbdullāḥ :
His teknonym is Abū Dāwūd.
He is famously known by his title ‘Aʿraj’, which means: lame person.[footnoteRef:926] [926:  Ibid.
يكنى أبا داود.] 

[bookmark: _heading=h.vf16r9h817v3]Objection
This is a derogatory title and an offensive description. How can we describe him with this kind of word? Allāh ﷻ emphatically prohibits us from nicknames that are insulting and descriptions that are disparaging. He ﷻ said:
And do not call one another with bad nicknames.[footnoteRef:927]  [927:  Qurʾān, 49:11.
﴿ وَلا تَنَابَزُوا بِالألْقَابِ﴾] 

[bookmark: _heading=h.96g7qepkfwi9]Answer
It is permissible to use a nickname as a description. It is not permissible to use it as a means of scoffing, jeering or looking down upon a person. ʿAllāmah Ibn aṣ-Ṣalāḥ  writes:
There is no harm in mentioning the narrator by a nickname with which he is known, like ‘Ghundar’ is the title of Muḥammad ibn Jaʿfar, the student of Shuʿbah and ‘Lawīn’ is the title of Muḥammad ibn Sulaymān al-Miṣṣīṣī. Or [calling that narrator by] attributing [him] to a mother by whom he is known, like Yaʿlā ibn Munayyah, the Companion, who is the son of Umayyah. Munayyah is his mother, and some said it is his grandmother or father. Or [calling a narrator by] describing a defect in his body with which he is known, like Sulaymān al-Aʿmash, ʿĀṣim al-Aḥwal, except what he (the person) dislikes.[footnoteRef:928] [928:  ʿAllāmah Abū ʿAmr ʿUthmān ibn ʿAbd ar-Raḥmān, better known as Ibn aṣ-Ṣalāḥ, Maʿrifat Anwāʿ ʿUlūm al-Ḥadīth, better known as Muqaddimat Ibn aṣ-Ṣalāḥ (Syria: Dār al-Fikr/ Beirut: Dār al-Fikr al-Muʿāṣir, 1986), 243.
ولا بأس بذكر من يروي عنه بما يعرف به من لقب، كغندر لقب محمد بن جعفر صاحب شعبة، ولوين لقب محمد بن سليمان المصيصي، أو نسبة إلى أم عرف بها، كيعلى ابن منية الصحابي وهو ابن أمية، ومنية أمه، وقيل: جدته أم أبيه، أو وصف بصفة نقص في جسده عرف بها، كسليمان الأعمش، وعاصم الأحول، إلا ما يكرهه من ذلك.] 

The issue comes about if a person is only known by that name which he dislikes. ʿAllāmah Sakhāwī  explains:
In any case, whether of impermissibility or others, that is applied regarding those who are known by other names. However, if he is not known by any other, then it will not be such (i.e. impermissible). 
This is what Imām Aḥmad stated clearly. Athram said, ‘I heard him being asked regarding a man who is known by his title. He said, ‘If he is known by that only.’ Then he said, ‘People know Aʿmash in this way.’’[footnoteRef:929] [929:  Ibid, 3:267.
وعلى كل حال من التحريم أو غيره فذاك فيمن عرف بغير ذلك، أما حيث لم يعرف بغيره فلا.
وبه صرح الإمام أحمد، فقال الأثرم: سمعته يسأل عن الرجل يعرف بلقبه فقال: إذا لم يعرف إلا به. ثم قال: الأعمش إنما يعرفه الناس هكذا. فسهل في مثل هذا إذا شهر به.] 

It is in this light that Imām Bukhārī  even brought the following chapter:
Chapter: What is Permissible to Call People with, such as Saying: ‘The Tall One’ and ‘The Short One’
The Prophet ﷺ said, ‘What is Dhū ’l-Yadayn (one with two hands) saying?’ He did not intend to disgrace him by that.[footnoteRef:930] [930:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 8:16.
باب ما يجوز من ذكر الناس نحو قولهم الطويل والقصير وقال النبي صلى الله عليه وسلم ما يقول ذو اليدين وما لا يراد به شين الرجل] 

Imām Bukhārī  thereafter quoted the narration of Dhū ’l-Yadayn . 
Therefore, it is permissible to refer to him as Aʿraj. 
Having said that, it is still better to describe a person in a way that is not derogatory:
How good is the action of Imām Shāfiʿī  when he said, ‘Ismāʿīl, who is called Ibn ʿUlayyah, narrated to us.’
When Abū Bakr ibn Isḥāq aṣ-Ṣibghī would narrate from his teacher, Aṣamm (the deaf one), he would say ‘al-Maʿqalī’, which is an attribution to his grandfather, Maʿqal. He would not say ‘Aṣamm’, since he disliked it, as mentioned previously. Bulqīnī said, ‘If he finds a way to not describe him by the famous name which he dislikes, then it is best.’[footnoteRef:931] [931:  Shams ad-Dīn Abū ’l-Khayr Muḥammad ibn ʿAbd ar-Raḥmān as-Sakhāwī, Fatḥ al-Mughīth bi Sharḥ Alfiyyat al-Ḥadīth li ’l-ʿIrāqī (Cairo: Maktabat as-Sunnah, 2003), 3:267.
وما أحسن صنيع إمامنا الشافعي رحمه الله حيث كان يقول: ثنا إسماعيل الذي يقال له: ابن علية.
وكان أبو بكر ابن إسحاق الصبغي إذا روى عن شيخه الأصم يقول فيه: المعقلي نسبة لجده معقل. ولا يقول: الأصم. لكراهته لها كما تقدم. وقد قال البلقيني: إنه إن وجد طريقا إلى العدول عن الوصف بما اشتهر به مما يكرهه فهو أولى.] 

[bookmark: _heading=h.5nczupsixj8v]Status in Ḥadīth
ʿAllāmah Ibn ʿAbd al-Barr  describes him saying:
From the best of the tābiʿūn[footnoteRef:932] [932:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 2:337.
من خيار التابعين] 

He also mentions in his regard:
He was reliable and trusted.[footnoteRef:933] [933:  Ibid, 3:31.
وكان ثقة مأمونا.] 

ʿAllāmah Dhahabī  gives him the following titles:
The imām, ḥāfiẓ, authority, reciter, Abū Dāwūd ʿAbd ar-Raḥmān ibn Hurmuz al-Madanī al-Aʿraj, the freed slave of Muḥammad ibn Rabīʿah ibn Ḥārith ibn ʿAbd al-Muṭṭalib ibn Hāshim.[footnoteRef:934] [934:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:69.
الإمام الحافظ الحجة المقرئ أبو داود عبد الرحمن بن هرمز المدني الأعرج مولى محمد بن ربيعة بن الحارث بن عبد المطلب بن هاشم.] 

[bookmark: _heading=h.7957g9i61j40]Teachers
As for his teachers, ʿAllāmah Suyūṭī  says:
ʿAbd ar-Raḥmān ibn Hurmuz al-Aʿraj Abū Dāwūd al-Madanī [reported] from Abū Hurayrah, Ibn ʿAbbās, Muʿāwiyah, Abū Saʿīd and others.[footnoteRef:935] [935:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 19.
عبد الرحمن بن هرمز الأعرج أبو داود المدني عن أبي هريرة وابن عباس ومعاوية وأبي سعيد وطائفة.] 

[bookmark: _heading=h.wq3kyk39j8ch]Students
He was also the teacher of many leading scholars of Ḥadīth:
Those who narrated from him are Ibn Shihāb, Abū ’z-Zinād, Yaḥyā ibn Saʿīd and others.[footnoteRef:936] [936:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:31.
روى عنه ابن شهاب وأبو الزناد ويحيى بن سعيد وغيرهم.] 

ʿAllāmah Suyūṭī  adds:
Those who narrated from him are Zuhrī, Abū ’z-Zubayr, Abū ’z-Zinād and others. Yaḥyā, ʿAjalī and others graded him as reliable.[footnoteRef:937] [937:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 19.
روى عنه الزهري وأبو الزبير وأبو الزناد وخلق وثقه يحيى والعجلي وغير واحد.] 

[bookmark: _heading=h.ws6vjnnvwfhw]Knowledge of Qirāʿah:
He was a master in Qurʿān and Ḥadīth.[footnoteRef:938] [938:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:31.
كان صاحب قرآن وحديث.] 

ʿAllāmah Dhahabī  cites the names of those under whom he had the privilege of studying Qirāʾah:
He learnt how to recite [the Qurʾān] from Abū Hurayrah, Ibn ʿAbbās, ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah.[footnoteRef:939] [939:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:69.
أخذ القراءة عرضا عن أبي هريرة، وابن عباس، وعبد الله بن عياش بن أبي ربيعة.] 

ʿAllāmah Ibn ʿAbd al-Barr  says:
He was from the most knowledgeable ones of Madīnah of the recitation [of the Qurʾān]. He was one of the imāms of Qirāʾah in Madīnah.[footnoteRef:940] [940:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 10:174.
كان من أعلم أهل المدينة بالقراءة وهو أحد أئمة القراءة بالمدينة.] 

Just as leading muḥaddithūn were his students in Ḥadīth, he was also the teacher of leading qurrāʾ. He is the teacher of Nāfiʿ, who is the teacher of Warsh:
Nāfiʿ, the qārī, recited to him.[footnoteRef:941] [941:  Ibid, 3:31.
قرأ عليه نافع القارئ.] 

He taught the Qurʾān, and he also wrote copies of the Qurʾān:
He was well-versed in the Qurʿān and taught it. He used to write copies of the Qurʾān.[footnoteRef:942] [942:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:69.
وجود القرآن وأقرأه، وكان يكتب المصاحف.] 

[bookmark: _heading=h.s6u2igpdwemp]Status in Ḥadīth
Imām Nawawī  says:
There is consensus that he is reliable.[footnoteRef:943] [943:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Tahdhīb al-Asmāʾ wa ’l-Lughāt (Cairo: Idārat aṭ-Ṭabāʿah al-Munīrīyyah), 2:244.
واتفقوا على توثيقه.] 

We quoted fromʿAllāmah Ibn ʿAbd al-Barr :
He is reliable and trusted.[footnoteRef:944] [944:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:31.
وكان ثقة مأمونا.] 

Later on in At-Tamhīd, he says:
He is reliable, trusted and an authority.[footnoteRef:945] [945:  Ibid, 10:174.
وكان ثقة مأمونا حجة.] 

ʿAllāmah Dhahabī  writes:
He is reliable, strong and knowledgeable of Abū Hurayrah.[footnoteRef:946] [946:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Tārīkh al-Islām wa Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kutub al-ʿArabī, 1993), 7:415.
وكان ثقةً ثبتاً، عالماً بأبي هريرة.] 

He is regarded to be among the greatest students of Abū Hurayrah . Hence, Imām Ḥakim  narrates with his chain to Imām Bukhārī  that he said:
The most authentic of all chains is Mālik from Nāfiʿ from Ibn ʿUmar. And the most authentic chain from Abū Hurayrah is Abū z’-Zinād from Aʿraj from Abū Hurayrah.[footnoteRef:947] [947:  Ḥākim Abū ʿAbdullāh Muḥammad ibn ʿAbdullāh an-Naysāpūrī, Maʿrifat ʿUlūm al-Ḥadīth (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1977), 53.
أصح الأسانيد كلها مالك عن نافع عن بن عمر وأصح أسانيد أبي هريرة أبو الزناد عن الأعرج عن أبي هريرة.] 

However, the teacher of Imām Bukhārī, Imām ʿAlī ibn al-Madīnī  said:
The greatest student of Abū Hurayrah is Saʿīd ibn al-Musayyab, and after him is Abū Salamah ibn ʿAbd ar-Raḥman, Abū Ṣāliḥ as-Sammān and Ibn Sīrīn. Someone said, ‘What about Aʿraj?’ He said, ‘He is reliable, but he is lower than these. He passed away in the year 117 AH.’[footnoteRef:948] [948:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Ṭabaqāt al-Ḥuffāẓ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1403 AH), 45.
أعلى أصحاب أبي هريرة سعيد بن المسيب وبعده أبو سلمة بن عبد الرحمن وأبو صالح السمان وابن سيرين قيل فالأعرج قال: ثقة وهو دون هؤلاء مات سنة سبع عشرة ومائة.] 

Therefore, you have other scholars mentioning the names of these students when mentioning the most authentic chain to Abū Hurayrah . Imām Ḥākim  mentioned a chain that goes through the first name that ʿAlī ibn al-Madīnī  mentioned as the most authentic chain:
The most authentic chain of those who narrated abundantly from the Companions, for Abū Hurayrah, it is Zuhrī from Saʿīd ibn al-Musayyab from Abū Hurayrah.[footnoteRef:949] [949:  Ḥākim Abū ʿAbdullāh Muḥammad ibn ʿAbdullāh an-Naysāpūrī, Maʿrifat ʿUlūm al-Ḥadīth (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1977), 55.
وأصح أسانيد المكثرين من الصحابة لأبي هريرة الزهري عن سعيد بن المسيب عن أبي هريرة.] 

Before that, he quotes with his chain that leads to Sulaymān ibn Dāwūd :
The most authentic of all chains is Yaḥyā ibn Abī Kathīr from Abū Salamah from Abū Hurayrah.[footnoteRef:950] [950:  Ibid, 54.
أصح الأسانيد كلها يحيى بن أبي كثير عن أبي سلمة عن أبي هريرة.] 

[bookmark: _heading=h.tgrun1j0f9m]Date of demise
Most scholars mentioned that Aʿraj  passed away in 117 AH. Imām Dhahabī  says:
Muṣʿab az-Zubayrī and a group mentioned the date of his demise to be in the year 117 AH. I feel that he was beyond 80 years old.[footnoteRef:951] [951:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:70.
أرخ وفاته مصعب الزبيري وطائفة في سنة سبع عشرة ومئة، وأظنه جاوز الثمانين.] 

ʿAllāmah Suyūṭī  says:
He passed away in Alexandria in the year 117 AH.[footnoteRef:952] [952:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 19.
مات بالإسكندرية سنة سبعة عشر ومائة.] 

ʿAllāmah Ibn ʿAbd al-Barr  also mentioned this:
He passed away in Alexandria in the year 117 AH.[footnoteRef:953] [953:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018),3:31.
توفي بالإسكندرية سنة سبع عشرة ومائة.] 

He thereafter quotes another view:
Madāʾinī said, ‘Abū Dāwūd ʿAbd ar-Raḥmān ibn al-Aʿraj, the freed slave of Muḥammad ibn Rabīʿah, passed away in Alexandria in the year 119 AH.[footnoteRef:954] [954:  Ibid, 3:32.
وقال المدائني: مات أبو داود عبد الرحمن الأعرج مولى محمد بن ربيعة بالإسكندرية سنة تسع عشرة ومائة.] 

This is the view that ʿAllāmah Ibn Ḥibbān  chose:
He passed away in the year 119 AH.[footnoteRef:955] [955:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa Aʿlām Fuqahāʾ al-Aqṭār (Egypt: Dār al-Wafāʾ, 1991), 127.
مات سنة تسع عشرة ومائة] 

كلهم يحدثه
All of them narrate to him
Other reliable manuscripts have this verb in the plural form. Imām Bukhārī and Imām Muslim  quote this same chain, and both have this as a plural. Imām Bukhārī  mentioned it in the present tense.
‘Yuḥaddithūnah’ ([All of them] narrate to him).[footnoteRef:956] [956:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:120.
يحدثونه] 

Imām Muslim  mentioned it as plural, but he used the past tense:
‘Ḥaddathūh’ ([All of them] narrated to him).[footnoteRef:957] [957:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:424.
حدثوه] 

عن أبي هريرة
from Abū Hurayrah
Zaid ibn Aslam narrated from three teachers , and these three teachers narrated from Abū Hurayrah . Besides these three teachers, Zayd ibn Aslam also narrated it from Abū Ṣālīḥ Dhakwān as-Sammān , who narrated from Abū Hurayrah . 
[bookmark: _heading=h.8mdwqz3mcyu5]Abū Hurayrah 
[bookmark: _heading=h.jmeba5zi3cvl]Name
There are several differences with regards to his lineage. To give two examples:
Abū Hurayrah ibn ʿĀmir ibn ʿAbd Dhī ’sh-Sharī ibn Ṭarīf ibn ʿAttāb ibn Abī Ṣaʿb ibn Munabbih ibn Saʿd ibn Thaʿlabah ibn Sulaym ibn Fahm ibn Ghanam ibn Daws ibn ʿAdnān ibn ʿAbdullāh ibn Zahrān ibn Kaʿb ad-Dawsī.
Some said that he is Ibn ʿUtbah ibn ʿAmr ibn ʿĪsā ibn Ḥarb ibn Saʿd ibn Thaʿlabah ibn ʿAmr ibn Fahm ibn Daws.[footnoteRef:958] [958:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:348 - 349.
أبو هريرة بن عامر بن عبد ذي الشري بن طريف بن عتاب بن أبي صعب بن منبه بن سعد بن ثعلبة بن سليم بن فهم بن غنم بن دوس بن عدنان بن عبد الله بن زهران بن كعب الدوسي.
ويقال هو بن عتبة بن عمرو بن عيسى بن حرب بن سعد بن ثعلبة بن عمرو بن فهم بن دوس.] 

There are also several differences with regards to his name and his father’s name. ʿAllāmah Zurqānī  says:
There are several differences of opinions regarding his name and the name of his father, and there are differences regarding which [opinion] of them is most preferred.[footnoteRef:959] [959:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:34.
واختلف في اسمه واسم أبيه على أقوال كثيرة واختلف في أيها أرجح.] 

ʿAllāmah Ibn ʿAbd al-Barr  mentioned that the differences are so many that one cannot possibily enumerate how many different opinions have been given. He said:
Abū ʿUmar said, ‘They greatly differed regarding the name of Abū Hurayrah and his father in the pre-Islamic period of ignorance and Islam such that it cannot be fully tracked or grasped.’[footnoteRef:960] [960:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1768.
قال أبو عمر: اختلفوا في اسم أبي هريرة واسم أبيه اختلافاً كثيراً لا يحاط به ولا يضبط في الجاهلية والإسلام.] 

Ṣalāḥ ad-Dīn aṣ-Ṣafdī  also mentioned:
There are several differences of opinions in his name and the name of his father that cannot be grasped nor enumerated.[footnoteRef:961] [961:  ʿAllāmah Ṣalāḥ ad-Dīn Khalīl ibn Aybak aṣ-Ṣafadī, Al-Wāfī bi ’l-Wafayāt (Beirut, Dār Iḥyā at-Turāth, 2000), 18:91.
في اسمه واسم أبيه اختلاف كثير لا يضبط ولا يحصر.] 

Just to give an indication on how many different views there are, in his commentary of Ṣaḥīḥ Muslim, Imām Nawawī  writes:
There are approximately 30 different opinions regarding his name and the name of his father.[footnoteRef:962] [962:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 1:67.
واختلف فى اسمه واسم أبيه على نحو من ثلاثين قولا.] 

However, Ḥāfiẓ Ibn Ḥajar  quotes:
Quṭub al-Ḥalabī said, ‘44 opinions have been combined regarding his name and that of his father, which are mentioned in Al-Kunā of Ḥākim, Istīʿāb and in Tārīkh Ibn ʿAsākir.’[footnoteRef:963] [963:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:351.
وقال القطب الحلبي اجتمع في اسمه واسم أبيه أربعة وأربعون قولا مذكورة في الكنى للحاكم وفي الاستيعاب وفي تاريخ بن عساكر.] 

ʿAllāmah Ibn ʿAbd al-Barr  quotes several different names from various different scholars. Thereafter, he says:
Abū ʿUmar said, ‘It is impossible that his name in Islam was ʿAbd Shams or ʿAbd ʿAmr or ʿAbd Ghanam or ʿAbd Naham. If there was any of it, then it would have been in the pre-Islamic period of ignorance. As for in Islam, his name is ʿAbdullāh or ʿAbd ar-Raḥmān - and Allāh knows best – despite that there are several differences of opinions regarding that as well.[footnoteRef:964] [964:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992),) 4:1169.
قال أبو عمر: محال أن يكون اسمه في الإسلام عبد شمس أو عبد عمرو أو عبد غنم أو عبد نهم وهذا إن كان شيء منه فإنما كان في الجاهلية وأما في الإسلام فاسمه عبد الله أو عبد الرحمن والله أعلم على أنه اختلف في ذلك أيضاً اختلافاً كثيراً.] 

With all the different combinations between his name and that of his father, the amount reaches to 247!
When forming combinations by considering the possibilities, they are more than approximately 247, by multiplying 19 in 13.[footnoteRef:965] [965:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:352.
فأما مع التركيب بطريق التجويز فيزيد على ذلك نحو مائتين وسبعة وأربعين من ضرب تسعة عشر في ثلاثة عشر.] 

Despite the great amount of differences, ʿAllāmah Ibn ʿAbd al-Barr  said:
There is nothing authentic to be relied on, except that the heart is at ease (it is not certain, but it could be accepted) regarding ʿAbdullāh or ʿAbd ar-Raḥmān being his name in Islam. And Allāh knows best.[footnoteRef:966] [966:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1170.
لا يصح معه شيء يعتمد عليه إلا أن عبد الله أو عبد الرحمن هو الذي سكن إليه القلب في اسمه في الإسلام والله أعلم.] 

In Al-Adab al-Mufrad, Imām Bukhārī  quoted:
Mūsā said, ‘The name of Abū Hurayrah is ʿAbdullāh ibn ʿAmr.’[footnoteRef:967] [967:  Imām Muḥammad ibn Ismaʿīl al-Bukhārī, Al-Adab al-Mufrad (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1989), 19.
قال موسى كان اسم أبى هريرة عبد الله بن عمرو.] 

In this statement, Imām Bukhārī  is simply attributing this to a narrator. Imām Tirmidhī  quotes this as a view of Imām Bukhārī himself , and he authenticates this view:
There are differences of opinions regarding the name of Abū Hurayrah. Some said, ‘ʿAbd Shams’ and others said, ‘ʿAbdullāh ibn ʿAmr’; Muḥammad ibn Ismāʿīl stated the same, and it is the most correct.[footnoteRef:968] [968:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:6.
وأبو هريرة اختلف في اسمه فقالوا عبد شمس وقالوا عبد الله بن عمرو وهكذا قال محمد بن اسماعيل وهو الأصح.] 

Ḥāfiẓ Ibn Ḥajar  relates from others who mentioned his name as ʿUmayr and his father’s name as ʿĀmir:
Abū ʿAlī ibn as-Sakan said, ‘There are differences of opinion regarding his name. The genealogists say that his name is ʿUmayr ibn ʿĀmir.’[footnoteRef:969] [969:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:349.
قال أبو علي بن السكن اختلف في اسمه فقال أهل النسب اسمه عمير بن عامر.] 

ʿAllāmah Zurqānī  mentions a view with his father’s name being the same but Abū Hurayrah’s  name being slightly different:
A group of genealogists are of the opinion that he is ʿAmr ibn ʿĀmir.[footnoteRef:970] [970:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:34.
وذهب جمع من النسابين أنه عمرو بن عامر.] 

There is a narration where Abū Hurayrah  reveals and clearly mentions his and his father’s name. Imām Ḥākim narrates:
Abū Hurayrah – may Allāh be pleased with him – said, ‘In the pre-Islamic period of ignorance, my name was ʿAbd Shams ibn Ṣakhr. Then I was named ʿAbd ar-Raḥmān in Islam.’[footnoteRef:971] [971:  Imām Ḥākim ibn ʿAbdullāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 3:579.
عن أبي هريرة رضي الله عنه قال كان اسمي في الجاهلية عبد شمس بن صخر فسميت في الإسلام عبد الرحمن.] 

In another narration, Imām Ḥakim  narrates with his chain:
Abū Hurayrah – may Allāh be pleased with him – said, ‘My name in the pre-Islamic period of ignorance was ʿAbd Shams ibn Ṣakhr. Then, the Messenger of Allāh ﷺ named me ʿAbd ar-Raḥmān.’[footnoteRef:972] [972:  Ibid, 4:308.
عن أبي هريرة رضي الله عنه قال كان اسمي في الجاهلية عبد شمس بن صخر فسماني رسول الله صلى الله عليه وسلم عبد الرحمن.] 

Since he relates this himself, this became the more popular view which most scholars prefer; that his name is ʿAbd ar-Raḥmān ibn Ṣakhr. 
Many are of the view that he is ʿAbd ar-Raḥmān ibn Ṣakhr.[footnoteRef:973] [973:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:34.
فذهب كثيرون إلى أنه عبد الرحمن بن صخر.] 

Imām Nawawī  quoted:
Likewise, Ḥākim Abū Aḥmad said, ‘According to us, the most correct view regarding his name is ʿAbd ar-Raḥmān ibn Ṣakhr.’[footnoteRef:974] [974:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 1:67.
وكذا قال الحاكم أبو أحمد أصح شيء عندنا فى اسمه عبد الرحمن بن صخر.] 

Imām Nawawī  authenticated this:
The most correct is ʿAbd ar-Raḥmān ibn Ṣakhr.[footnoteRef:975] [975:  Ibid. 
وأصحها عبد الرحمن بن صخر.] 

Ḥāfiẓ Ibn Ḥajar  mentioned:
There are several differences of opinion in (the matter regarding his name). What we mentioned is closer to being correct despite what is in it. And Allāh knows best.[footnoteRef:976] [976:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 1:245.
قلت وفيه اختلاف كثير جدا وما ذكرناه أقرب إلى الصحة مع ما فيها والله أعلم.] 

In short, the following possible names are worth remembering:
· ʿAbdullāh/ ʿAbd ar-Raḥmān ibn Ṣakhr
· ʿAbdullah ibn ʿAmr
· ʿUmayr/ ʿAmr ibn ʿĀmir
[bookmark: _heading=h.tthg4bcjotxq]Nickname
He is famously known as Abū Hurayrah. He is so popularly known with this that most people do not even know a view or two regarding his real name. With regards to how he acquired the name ‘Abū Hurayrah’, in that same narration that was quoted presently from Mustadrak al-Ḥākim, he continues by saying:
They nicknamed me ‘Abū Hurayrah’ because I used to tend goats for my family. Once, I found lonely kittens. I thus placed them in my sleeve. When I returned, they (my family) heard noises of the kittens from my room. They then asked, ‘What is this, O ʿAbd Shams?’ I replied, ‘Kittens that I found.’ They said, ‘You are then Abū Hurayrah (father of kittens).’ So, that [name] sticked to me.
Ibn Isḥāq said, ‘Abū Hurayrah was an intermediary for Daws, since he liked to be part of them.’[footnoteRef:977] [977:  Ḥākim an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 3:579.
كان اسمي في الجاهلية عبد شمس بن صخر فسميت في الإسلام عبد الرحمن وإنما كنوني بأبي هريرة لأني كنت أرعى غنما لأهلي فوجدت أولاد هرة وحشية فجعلتها في كمي فلما رجعت عنهم سمعوا أصوات الهر من حجري فقالوا ما هذا يا عبد شمس فقلت أولاد هر وجدتها قالوا فأنت أبو هريرة فلزمتني بعد قال بن إسحاق وكان أبو هريرة وسيطا في دوس حيث يحب أن يكون منهم.] 

This incident mentions that he had this nickname before Islam. However, it is also transmitted from him:
We narrated from him that he said, ‘One day, I was carrying a kitten in my sleeves when the Messenger of Allāh ﷺ saw me. He thus said to me, ‘What is this?’ I replied, ‘a kitten’. He said, ‘O Abū Hurayrah’. According to me, this is more suitable; that the Prophet ﷺ gave him that nickname. And Allāh knows best.[footnoteRef:978] [978:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1170.
وقد روينا عنه أنه قال: كنت أحمل هرة يوماً في كمي فرآني رسول الله صلى الله عليه وسلم فقال لي: "ما هذه؟ " فقلت: هرة فقال: " يا أبا هريرة " . وهذا أشبه عندي أن يكون النبي صلى الله عليه وسلم كناه بذلك والله أعلم.] 

I was nicknamed Abū Hurayrah because I found a kitten, and I carried it in my sleeve. I was then called Abū Hurayrah. Abū Aḥmad al-Ḥākim narrated it in this way in Al-Kunā via the route of Yūnus ibn Bukayr from Isḥāq.[footnoteRef:979] [979:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:349.
وكنيت أبا هريرة لأني وجدت هرة فحملتها في كمي فقيل لي أبو هريرة وهكذا أخرجه أبو أحمد الحاكم في الكنى من طريق يونس بن بكير عن بن إسحاق.] 

Although there are many narrations in Ṣaḥīḥ al-Bukhārī where the Prophet ﷺ said, ‘Yā Abā Hurayrah’, there are narrations where the Prophet ﷺ addressed him saying ‘Yā Abā Hirr':
Abū Hurayrah is reported to have said, ‘The Messenger of Allāh ﷺ met me while I was in the state of ritual impurity. He held my hand, and I walked with him until he sat down. I slipped away from him, went home and took a bath. Then, I came and he was sitting. He said, ‘Where were you, O Abū Hirr?’ So, I told him. Then, he remarked, ‘Allāh is pure! A believer does not become impure.’[footnoteRef:980] [980:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422),1:65.
عن أبي هريرة قال لقيني رسول الله صلى الله عليه وسلم وأنا جنب فأخذ بيدي فمشيت معه حتى قعد فانسللت فأتيت الرحل فاغتسلت ثم جئت وهو قاعد فقال أين كنت يا أبا هر فقلت له فقال سبحان الله يا أبا هر إن المؤمن لا ينجس.] 

Likewise, he addressed him in this way in another lengthy incident:
Abū Hurayrah said, ‘Once while I was struck with severe fatigue, I met ʿUmar ibn al-Khaṭṭāb. I asked him to recite a verse from the Book of Allāḥ to me. He entered his house and interpreted it to me. Then, I walked for a short distance, and fell on my face due the fatigue and hunger. Suddenly, I saw the Messenger of Allāh ﷺ standing by my head. He said, ‘O Abū Hurayrah’. I replied, ‘Here I am present at your service, Messenger of Allāh.’ He held my hand and made me stand. After realising what I was going through, he took me to his house and gave me a big bowl of milk. I drank from it. Then, he said, ‘Take more, O Abū Hirr.’ So, I took more and drank.[footnoteRef:981] [981:  Ibid, 7:68.
عن أبي هريرة أصابني جهد شديد فلقيت عمر بن الخطاب فاستقرأته آية من كتاب الله فدخل داره وفتحها علي فمشيت غير بعيد فخررت لوجهي من الجهد والجوع فإذا رسول الله صلى الله عليه وسلم قائم على رأسي فقال يا أبا هريرة فقلت لبيك رسول الله وسعديك فأخذ بيدي فأقامني وعرف الذي بي فانطلق بي إلى رحله فأمر لي بعس من لبن فشربت منه ثم قال عد يا أبا هر فعدت فشربت.] 

Imām Bukhārī  even brought the heading of the chapter:
Chapter: One who Calls his Companion and Removes a Letter from his Name
Abū Ḥāzim said from Abū Hurayrah, ‘The Prophet ﷺ called me, ‘O, Abū Hirr.’[footnoteRef:982] [982:  Ibid, 8:44.
باب من دعا صاحبه فنقص من اسمه حرفا وقال أبو حازم عن أبي هريرة قال لي النبي صلى الله عليه وسلم يا أبا هر.] 

He accepted Islām in the year 7 AH, which was approximately 3 years before the demise of the Prophet ﷺ:
ʿAmr ibn ʿAlī al-Fallās said, ‘He came in the year of Khaybar, which was in Muḥarram 7 AH.’[footnoteRef:983] [983:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:355.
وقال عمرو بن علي الفلاس كان مقدمه عام خيبر وكانت في المحرم سنة سبع.] 

[bookmark: _heading=h.ceorqaqcuuew]Relationship with the Prophet ﷺ
Although he came towards the end portion of the life of the Prophet ﷺ, he kept close ccompany with the Prophet ﷺ. Imām Tirmidhī  narrates with his chain to Ibn ʿUmar  that he said to Abū Hurayrah :
 ‘O Abū Hurayrah, you are the one who stayed with the Messenger of Allāḥ ﷺ the most from amongst us and the one who memorised his ḥadīth the most.’ Abū ʿĪsā said, ‘This ḥadīth is ḥasan (sound).’[footnoteRef:984] [984:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:684.
عن ابن عمر أنه قال لأبي هريرة: يا أبا هريرة أنت كنت ألزمنا لرسول الله صلى الله عليه و سلم وأحفظنا لحديثه. قال أبو عيسى: هذا حديث حسن.] 

In his book, Abū Hurayrah: Rāwī al-Islām, Muḥammad ʿAjāj al-Khaṭīb  mentions the close connection he kept with the Prophet ﷺ:
He remained close to the Prophet ﷺ until the end of his life. He confined himself to his service, and took the noble knowledge from him ﷺ. He would follow him, enter his home, perform Ḥajj and go in battles with him. Hand in hand, he would accompany him in everything he did whether at night or during the day so that he may acquire abundant and pure knowledge from him.[footnoteRef:985] [985:  Dr Muḥammad ʿAjāj Khaṭīb, Abū Hurayrah Rāwiyat al-Islām (Cairo: Maktabat Wahbah, 1982), 69 - 71.
وقد لازم النبيَّ - صَلَّي اللهُ عَلَيْهِ وَسَلَّمَ - إلى آخر حياته، وقصر نفسه على خدمته، وتلقَّى العلم الشريف منه - صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ -، فكان يدور معه ويدخل بيته، ويحج ويغزو معه، يده في يده، يرافقه في حله وترحاله، في ليله ونهاره، حتيى حمل عنه العلم الغزير الطيب.] 

ʿAllāmah Ibn Sāʿd  narrates a conversation between Abū Hurayrah  and Marwān. He quotes his chain to Walīd ibn Rabāḥ :
I heard Abū Hurayrah saying to Marwān when they intended to bury Ḥasan next to his grandfather, ‘You are interfering in what does not concern you – he was not the ruler at that time – in fact, you just want to please those who are not even present.’ Marwān became angry and said, ‘People say that Abū Hurayrah narrate many aḥādīth, whereas he came a short time before the demise of the Messenger of Allāḥ ﷺ.’ Abū Hurayrah thus said, ‘I came when the Messenger of Allāh ﷺ was in Khaybar. At that time, I was over thirty (years in age). I stayed with him until he passed away, following him in the homes of his wives, serving him, going in battles with him and performing Ḥajj. I thus became the most knowledgeable person of his ḥadīth. By Allāh, people who stayed in his company before me knew how much I stayed with him, and they would ask me regarding his ḥadīth. Among them were ʿUmar, ʿUthmān, ʿAlī, Ṭalḥah and Zubayr. By Allāḥ, all the ḥadīth of Madīnah and all those who had a rank by the Messenger of Allāḥ ﷺ are not hidden to me.’[footnoteRef:986] [986:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:359.
وأخرج بن سعد من طريق الوليد بن رباح سمعت أبا هريرة يقول لمروان حين أرادوا أن يدفنوا الحسن عند جده: تدخل فيما لا يعنيك )وكان الأمير يومئذ غيره( ولكنك تريد رضا الغائب فغضب مروان وقال إن الناس يقولون أكثر أبو هريرة الحديث وإنما قدم قبل وفاة رسول الله صلى الله عليه و سلم بيسير فقال أبو هريرة قدمت ورسول الله صلى الله عليه و سلم بخيبر وأنا يومئذ قد زدت على الثلاثين فأقمت معه حتى مات أدور معه في بيوت نسائه وأخدمه وأغزو معه وأحج فكنت أعلم الناس بحديثه ، وقد والله سبقني قوم بصحبته فكانوا يعرفون لزومي له فيسألونني عن حديثه منهم عمر وعثمان وعلي وطلحة والزبير ولا والله لا يخفى عليَ كل حديث كان بالمدينة وكل من كانت له من رسول الله صلى الله عليه و سلم منزلة ومن أخرجه من المدينة أن يساكنه قال فوالله ما زال مروان بعد ذلك كافا عنه.] 

[bookmark: _heading=h.uqb3nomad0p3]As a student
He was a student from the Companions of the Ṣuffah. Imām Nawawī  quotes:
Abū Nuʿaym said in Ḥilyat al-Awliyāʾ, ‘He was the most famous of the people of the Ṣuffah and the most renowned one of those who lived there. And Allāh knows best.’[footnoteRef:987] [987:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 1:68.
قال أبو نعيم فى حلية الأولياء كان عريف أهل الصفة وأشهر من سكنها، والله أعلم.] 

He devoted himself fully. Abū Nuʿaym narrated with his chain to Saʿīd ibn Abī Hind :
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘You do not ask me from these spoils of war which your companions ask me?’ I said, ‘I ask you to teach me from that which Allāh taught you.’[footnoteRef:988] [988:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣbahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 4:1890.
عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "لا تسألني من هذه الغنائم التي يسألني أصحابك ؟" فقلت : أسألك أن تعلمني مما علمك الله.] 

He would exert himself and sacrifice everything of this world:
The people of the Ṣuffah were the guests of the people of Islam, they had no people nor wealth to rely upon. By Allāh, the One Whom there is none worthy of worship besides Him – I would lay on the ground on my liver (side) due to hunger, and I would fasten a stone to my stomach out of hunger. One day, I sat by the path that they (the Companions) used to come out through. Abū Bakr passed, and so I asked him about a verse from Allāh's Book, not asking him except that he might tell me to follow him (for something to eat). But he passed on without doing so. Then ʿUmar passed, so I asked him about a verse from Allāh's Book, not asking him except that he might tell me to follow him. But he passed on without doing so. Then Abū ’l-Qāsim ﷺ passed, and he smiled when he saw me, and said: 'Abū Hurayrah?' I said: 'I am here, O Messenger of Allāh!' He said: 'Come along.' He continued, and I followed him. He entered his house, so I sought permission to enter, and he permitted me. He found a bowl of milk and said: 'Where did this milk come from?' It was said: 'It was a gift to us from so – and – so.' So the Messenger of Allāh ﷺ said: 'O Abū Hurayrah.' I said: 'I am here, O Messenger of Allāh!' He said: 'Go to the people of the Ṣuffah to invite them.' - Now, they were the guests of the people of Islam, they had no people nor wealth to rely upon. Whenever some charity was brought to him, he would send it to them without using any of it. And when a gift was given to him ﷺ, he would send for them to participate and share with him in it. I became upset about that, and I said (to myself): 'What good will this bowl be among the people of the Ṣuffah and I am the one bringing it to them?' Then he ordered me to circulate it among them (so I wondered) what of it would reach me from it, and I hoped that I would get from it what would satisfy me. But I would certainly not neglect to obey Allāh and obey His Messenger, so I went to them and invited them. When they entered upon him they sat down. He said: 'Abū Hurayrah, take the bowl and give it to them.' So I gave it to a man who drank his fill, then he gave it to another one, until it ended up with the Messenger of Allāh ﷺ, and all of the people had drank their fill. The Messenger of Allāh ﷺ took the bowl, put it on his hand, then raised his head. He smiled and said: 'Abū Hurayrah, drink.' So I drank, then he said: 'Drink.' I kept drinking and he kept on saying, 'Drink.' Then I said: 'By the One Who sent you with the truth! I have no more space for it.' So he took the bowl and praised Allāh, mentioned His Name and drank.
Abū ʿĪsā said, ‘This is a ṣaḥīḥ ḥasan ḥadīth.’[footnoteRef:989] [989:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 4:648.
حدثنا هناد حدثنا يونس بن بكير حدثني عمر بن ذر حدثنا مجاهد عن أبي هريرة قال: كان أهل الصفة أضياف أهل الإسلام لا يأوون على أهل ولا مال والله الذي لا إله هو إن كنت لأعتمد بكبدي على الأرض من الجوع وأشد الحجر على بطني من الجوع ولقد قعدت يوما على طريقهم الذي يخرجون فيه فمر بي أبو بكر فسألته عن آية من كتاب الله ما أسأله إلا ليشبعني فمر ولم يفعل ثم مر أبو القاسم صلى الله عليه و سلم حين رآني وقال أبو هريرة قلت لبيك يا رسول الله! قال الحق ومضى فاتبعته ودخل منزله فاستأذنت فأذن لي فوجد قدحا من لبن فقال من أين هذا اللبن لكم؟ قيل أهداه لنا فلان فقال رسول الله صلى الله عليه و سلم أبا هريرة قلت لبيك فقال الحق إلى أهل الصفة فادعهم وهم أضياف الإسلام لا يأوون على أهل ومال إذا أتته صدقة بعث بها إليهم ولم يتناول منها شيئا وإذا أتته هدية أرسل إليهم فأصاب منها وأشركهم فيها فساءني ذلك وقلت وما هذا القدح بين أهل الصفة وأنا رسوله إليهم فسيأمرني أن أديره عليهم فما عسى أن يصيبني منه وقد كنت أرجو أن أصيب منه ما يغنيني ولم يكن بد من طاعة الله وطاعة رسوله فأتيتهم فدعوتهم فلما دخلوا عليه فأخذوا مجالسهم فقال أبو هريرة خذ القدح وأعطهم فأذخت القدح فجعلت أنا وله الرجل فيشرب حتى يروى ثم يرده فأناوله الآخر حتى انتهيت به إلى رسول الله صلى الله عليه و سلم وقد روي القوم كلهم فأخذ رسول الله صلى الله عليه و سلم القدح فوضعه على يديه ثم رفع رأسه فتبسم فقال أبا هريرة اشرب فشربت ثم قال اشرب فلم أزل أشرب ويقول اشرب حتى قلت والذي بعثك بالحق ما أجد له مسلكا فأخذ القدح فحمد الله وسمى ثم شرب.
قال أبو عيسى: هذا حديث حسن صحيح.] 

He gave up this world for seeking knowledge. Abū ʿUthmān an-Nahdī  narrates from him:
One day, the Messenger of Allāh ﷺ distributed dates among his Companions. I received 7 dates, one of which was of inferior quality. I liked it the most. (He felt it a privilege to acquire this date.)[footnoteRef:990] [990:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 14:280.
وسمعت أبا هريرة يقول قسم رسول الله صلى الله عليه وسلم يوما بين أصحابه تمرا فأصابني سبع تمرات إحداهن حشفة وما فيهن شيء أعجب إلي منها.] 

One interesting statement that he told ʿĀʾishah :
Saʿd ibn ʿUmar ibn Saʿīd ibn al-ʿĀṣ said, ‘ʿĀʾishah said to Abū Hurayrah, ‘You narrate things that I have not heard.’ He replied, ‘O Mother, I searched for it while kohl jars and mirrors preoccupied you from it.’[footnoteRef:991] [991:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:358.
وأخرج بن سعد بسند جيد عن سعد بن عمر بن سعيد بن العاص قال قالت عائشة لأبي هريرة إنك لتحدث بشيء ما سمعته قال يا أمه طلبتها وشغلك عنها المكحلة والمرآة.] 

Another narration that is famous in this regard is his words that are transmitted in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
Our Muḥājir brothers were busy with business in the markets, and our Anṣāri brothers were busy with work in their property, but Abū Hurayrah would stick to the Messenger of Allāh ﷺ contended with what would fill his stomach. He would be present when they would not be present, and he would memorise what they would not memorise.[footnoteRef:992] [footnoteRef:993] [992:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:35.
إن إخواننا من المهاجرين كان يشغلهم الصفق بالأسواق وإن إخواننا من الأنصار كان يشغلهم العمل في أموالهم وإن أبا هريرة كان يلزم رسول الله صلى الله عليه وسلم بشبع بطنه ويحضر ما لا يحضرون ويحفظ ما لا يحفظون. (متفق عليه)]  [993:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 4:1940.] 

He underwent several difficulties to attain knowledge:
Ibn Sīrīn said that Abū Hurayrah said, ‘I certainly recall myself lying down between the grave and the pulpit due to hunger until people would say that I was mad.’[footnoteRef:994] [994:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:590.
قال ابن سيرين: قال أبو هريرة: لقد رأيتني أصرع بين القبر والمنبر من الجوع، حتى يقولوا: مجنون.] 

His salient quality was that he would not be shy or embarrassed to ask the Prophet ﷺ anything. Imām Aḥmad  narrates with his chain to Ubayy ibn Kaʿb :
Abū Hurayrah was courageous to ask the Messenger of Allāh ﷺ such things which none could ask him about.[footnoteRef:995] [995:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 35:181.
أن أبا هريرة كان جريا على أن يسأل رسول الله صلى الله عليه وسلم عن أشياء لا يسأله عنها غيره.] 

The Prophet ﷺ noticed this remarkable quality of his and appreciated it. Imām Bukhārī  narrates with his chain to Saʿīd ibn Abī Saʿīd al-Maqburī :
Abū Hurayrah is reported to have said, ‘O Messenger of Allāh ﷺ, who is the most fortunate one to receive your intercession on the Day of Judgement?’ The Messenger of Allāh ﷺ replied, ‘O Abū Hurayrah, I thought that no one would ask me regarding this ḥadīth before you due to your eagerness for ḥadīth that I have seen. The most fortunate one of my intercession on the Day of Judgement is the one who says lā ilāha illa ’Llāh sincerely from his heart.’’[footnoteRef:996] [996:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:31.
عن أبي هريرة أنه قال: قيل يا رسول الله من أسعد الناس بشفاعتك يوم القيامة قال رسول الله صلى الله عليه وسلم لقد ظننت يا أبا هريرة أن لا يسألني عن هذا الحديث أحد أول منك لما رأيت من حرصك على الحديث أسعد الناس بشفاعتي يوم القيامة من قال لا إله إلا الله خالصا من قلبه أو نفسه.] 

Imām Bukhārī  narrated this under the chapter:
Chapter: Eagerness for Ḥadīth[footnoteRef:997] [997:  Ibid.
باب الحرص على الحديث.] 

[bookmark: _heading=h.dk4iyfosu3wl]Status in knowledge
Besides exerting himself so much to attain knowledge, he also secured the supplication of the Prophet ﷺ. Zayd ibn Thābit  narrated that Abū Hurayrah  once made the supplication:
I ask you knowledge that is not forgotten. 
The Messenger of Allāh ﷺ then said, ‘Āmīn’. He (the other Companions who were present) said, ‘O Messenger of Allāh, we also ask Allāh for knowledge that is not forgotten.’ He replied, ‘The Dawsī boy preceded you with it.’[footnoteRef:998] [998:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 5:374.
وأسألك علما لا ينسى فقال رسول الله صلى الله عليه وسلم آمين فقال يا رسول الله ونحن نسأل الله علما لا ينسى فقال سبقكم بها الغلام الدوسي.] 

The natural outcome of all this is that he became an ocean of knowledge. Imām Ḥākim  narrates with his chain:
Abū Saʿīd al-Khudrī  is reported to have said that the Messenger of Allāh ﷺ said, ‘Abū Hurayrah is a vessel of knowledge.’[footnoteRef:999] [999:  Imām Ḥākim ibn ʿAbdullāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 3:582.
عن أبي سعيد الخدري رضي الله عنه قال قال رسول الله صلى الله عليه وسلم:  أبو هريرة وعاء العلم.] 

He only lived with the Prophetﷺ  for less than four years, yet he became the Companion who narrated the most. 
We discussed the close contact he kept with the Prophet ﷺ. During this period, he learnt abundantly from the Prophet ﷺ. ʿAllāmah Dhahabī  says:
He took abundant, pure and blessed knowledge from the Prophet ﷺ - none learnt as much as he did – and from Abū Bakr, ʿUmar, Usāmah, ʿĀʾishah, Faḍl, Baṣrah ibn Abī Baṣrah and Kaʿb al-Ḥibr.[footnoteRef:1000] [1000:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:579.
حمل عن النبي صلى الله عليه وسلم علما كثيرا طيبا مباركا فيه لم يلحق في كثرته وعن أبي بكر، وعمر، وأسامة، وعائشة، والفضل، وبصرة بن أبي بصرة، وكعب الحبر.] 

ʿAllāmah Dhahabī  describes him as:
The imām, the jurist, the mujtahid, the ḥāfiẓ.[footnoteRef:1001] [1001:  Ibid, 2:578.
الإمام الفقيه المجتهد الحافظ.] 

Later, he describes him as:
He is at the top in Qurʾān, Sunnah and Fiqh.[footnoteRef:1002] [1002:  Ibid, 2:627.
فهو رأس في القرآن، وفي السنة، وفي الفقه.] 

[bookmark: _heading=h.59htk0ga7cik]Narration of aḥādīth
Allāh Taʿālā also blessed Abū Hurayrah  with a great memory. Abū Nuʿaym  described him saying:
He was the Companion who has memorised the narrations of the Messenger of Allāh ﷺ the most.[footnoteRef:1003] [1003:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:354.
كان أحفظ الصحابة لأخبار رسول الله صلى الله عليه و سلم.] 

ʿAllāmah Ibn ʿAbd al-Barr  narrates with his chain to Abū Ṣālīh  that he said:
Abū Hurayrah was the Companion of the Messenger of Allāh ﷺ who had memorised the most, but he was not the best of them.[footnoteRef:1004] [1004:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1771.
كان أبو هريرة من أحفظ أصحاب رسول الله صلى الله عليه وسلم ولم يكن من أفضلهم.] 

[bookmark: _heading=h.4m0yl0g3dulm]Granted he was not the best – the ʿAsharah Mubashsharah (the ten Companions who were given glad tidings of Paradise in their lifetime) and the Sābiqūn Awwalūn were greater than him – but there is no doubt that he memorised the most.
Abū Hurayrah memorised the most ḥadīth in the world.[footnoteRef:1005] [1005:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:34.
أبو هريرة أحفظ من روى الحديث في الدنيا.] 

Imām Bayhaqī  quoted it with the following words:
Shāfiʿī said, ‘Abū Hurayrah memorised the most ḥadīth in his time.’[footnoteRef:1006] [1006:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Maʿrifat as-Sunan wa ’l-Āthār (Karachi: Jāmiʿat ad-Dirāsāt al-Islāmiyyah/ Beirut: Dār Qutaybah/ Aleppo: Dār al-Waʿy/ Cairo: Dār al-Wafāʾ, 1991), 2:58.
فقد قال الشافعي : أبو هريرة أحفظ من روى الحديث في دهره.] 

Imām Bayhaqī  used this to prefer his narrations:
Abū Hurayrah memorised the most ḥadīth in his time; therefore, his narration is most preferred.[footnoteRef:1007] [1007:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:367.
وأبو هريرة أحفظ من روى الحديث فى دهره فروايته أولى.] 

Marwān sent a person to him to test his memory. That person relates:
He began narrating to him, and he made me sit behind the throne to write what he was narrating. At the end of the year, he sent for him. He asked him and commanded me to look. He did not change a single letter.[footnoteRef:1008] [1008:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:353.
فجعل يحدثه وكان أجلسني خلف السرير أكتب ما يحدث به حتى إذا كان في رأس الحول أرسل إليه فسأله وأمرني أن أنظر فما غير حرفا عن حرف.] 

Ḥāfiẓ Ibn Ḥajar  sums it up by saying:
The muḥaddithūn have consensus that he is the Companion who narrated the most ḥadīth.[footnoteRef:1009] [1009:  Ibid, 7:352.
وقد أجمع أهل الحديث على أنه أكثر الصحابة حديثا.] 

[bookmark: _heading=h.ueua80impyaq]Amount of narrations
He narrated close to 5,400 aḥādīth.
Abū Muḥammad ibn Ḥazm mentioned that the musnad of Baqī ibn Makhlad consists of around 5,300 aḥādīth.[footnoteRef:1010] [1010:  Ibid.
وذكر أبو محمد بن حزم أن مسند بقي بن مخلد احتوى من حديث أبي هريرة على خمسة آلاف وثلاثمائة حديث وكسر.] 

Imām Nawawī  quotes the precise amount from Baqī ibn Makhlad :
The imām and ḥāfiẓ Baqī ibn Makhlad al-Andalūsī mentioned 5,374 aḥādīth in his musnad for Abū Hurayrah.[footnoteRef:1011] [1011:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 1:67.
وذكر الإمام الحافظ بقى بن مخلد الأندلسى فى مسنده لأبى هريرة خمسة آلاف حديث وثلاثمائة وأربعة وسبعين حديثا.] 

ʿAllāmah Dhahabī  gives the breakdown of his aḥādīth as follows:
His musnad narrations are 5,374 aḥādīth. Among it, 326 are agreed upon in [Ṣaḥīḥ] Bukhārī and [Ṣaḥīḥ] Muslim. Bukhārī alone narrated 93 aḥādīth, and Muslim 98 aḥādīth.[footnoteRef:1012] [1012:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:632.
مسنده: خمسة آلاف وثلاث مئة وأربعة وسبعون حديثا .المتفق في البخاري ومسلم منها ثلاث مئة وستة وعشرون. وانفرد البخاري بثلاثة وتسعين حديثا، ومسلم بثمانية وتسعين حديثا.] 

His speciality is that many great Companions narrated from him:
Bukhārī said, ‘More than 800 people, Companion and tābiʿī, narrated from him. Among the Companions who narrated from him, there is Ibn ʿAbbās, Ibn ʿUmar, Jābir ibn ʿAbdullāh, Anas ibn Mālik, Wāthilah ibn al-Asqaʿ and ʿĀʾishah. May Allāh be pleased with them.[footnoteRef:1013] [1013:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1771.
وقال البخاري: روى عنه أكثر من ثمانمائة رجل من بين صاحب وتابع وممن روى عنه من الصحابة ابن عباس وابن عمر وجابر بن عبد الله وأنس بن مالك وواثلة بن الأسقع وعائشة رضي الله عنهم.] 

Imām Nawawī  highlights:
No other Companion  possesses this rank nor close to it.[footnoteRef:1014] [1014:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 1:67.
وليس لأحد من الصحابة رضى الله عنهم هذا القدر ولا ما يقاربه.] 

There are two qualities of his students:
1) They were very senior.
2) They were numerous.
He was able to retain and accurately transmit many aḥādīth because of the blessing of the Prophet ﷺ:
I was present with the Messenger of Allāh ﷺ one day, and he said, ‘Who will spread his sheet until I complete my speech and then fold it, he will therefore never forget anything he heard from me.’ I thus spread a sheet that was on me. By the One Who sent him with the truth, I never forgot anything I heard from him.[footnoteRef:1015] [footnoteRef:1016] [1015:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 9:108.
فشهدت من رسول الله صلى الله عليه وسلم ذات يوم وقال من يبسط رداءه حتى أقضي مقالتي ثم يقبضه فلن ينسى شيئا سمعه مني فبسطت بردة كانت علي فوالذي بعثه بالحق ما نسيت شيئا سمعته منه. (متفق عليه)]  [1016:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 4:1939.] 

Through the blessings of the Prophet ﷺ, he transmitted the most through memory:
Abū Hurayrah – may Allāh be pleased with him – is reported to have said, ‘There is none who narrated more ḥadīth from the Messenger of Allāh ﷺ than me, except ʿAbdullāh ibn ʿAmr. He would write, but I would not write.’ Abū ʿĪsā said, ‘This is a ḥasan ḥadīth.’[footnoteRef:1017] [1017:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:686.
حدثنا قتيبة حدثنا سفيان عن عمرو بن دينار عن وهب بن منبه عن أخيه همام بن منبه عن أبي هريرة رضي الله عنه قال : ليس أحد أكثر حديثا عن رسول الله صلى الله عليه و سلم مني إلا عبد الله بن عمرو فإنه كان يكتب وكنت لا أكتب  قال أبو عيسى هذا حديث حسن.] 

[bookmark: _heading=h.1b20f0epbhua]Worship
Besides dedicating himself entirely to knowledge, he did not neglect his worship. Imām Aḥmad  narrates with his chain to Abū ʿUthmān an-Nahdī :
I stayed as a guest by Abū Hurayrah for seven days. He, his wife and servant would take turns at night and would divide it between themselves into three; one would pray, and then he would rouse another. He would then pray, after which he would sleep and awaken another. I said, ‘O Abū Hurayrah, how do you fast?’ He replied, ‘As for me, I fast three days at the beginning of the month.’[footnoteRef:1018] [1018:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 14:280.
تضيفت أبا هريرة سبعا فكان هو وامرأته وخادمه يعتقبون الليل أثلاثا: يصلي هذا ثم يوقظ هذا ويصلي هذا ثم يرقد ويوقظ هذا قال قلت يا أبا هريرة كيف تصوم قال أما أنا فأصوم من أول الشهر ثلاثا.] 

[bookmark: _heading=h.bvmeq9rrnn2w]He would also recite abundant tasbīḥāt. ʿAllāmah Ibn Saʿd narrated with an authentic chain from ʿIkramah :
Abū Hurayrah would recite 12,000 tasbīḥāt daily. He would say, ‘I recite tasbīḥ to the amount of my sins.’[footnoteRef:1019] [1019:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:360.
أن أبا هريرة كان يسبح كل يوم اثنتي عشرة ألف تسبيحة يقول أسبح بقدر ذنبي.] 

His nights were for worship, studying and obtaining (minimal) rest. ʿAllāmah Ibn ʿAsākir  quotes his chain and narrates:
Abū Hurayrah said, ‘I divided the night into three portions: one portion is for the Qurʾān, one portion is for me to sleep and one portion is to study the ḥadīth of the Messenger of Allāh.[footnoteRef:1020] [1020:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥusayn better known as Ibn ʿAsākir, Tārīkh Dimashq (Damascus: Dār al-Fikr, 1995), 67:362.
قال أبو هريرة إني لأجزئ الليل ثلاثة أجزاء جزءا للقرآن وجزءا أنام وجزءا أتذكر فيه حديث رسول الله.] 

[bookmark: _heading=h.2c63nlkokb1x]Respect for his mother
Another outstanding quality of his is that he had immense respect for his mother:
Abū Murrah – the freed slave of ʿAqīl – reported that Abū Hurayrah would be appointed as deputy by Marwān. He would be in Dhū ’l-Ḥulayfah, and his mother would be in one house while he would be in another. When he intended to go out, he would stand by her door and say, ‘Peace, mercy of Allāh and His blessings be upon you, O Mother.’ So, she would say, ‘And [peace], mercy of Allāh and His blessings be upon you too, O My Son.’ He would then say, ‘May Allāh have mercy on you just as you have brought me up when I was young.’ So, she would say, ‘May Allāh have mercy on you just as you have been dutiful towards me when I was old!’ Then, when he wanted to enter, he would do the same.[footnoteRef:1021] [1021:  Imām Muḥammad ibn Ismaʿīl al-Bukhārī, Al-Adab al-Mufrad (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1989), 18.
عن أبى مرة- مولى عقيل– أن أبا هريرة  كان يستخلفه مروان ، وكان يكون بذي الحليفة. فكانت أمه في بيت ، وهو في آخر. قال: فإذا أراد أن يخرج وقف على بابها ، فقال: السلام عليك يا أمتاه ورحمة الله وبركاته ، فتقول وعليك (السلام) يا بنى ورحمة الله وبركاته. فيقول: رحمك الله كما ربيتنى صغيرا! فتقول: رحمك الله كما بررتنى كبيرا ! ثم إذا أراد أن يدخل صنع مثله.] 

When his mother had not yet accepted Islām, his fervent request was that the Prophet ﷺ should supplicate for her. He relates:
I used to invite my mother to Islam when she was a polytheist. One day, I called her, and she told me things regarding the Messenger of Allāh ﷺ that I disliked. I thus went to the Messenger of Allāh ﷺ while crying and said, ‘O Messenger of Allāh, I would call my mother to Islām, and she would refuse. Today, I called her, but she told me something regarding you which I disliked. Supplicate to Allāh to grant the mother of Abū Hurayrah guidance.’ The Messenger of Allāh said, ‘O Allāh, grant the mother of Abū Hurayrah guidance.’ I went out rejoicing with the supplication of the Prophet of Allāh ﷺ. When I came, I went to the door, but it was closed from within. My mother heard my footsteps, so she said, ‘Remain where you are, O Abū Hurayrah.’ I heard the sound of the flowing of water. She took a bath, wore her garment, quickly covered her head and opened the door. Then, she said, ‘O Abū Hurayrah, I bear witness that there is no diety besides Allāh, and I bear witness that Muḥammad is His servant and His messenger.’ I then returned to the Messenger of Allāh ﷺ, and I came to him crying out of joy. I said, ‘O Messenger of Allāh ﷺ rejoice! Allāh has certainly answered your supplication and granted guidance to the mother of Abū Hurayrah.’ He praised Allāh, exalted him and said good things.[footnoteRef:1022] [1022:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 4:1938.
كنت أدعو أمي إلى الإسلام وهي مشركة فدعوتها يوما فاسمعتني في رسول الله صلى الله عليه وسلم ما أكره فأتيت رسول الله صلى الله عليه وسلم وأنا أبكي قلت يا رسول الله اني كنت أدعو أمي إلى الإسلام فتأبى علي فدعوتها اليوم فاسمعتني فيك ما أكره فادع الله أن يهدي أم أبي هريرة فقال رسول الله صلى الله عليه وسلم اللهم اهد أم أبي هريرة فخرجت مستبشرا بدعوة نبي الله صلى الله عليه وسلم فلما جئت فصرت إلى الباب فإذا هو مجاف فسمعت أمي خشف قدمي فقالت مكانك يا أبا هريرة وسمعت خضخضة الماء قال فاغتسلت ولبست درعها وعجلت عن خمارها ففتحت الباب ثم قالت يا أبا هريرة اشهد أن لا إله إلا الله وأشهد أن محمدا عبده ورسوله قال فرجعت إلى رسول الله صلى الله عليه وسلم فأتيته وأنا أبكي من الفرح قال قلت يا رسول الله أبشر قد استجاب الله دعوتك وهدى أم أبي هريرة فحمد الله وأثنى عليه وقال خيرا...] 

It was on this occasion that he asked the Prophet ﷺ to supplicate for him that he becomes beloved to the people. The narration continues:
I said, ‘O Messenger of Allāh, supplicate to Allāh that He makes me and my mother beloved to his believing servants and that He makes them beloved to us. The Messenger of Allāh ﷺ thus said, ‘O Allāh, make this servant of Yours – i.e. Abū Hurayrah – and his mother beloved to your believing servants, and make the believers beloved to them. Any born believer who would hear of me or see me would love me.[footnoteRef:1023] [1023:  Ibid.
قال قلت يا رسول الله ادع الله أن يحببني أنا وأمي إلى عباده المؤمنين ويحببهم إلينا قال فقال رسول الله صلى الله عليه وسلم اللهم حبب عبيدك هذا يعني أبا هريرة وأمه إلى عبادك المؤمنين وحبب إليهم المؤمنين فما خلق مؤمن يسمع بي ولا يراني إلا أحبني.] 

He bore the difficulties while studying, but that created within him the quality of shunning this world. Saʿīd al-Maqburī  narrates:
It is reported that Abū Hurayrah  passed by some people who had a roast lamb in front of them. They thus invited him, but he declined and said, ‘The Messenger of Allāh ﷺ left the world without having eaten barley bread to his fill.’[footnoteRef:1024] [1024:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 7:75.
عن أبي هريرة رضي الله عنه أنه مر بقوم بين أيديهم شاة مصلية فدعوه فأبى أن يأكل وقال خرج رسول الله صلى الله عليه وسلم من الدنيا ولم يشبع من خبز الشعير.] 

[bookmark: _heading=h.ypzs5k85f8xj]Demise
Despite leading such a life of serving the aḥādīth of the Prophet ﷺ, he still had great fear of Allāh ﷻ:
Baghawī narrated via another chain from Abū Hurayrah that when death came to him, he began crying. He was thus asked [regarding it] and said, ‘Due to little provision and a long distance.’[footnoteRef:1025] [1025:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:361.
وأخرج البغوي من وجه آخر عن أبي هريرة أنه لما حضرته الوفاة بكى فسئل فقال من قلة الزاد وشدة المفازة.] 

But with that fear, he still looked forward to meeting Allāh ﷻ. And that is the sought after balance.
Ibn Abī ’d-Dunyā narrated via the route of Mālik from Saʿīd al-Maqburī, who said, ‘Marwān came to Abū Hurayrah during his sickness in which he passed away. He said, ‘May Allāh grant you cure.’ Abū Hurayrah then said, ‘O Allāh, I like to meet You, thus, like meeting me.’ He passed away before Marwān could reach the middle of the market.[footnoteRef:1026] [1026:  Ibid.
وأخرج بن أبي الدنيا من طريق مالك عن سعيد المقبري قال دخل مروان على أبي هريرة في شكواه الذي مات فيها فقال شفاك الله فقال أبو هريرة اللهم إني أحب لقاءك فأحبب لقائي فما بلغ مروان بعين وسط السوق حتى مات.] 

[bookmark: _heading=h.fm2i5rbwyeur]Date of demise
As for his date of demise, Imām Nawawī  mentions:
He passed away in Madīnah in the year 59 AH at 78 years old. He was buried in Al-Baqi cemetery. ʿĀʾishah  passed away a short while before him, and he prayed over her.[footnoteRef:1027] [1027:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 1:68.
مات بالمدينة سنة تسع وخمسين وهو بن ثمان وسبعين سنة ودفن بالبقيع وماتت عائشة رضى الله عنها قبله بقليل وصلى عليها.] 

He mentions the other two views:
Some said that he passed away in the year 57 AH.[footnoteRef:1028] [1028:  Ibid.
وقيل انه مات سنة سبع وخمسين.] 

ʿAllāmah Ibn ʿAbd al-Barr  attributes this view to Khalīfah ibn Khayyāṭ :
Khalīfah ibn al-Khayyāṭ said, ‘Abū Hurayrah passed away in the year 57 AH.’[footnoteRef:1029]	 [1029:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1772. 
قال خليفة بن خياط: توفي أبو هريرة سنة سبع وخمسين.] 

Ḥāfiẓ Ibn Ḥajar  takes the names of other scholars too:
Hishām ibn ʿUrwah, Khalīfah ibn al-Khayyāṭ and a group said, ‘Abū Hurayrah passed away in the year 57 AH.’[footnoteRef:1030] [1030:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:362.
قال هشام بن عروة وخليفة وجماعة توفي أبو هريرة سنة سبع وخمسين.] 

ʿAllāmah Dhahabī  relates:
Sufyān ibn ʿUyaynah narrated from Hishām ibn ʿUrwah that ʿĀʾishah and Abū Hurayrah both passed away in the year 57 AH, which is 2 years before Muʿāwiyah. Yaḥyā ibn Bukayr, Ibn al-Madīnī, Khalīfah, Madāʾīnī and Falās all agree with this.[footnoteRef:1031] [1031:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:626.
وروى سفيان بن عيينة، عن هشام بن عروة: أن عائشة، وأبا هريرة ماتا سنة سبع وخمسين، قبل معاوية بسنتين. تابعه يحيى بن بكير، وابن المديني، وخليفة، والمدائني، والفلاس.] 

Regarding this view, Ḥāfiẓ Ibn Ḥajar  writes:
The relied upon view regarding the demise of Abū Hurayrah is the statement of Hishām ibn ʿUrwah. Bukhārī repeated it and said, ‘He passed away in the year 57 AH.’[footnoteRef:1032] [1032:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:362.
والمعتمد في وفاة أبي هريرة قول هشام بن عروة وقد تردد البخاري فيه فقال مات سنة سبع وخمسين.] 

The second view is:
And some said in the year 58 AH.[footnoteRef:1033] [1033:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 1:68.
وقيل سنة ثمان.] 

Ḥāfiẓ Ibn Ḥajar  quotes it via others:
Haytham ibn ʿAdī, Abū Maʿshar and Ḍamrah ibn Rabīʿah say that he passed away in the year 58 AH.[footnoteRef:1034] [1034:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:362.
وقال الهيثم بن عدي وأبو معشر وضمرة بن ربيعة مات سنة ثمان وخمسين.] 

But then, Imām Nawawī  says:
The correct view is the year 59 AH.[footnoteRef:1035] [1035:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 1:68.
والصحيح سنة تسع.] 

This is the view of ʿAllāmah Wāqidī :
Wāqidī said, ‘He passed away in the year 59 AH at the age of 78.’ Likewise, Ibn Numayr said, ‘He passed away in the year 59 AH.’[footnoteRef:1036] [1036:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1772.
وقال الواقدي: توفي سنة تسع وخمسين وهو ابن ثمان وسبعين وكذلك قال ابن نمير إنه توفي سنة تسع وخمسين.] 

[bookmark: _heading=h.jx2ifuq9ppmz]The narration
The proper understanding of this narration is dependent on inspecting and analysing all the mutābaʿāt and shawāhid.
 ʿAllāmah Ibn ʿAbd al-Barr  wrote:
This ḥadīth is the basis of this chapter entirely. Therefore, pay attention to it well, except that the jurists differ here.[footnoteRef:1037] [1037:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:40.
وهذا الحديث أصل هذا الباب كله ، فقف عليه ، إلا أن الفقهاء اختلفوا هاهنا.] 

After explaining the narration and presenting the different interpretations, the focus will be on other similar narations transmitted with different links in these same chains, or with different asānīd entirely.
أن رسول الله صلى الله عليه و سلم قال: من أدرك
The Messenger of Allāh ﷺ said, ‘Whoever attains…’
ʿAllāmah Zarkashī  explains:
 ‘Idrāk’ is to attain/ reach something.[footnoteRef:1038] [1038:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:34.
الإدراك الوصول إلى الشيء] 

ركعة من الصبح قبل أن تطلع الشمس،
One rakʿah of the Morning Prayer before sunrise
This means: qabl ṭulūʿ ash-shams:
The word ‘an’ gives the meaning of a noun, i.e. before sunrise.[footnoteRef:1039] [1039:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:278.
لفظ أن مصدرية يعني: قبل طلوع الشمس] 

Looking at this wording, a person just has to pray one rakʿah of the Fajr prayer.
The literal meaning is that: Whoever attains one rakʿah of the Morning prayer before the sun rises-
فقد أدرك الصبح
Has certainly attain the Morning Prayer.
[bookmark: _heading=h.p859hime3vib]The alif/ lām is for istighrāq[footnoteRef:1040]. [1040:  Encompassing all entities] 

The literal meaning of this is that if a person attains just one rakʿah of the Morning Prayer, he has attained the entire prayer. The full prayer is valid and complete and you have fulfilled your obligation. Obviously, this apparent meaning cannot be taken. Fajr cannot be just one rakʿah.
 ʿAllāmah Ibn ʿAbd al-Barr  wrote in Al-Istidhkār:	
The ḥadīth of Mālik is not according to its literal sense.[footnoteRef:1041] [1041:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:40.
وفي هذا أن حديث مالك ليس على ظاهره] 

This is the apparent meaning when looking at these words of the Muwaṭṭaʾ (and the narrations of Ṣaḥīḥayn which go via Imām Mālik ). 
We will have to study to see whether others transmitted this in the same manner. Ibn al-ʿArabī  explained:
According to the literal sense of the ḥadīth, it implies that one rakʿah is enough and sufficient. However, the entire Ummah has consensus that it is necessary to add another to it.[footnoteRef:1042] [1042:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:385.
الحديث بظاهره يقتضي أن ركعة واحدة تجزئه وتكفيه، ولكن الأمة أجمعت على أنه لابد أن يضيف إليها أخرى.] 

In his commentary of Ṣaḥīḥ Muslim, Imām Nawawī  claimed that there is consensus that we cannot take this literal and apparent meaning:
The Muslims have consensus that this is not according to its literal sense and that by one rakʿah, one does not attain the entire prayer. This one rakʿah does not suffice him and absolve him from the prayer.[footnoteRef:1043] [1043:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:105.
أجمع المسلمون على أن هذا ليس على ظاهره وأنه لا يكون بالركعة مدركا لكل الصلاة وتكفيه وتحصل براءته من الصلاة بهذه الركعة] 

Therefore, we will have to interpret this narration.
In fact, it should be interpreted. Within is a hidden meaning.[footnoteRef:1044] [footnoteRef:1045] [1044:  Ibid.
بل هو متأول وفيه إضمار]  [1045:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 23.] 

 Looking at these words, we gather that Fajr time expires at sunrise. Mawlānā Zakariyyā  mentions:
The ḥadīth proves that the time of the Morning Prayer is until sunrise, contrary to those who view that its ending [time] is when there is light.[footnoteRef:1046] [1046:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:280.
وفي الحديث دليل على أن وقت الصبح إلى طلوع الشمس، خلافا لمن ذهب إلى أن أخره  الإسفار] 

The next portion of this narration goes:
 ومن أدرك ركعة من العصر قبل أن تغرب الشمس فقد أدرك العصر
And whoever attains one rakʿah of ʿAṣr before sunset has certainly attained ʿAṣr.
[bookmark: _heading=h.ehr1bluuc87k]From these concluding words, the Ḥanafī fuqahāʾ proved that ʿAṣr terminates at sunset. We quoted previously how there are views within the other madhāhib that ʿAṣr terminates at mithlayn. However, within the Ḥanafī madhhab, everyone agrees that the time extends until sunset. Amongst the various other proofs, this narration also proves that the time of ʿAṣr only expires at sunset.
ʿAllāmah Jaṣṣāṣ ar-Rāzī  wrote:
Abū Hurayrah narrated from the Prophet ﷺ that he said, ‘Whoever attains one rakʿah of ʿAṣr before sunset has certainly attained.’ This proves that its time is until sunset.[footnoteRef:1047] [1047:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣaṣ, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 2:341.
وروى أبو هريرة عن النبي صلى الله عليه وسلم أنه قال: {من أدرك ركعة من العصر قبل أن تغرب الشمس فقد أدرك} ، وهذا يدل على أن وقتها إلى الغروب.] 

In Al-Hidāyah, this same narration is used as evidence:
Its end time is as long as the sun did not set due to the statement of the Prophet ﷺ, ‘Whoever attains one rakʿah of ʿAṣr before sunset has certainly attained it.’[footnoteRef:1048] [1048:  Burhān ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 1:38.
وآخر وقتها مالم تغرب الشمس لقوله عليه الصلاة والسلام من أدرك ركعة من العصر قبل أن تغرب الشمس فقد أدركها] 

[bookmark: _heading=h.ekvn4fkagfac]The takhrīj of how others have transmitted the narration
The starting point is to look at the mutābaʿāt and shawāhid from Imām Yaḥyā ibn Yaḥyā . Imām Bukhārī  narrates this same narration via ʿAbdullāh ibn Maslamah  who narrates from Imām Mālik . The wording is the same.
Imām Muslim  narrated this with the same chain and wording via Yaḥyā ibn Yaḥyā  who narrated from Imām Mālik . 
Imām Nasāʾī  narrated this with the same wording via Qutaybah ibn Saʿīd  who narrates from Imām Mālik . 
Imām Tirmīdhī  narrated it via Maʿn , who narrated it from Imām Mālik .
[bookmark: _heading=h.9uivox3qhxkw]Interpretation
This narration has to be interpreted, as the apparent meaning is not intended.
ʿAllāmah Ibn ʿAbd al-Barr  presents two interpretations:
[bookmark: _heading=h.nshzfllphzzp]First interpretation
The first is derived from Imām Tirmidhī . After narrating this, he said:
According to them, this ḥadīth refers to the one who has a valid excuse. For instance, a man sleeps and misses his prayer, or he forgets it, then he wakes up and remembers at sunrise.[footnoteRef:1049] [1049:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:353.
ومعنى هذا الحديث عندهم لصاحب العذر مثل الرجل ينام عن الصلاة أو ينساها فيستيقظ ويذكر عند طلوع الشمس وعند غروبها  ] 

For instance, prayer is not compulsory on a prepubescent child. However, if he attains puberty at that moment when there is just time for one rakʿah, then it will be compulsory on him to perform this prayer. Likewise, if a female who is in menstruation – on whom prayer is not compulsory – becomes pure at that moment when there is still time to pray one rakʿah, the prayer then becomes compulsory upon her. (Bear in mind that we are quoting from a Mālikī scholar. The Ḥanafī ruling is different, as we will later explain.)

Among them is that it gives us the ruling of a disbeliever who accepted Islam, or a child who attained puberty or a menstruating female who became pure at that time. The prayer of that time will be compulsory on them like the one who attained [the obligation of prayer for] the entire time. That entire prayer will become compulsory on him, just as if he would have attained the time from the beginning and then was negligent (from performing it in the beginning).[footnoteRef:1050] [1050:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:40.
ومنها أنه أفادنا في حكم من أسلم من الكفار، أو بلغ من الصبيان، أو طهر من الحُيض، في ذلك الوقت، أنه كمن أدرك الوقت بكماله في وجوب صلاة ذلك الوقت، وتلزمه تلك الصلاة بكمالها، كما لو أدرك وقتها من أوله ففرط فيها.] 


Assuming that it takes three minutes to perform one rakʿah; if prayer becomes compulsory upon a person who was excused from praying, and there is just three minutes left, then that person will have to make up for this prayer. Based on this interpretation, ʿAllāmah Ibn ʿAbd al-Barr  said:
‘Attaining’ in this ḥadīth refers to attaining the time, not that one rakʿah which is attained in this time suffices one for his entire prayer.[footnoteRef:1051] [1051:  Ibid, 3:33.
قال أبو عمر: الإدراك في هذا الحديث إدراك الوقت، لا أن ركعة من الصلاة من أدركها من ذلك الوقت أجزأته من تمام صلاته.] 


ʿAllāmah Abū ’l-Walīd al-Bājī  explains this in the following manner:
Whoever is like those who are legally responsible and attains the amount of time of one rakʿah before sunrise has certainly attained the obligation of the Morning Prayer. This is the meaning of the statement of Ibn al-Qāsim . That it is regarding those who have a valid excuse: The menstruating female who attains purity, the mad person who recovers, the Christian who accepts Islam and the child who attains puberty.[footnoteRef:1052] [1052:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:10.
من كان بصفة المكلفين وأدرك مقدار ركعة من الوقت قبل أن تطلع الشمس فقد أدرك وجوب الصبح وهذا معنى قول ابن القاسم رحمه الله إنما ذلك في أهل الأعذار؛ الحائض تطهر، والمجنون يفيق، والنصراني يسلم، والصبي يحتلم.] 


They use this term ‘those who have a valid excuse’ for those upon whom prayer was not compulsory. In Al-Istiḍhkār, ʿAllāmah Ibn ʿAbd al-Barr  mentions that there is consensus on this:
The ḥadīth does not show permissibility. It is intended for those who have a necessity, like the one who fell unconscious who recovers, the menstruating female who becomes pure and the disbeliever who accepts Islam at that time, that he will attain the time.
The Muslims have consensus that prayer is compulsory upon the one who has a valid excuse to leave it until that time, and then he becomes capable upon fulfilling all of it in it (that time). Therefore, it will be the same when one attains one rakʿah of the prayer by the proof of this narrated ḥadīth.[footnoteRef:1053] [1053:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:41.
على أن هذا الحديث ليس معناه الإباحة ، وأنه خرج على أصحاب الضرورات كالمغمى عليه يفيق والحائض تطهر والكافر يسلم في ذلك الوقت أنه مدرك للوقت.
وقد أجمع المسلمون على أن من كان له عذر في ترك الصلاة إلى ذلك الوقت، ثم قدر على أدائها كلها فيه لزمته، فكذلك يلزمه إذا أدرك منها ركعة بدليل هذه السنة الواردة في ذلك، لأنه - عليه السلام - جعل مدرك ركعة منها في ذلك الوقت مدركا لوقتها كما جعل مدرك الركعة من الصلاة مدركا لحكمها وفضلها.] 

In this case, the word ‘man’ is ʿām yurādu bihi ’l-khuṣūṣ[footnoteRef:1054]. ‘Man’ refers to every Muslim (or even every person for that matter), but it is specifically referring to these people who were excused from prayers. [1054:  A general and encompassing word, but a specific group is intended.] 

According to the jurists, this ḥadīth has been narrated in a general form but its meaning is specific because he ﷺ prohibited waiting in expectation/ seeking for [performing] prayer at sunrise or sunset.[footnoteRef:1055] [1055:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:182.
وهذا الحديث عند الفقهاء خرج مخرج العموم، ومعناه الخصوص؛ لنهيه عليه السلام، أن يتحرى بالصلاة طلوع الشمس وغروبها.] 


This is an established principle; you can mention something in a broad sense and intend a specific meaning:
Mentioning in a broad sense and intending the specific.[footnoteRef:1056] [1056:  Burhān ad-Dīn Abū ’l-Maʿālī Maḥmūd ibn Aḥmad ibn Māzah al-Ḥanafī, Al-Muhīṭ al-Burhānī fī Fiqh al-Imām Abī Ḥanīfah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 3:394.
العام يذكر ويراد به الخصوص.] 


[bookmark: _heading=h.uklixqbxplwk]Mālikī
We quoted this meaning and explanation from Ibn ʿAbd Barr and Abū ’l-Walīd al-Bāji  who were both Mālikīs. 
It refers to those who have necessities; because prayer is only compulsory for them when they are able to attain one rakʿah of it or the first one of those joint prayers and one of the second. They are: the one who fell unconscious and the mad one who recovers, the menstruating female who becomes pure, the disbeliever who accepts Islam and the child who attains puberty. According to Mālik, all of these people will perform the prayer of which they obtained one raʿah with both of its prostrations at its end time. If they did not obtain one rakʿah of it with both of its prostrations after the purification which is necessary on them, it will not be compulsory on them to pray. Shāfiʿī also stated the same in one of his two views.[footnoteRef:1057] [1057:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:182.
فالمراد به أصحاب الضرورات ؛ لأنهم لا يلزمهم صلاة إلا أن يُدرِكوا منها ركعة ، أو يدرِكوا من الصلاتين المشتركتين الأُولى منهما ، وركعة من الثانية ، وهم : المغمى عليه والمجنون يفيقان ، والحائض تطهر ، والكافر يسلم ، والصبى يبلغ ، كل هؤلاء عند مالك يصلون الصلاة التى يدرِكون منها ركعة بسجدتيها فى آخر وقتها ، فإن لم يدرِكوا منها ركعة بسجدتيها بعد الفراغ مما يلزمهم من الطهارة لم يجب عليهم أن يصلوا ، وقال الشافعى مثله فى أحد قوليه] 

[bookmark: _heading=h.cae6lqnbsknu]Shāfiʿī
Shāfiʿī commentators have also presented this same explanation. Imām Nawawī  mentioned in his commentary of Ṣaḥīḥ Muslim:
If one on whom prayer is not compulsory attains one rakʿah in its time, that prayer becomes compulsory on him. That is regarding the child who attains puberty, the mad person and the one who fell unconscious who recover, the menstruating female and the one experiencing lochia who become pure and the disbeliever who accepts Islam. Any one of these who attain one rakʿah before the time of prayer comes out, that prayer will be compulsory on him.[footnoteRef:1058] [1058:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:105.
اذا أدرك من لا يجب عليه الصلاةُ ركعة من وقتها لزمته تلك الصلاة وذلك في الصبي يبلغ ، والمجنون والمغمي عليه يفيقان والحائض والنفساء تطهران والكافر يسلم فمن أدرك من هؤلاء ركعة قبل خروج وقت الصلاة لزمته تلك الصلاة] 

Based on this, Imām Nawawī  said:
Its implied meaning is that he has attained the ruling of prayer, or its obligation or its virtue.[footnoteRef:1059] [1059:  Ibid.
تقديره فقد أدرك حكم الصلاة أو وجوبها أو فضلها] 

In Tanwīr al-Ḥawālik, ʿAllāmah Suyūtī  says:
He also takes this as proof for one who prayed one rakʿah on time and the remainder outside the time, that his prayer will be valid and fulfilled. And [he also takes proof] upon that when the excuse of the one who was excused is gone, and the amount of one rakʿah remains of the time, he is just as the mad person who recovered, or the child who attained puberty; the prayer will be compulsory on him. And [he also takes proof] upon that one’s prayer does not become invalid when the sun rose while he was in prayer, contrary to the statement of some.[footnoteRef:1060] [1060:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 24.
واحتج به أيضا على أن من صلى في الوقت ركعة والباقي خارج الوقت تكون صلاته جائزة مؤداة ، وعلى ان المعذور إذا زال عذره وقد بقي من الوقت قدر ركعة كما إذا أفاق المجنون أو بلغ الصبي تلزمه تلك الصلاة وعلى أن من طلعت عليه الشمس وهو في صلاة الصبح لا تبطل صلاته خلافا لقول بعضهم] 

[bookmark: _heading=h.cpppc6lpio8l]Hanafī
Ḥanafīs also accept this meaning. Imām Ṭaḥāwī  said:
It is possible that he meant by it the children who attain puberty before sunrise, the menstruating females who become pure and the Christians who accept Islam. This is because when attaining has been mentioned in this report and prayer was not mentioned, those whom we mentioned and their likes are attaining this prayer, and replacing it is compulsory upon them even though the remaining time for them is less than the time in which they perform it. They said, due to this ḥadīth we hold the view that when the mad persons recover, children attain puberty, Christians accept Islam and menstruating females become pure when the amount of one rakʿah remains of the time for the Morning Prayer, they have attained it (the prayer). Therefore, this ḥadīth is not contradicted.[footnoteRef:1061] [1061:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:399.
ويحتمل أن يكون عنى به الصبيان الذين يبلغون قبل طلوع الشمس ، والحيض اللاتى يطهرن ، والنصارى الذين يسلمون ، لأنه لما ذُكر في هذا الأثر الإدراكُ ولم يُذكر الصلاة فيكون هؤلاء الذين سميناهم ومن أشبههم مدركين لهذه الصلاة ويجب عليهم قضاؤه وإن كان الذي بقي عليهم من وقتها أقل من المقدار الذي يصلونها فيه قالوا وهذا الحديث هو الذي ذهبنا فيه إلى أن المجانين إذا أفاقوا والصبيان إذا بلغوا والنصارى إذا أسلموا والحيض إذا طهرن وقد بقي عليهم من وقت الصبح مقدار ركعة أنهم لها مدركون فلم نخالف هذا الحديث] 

In Aḥkām al-Qurʾān, ʿAllāmah Jaṣṣāṣ ar-Rāzī  wrote:
Abū Hurayrah also reported from the Prophet ﷺ that he said, ‘Whoever attains one rakʿah of the Fajr prayer before sunrise has certainly attained it.’ The Prophet ﷺ made the entire prayer compulsory on the one who obtained this amount of time, like the menstruating female who becomes pure, the child who attains puberty and the disbeliever who accepts Islam. It is thus proven that the time of Fajr is until sunrise.[footnoteRef:1062] [1062:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣaṣ, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 3:251.
وروى أبو هريرة أيضا عن النبي صلى الله عليه وسلم أنه قال : { من أدرك ركعة من صلاة الفجر قبل أن تطلع الشمس فقد أدرك } ، فألزم النبي صلى الله عليه وسلم مدرك هذا القدر من الوقت جميع الصلاة ، مثل الحائض تطهر والصبي يبلغ والكافر يسلم ؛ فثبت أن وقت الفجر إلى طلوع الشمس.] 

The only difference is that the Mālikīs stipulate it with a rakʿah, whereas we say that even if it is a small portion:
Meaning, he attained its obligation: Such as if a child attains puberty before sunset, a disbeliever accepts Islam, a mad person recovers or a menstruating female becomes pure, the ʿAṣr prayer becomes obligatory on them even if the time he obtained is very little and insufficient to fulfill the prayer in. Likewise, the ruling is such before sunrise.[footnoteRef:1063] [1063:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abī Dāwād (Riyadh: Maktabat ar-Rushd, 1999), 2:275.
أي: أدرك وجوبها، حتى إذا أدرك الصبي قبل غروب الشمس، أو أسلم الكافر، أو أفاق المجنون، أو طهرت الحائض يجب عليه صلاة العصر، ولو كان الوقت الذي أدركه جزءا يسيرا لا يسع فيه الأداء، وكذلك هذا الحكم قبل طلوع الشمس.] 

[bookmark: _heading=h.ert8gn6prba]Second interpretation
1) [bookmark: _heading=h.nj8pzjgfhhud]If a person attains at least just one rakʿah of the Fajr or ʿAṣr prayer, then that person attained the adāʾ of that prayer. It will be as if he prayed on time. It will not be regarded as a qaḍāʾ prayer. 
[bookmark: _heading=h.lcorcyjm6e66]Madhāhib perspective
[bookmark: _heading=h.blt7c1flxmt1]Mālikī
ʿAllāmah Ibn ʿAbd al-Barr  said:
From it is that the one who attains one rakʿah of the Morning Prayer before sunrise or one rakʿah of ʿAṣr before sunset is like one who attained the time of the Morning Prayer. For the time of ʿAṣr, it is that time until which one is sinful for delaying, as if he has attained that time from its beginning.[footnoteRef:1064]  [1064:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:40.
منها أن المدرك لركعة من الصبح قبل أن تطلع الشمس أو لركعة من العصر قبل غروبها كالمدرك لوقت الصبح. ولوقت العصر الوقت الذي يأثم بالتأخير إليه ، كأنه قد أدرك الوقت من أوله.] 

ʿAllāmah Abū ’l-Walīd  also presented this as a possible interpretation:
The second possibility is that the one who attained [enough] to perform one rakʿah of the Morning Prayer before sunrise has certainly attained the prayer. He will not be replacing it after its time. Performing part of it after sunrise will not take him out of the ruling of fulfillment [of the prayer in its time].[footnoteRef:1065] [1065:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:10.
والوجه الثاني أن من أدرك أن يصلي ركعة من صلاة الصبح قبل طلوع الشمس فقد أدرك الصلاة ولم يكن قاضيا لها بعد وقتها ولم يُخرِجه فعلُ بعضِها بعد طلوع الشمس عن حكم الأداء.] 

[bookmark: _heading=h.g9to53ffduct]Shāfiʿī
This same explanation has been presented by the Shafiʿīs. Imām Nawawī  wrote:
When one begins prayer at its end time, and prays one rakʿah, then the time expires, he will have attained the fulfillment of it [in its time]. The entire prayer will be fulfilled [in its time]. This is the correct view according to our scholars.[footnoteRef:1066] [1066:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:105.
إذا دخل في الصلاة في آخر وقتها فصلى ركعة ثم خرج الوقتُ كان مدرِكا لأدائها ويكون كلُها أداءً وهذا هو الصحيح عند أصحابنا .] 

He further wrote:
This is a clear proof regarding the prayer not becoming invalid for one who prayed one rakʿah of the Morning Prayer or ʿAṣr, then the time comes out before he made salām. Rather, he will complete it, and it will be valid. There is consensus on this for ʿAṣr. As for the Morning Prayer, Mālik, Shāfiʿī and all scholars hold this view, except Abū Ḥanīfah . He holds this view that the Morning Prayer becomes invalid by the rising of the sun during it due to the entering of the time of the prohibition from prayer, contrary to sunset. The ḥadīth is a proof against him.[footnoteRef:1067] [1067:  Ibid, 5:106.
هذا دليل صريح في أن من صلى ركعة من الصبح أو العصر ثم خرج الوقت قبل سلامه لا تبطل صلاته بل يتمها وهي صحيحة وهذا مجمع عليه في العصر وأما في الصبح فقال به مالك والشافعي وأحمد والعلماء كافة إلا أبا حنيفة رضي الله عنه فإنه قال تبطل صلاة الصبح بطلوع الشمس فيها لأنه دخل وقت النهي عن الصلاة بخلاف غروب الشمس والحديث حجة عليه.] 

[bookmark: _heading=h.lp18kt3dkiqs]Ḥanafī
Likewise, Hanafīs have also given this interpretation. ʿAllāmah Sarakhsī  wrote:
 (Our view is aided by) the statement of the Prophet ﷺ, ‘Whoever attained one rakʿah of ʿAṣr before sunset has attained.’ i.e. attained the time.[footnoteRef:1068] [1068:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:144.
(ولنا) قوله صلى الله عليه وسلم من أدرك ركعة من العصر قبل غروب الشمس فقد أدرك أي أدرك الوقت] 

[bookmark: _heading=h.g72lvja8ziag]Intentionally delaying prayer
By taking this meaning, it would not for a moment mean that a person can delay prayer unnecessarily. The matter pertaining to the recommended time is a separate argument and issue. This delay is for a person who has a valid excuse.
This is for one who has a valid excuse, such as forgetting, or necessity, as we mentioned previously.[footnoteRef:1069] [1069:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:40.
وهذا لمن كان له عذر من نسيان أو ضرورة على ما قدمنا ذكره.] 

In the narration that Imām Bayhaqī  quoted, the narration starts with the words:
Whoever slept from or forgot the Morning Prayer, and then performed one rakʿah of the Morning Prayer before sunrise and the other after sunrise, it is sufficient for him.[footnoteRef:1070] [1070:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Maʿrifat as-Sunan wa ’l-Āthār (Karachi: Jāmiʿat ad-Dirāsāt al-Islāmiyyah/ Beirut: Dār Qutaybah/ Aleppo: Dār al-Waʿy/ Cairo: Dār al-Wafāʾ, 1991), 3:419.
حدثنا الأوزاعي قال حدثني يحيي بن سعيد عن سعيد بن أبي سعيد المقبري قال:كان أبو هريرة يقول:  "من نام أو غفل عن صلاة الصبح فصلى ركعة من الصبح قبل أن تطلع الشمس والأخرى بعد طلوعها فقد أجزأه."] 

That shows that this is for those who have a reason for delaying. 
In that statement of his, there is no permissibility for delaying prayer until the end of the time such that he is able to attain only part of it. He only explained the ruling of the one who delayed it. This is like one who says, ‘Whoever kills the slave of Zayd will have to give his price.’ He is mentioning the ruling of the one who does that. He is not issuing the permissibility for killing.[footnoteRef:1071] [1071:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:10.
وليس في قوله ذلك إباحة لتأخير الصلاة إلى آخر الوقت حتى لا يدرك إلا بعضها فيه وإنما بين حكم من أخرها كما أن من قال من قتل عبد زيد عليه قيمته فإنه قد بين حكم من فعل ذلك ولم يبح القتل.] 

In our madhhab, ʿAllāmah Sarakhsī  says:
We have as proof the statement of the Prophet ﷺ, ‘Whoever attains one rakʿah of ʿAṣr before sunset has certainly attained’ i.e. attained the time. However, it is disliked to delay ʿAṣr until the sun changes due to the statement of the Messenger of Allāh ﷺ, ‘That is the prayer of the hypocrites. He sits until when the sun is between the two horns of the devil, he stands and pecks four times. He does not remember Allāh Taʿalā in it, except for a little.’ Ibn Masʿūd  said, ‘I would not like to pray at the time when the sun is red in exchange for two coins.’[footnoteRef:1072] [1072:   Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:144.
(ولنا) قوله صلى الله عليه وسلم من أدرك ركعة من العصر قبل غروب الشمس فقد أدرك أي أدرك الوقت ولكن يكره تأخير العصر إلى أن تتغير الشمس لقول رسول الله صلى الله عليه وسلم تلك صلاة المنافقين يقعد أحدهم حتى إذا كانت الشمس بين قرنى الشيطان قام ينقر أربعا لا يذكر الله تعالى فيها إلا قليلا وقال ابن مسعود رضى الله تعالى عنه ما أحب أن يكون لى صلاة حين ما تحمار الشمس بفلسين.] 

The rewards will be diminished for praying in a disliked time. At most, it just shows that prayer performed at that time is valid:
From it is the permissibility of the prayer of the one who performed his farḍ at that time, such as one who slept and missed his prayer or forgot it. This is because what is intended by the address which is mentioned and commanded is to hasten in attaining the remaining time even though others enter in that address in meaning. This is what is indicated by the text, if Allāh wills. And Allāh knows best.[footnoteRef:1073] [1073:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:40.
ومنها جواز صلاة من صلى ذلك الوقت فرضه، ممن نام عن صلاة أو نسيها، لأنه المراد بالخطاب المذكور والمأمور بالبدار إلى إدراك بقية الوقت، وإن كان غيره يدخل في ذلك الخطاب بالمعنى، فإن هذا هو المشار إليه فيه بالنص إن شاء الله والله أعلم.] 

[bookmark: _heading=h.lqs4p2xjvt68]Role of mutābaʿāt in supporting either of the interpretations
[bookmark: _heading=h.vg15wrw30d7t]Objection
There are narrations which indicate that the person is already praying. For example, in Ṣaḥīḥ al-Bukhārī, it comes with the words:
He should complete his prayer.[footnoteRef:1074] [1074:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:116.
فليتم صلاته.] 

Likewise, in the narration of Musnad Aḥmad, the wording comes:
Whoever performed one rakʿah – i.e. from the Morning Prayer – then the sun rose, he should join another to it.[footnoteRef:1075] [1075:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 14:238.
عن بشير بن نهيك، عن أبي هريرة، أن النبي صلى الله عليه وسلم، قال: "من صلى – يعني من الصبح - ركعة، ثم طلعت الشمس، فليصل إليها أخرى."] 

In Naṣb ar-Rāyah, ʿAllāmah Zaylaʿī  mentions other similar wordings and then says:
There is a refutation in all of these wordings against those who interpret the ḥadīth of the Ṣaḥīḥayn by a disbeliever when he accepts Islam, that he attains one rakʿah of the prayer.[footnoteRef:1076] [1076:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Yūsuf az-Zaylaʿī, Naṣb ar-Rāyah li Aḥādīth al-Hidāyah (Beirut: Muʾassasat ar-Rayyān/ Jeddah: Dār al-Qiblah li ’th-Thaqāfah al-Islāmiyyah, 1997), 1:229.
وفي هذه الألفاظ كلها رد على من يفسر حديث الصحيحين بالكافر إذا أسلم، فقد أدرك مقدار ركعة من الصلاة.] 

Mawlānā Zakariyyā Kāndhlawī  responds:
[bookmark: _heading=h.nyb4mcrdlmnh]It cannot be objected by the narrations that are with the wording ‘he should complete his prayer’ or with the wording ‘he should join another one to it’. This is because the meaning of his statement ‘he should complete it’ is that should perform it in a complete way at another time, like how Shaykh Akmal ad-Dīn said in Sharḥ al-Mashārīk. And the wording ‘he should join another one to it’ is ar-riwāyah bi ’l-maʿnā (transmitted by meaning). How can it not be such while the famous narrations have the words ‘he has attained the prayer’?[footnoteRef:1077] [1077:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:280.
ولا يشكل عليه الروايات التي بلفظ: "فليتم صلاته" أو بلفظ "فليضف إليها أخرى" لأن معنى قوله: "فليتم" فليأت به على وجه التمام في وقت اخر ، كما قال به الشيخ أكمل الدين في "شرح المشارق"، ولفظ: "فليضف إليها أخرى" رواية بالمعنى، كيف لا ، والمشهور في الروايات لفظ: "فقد أدرك الصلاة"] 

The narration that was quoted earlier is clearer:
Whoever attained one rakʿah from the Morning Prayer before sunrise and one rakʿah after it rose has certainly attained the Morning Prayer.[footnoteRef:1078] [1078:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:557.
من أدرك من الصبح ركعة قبل أن تطلع الشمس، وركعة بعد ما تطلع فقد أدرك الصبح.] 

This same transmission is transmitted in Sunan Ibn Mājah via the same narrator, and this addition is not included. Imām Ibn Mājah  says:
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘Whoever attained one rakʿah of ʿAṣr before sunset has certainly attained it. And whoever attained one rakʿah of the Morning Prayer before sunrise has certainly attained it.[footnoteRef:1079] [1079:  Imām Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:229.
حدثنا محمد بن الصباح حدثنا عبد العزيز بن محمد الدراوردي أخبرني زيد بن أسلم عن عطاء بن يسار وعن بسر بن سعيد وعن الأعرج يحدثونه عن أبي هريرة: أن رسول الله صلى الله عليه و سلم قال من أدرك من العصر ركعة قبل أن تغرب الشمس فقد أدركها . ومن أدرك من الصبح ركعة قبل أن تطلع الشمس فقد أدركها.] 

ʿAllāmah Ibn Khuzaymah [footnoteRef:1080] also transmitted this with taḥwīl in the chain and narrated it via both Darāwardī and Imām Mālik . He also quoted the wording exactly as it is here in the Muwaṭṭaʾ. [1080:  ʿAllāmah Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī), 2:93.] 

Therefore, this additional wording cannot be considered.
[bookmark: _heading=h.s6rnurq3pzx2]Summary
Two interpretations are presented:
1) It is regarding those upon whom prayer was not compulsory, but the condition changed[footnoteRef:1081], and the prayer became compulsory upon them while there was enough time to pray one rakʿah. [1081:  A non-Muslim who accepted Islam, a child who attained puberty or a menstruating female who became clean.] 

2) It concerns a person who commenced his prayer and already completed one rakʿah, and then the sun rises or sets.
On this second meaning, the Ḥanafīs create a distinction between the Fajr and ʿAṣr prayer. 
· The ʿAṣr prayer will be valid if a person managed to attain just one raʿkah;
· The Fajr prayer will break with the sun rising. Therefore, if a person completed just one rakʿah and the sun rises, his prayer is invalid. He will have to repeat it.
Many scholars, including the Ḥanafīs, have found this distinction to be problematic.
The different arguments, interpretations, explanations and responses that Ḥanafī scholars presented need to be examined to understand this distinction. 
Before proceding, it is important to bear in mind:
1) Unless we have a clear explanation from Imām Abū Ḥanīfah or his students , any statement of any other scholar is merely an attempt to understand the reasoning of the imāms of the madhāhib. It does not necessarily mean that the proof and reasoning that other scholars present – irrespective of how senior they may be – are indeed the proofs or reasoning of the main imāms. Any proof or reason presented by any scholar is just an assumption of the reasoning used by the earlier imāms to reach their conclusion. 

2) In the absence of a statement of Imām Abū Ḥanīfah or his students , we will never know what their exact reasoning was. However, we trust their expertise and knowledge, and still follow them due to that. 

ʿAllāmah Yūsuf Binnorī  said:
The meaning of the ḥadīth in this chapter has not been clearly reported from Abū Ḥanīfah and Mālik.[footnoteRef:1082] [1082:  ʿAllāmah Muḥammad Yūsuf Binnorī, Maʿārif as-Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 2:159.
إن أبا حنيفة ومالكا لم ينقل عنهما صراحة معنى حديث الباب.] 

As such, all that we mention is merely an assumption of how our earlier imāms looked at the narration. These could be correct, or incorrect. We are not certain that this was definitely the proof or reasoning of Imām Abū Ḥanīfah . 
Indeed, there were senior scholars who did not accept any of these interpretations. Up until today, there are Ḥanafī luminaries who are not content with the explanations thus far presented. For example, Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ mentioned in his Dars Tirmidhī that this is among the complex narrations for the Ḥanafīs. He admitted: 
It is very difficult to seek a justification for the ḥadīth in this chapter upon the view of those ḥanafī scholars who say that there is a difference between Fajr and ʿAṣr.[footnoteRef:1083] [1083:  Muftī Muḥammad Taqī al-ʿUthmānī, Dars Tirmidhī (Karachi: Maktabat Dār al-ʿUlūm Karachi), 339.
جو حضرات حنفيہ فجر اور عصر ميں تفریق کے قائل ہیں ان کے مسلک پر حدیث باب کی توجیہ بہت دشوار ہے.] 

In contrast, other scholars and experts did feel that these are strong points. Therefore, these proofs may be convincing to some, while others may not consider them to be so strong.
[bookmark: _heading=h.utxjgx4931e]The different interpretations
1) Imām Ṭaḥāwī  claimed that the first portion of this narration is abrogated. He first presented the explanation that we quoted under the previous interpretation; that this narration refers to a child who reaches puberty, a non-Muslim who accepts Islam and a menstruating female who becomes pure. However, he acknowledges that this is contradicted by a narration that is also quoted in Ṣaḥīḥ al-Bukhārī:
Abū Hurayrah  reported from the Messenger of Allāhﷺ  that he said, ‘Whoever attains one rakʿah of the Morning Prayer before sunrise should join another one to it.’[footnoteRef:1084] [1084:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:399.
عن أبى هريرة رضي الله عنه عن رسول الله صلى الله عليه و سلم أنه قال: من أدرك من صلاة الغداة ركعة قبل أن تطلع الشمس فليصل إليها أخرى.] 

Hence, he says further on:
A proof against those who hold this view is that it is possible that this was from the Prophet ﷺ before he prohibited from praying at sunrise. He did indeed prohibit from that, and the reports have been numerously narrated regarding his prohibition from that. We already mentioned those narrations in the Chapter of the Times of Prayer. It is thus possible that the narration showing permissibility is abrogated with the narration of prohibition.[footnoteRef:1085] [1085:  Ibid.
فكان من الحجة على أهل المقالة أن هذا قد يجوز أن يكون كان النبي صلى الله عليه و سلم قبل نهيه عن الصلاة عند طلوع الشمس فإنه قد نهى عن ذلك وتواترت عنه الآثار بنهيه عن ذلك وقد ذكرنا تلك الآثار في باب مواقيت الصلاة فيحتمل أن يكون ما كان فيه الإباحة هو منسوخ بما فيه النهى.] 

Since the objection can be raised that how can one be practising on a portion of a narration but discarding the first half, Imām Ṭaḥāwī  then choses that both prayers will break. The Fajr will be nullified with the rising of the sun, and theʿAṣr will also break when the sun sets. That is his personal opinion: that this narration is abrogated.
Most Ḥanafī scholars who came afterwards did not accept this explanation. They continued to pass the ruling that there is a distinction between both prayers.
Therefore, we need to look at other interpretations.
2) There are narrations that clearly mention that the rising and setting of the sun nullifies prayer. 
For example, the following narration of ʿUqbah  is cited in Ṣaḥīḥ Muslim:
There are three times in which the Messenger of Allāh ﷺ prohibited us from praying or burying our deceased: when the sun rises until it has ascended completely, when the sun is at its height at midday until it passes over the meridian and when the sun draws near to setting until it sets.[footnoteRef:1086] [1086:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:568.
ثلاث ساعات كان رسول الله صلى الله عليه وسلم ينهانا أن نصلي فيهن أو أن نقبر فيهن موتانا حين تطلع الشمس بازغة حتى ترتفع وحين يقوم قائم الظهيرة حتى تميل الشمس وحين تضيف الشمس للغروب حتى تغرب.] 

Since these narrations contradict this narration of the Muwaṭṭaʾ, we cannot practise on either. The principle is:
When two [proofs/ ḥadīths] contradict each other, they both fall away.[footnoteRef:1087] [1087: 
 إذا تعارضا تساقطا.] 

[bookmark: _heading=h.ipad0ech97o5]This narration of Ṣaḥīḥ Muslim contradicts the narration that we read in the Muwaṭṭaʾ. Therefore, we need to apply qiyās. 
[bookmark: _heading=h.uef9a5r250se]Qiyās
Consider the following principles:
1) [bookmark: _heading=h.ux22e8cod49h]A sabab (cause leading to the ruling) has to precede a musabbab (ruling).
2) We cannot say that the entire time of prayer is the sabab, since that would mean that the time as a whole would need to end, and only then will it be permissible to pray.
3) Therefore, we say that every moving moment of the time is a sabab. If a person prays, then the sabab stops. If he does not pray, then every second becomes a new sabab, and he should pray immediately after that sabab.
Having understood that, Ḥanafī scholars applied qiyās in the following way:
[bookmark: _heading=h.vozzil4n47nv]ʿAṣr has a gradual expiry time. The time first becomes weaker, and then terminates. It consists of the preferable time, then the disliked/ nāqiṣ (deficient) time, and then finally the time expires. By commencing just before sunset, one is starting the prayer in the weaker time. Once the sun starts to change colour, the prayer is valid, but the time is weaker.
Hence, the time gradually converts from a weak time to an expiry time. The weak time is deficient, and the expiry time is also deficient. 
The commandment of praying moves with each moving moment of the prayer time. When the time sets in, a person is commanded to pray. If he prays, he fulfilled the commandment. If he does not pray, the commandment continues to move.
If a person did not as yet pray, and the sun starts to change colour, then the commandment to pray is issued in the weaker time. Hence, the person is praying according to how the commandment was issued.
[bookmark: _heading=h.8ew6tt7nbqal]However, Fajr goes directly from kāmil (non-deficient) time to expiry time. The command of praying starts when the time sets in and continues until expiry. Even if there are just two minutes left, the commandement is still in the non-deficient time. Hence, the full prayer has to be in the non-deficient time.
In Sharḥ al-Wiqāyah, ʿAllāmah Ṣadr ash-Sharīʿah  explains this. He writes:
It has been written in the the books of the Principles of Fiqh that the part which is joined with the performance [of prayer] is the sabab for prayer to become obligatory. The ending time of ʿAṣr is deficient, since it is a time when the sun is worshipped. Hence, the prayer becomes obligatory in a deficient way. And when one fulfilled it (at that time), he fulfilled it as it became obligatory. Therefore, when the invalidity [of prayer] by sunset presents, it will not become invalid. As for Fajr, its entire time is non-deficient, since the sun is not worshipped before sunrise. Hence, it becomes obligatory in a non-deficient way. Therefore, when the invalidity [of prayer] by sunrise presents, it becomes invalid because he did not fulfil it as it became obligatory.[footnoteRef:1088] [1088:  Ṣadr ash-Sharīʿah ʿUbayd Allāh ibn Masʿūd ibn Tāj ash-Sharīʿah, Sharḥ al-Wiqāyah maʿa Ḥāshiyatih al-Mufīdah ʿUmdat ar-Riʿāyah by Mawlānā ʿAbd al-Ḥayy ibn ʿAbd al-Ḥalīm al-Laknawī (Karachi, Qāḍīmi Kutub Khana), 23. 
فقد ذكر في كتب أصول الفقه أن الجزء المقارن للأداء سبب لوجوب الصلاة، واخر وقت العصر: وقت ناقص، إذ هو وقت عبادة الشمس، فوجب ناقصا، فاذا أداه أداه كما وجب، فإذا اعترض الفساد بالغروب لا تفسد، وفي الفجر كل وقته وقت كامل، لأن الشمس لا تعبد قبل الطلوع، فوجب كاملا، فإذا اعترض الفساد بالطلوع تفسد، لأنه لم يؤدها كما وجب.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī  explains this in much more detail, which makes it easier to understand. He writes:
There is no doubt that the time is a sabab for the prayer and a container for it. However, the entire time cannot be a sabab, since that would necessitate that the performance [of prayer] comes after the time. Therefore, it is necessary that only part of the time is to be obtained as a sabab [for prayer to be compulsory], and it is the first part, since it is not crowded with anything else. If the performance [of prayer] occurred in it, the sabab becomes established. It does not move to the second, third or fourth part nor to what is after it until where it is possible to attach the taḥrīmah (opening takbīr) until the last part of the time. Now, if that part is free from any deficiency in a way that it is not linked to the devil and it has not been mentioned to be disliked, as it is in Fajr, it becomes obligatory on the person in a non-deficient way. Therefore, if the invalidity [of prayer] in the time by sunrise presents during Fajr, it will become invalid contrary to other scholars. What became obligatory in a non-deficient way cannot be accomplished in a deficient way, just as a general vow of fasting or replacement fast cannot be accomplished in the Day of Immolation and the three days following it. But if this part is deficient due to being linked to the devil, like ʿAṣr at a time when there is rednesss, it becomes obligatory in a deficient way. This is because the deficiency in the sabab has an effect in causing the musabbab to be deficient.[footnoteRef:1089] [1089:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 2:23.
فنقول: لا شك أن الوقت سبب للصلاة ولها، ولكن لا يمكن أن يكون كلُ الوقت سببا؛ لأنه لو كان كذلك يلزم تأخير الأداء عن الوقت، فتعين أن يحصل بعض الوقت سببا وهو الجزء الأول لسلامته عن الزحام، فإن اتصل به الأداء تقرر السبب، ولا ينتقل إلى الجزء الثاني والثالث والرابع وما بعده إلى ما يمكن منه من عقد التحريمة إلى آخر جزء من أجزاء الوقت، ثم هذا الجزء إن كان صحيحا بحيث لا ينسب إلى الشيطان ولم يوصف بالكراهة كما في الفجر وجب عليه كاملا، حتى لو اعترض الفساد في الوقت بطلوع الشمس في خلال الفجر فسد خلافا لهم، لأن ما وجب كاملا لا يتأدى بالناقص كالصوم المنذور المطلق، أو صوم القضاء لا يتأدى في أيام النحر والتشريق، وإن كان هذا الجزء ناقصا بأن صار منسوبا إلى الشيطان، كالعصر في وقت الاحمرار وجب ناقصا لأن نقصان السبب مؤثر في نقصان المسبب، فساوى نصف النقصان؛ لأنه ما لزم كما إذا نذر من صوم يوم النحر وأداءه فيه، فإذا غربت الشمس في أثناء الصلاة لم يفسد العصر؛ لأنه ما بعد الغروب كامل كما دل فيه لأن ما وجب ناقصا يتادى كاملا بطريق الأولى.] 

Many Ḥanafī scholars accepted this explanation and they gave this reason. Therefore, you will find this explanation in many Ḥanafī books. For example, ʿAllāmah Ibn Nujaym  explained it in a much easier way. He wrote:
He indicated towards that the Fajr of that day becomes nullified by sunrise. The difference between them is that the sabab forʿAṣr is the last time, which is the time of change [in the sky], and it is deficient. Hence, when one fulfils it in it, he fulfils it as it became obligatory.[footnoteRef:1090] [1090:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:264.
وأشار إلى أن فجر يومه يبطل بالطلوع والفرق بينهما أن السبب في العصر آخر الوقت وهو وقت التغير وهو ناقص فإذا أداها فيه، أداها كما وجبت. ووقت الفجر كله كامل فوجبت كاملة فتبطل بطرو الطلوع الذي هو وقت فساد لعدم الملائمة بينهما.] 

The entire time for Fajr is non-deficient. Hence, it becomes obligatory in a non-deficient way. As such, it becomes nullified by the occurrence of sunrise, which is the time of the invalidity [of prayer], since they do not fit with each other.
However, other Ḥanafī scholars raised two objections on this. 
· In this case, the reasons do not justify qiyās. Hence, it is not permissible to resort to qiyās.
· Even if we assume that it was fine to make qiyās, the qiyās is not valid.
The first objection is by Mawlānā ʿAbd al-Ḥayy al-Laknawī . He says:
[bookmark: _heading=h.rqc56qxxkfb]This call for a discussion: Resorting to qiyās when two texts are contradicting each other is when it is not possible to combine them. As for when it is possible, it will be necessary to combine them. Here, it is possible to practise on both of them by excluding (making khāṣ) the ʿAṣr and Fajr prayer of that day from the general meaning of the ḥadīth on prohibition. According to the Ḥanafīs, both of them (khāṣ and ʿām/ specific meaning and general meaning) are categorical and are equal in strength and rank. Therefore, none of them will be preferred over the other. However, it is not agreed upon among the Ḥanafīs that ʿām is categorical like khāṣ. Many of them agree with the Shāfiʿīs that ʿām is presumptive, as it is mentioned in detail in the commentaries of Muntakhab al-Ḥusāmī and others.[footnoteRef:1091] [1091:  Ṣadr ash-Sharīʿah ʿUbayd Allāh ibn Masʿūd ibn Tāj ash-Sharīʿah, Sharḥ al-Wiqāyah maʿa Ḥāshiyatih al-Mufīdah ʿUmdat ar-Riʿāyah by Mawlānā ʿAbd al-Ḥayy ibn ʿAbd al-Ḥalīm al-Laknawī (Karachi, Qāḍīmi Kutub Khana), footnote no.1.
وفيه بحث، وهو أن المصير إلى القياس عند تعارض النصين إنما هو اذا لم يكن الجمع بينهما، وأما إذا أمكن يلزم أن يجمع، وهاهنا العمل بكليهما ممكن، بأن يخص صلاة العصر والفجر الوقتيتان من عموم حديث النهي، ويعمل بعمومه في غيرهما، وبحديث الجواز فيهما، إلا أن يقال: حديث الجواز خاص، وحديث النهي عام، وكلاهما قطعيان عند الحنفية، متساويان في القوة والدرجة، فلا يخص أحدهما الآخر، وفيه: إن قطعية العام كالخاص ليس متفقا عليه بين الحنفية، فإن كثيرا منهم وافقوا الشافعية في كون العام ظنيا، كما هو مبسوط في شروح المنتخب الحسامي وغيرها.] 

That means that it is not correct to make qiyās. 
Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ says:
The truth is that there are several objections over this reasoning.[footnoteRef:1092] [1092:  Muftī Muḥammad Taqī ʿUthmānī, Dars Tirmidhī (Karachi: Maktabat Dār al-ʿUlūm Karachi), 339.
ليكن حقيقت یہ ہے کہ اس توجیہ پر بیشمار اشکالات وارد ہوتے ہیں.] 

 He then explains:
a. [bookmark: _heading=h.sn4o5kori6pz]The other narrations that prohibit praying at the time of sunrise are for nahī (prohibition), and not for nafī (negation).[footnoteRef:1093] There is a difference between prohibition and negation.  [1093:  The lā of nahī comes before a verb. A person is being prohibited from carrying out the action. The lā of nafī comes before a noun. The noun is being negated entirely. ] 

· Negation means that the act is not correct. 
· Prohibition means that you are forbidden, but if you do it, it will be valid. 
The narrations concerning praying at sunrise are narrations of prohibition. Those narrations concern permissibility and impermissibility (i.e. it is impermissible), whereas this narration pertains to validity and invalidity (i.e. the prayer will still be valid). There is a great difference between these two! Therefore, there is no contradiction. Since there is no contradiction, we do not have to resort to qiyās.
However, even if it is accepted that qiyās can be done, then too, we have the second objection that this qiyās is not valid. Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ explains:
b. This explanation contradicts the principle of the Ḥanafī madhhab. When there is a prohibition on an act that Islam has introduced, then only prohibition will apply. If the act is still carried out, it will be valid, but the perpetrator will be sinful.
ʿAllāmah Sirāj ad-Dīn al-Ghaznawī  (704 AH to 773 AH) writes:
Prohibition from afʿāl sharʿiyyah does not imply invalidity. Rather, it implies that it is legislated on its own but non-legislated in its quality (the manner it is carried out), as it is known in the Principles of Fiqh.[footnoteRef:1094] [1094:  Sirāj ad-Dīn ʿUmar ibn Isḥāq al-Ghaznawī, Al-Ghurrah al-Munīfah fī Taḥqīq baʿḍ Masāʾil al-Imām Abī Ḥanīfah (Beirut: Muʾassasat al-Kitāb ath-Thaqāfiyyah, 1986), 85.
النهي عن الأفعال الشرعية لا يقتضي البطلان بل يقتضي أن يكون مشروعا بأصله غير مشروع بوصفه كما عرف في أصول الفقه.] 

Basically, there are two types of actions:
· Afʿāl sharʿiyyah
· Afʿāl ḥissiyah
Afāl sharʿiyyah are those actions which we only came to know properly about because of Islam. Before Islam, no one knew the full details, conditions and method of that action. They may have known of the action itself, but they would not know all the details and rulings. For example, they may have known about fasting, but they would not know when to fast, how long to fast, the general rulings of fasting etc. Even if people were fasting before, they did not know all the detailed laws and subtle rulings of how to keep the fast. Therefore, fasting is considered to be from afāʿl sharʿiyyah.
Afʿāl ḥissiyyah refers to general actions, like backbiting, adultery etc. In Uṣūl ash-Shāshī, a formal definition is not given; however, the following examples have been presented:
Chapter Regarding Prohibition
Prohibition is of two types:
i) Prohibition from afʿāl ḥissiyyah, such as fornication, drinking wine, lies and oppression.[footnoteRef:1095] [1095:  Niẓām ad-Dīn Abū ʿAlī Aḥmad ibn Muḥammad ash-Shāshī, Uṣūl ash-Shāshī (Beirut: Dār al-Kutub al-ʿArabī), 165.
فصل في النهي
 والنهي نوعان نهي عن الأفعال الحسية كالزنى، وشرب الخمر، والكذب، والظلم.] 

Every person – even those without any education who are living far from civilization– knows that these are despicable actions, and it is wise to abstain from them.
According to Ḥanafī principles, if a prohibition is given for an action which every sane person knows that it should be avoided, then both the prohibition and invalidity are established. 
As for afʿāl sharʿiyyah, only the prohibition is established, but the action itself is still valid if it is carried out.
Looking at the example of fasting; on one hand we are commanded by Sharīʿah to carry out the action of fasting in the month of Ramaḍān, and we are also encouraged to carry it out after the month of Ramaḍān. On the other hand, we are prohibited from carrying out the action of fasting on the day of ʿĪd. As such, the ruling in the madhhab is that while the action of fasting on the day of ʿĪd is prohibited, if a person fasts, the fast itself will be valid.
Thus, if someone replaces a fast on that day, he will not get any reward. He will actually be sinful, but the replacement fast is valid. He will not have to repeat that fast any more.
The very same principle applies here: Since praying is from afʿāl sharʿiyyah, if someone does pray at sunrise, the prayer ought to be valid, even though it is prohibited. This is clearly according to Ḥanafī principles. This narration ought to back up and strengthen this principle. Our principles are derived from Qurʾān and Ḥadīth, and it is not the other way around.
Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ mentions:
This is a very strong objection whose response has not been found in the books of past scholars.[footnoteRef:1096] [1096:  Muftī Muḥammad Taqī ʿUthmānī, Dars Tirmidhī (Karachi: Maktabat Dār al-ʿUlūm Karachi), 340.
يہ اشكال بہت قوي ہے اور علماء متقدمین کی کتابوں میں اس کا کوئی حل نہیں ملتا.] 

However, Mawlānā Ashraf ʿAlī Thānwī  tried to respond to this objection. He explained that praying when the sun is rising and setting is not just nahī. Rather, it is also nafī. There is a clear narration on the authority of Abū Saʿīd al-Khudrī  that he said:
I heard the Messenger of Allāh ﷺ saying, ‘There is no prayer after the Fajr prayer until the sun has risen, and there is no prayer after the ʿAṣr prayer until sunset.[footnoteRef:1097] [1097:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 1:260.
سمعت رسول الله صلى الله عليه وسلم يقول: لا صلاة بعد صلاة الفجر حتى تبزغ الشمس ولا صلاة بعد صلاة العصر حتى تغرب الشمس.] 

[bookmark: _heading=h.jwnd8qf3ffk3]This is clearly a lā an-nāfiyyah li ’l-jins (the lā that negates an entire class).
This clearly proves that the prayer is not even valid. Therefore, there is a contradiction. Consequently, it is correct to resort to qiyās.
Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ first acknowledges that in comparison to all the other explanations, this is closer to be accepted, but it is still not a valid reason for resorting to qiyās. Among other reasons, he says:
· Lā is also used for prohibition. For example, in Mustadrak al-Ḥākim, there is the narration:
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘There is no prayer for the one who lives next to the mosque except in the mosque.’[footnoteRef:1098] [1098:  Imām Ḥākim ibn ʿAbdullāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 1:373.
عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال لا صلاة لجار المسجد إلا في المسجد.] 

Likewise, in Ṣaḥīḥ Muslim, it is reported from ʿUbādah ibn aṣ-Ṣāmit :
The Prophet ﷺ said, ‘There is no prayer for the one who does not recite the opening chapter of the Book.’[footnoteRef:1099] [1099:  Imām Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:295.
عن عبادة بن الصامت يبلغ به النبي صلى الله عليه وسلم لا صلاة لمن لم يقرأ بفاتحة الكتاب.] 

When we note that all the other narrations have prohibition, it makes sense to consider this narration of Sunan an-Nasāʾī to also be for prohibition, rather than negation. If we consider the narration to be for negation, then it is going to contradict the multitudes of other narrations that come for prohibition. That makes it a bigger issue. 
That is one answer. Another answer to the proof that Mawlānā Ashraf ʿAlī Thānwī  brought is:
· If we consider this narration of Sunan an-Nasāʾī, it will contradict the Ḥanafī view point on ʿAṣr. The narration clearly continues with the following wording:
There is no prayer after the ʿAṣr prayer until the sun sets.[footnoteRef:1100] [1100:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 1:260.
ولا صلاة بعد صلاة العصر حتى تغرب الشمس.] 

The whole explanation and interpretation of deficient and non-deficient time would fall away. It thus creates a problem for Ḥanafīs as well. Therefore, we will have to consider the actual obligation, rather than the obligation to fulfil prayer. Then too, when we consider the actual obligation, both the Fajr and the ʿAṣr prayers will not be valid. 

Even worse, since we have to consider the actual obligation, if a person commences the prayer in the preferrable time, and he continues in the disliked time, then that prayer also will be invalid. The reason is that the obligation to fulfil prayer is in the non-deficient time, but fulfiling of prayer is in a deficient time. Therefore, it will not be valid.
In short, although several Ḥanafī scholars presented this explanation and interpretation, it is not free from criticism.
· Although we have this narration showing permissibility, there are several narrations that denote impermissibility. The principle is that when there is an ostensible contradiction between a command and a prohibition, preference is given to the prohibition. ʿAllāmah Ibn al-Humām  writes:
Our proof is the previous ḥadīth of ʿUqbah ibn ʿĀmir. Through the method of taking proof, as previously mentioned, it shows invalidity by sunrise. When both contradict, the prohibition will take precedence.[footnoteRef:1101] [1101:  Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid, better known as Ibn al-Humām, Fatḥ al-Qadīr (Damascus: Dār al-Fikr), 1:386.
ولنا حديث عقبة بن عامر المتقدم فإنه يفيد بطريق الإستدلال المتقدم الفساد بطلوع الشمس وإذا تعارضا قدم النهي.] 

Mawlānā Zakariyyā Kāndhlawī  mentions in Awjaz al-Masālik:
There is a contradiction between the narrations. Hence, the narrations on prohibition will gain preference, since it is established in the principles that prohibition gains preference in the case of contradiction.[footnoteRef:1102] [1102:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:279.
ووقع التعارض بين الروايات فيترجح روايات النهي لما تقرر في الأصول أن المحرم يترجح عند التعارض.] 

This justifies resorting to qiyās.
Since qiyās would conform to prohibition, ʿAllāmah Ibn an-Nujaym  presented one possible proof:
It is evident that prohibition gaining preference over permissibility is at the time when qiyās cannot be applied. As for when it can be applied, it will be preferred.[footnoteRef:1103] [1103:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:264.
وظاهره أن ترجيح المحرم على المبيح إنما هو عند عدم القياس أما عنده فالترجيح له.] 

But that would mean that we can also apply qiyās to Fajr and rule that the Fajr prayer should also be permissible. 
In fact, Fajr is further strengthened by another point:
It is stated in Qunyah, that when the negligent ones of the general masses pray at the time of sunrise, they should not be reproached. This is because if they are prevented, they will abandon it completely. And if they perform it, it is permissible according to the muḥaddithūn. The fulfilment which is permissible according to some is better than complete abandonment.[footnoteRef:1104] [1104:  Ibid.
وفي القنية كسالى العوام إذا صلوا الفجر وقت الطلوع لا ينكر عليهم لأنهم لو منعوا يتركونها أصلا ظاهرا ولو صلوها تجوز عند أصحاب الحديث والأداء الجائز عند البعض أولى من الترك أصلا.] 

Therefore, this reasoning does not serve the Ḥanafīs in any way.
· Bearing in mind that the delaying of the prayer until just before sunrise/ sunset is for those with valid excuses, Mawlānā Shabbīr Aḥmad ʿUthmānī  quotes from the commentary of Mashāriq that the meaning is that these individuals will still attain the rewards, even though they need to repeat the Fajr prayer. He quotes:
 (He has attained) i.e. he has attained the reward of the entire prayer by considering his intention, not by considering his action, as it is in the verse: ﴾Whoever leaves his home migrating for the sake of Allāh and His Messenger, and death overtakes him, then, his reward is established with Allāh.﴿[footnoteRef:1105]  [1105:  Qurʾān, 4:100.] 

This is the principle of the Sharīʿah: Whoever has a firm intention to carry out an action, and he does what he is able to from it, he will be like the one who carried out that action. That is like one who had a firm intention of performing an action when he was in good health and at home. Then he performed what he was able to during sickness and on a journey. He is similar to one who carried out that action.[footnoteRef:1106] [1106:  Mawlānā Shabbīr Aḥmad Uthmānī, Fatḥ al-Mulhim bi Sharḥ Ṣaḥīḥ al-Imām Muslim ibn al-Ḥajjāj al-Qusharī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2006), 4:212.
(فقد أدرك) أي: أدرك ثواب كل الصلاة باعتبار نيته ، لا باعتبار عملهكما في قوله تعالي:
﴿وَمَن يَخْرُجْ مِن بَيْتِهِ مُهَاجِرًا إِلَى اللَّهِ وَرَسُولِهِ ثُمَّ يُدْرِكْهُ الْمَوْتُ فَقَدْ وَقَعَ أَجْرُهُ عَلَى اللَّهِ﴾
وهذه قاعدة الشريعة أن من كان عازما على الفعل عزما جازما وفعل ما يقدر عليه منه كان بمنزلة الفاعل ، فهذا الذي كان له عمل في صحته وإقامته عزمه أنه يفعله ، وقد فعل في المرض والسفر ما أمكنه فكان بمنزلة الفاعل.] 

Hence, according to this explanation, if a person had a valid excuse, and he managed to start the prayer before sunrise or sunset, he gets the full reward. However, he will have to repeat that prayer later. The issue of the prayer breaking with the rising of the sun is due to other narrations. This narration is merely speaking about the reward, and has nothing to do with the end time of prayer.[footnoteRef:1107] [1107:  When an author places a particular narration under a specific chapter, then that is his understanding and interpretation of the narration. Other scholars can differ.] 

There are possible narrations that could support this. For example:
Abū Salamah reported a marfūʿ narration: ‘Whoever attains one rakʿah of the prayer has certainly attained the virtue.’[footnoteRef:1108] [1108:  ʿAllāmah Mughlaṭāy ibn Qalīj al-Miṣrī, Sharḥ Sunan Ibn Mājah/ Al-Iʿlām bi Sunnatih ʿAlayhi ’s-Salām (Saudi Arabia: Maktabat Nazār Muṣṭafā al-Bāz,1999), 1069.
روي عبيد اللّه بن عبد المجيد أبو عليه الحنفي عن مالك عن الزهري عن أبي سلمة عنه مرفوعا: " من أدرك ركعة من الصلاة فقد أدرك الفضل."] 

Likewise, there is also another narration from Abū Salamah  to strenghten this point:
Whoever attained one rakʿah of prayer has certainly attained the prayer and its virtue.[footnoteRef:1109] [1109:  Ibid.
روي نافع عن يزيد عن سرين بن الهاد عن عبد الوهاب عن أبي بكر عن ابن شهاب عن أبي سلمة عنه مرفوعا: "من أدرك ركعة من الصلاة فقد أدرك الصلاة وفضلها."] 

However, the Ḥanafī scholar, ʿAllāmah Mughulṭāy , says regarding the first narration:
I do not know of anyone else besides him who stated this from Mālik. ʿAmmār ibn Maṭar narrated from Mālik from Zuhrī from Abū Salamah.[footnoteRef:1110] [1110:  Ibid.
وهذا ولا أعلم أحدَا قاله عن مالك غيره، وروى عمار بن مطر عن مالك عن الزهري عن أبي سلمة.] 

As for the second narration, he comments:
This as well, no one else besides him stated this from Ibn Shihāb. He is not of that calibre to be taken as an authority against the students of Ibn Shihāb. Layth ibn Saʿd narrated this ḥadīth from Ibn al-Hād from Ibn Shihāb, and he did not mention ʿAbd al-Wahhāb in the chain nor did he narrate this word i.e. ‘and its virtue’.[footnoteRef:1111] [1111:  Ibid, 1070.
وهذا أيضا لم يقله أحد عن ابن شهاب غيره، وليس ممن يحتج به على أصحاب بن شهاب، وقد روى هذا الحديث الليث بن سعد عن ابن الهاد عن ابن شهاب فلم يذكر في الإِسناد عبد الوهاب، ولا جاء بهذه اللفظة أعنى قوله "وفضل".] 

Likewise, this interpretation of saying that it refers to the rewards clearly contradicts the words that come in Ṣaḥīh al-Bukhārī: 
He should complete his prayer.[footnoteRef:1112] [1112:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:116.
فليتم صلاته.] 

But a counter response is given for this:
The meaning of his statement ‘he should complete his prayer’, as it is in some narrations of Bukhārī, is that he should perform it in a complete way. It means that he should fulfil it as it became obligatory at another time. Thus, the meaning of completing here is similar to what the Shāfiʿīs say regarding the verse: ﴾And complete Ḥajj and ʿUmrah for Allāh﴿.[footnoteRef:1113] [footnoteRef:1114] [1113:  Qurʾān, 2:196.]  [1114:  Mawlānā Shabbīr Aḥmad ʿUthmānī, Fatḥ al-Mulhim bi Sharḥ Ṣaḥīḥ al-Imām Muslim ibn al-Ḥajjāj al-Qusharī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2006), 4:212.
وإن معنى قوله: فليتم صلاته كما في بعض روايات البخاري ، فليأت بها على وجه التمام (أي يؤديها كما وجب) في وقت أخر (فمعنى الإتمام ههنا هو مثل ما قالت الشافعية في قوله تعالى:  وَأَتِمُّواْ ٱلْحَجَّ وَٱلْعُمْرَةَ لِلَّهِ).] 

Despite that, Mawlānā Shābbīr Aḥmad  then quotes from ʿAllāmah Suyūṭī :
These interpretations are far-fetched.[footnoteRef:1115] [1115:  Ibid. 
وهذه التأويلات بعيدة.] 

· ʿAṣr is followed by another prayer, whereas after Fajr there is no prayer:
According to us, the difference between them is that by sunset, the time for compulsory prayer (Maghrib) enters. Hence, it does not negate the compulsory prayer (ʿAṣr). However, with sunrise, the time for a compulsory prayer does not enter. Hence, it invalidates the compulsory prayer (Fajr), like the time of Jumuʿah invalidates the Jumuʿah when it ends during [the performance of] it, because no similar time enters.[footnoteRef:1116] [1116:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:152.
والفرق بينهما عندنا أن بالغروب يدخل وقت الفرض فلا يكون منافيا للفرض وبالطلوع لا يدخل وقت الفرض فكان مفسدا للفرض كخروج وقت الجمعة في خلالها مفسد للجمعة ؛ لأنه لا يدخل وقت مثلها.] 

However, the discussion is about the sun actually rising and setting. It has nothing to do with what happens after the sun rises. If the rising of the sun breaks the prayer, then it does not matter what happens after the sun has risen.
· This narration does not concern the validity of the prayer. Rather, it refers to praying in congregation. This is the explanation presented by Mawlānā Anwar Shāh Kashmīrī .
Mawlānā Anwar Shāh Kashmīrī  first says:
None of the Ḥanafīs gave a satisfactory reply.[footnoteRef:1117] [1117:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:202.
وأما الأحناف فما أجاب أحد بما يشفي ما في الصدور.] 

He thereafter offers his explanation that this has nothing to do with praying at the end of the time. Rather, this narration is regarding praying in congregation. He says:
The answer occurred to my mind, and I shall mention it as a mere claim. It is too abundant to fit this narrow place. I say that the ḥadīth is in relation to congregation, not in relation to times. Hence, the meaning is: Whoever attains one rakʿah with the imām, should join another rakʿah to it. And both the two rakʿahs will be [considered to be] before sunrise and sunset.’[footnoteRef:1118] [1118:  Ibid.
وسنح لي الجواب، وأذكره بمحض الدعوى، ومادته كثيرة لا يسعه المقام الضيق، فأقول: إن الحديث في حق الجماعة لا في حق الأوقات ، فيكون المعنى: من أدرك ركعة مع الإمام فليضف إليها ركعة أخرى ولتكن الركعتان قبل الطلوع والغروب.] 

In Maʿārif as-Sunan, ʿAllāmah Yūsuf Binnorī  quoted:
Both the two rakʿahs will be before sunrise and sunset. The second rakʿah after the imām is considered as together with the imām.[footnoteRef:1119] [1119:  ʿAllāmah Muḥammad Yūsuf Binnorī, Maʿārif as-Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 2:149.
فلتكن الركعتان جميعا قبل الطلوع والغروب ، فتكون الركعة الثانية بعد الإمام محسوبا مع  الإمام.] 

This might sound strange, and the very wording of this narration of the Muwaṭṭaʾ might seem to contradict this. Mawlānā Anwar Shāh Kashmīrī  acknowledges that there are clear words contradicting this explanation. He says:
The people of Ḥijāz claim that the meaning is that the second rakʿah is after sunrise. However, according to me, the narration, ‘He should join another rakʿah to it’ does not contradict.[footnoteRef:1120] [1120:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:202.
وزعم الحجازيون أن المفهوم كون الركعة الثانية بعد الطلوع، ولا يخالفني رواية: "فليضف إليها ركعة أخرى."] 

He says:
I have evidences for this answer. Among them is that the ḥadīth is reported in four places with similar wordings. In three places, they agreed that it is in regards to a late-comer. Hence, it will be said that in this place as well, it is in regards to the late-comer.[footnoteRef:1121] [1121:  Ibid.
ولي في هذا الجواب قرائن منها: أن الحديث مروي في أربعة مواضع بألفاظ متقاربة، واتفقوا في المواضع الثلاثة على أنها في حق المسبوق، فيقال في هذا الموضع أيضاً: إنه في حق المسبوق.] 

He then cites the following three narrations:
Abū Hurayrah reported, ‘Whoever attained one rakʿah of prayer, has certainly attained the prayer.’
In Muslim, via some routes there is: ‘Whoever attained one rakʿah of prayer with the imām’.
Whoever attained one rakʿah of prayer with the imām…[footnoteRef:1122] [1122:  Ibid.
عن أبي هريرة:"من أدرك ركعة من الصلاة، فقد أدرك الصلاة."
وفي مسلم في بعض الطرق:"من أدرك ركعة من الصلاة مع الإمام."
"من أُدرك ركعة من الصلاة مع الإمام."] 

The narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim is general:
Abū Hurayrah reported that the Prophet ﷺ said, ‘Whoever attained one rakʿah of the prayer has certainly attained the prayer.’[footnoteRef:1123] [footnoteRef:1124] [1123:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:120.
عن أبي هريرة أن النبي صلى الله عليه وسلم قال:"من أدرك ركعة من الصلاة فقد أدرك الصلاة."]  [1124:  Imām Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:423.] 

Both those chains go via Imām Mālik :
a) Bukhārī: via Qaʿnabī to Imām Mālik :
Chapter: One who Attained One Rakʿah of Prayer
ʿAbdullāh ibn Yūsuf narrated to us saying, ‘Mālik related to us from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān from Abū Hurayrah…’[footnoteRef:1125] [1125:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:120.
باب من أدرك من الصلاة ركعة
حدثنا عبد الله بن يوسف قال أخبرنا مالك عن ابن شهاب عن أبي سلمة بن عبد الرحمن عن أبي هريرة.] 

b) Muslim: via Yaḥyā ibn Yaḥyā at-Tamīmī to Imām Mālik :
Yaḥyā ibn Yaḥyā narrated to us saying, ‘I recited to Mālik from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān from Abū Hurayrah…’[footnoteRef:1126] [1126:  Imām Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:423.
وحدثنا يحيى بن يحيى قال قرأت على مالك عن بن شهاب عن أبي سلمة بن عبد الرحمن عن أبي هريرة.] 

Imām Mālik  transmitted this in the Muwaṭṭaʾ:
Mālik reported from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘Whoever attained one rakʿah of prayer has certainly attained the prayer.’[footnoteRef:1127] [1127:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 148.
مالك عن بن شهاب عن أبي سلمة بن عبد الرحمن عن أبي هريرة أن رسول الله صلى الله عليه و سلم قال:"من أدرك ركعة من الصلاة، فقد أدرك الصلاة."] 

Mawlānā Anwar Shāh Kashmīrī  thus comments on this:
Hence, it explicit that it is in regards to the late-comer.[footnoteRef:1128] [1128:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:202.
فيكون نصاً في أنه في حق المسبوق.] 

He argues that since Imām Muslim  mentions these narrations together, it shows that they all deal with the same topic:
Moreover, Muslim combined the ḥadīth in this chapter and the ḥadīth ‘Whoever attains one rakʿah of the prayer with the imām’, in the same chapter.[footnoteRef:1129] [1129:  Ibid.
وأيضاً جمع مسلم حديث الباب وحديث:"من أُدرك ركعة من الصلاة مع الإمام" في باب واحد.] 

However, it is also necessary to clarify that Imām Muslim  mentioned several chains after that narration:
Abū Bakr ibn Abī Shaybah, ʿAmr an-Nāqid and Zuhayr ibn Ḥarb narrated to us. They said, ‘Ibn ʿUyaynah narrated to us’ – change of chain – Abū Kurayb narrated to us [saying], ‘Ibn al-Mubārak related to us from Maʿmar, Awzāʿī, Mālik ibn Anas and Yūnus’ – change of chain – Ibn Numayr narrated to us [saying], ‘My father narrated to us’ – change of chain – Ibn al-Muthannā narrated to us [saying], ‘ʿAbd al-Wahhāb narrated to us’. All of them report from ʿUbayd Allāh from Zuhrī from Abū Salamah from Abū Hurayrah from the Prophet ﷺ the same ḥadīth as Yaḥyā from Mālik. But there is not ‘with the imām’ in any of their ḥadīth. ʿUbayd Allāh said in his ḥadīth, ‘He has certainly attained the entire prayer.’[footnoteRef:1130] [1130:  Imām Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:424.
حدثنا أبو بكر بن أبي شيبة وعمرو الناقد وزهير بن حرب قالوا حدثنا بن عيينة ح قال وحدثنا أبو كريب أخبرنا بن المبارك عن معمر والأوزاعي ومالك بن أنس ويونس ح قال وحدثنا بن نمير حدثنا أبي ح قال وحدثنا بن المثنى حدثنا عبد الوهاب جميعا عن عبيد الله كل هؤلاء عن الزهري عن أبي سلمة عن أبي هريرة عن النبي صلى الله عليه وسلم بمثل حديث يحيى عن مالك وليس في حديث أحد منهم "مع الإمام" وفي حديث عبيد الله قال:"فقد أدرك الصلاة كلها."] 

He then cites the following narration of Sunan Abī Dāwūd to further show that all these narrations pertain to the late-comer:
Whoever attained the rakʿah has certainly attained the prayer i.e. whoever attained rukūʿ.[footnoteRef:1131] [1131:  Ibid.
من أدرك الركعة فقد أدرك الصلاة > أي من أدرك الركوع.] 

You will understand the wisdom of why he cited this quotation and how he offered that explanation when you go to the direct narration of Sunan Abī Dāwūd and read the full wording. It is transmitted in Sunan Abī Dāwūd as follows:
Abū Hurayrah is reported to have said that the Messenger of Allāh ﷺ said, ‘When you come to prayer while we are prostrating, then prostrate and do not consider it anything (as a rakʿah). And whoever attained a rakʿah has certainly attained the prayer.’[footnoteRef:1132] [1132:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 1:236.
عن أبى هريرة قال: قال رسول الله صلى الله عليه وسلم:"إذا جئتم إلى الصلاة ونحن سجود فاسجدوا ولا تعدوها شيئا ومن أدرك الركعة فقد أدرك الصلاة."] 

He mentions that since Imām Ibn Khuzaymah  also quoted this in his Ṣaḥīḥ, it would mean that this narration is authentic according to him. 
Another indication to show that all these are the same is that Imām Nasāʾī  mentioned:
Whoever attained one rakʿah of Jumuʿah […][footnoteRef:1133] [1133:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 1:274.
"من أدرك ركعة من الجمعة" إلخ] 

The fact that it is being stipulated to Jumuʿah proves that the words ‘he should join to it’ are concerning congregation. It is an explicit proof.
The point of Mawlānā Anwar Shāh Kashmīrī  is further strengthend by what Imām Abū Dāwūd  mentioned under the chapter:
Chapter: One who Attained One Rakʿah of Jumuʿah.[footnoteRef:1134] [1134:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 1:292.
باب من أدرك من الجمعة ركعة] 

Under this chapter, Imām Abū Dāwūd  narrated that same narration that we quoted earlier from the Muwaṭṭaʾ, Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘Whoever attained one rakʿah of prayer has certainly attained the prayer.’[footnoteRef:1135] [1135:  Ibid.
عن أبى هريرة قال: قال رسول الله -صلى الله عليه وسلم-:"من أدرك ركعة من الصلاة فقد أدرك الصلاة."] 

The same is in Jāmiʿat-Tirmidhī; it is under the chapter of Jumuʿah. After quoting it, Imām Tirmidhī  explains the ruling of Jumuʿah:
Abū Hurayrah reported from the Prophet ﷺ, who said, ‘Whoever attains one rakʿah of prayer has cetainly attained the prayer.’ Abū ʿĪsā said, ‘This is a ḥasan ṣaḥīḥ ḥadīth. Most scholars from the Companions of the Prophet ﷺ and others practised on this. They hold the view that whoever attained one rakʿah of Jumuʿah will perform another one, and whoever attained them (the imām and followers) while they are sitting will perform four (rakʿāt as Ẓuhr i.e. he has lost the Jumuʿah).’[footnoteRef:1136] [1136:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 2:402.
حدثنا نصر بن علي وسعيد بن عبد الرحمن وغير واحد قالوا حدثنا سفيان عن ابن عيينة عن الزهري عن أبي سلمة عن أبي هريرة: عن النبي صلى الله عليه و سلم قال:"من أدرك من الصلاة ركعة فقد أدرك الصلاة."
قال أبو عيسى: هذا حديث حسن صحيح والعمل على هذا عن أكثر أهل العلم من أصحاب النبي صلى الله عليه و سلم وغيرهم قالوا من أدرك ركعة من الجمعة صلى إليها أخرى ومن أدركهم جلوسا صلى أربعا.] 

Mawlānā Anwar Shāh Kashmīrī  referenced this to Sunan an-Nasāʾī. Here, in the Muwaṭṭaʾ, Imām Mālik  quoted this as a statement of Imām Zuhrī :
Mālik reported from Ibn Shihāb that he used to say, ‘Whoever attained one rakʿah of the Jumuʿah prayer should join another one to it.’ Ibn Shihāb said, ‘It is Sunnah.’[footnoteRef:1137] [1137:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 263.
مالك عن ابن شهاب أنه كان يقول: من أدرك من صلاة الجمعة ركعة فليصل إليها أخرى قال بن شهاب وهي السنة.] 

This is under the chapter:
Those who Attained One Rakʿah on the Day of Jumuʿah[footnoteRef:1138] [1138:  Ibid.
باب فيمن أدرك ركعة يوم الجمعة] 

The words of Imām Mālik  after this clearly support Mawlānā Anwar Shāh Kashmirī ’s interpretation. Imām Yaḥyā  quotes:
Mālik said, ‘I saw the scholars of our land practising on that. That is because the Messenger of Allāh ﷺ said, ‘Whoever attained one rakʿah of prayer has certainly attained the prayer.’[footnoteRef:1139] [1139:  Ibid, 264.
قال مالك: وعلى ذلك أدركت أهل العلم ببلدنا، وذلك أن رسول الله صلى الله عليه و سلم قال: من أدرك من الصلاة ركعة فقد أدرك الصلاة.] 

Based on all these, Mawlānā Anwar Shāh Kashmīrī  comments:
The ḥadīth in this chapter is also regarding the late-comer.[footnoteRef:1140] [1140:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:203.
فأقول: أن حديث الباب أيضاً في حق المسبوق.] 

ʿAllāmah Yūsuf Binnorī  quotes his saying as follows:
According to them, the ḥadīth with all of these wordings is regarding the late-comer. Similarly, the ḥadīth in this chapter is also regarding the same and has been cited for [mentioning] his ruling.[footnoteRef:1141] [1141:  ʿAllāmah Muḥammad Yūsuf Binnorī, Maʿārif as-Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 2:150.
فالحديث بهذه الألفاظ كلها في حق المسبوق عندهم، فليكن حديث الباب كذلك في حقه مسوقا لحكمه.] 

On this, it might seem that Mawlānā Anwar Shāh Kashmīrī  is trying to say that all these are the same narration, but they are just with different wordings. His own student, Mawlānā Shabbīr Aḥmad , writes:
It is evident that these are two [separate] ḥadīths. The general one is to mention the ruling of prayer for the late-comer, like it has been restricted by the words ‘with the imām’ in another chain. The restricted one is to mention the issue regarding the time.[footnoteRef:1142] [1142:  Mawlānā Shabbīr Aḥmad ʿUthmānī, Fatḥ al-Mulhim bi Sharḥ Ṣaḥīḥ al-Imām Muslim ibn al-Ḥajjāj al-Qusharī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2006), 4:206.
الظاهر أنهما حديثان، المطلق: لبيان حكم الصلاة في حق المسبوق، كما وقع التقييد بقوله: "مع الإمام" في طريق أخر، والمقيد: لبيان مسألة الوقت. والله أعلم.] 

However, Mawlānā Anwar Shāh Kashmīrī  acknowledges that these are different narrations, and they all prove the same point. ʿAllamah Binnorī  quotes from him:
I do not claim that the ḥadīth is the same and the difference is only in the wording. Rather, it is possible that Abū Hurayrah knew several aḥādīth in this chapter which he received from the Messenger of Allāh ﷺ at different occasions. Therefore, it is as though the Prophet ﷺ informed of that several times with different wordings at different occasions. But the purport and ruling is the same. It does not differ by the different ways of utterance, however it may be.[footnoteRef:1143] [1143:  ʿAllāmah Muḥammad Yūsuf Binnorī, Maʿārif as-Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 2:151.
لست أدعى أن الحديث حديث واحد والاختلاف إنما اختلاف في اللفظ تطرق إليه من الرواة، بل يحتمل أن يكون لأبي هريرة في الباب أحاديث بلقاها من رسول الله صلى الله عليه وسلم في أوقات مختلفة، فكأن النبي صلى الله عليه وسلم أرشد إلى ذلك مرارا بألفاظ مختلفة في أوقات مختلفة، وإنما مفادها وحكمها واحد لا يختلف باختلاف التعبير مهما كان.] 

This is the explanation that Mawlānā Anwar Shāh Kashmīrī  gave.
There are other narrations and reasons that can further support this explanation. There are also other scholars who considered the same meaning. Under the commentary of this narration, ʿAllāmah Ibn al-ʿArabī  writes:
The scholars differed regarding this ḥadīth upon five views.
The first view: Some scholars hold the view regarding the interpretation of this ḥadīth that it means that whoever attained a part of prayer has attained the virtue of congregation. They take as proof for this that the one who goes to prayer and the one who waits for it are [considered to be] in prayer (in terms of reward). And [they also take as proof] what has been narrated from Abū Hurayrah that he said, ‘When a man reaches the people when they are sitting at the end of their prayer, he is also included in the multiplying [of rewards]. ʿAṭāʾ said, ‘When a man leaves his house with the intention of joining them, then he is also included in the multiplying [of rewards].’
The second view: Some said that whoever attained tashahhud has attained its virtue. They state that virtues cannot be perceived by logic.
The third view: Others hold the view that the meaning of this ḥadīth is that whoever attained one rakʿah of prayer has attained its entire ruling. He is like one who attained the entire prayer in regards to what he missed, such as the forgetting of the imām and his remedial prostration.[footnoteRef:1144] [1144:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn al-ʿArabī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:383-384.
اختلف العلماء في هذا الحديث على خمسة أقوال.
القول الأول: قال بعض علمائنا في تأويل هذا الحديث، معناه: من أدرك من الصلاة شيئا فقد أدرك فضل الجماعة، واستدلوا على ذلك: بأن الساعي إلى الصلاة ومنتظرها في صلاة. وبما روي عن أبي هريرة ؛ أنه قال: إذا انتهى الرجل إلى القوم وهم قعود في آخر صلاتهم، فقد دخل في التضعيف. وقال عطاء: إذا خرج الرجل من بيته وهو ينويهم ، فقد دخل في التضعيف أيضا.
القول الثاني - قيل: من أدرك التشهد فقد أدرك فضلها، قالوا: والفضائل لا تدرك بقياس.
القول الثالث - قال آخرون: معنى هذا الحديث: أن من أدرك ركعة من الصلاة هو مدرك لحكمها كلها، وهو كمن أدرك جميعها فيما يفوته من سهو الإمام وسجوده لسهوه.] 

We quoted the narration from Ṣaḥīḥ Muslim. Imam Nawawī  comments on that very narration:
The third issue: When a late-comer attains one rakʿah with the imām, he attains the virtue of the congregation without any differences of opinions. If he does not attain one rakʿah, but he rather attains him before salām such that it is not counted as one raʿkah for him, then our scholars have two opinions on this.[footnoteRef:1145] [1145:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:106.
المسألة الثالثة اذا أدرك المسبوق مع الإمام ركعة كان مدركا لفضيلة الجماعة بلا خلاف وإن لم يدرك ركعة بل أدركه قبل السلام بحيث لا يحسب له ركعة ففيه وجهان لأصحابنا.] 

Mawlānā Anwar Shāh Kashmīrī  is applying the law of ziyādat ath-thiqah. We mentioned that this is something relative.  Some scholars look at just this one report that so many students are quoting. Others look at the whole broader picture.
The strongest proof to back up Mawlānā Anwar Shāh Kashmīrī ’s view is the following quotation from the Muwaṭṭaʾ of Imām Muḥammad :
Mālik related to us [saying], ‘Ibn Shihāb related to us from Abū Salamah ibn ʿAbd ar-Raḥman from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘Whoever attained one rakʿah of prayer has certainly attained the prayer.’
Muḥammad said, ‘This is our adopted view, and it is the view of Abū Ḥanīfah – may Allāh have mercy on him.’ [footnoteRef:1146] [1146:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ al-Imām Muḥammad (Beirut, Dār al-Kutub al-ʿIlmiyyah), 63.
أخبرنا مالك أخبرنا ابن شهاب عن أبي سلمة ابن عبد الرحمن عن أبي هريرة أن رسول الله صلى الله عليه و سلم قال: "من أدرك من الصلاة ركعة فقد أدرك الصلاة."
 قال محمد: وبهذا نأخذ وهو قول أبي حنيفة - رحمه الله.] 

Likewise, long before Mawlānā Anwar Shāh Kashmīrī , ʿAllāmah Ibn al-Malak  wrote in his book, in which he explained the narrations which combine the narrations of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
Some said: It implies that he has certainly attained the virtue of the congregation i.e. whoever came late [to prayer] and attained one rakʿah with the imam has certainly attained the virtue of the congregation. According to this, the restriction of one rakʿah is to exclude what is less than it.[footnoteRef:1147] [1147:  ʿAllāmah ʿAbd al-Laṭīf ibn ʿAbd al-ʿAzīz ibn Amīn ad-Dīn al-Ḥanafī, better known as Ibn al-Malak, Mabārik al-Azhār Sharḥ Mashāriq al-Anwār (Beirut: Dār al-Jīl, 1995), 1:57.
وقيل: تقديره فقد أدرك فضيلة الصلاة يعني: من كان مسبوقا وأدرك ركعة ركعة مع الإمام فقد أدرك فضيلة الجماعة، وعلى هذا قيد ركعة يكون لإخراج ما دونها.] 

[bookmark: _heading=h.26ztryt151ce]Objections and responses
[bookmark: _heading=h.tgnw3jdhgy87]First objection
The narration clearly specifies the Fajr and ʿAṣr prayer. If this refers to congregational prayer, then there is really no reason to specify these two prayers.
[bookmark: _heading=h.nxsm9y94znvw]Response
Mawlānā Anwar Shāh Kashmīrī  presents various answers for this. Most are weak!
The most probable is that these two prayers were singled out because of their importance:
It can also be said that it is similar to the ḥadīth of Faḍālah in Sunan Abī Dāwūd. The Prophet ﷺ said, ‘Persevere in observing the two prayers performed at cool times or the two ʿAṣrs.’ The scholars considered it to be for extra importance and other reasons.[footnoteRef:1148] [1148:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:203.
وأيضاً يقال: إنه مثل حديث فضالة في سنن أبي داود ص (61) قال النبي – صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "حافظ على البردين أو العصرين." وحمله أهل التدريس على زيادة الاهتمام وغيره.] 

Besides this answer, we should not ignore the narration that Mawlānā Anwar Shāh Kashmīrī  quoted earlier, that others narrated this in a broad way without specifying it. We quoted the wording of the Muwaṭṭaʾ and Ṣaḥīḥayn:
Abū Hurayrah reported that the Prophet ﷺ said, ‘Whoever attained one rakʿah of the prayer has certainly attained the prayer.’[footnoteRef:1149] [footnoteRef:1150] [1149:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:120.
عن أبي هريرة أن النبي صلى الله عليه وسلم قال: "من أدرك ركعة من الصلاة فقد أدرك الصلاة."]  [1150:  Imām Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954),1:423.] 

Mawlānā Zakariyyā Kāndhlawī  writes:
The mention of ʿAṣr and Fajr has only been narrated out of habit, not to caution. This is why they have not been mentioned in some narrations, as it is narrated under the chapter which the author titled: One who Attains One Rakʿah of Prayer. In that case, this ḥadīth is in the same meaning as the general aḥādīth that will be mentioned under the same chapter.[footnoteRef:1151] [1151:  Shaykh al-Ḥadīth Maulānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:279.
إنه ورد ذكر العصر والفجر مخرج العادة دون الاحتراز، لذا لم يذكر في بعض الروايات كما يجيء فيما ترجم به المصنف بقوله: من أدرك ركعة من الصلاة، وحينئذ يكون هذا الحديث في معنى الأحاديث المطلقة الاتى تقريرها بعد باب واحد.] 

On the next page, he writes:
We also say that there is nothing exclusive regarding them, since it has been narrated: ‘Whoever attains one rakʿah of prayer has certainly attained the prayer.’[footnoteRef:1152] [1152:  Ibid, 1:280.
نحن أيضا نقول: بأنه لا تخصيص بهما، فقد ورد: "من أدرك ركعة من الصلاة فقد أدرك الصلاة."] 

Besides the answer of Mawlānā Anwar Shāh Kashmīrī , ʿAllāmah Suyūṭī  also quoted an answer from ʿAllāmah Ibn al-Athīr :
[bookmark: _heading=h.6670x2lgmw20]As for specifically mentioning these two prayers and not others – despite that this ruling is not restricted to them, but it rather includes all prayers – it is because they are [at] the two ends of the day. When the muṣallī is praying and the sun rises or sets, he comes to know that the time has come out. Now, if the Prophet ﷺ did not clarify this ruling and make it known to the muṣallī that his prayer counts, he would think that he has missed the prayer and that it has become invalid by the expiry of the time. However, the last time of prayer is not as such. And because he prohibited from praying during sunrise and sunset; therefore, if he did not clarify to them that the prayer of the one who attained one rakʿah of these two prayers is correct, the muṣallī would think that his prayer has become invalid by the coming of these two times. Hence, he informed them regarding that to remove this thought.[footnoteRef:1153] [1153:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 23.
قال أبو السعادات بن الأثير وأما تخصيص هاتين الصلاتين بالذكر دون غيرهما مع أن هذا الحكم ليس خاصا بهما بل يعم جميع الصلوات فلأنهما طرفا النهار والمصلى إذا صلى بعض الصلاة وطلعت الشمس أو غربت عرف خروج الوقت ، فلو لم يبين صلى الله عليه و سلم هذا الحكم وعرف المصلي أن صلاته تجزيه لظن فوات الصلاة وبطلانها بخروج الوقت وليس كذلك آخر أوقات الصلاة، ولأنه نهى عن الصلاة عند الشروق والغروب فلو لم يبين لهم صحة صلاة من أدرك ركعة من هاتين الصلاتين لظن المصلي أن صلاته فسدت بدخول هذين الوقتين فعرفهم ذلك ليزول هذا الوهم.] 

[bookmark: _heading=h.a2t7c2u4oc59]Second objection
ʿAllāmah Ibn Ḥajar  quotes a narration contradicting this interpretation, and he referenced it to As-Sunan al-Kubrā of Imām Bayhaqī :
Whoever attained one rakʿah of the Morning Prayer before sunrise and one rakʿah after sunrise, his prayer is certainly complete.[footnoteRef:1154] [1154:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 2:56.
من أدرك ركعة من الصبح قبل أن تطلع الشمس، وركعة بعد أن تطلع الشمس فقد تمت صلاته.] 

[bookmark: _heading=h.v9vn928brvfg]Response
Mawlānā Anwar Shāh Kashmīrī  responds to this saying:
I have this chapter of As-Sunan al-Kubrā, but I did not find what Ḥāfiẓ is narrating in it. Shawkānī mentioned this ḥadīth from Fatḥ, but he did not mention As-Sunan al-Kubrā. In some narrations, he said, ‘But it is fair to say that the narration is established.’ I say that Ḥāfiẓ slipped in understanding the meaning of the ḥadīth. Actually, this ḥadīth is regarding the issue of the two Sunnah of Fajr, as Tirmidhī narrated: ‘Whoever did not perform the two rakʿahs of Fajr should perform it after sunrise.’[footnoteRef:1155] [1155:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:203.
فأقول: إن هذا الباب من السنن الكبرى موجود عندي، وما وجدت فيه ما حكى الحافظ، وذكر الشوكاني هذا الحديث من الفتح ولم يذكر السنن الكبرى، وقال في بعض الروايات: ولكن الإنصاف أن الرواية ثابتة، وأقول: قد سها الحافظ في فهم مراد الحديث، والحال أن الحديث في مسألة سنتي الفجر كما روى الترمذي ص (52):"من لم يصل ركعتي الفجر فليصليها بعدما تطلع الشمس“.] 

To prove this, he explains how all the chains revolve around Qatādah , and due to that, this narration that Ḥāfiẓ Ibn Ḥajar  cited actually concerns the Sunnah prayer. He writes:
This ḥadīth is established by me via more than twenty chains: five in Musnad Aḥmad, five in Sunan ad-Dārquṭnī, three in Sunan al-Bayhaqī, two in Ṣaḥīḥ Sunan Ibn Ḥibbān, two in Al-Mustadrak, one in Ṭabaqāt adh-Dhahabī, one by Nasāʾī in Al-Kubrā and by Ṭaḥāwī. They all revolve around Qatādah. Then, five narrators stated it as: ‘Whoever attained one rakʿah of the Morning Prayer before sunrise and one rakʿah after it’. What is meant by ‘rakʿah’ is prayer. Prayer before sunrise is the obligatory prayer, and prayer after sunrise is the Sunnah. Some narrators stated the clear meaning. Hence, what is in As-Sunan al-Kubrā pertains to the Sunnah according to the meaning that I mentioned.[footnoteRef:1156] [1156:  Ibid.
وهذا الحديث ثابت عندي من أزيد من عشرين طريقاً، خمس في مسند أحمد، وخمس في سنن الدارقطني، وثلاث في سنن البيهقي، واثنان في صحيح سنن ابن حبان، واثنان في المستدرك، وواحد في طبقات الذهبي، وواحد عند النسائي في الكبرى، وعند الطحاوي، ومدار الكل قتادة، ثم عبر بعض الرواة وهم خمس: "من أدرك ركعة من الصبح قبل أن تطلع الشمس وركعة بعدها"، والمراد من الركعة الصلاة والصلاة قبل الطلوع، هي المكتوبة، والصلاة بعد الطلوع السنن ويعبر بعض الرواة بالمراد الواضح فكان ما في السنن الكبرى متعلقاً بالسنن بمراد ما ذكرت.] 

 ʿAllamāh Yūsuf Binnorī  writes:
Perhaps these chains reach this amount when we look at the teachers of these authors of the books which the Shaykh has mentioned or the teachers of their teachers. Otherwise, those narrating from Qatādah or those from whom Qatādah narrate do not amount to this number.[footnoteRef:1157] [1157:  ʿAllāmah Muḥammad Yūsuf Binnorī, Maʿārif as-Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 2:154.
ولعل هذه الطرق تبلغ إلى هذا العدد إذا نظرنا إلى شيوخ هولاء أصحاب الكتب التي ذكرها الشيخ أو شيوخ شيوخهم وإلا فلا يبلغ من يروي عن قتادة أو من يروي عنه قتادة إلى هذا العدد.] 

He thereafter mentions about his research.
Nevertheless, Mawlānā Anwar Shāh Kashmīrī  then explains:
ʿAynī came across the ḥadīth in this chapter and mentioned some chains that include one rakʿah after sunrise and sunset. However, according to me, this is the verdict of Abū Hurayrah. It is not marfūʿ. Ḥāfiẓ ʿAynī did not make any distinction between mawqūf and marfūʿ. The proof that it is the verdict of Abū Hurayrah is the text of Bayhaqī in As-Sunan al-Kubrā. I also say that Ibn ʿAbbās narrated the ḥadīth in this chapter in Muslim, and his verdict that the prayer becomes invalid if the sun rises is with an authentic chain in Musnad Abī Dāwūd aṭ-Ṭayālisī. Nasāʾī also narrated it, except that the portion which is of benefit to us is not mentioned in it.[footnoteRef:1158] [1158:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:204.
ومر العيني على حديث الباب، وأخرج بعض الطرق مشتملاً على وجدان ركعة بعد الطلوع والغروب، وأقول: إن هذا فتوى أبي هريرة وليس بمرفوع ، ولم يميز الحافظ العيني بين الموقوف والمرفوع، والدليل على أنه فتوى أبي هريرة عبارة البيهقي في السنن الكبرى، وأقول أيضاً: إن ابن عباس راوي حديث الباب في مسلم وفتواه ببطلان الصلاة لو طلعت الشمس بسند صحيح في مسند أبي داود الطيالسي، وأخرجه في النسائي ص (98) أيضاً إلا أن القطعة المفيدة لنا ليست بمذكورة فيه .] 

ʿAllāmah Ibn Māzāh al-Bukhārī , who is regarded as a mujtahid fī ’l-masāʾil presented the same explanation:
He mentioned in the book, that when one expects that he can attain one rakʿah of Fajr with the imām, he will perform the two rakʿahs of Fajr. But he did not clearly mention regarding when he expects to attain the sitting with the imām; should he get preoccupied with the two rakʿahs of Fajr? He indicated that he should enter with the imām, since he said, ‘When one fears that he may miss the two rakʿahs with the imām, he will enter in the prayer of the imām. This is the view of the scholars.’
Contrary to when he expects to attain one rakʿah of Fajr with the Imām. This is because, here, by attaining one rakʿah of Fajr, he will attain Fajr [completely] legally, since the Messenger of Allāh ﷺ said, ‘Whoever attained one rakʿah of Fajr has certainly attained it.’ He did not say, ‘Whoever attained one rakʿah with the imām in the sitting has certainly attained it.’ Therefore, he will not be considered as having attained Fajr legally by attaining the sitting. Some hold the view according to the qiyās of the view of Abū Ḥanīfah and Abū Yūsuf: he should preoccupy himself with the two rakʿahs of Fajr when he expects to attain the imām in tashahhud. And [some stated] according to the qiyās of the statement of Muḥammad: he will enter in the prayer of the imām and will not get preoccupied with the two rakʿahs of Fajr. 
The actual issue is that when one attained the imām on the day of Jumuʿah in tashahhud, he is considered as having attained Jumuʿah according to Shaykhayn. According to Muḥammad  he is not considered as having attained it. Here, Abū Ḥanīfah and Abū Yūsuf considered attaining the imām in tashahhud as attaining one rakʿah in regards to attaining Jumuʿah. Therefore, it is the same regarding this. However, Muḥammad  did not consider attaining the imām in tashahhud here as attaining him in the state of qiyām in the matter of attaining Jumuʿah. It is the same regarding this.[footnoteRef:1159] [1159:  Burhān ad-Dīn Abū ’l-Maʿālī Maḥmūd ibn Aḥmad ibn Māzah al-Ḥanafī, Al-Muhīṭ al-Burhānī fī Fiqh al-Imām Abī Ḥanīfah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:449.
ثم ذكر في الكتاب إذا كان يرجو إدراك ركعة من الفجر مع الإمام يأتي بركعتي الفجر، ولم يذكر ما إذا كان يرجو إدراك القعدة مع الإمام صريحاً، هل يشتغل بركعتي الفجر؟ وأشار إلى أنه يدخل مع الإمام، فإنه قال: إذا خشي أن تفوته الركعتان مع الإمام دخل في صلاة الإمام، وبه أخذ بعض المشايخ.
بخلاف ما إذا كان يرجو إدراك ركعة من الفجر مع الإمام؛ لأن هناك بإدراك ركعة من الفجر يصير مدركاً للفجر حكماً؛ فإن رسول الله عليه السلام قال: "من أدرك ركعة من الفجر فقد أدركها" ولم يقل: "من أدرك الإمام في القعدة، فقد أدركها"، فلا يصير بإدراك القعدة مدركاً للفجر حكماً، ومنهم من قال على قياس قول أبي حنيفة وأبي يوسف: يجب أن يشتغل بركعتي الفجر إذا كان يرجو إدراك الإمام في التشهد، وعلى قياس قول محمد يدخل في صلاة الإمام، ولا يشتغل بركعتي الفجر.
أصل المسألة إذا أدرك الإمام يوم الجمعة في التشهد يصير مدركاً للجمعة عندهما، وعند محمد رحمه الله لا يصير مدركاً لها، فأبو حنيفة وأبو يوسف جعلا هناك إدرك الإمام في التشهد كإدراك الركعة في حق إدراك الجمعة، فكذلك في حق هذا، ومحمد رحمه الله لم يجعل هناك إدراك الإمام في التشهد كإدراكه في حالة القيام في حق إدراك الجمعة، كذلك في هذا.] 

Therefore, other scholars used this narration to explain this very point:
He  said, ‘Whoever fears that he will miss Fajr if he performs his Sunnah will follow [the imām] and leave it.’ This is because the reward of congregation is greater, and the warning for leaving it is more severe. Therefore, it is better to acquire its virtue. He  said, ‘Otherwise, no.’ Meaning, if he does not fear that he will miss the two rakʿahs while performing the two Sunnah of Fajr – if he expects to attain one of them – he will not leave it, since he is able to combine both virtues. This is because attaining one rakʿah is like attaining the whole [prayer] due to the statement of the Prophet ﷺ: ‘Whoever attained one rakʿah of Fajr has certainly attained it.’[footnoteRef:1160] [1160:  Fakhr ad-Dīn ʿUthmān ibn ʿAlī az-Zaylaʿī, Tabyīn al-Ḥaqāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1313 AH), 1:182.
قال رحمه الله: (ومن خاف فوات الفجر إن أدى سنته ائتم وتركها) لأن ثواب الجماعة أعظم والوعيد بتركها ألزم فكان إحراز فضيلتها أولى قال رحمه الله ( وإلا لا ) أي وإن لم يخش أن تفوته الركعتان إلى أن يصلي سنة الفجر فإن كان يرجو أن يدرك إحداهما لا يتركها لأنه أمكنه الجمع بين الفضيلتين وهذا لأن إدراك الركعة كإدراك الجميع لقوله صلى الله عليه وسلم من أدرك ركعة من الفجر فقد أدركها.] 

However, since this narration is in our prints, ʿAllāmah Yūsuf Binnorī  and Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ both agreed that the narration is a strong proof against Mawlānā Anwar Shāh Kashmīrī . We quoted this narration before. It is a narration which links to the same teacher of Imām Mālik :
Abū Ṣāliḥ ibn Abī Ṭāhir related to us, that my grandfather narrated to us, that Aḥmad ibn Salamah narrated to us [...] Aḥmad ibn Salamah said, ‘Isḥāq ibn Ibrāhīm al-Ḥanẓalī narrated to us, ‘ʿAbd al-ʿAzīz ibn Muḥammad narrated to us, ‘Zayd ibn Aslam related to me from ʿAṭāʾ ibn Yasār, Busr ibn Saʿīd and Aʿraj, who narrate to him from Abū Hurayrah from the Messenger of Allāh ﷺ, who said, ‘Whoever attained one rakʿah of the Morning Prayer before sunrise and one rakʿah after sunrise has certainly attained the Morning Prayer. And whoever attained one rakʿah of ʿAṣr before sunset and three after sunset has certainly attained ʿAṣr.’[footnoteRef:1161] [1161:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:557.
1847- أخبرنا أبو صالح بن أبى طاهر ابن ابنة يحيى بن منصور القاضى حدثنا جدي أحمد بن سلمة حدثنا قتيبة بن سعيد الثقفى حدثنا عبد العزيز بن محمد عن زيد بن أسلم عن عطاء بن يسار عن أبى هريرة أن رسول الله -صلى الله عليه وسلم- قال ح. ح. قال أحمد بن سلمة وحدثنا إسحاق بن إبراهيم الحنظلى حدثنا عبد العزيز بن محمد أخبرنى زيد بن أسلم عن عطاء بن يسار وبسر بن سعيد وعن الأعرج يحدثونه عن أبى هريرة عن رسول الله -صلى الله عليه وسلم- قال: "من أدرك من الصبح ركعة قبل أن تطلع الشمس، وركعة بعد ما تطلع فقد أدرك الصبح، ومن أدرك ركعة من العصر قبل أن تغرب الشمس وثلاثا بعد ما تغرب فقد أدرك العصر."] 

Muftī Taqī حَفِظَهُ اللهُ explains that it is clear from the second part of this narration that ‘rakʿah’ cannot refer to the Sunnah prayer, because it clearly mentions that three rakʿahs is after sunset. Therefore, the first portion will have the same meaning.
ʿAllāmah Yūsuf Binnorī  quotes this explanation in Maʿārif as-Sunnan.[footnoteRef:1162] He even adds support to it, but yet, at the end, he confesses of still not being assured of it. [1162:  ʿAllāmah Muḥammad Yūsuf Binnorī, Maʿārif as-Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 2:159.] 

One interesting point that ʿAllāmah Yūsuf Binnorī  mentioned after citing all the different chains that Mawlānā Anwar Shāh Kashmīrī  brought and quoting from him, is his reason for quoting all this:
So that you may value the effort and struggle in research and scrutinisation, whether you agree or not.[footnoteRef:1163] [1163:  Ibid. 2:158.
لكي تقدر في قلبك ذلك الجهد والمكابدة في البحث والتنقيب وافقت أو لم توافق.] 

· Explanation of Mawlānā Zakariyyā Kāndlawī . He mentions:
According to me, the most appropriate regarding the reason of giving preference to the permissibility of ʿAṣr and not Fajr is that the evident verse of The One Whose name is mighty permits praying during it: ﴾(O Prophet,) establish prayer between the decline of the sun and the darkness of the night[footnoteRef:1164].﴿ [1164:  Qurʾān, 17:78.] 

The Ḥanafīs – may Allāh reward their efforts – first look at the Qurʾān. How can the ḥadīth in this chapter oppose the aḥādīth on prohibition while there is consensus that its apparent sense is not considered and has the possibility of several meanings.[footnoteRef:1165] [1165:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:281.
والأوجه عندي في وجه ترجيح جواز العصر دون الفجر أن ظاهر قوله عز اسمه ﴿ أَقِمِ الصَّلَاةَ لِدُلُوكِ الشَّمْسِ إِلَىٰ غَسَقِ اللَّيْلِ﴾ يبيح الصلاة فيها، وأول نظر الحنفية  - شكر الله سعيهم  - على القران، وليت شعري كيف يقاوم حديث الباب بأحاديث النهي مع أنه متروك الظاهر إجماعا محتمل لمعان كثيرة.] 

The word ghasaq includes sunset, since it refers to the darkness of the night.
[bookmark: _heading=h.b83dy3rchnmo]Conclusion
Despite these various explanations, many Ḥanafī scholars felt that none of the above is sufficient.
Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ mentioned at the end:
The truth is that, until now, none of the reasonings of the Ḥanafīs pertaining to this issue is satisfactory according to this lowly one (the respected teacher, Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ).[footnoteRef:1166] [1166:  Muftī Muḥammad Taqī ʿUthmānī, Dars Tirmidhī (Karachi: Maktabat Dār al-ʿUlūm Karachi), 342.
حقیقت یہ ہے کے اس مسئلہ میں حنفیہ کی طرف سے کوئی ایسی توجیہ اب تک احقر (استاذ المحترم الشیخ محمد تقی عثمانی دام اقبالہم) کی نظر سے نہیں گذری جو کافی اور شافی ہو.] 

ʿAllāmah Zaylaʿī  says:
These aḥādīth are also intricate upon our madhhab regarding the view that the Morning Prayer becomes invalid when the sun rises during it.[footnoteRef:1167] [1167:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Yūsuf az-Zaylaʿī, Naṣb ar-Rāyah li Aḥādīth al-Hidāyah (Beirut: Muʾassasat ar-Rayyān/ Jeddah: Dār al-Qiblah li ’th-Thaqāfah al-Islāmiyyah, 1997), 1:229.
وهذه الأحاديث أيضا مشكلة عن مذهبنا في القول ببطلان الصلاة الصبح إذا طلعت عليها الشمس.] 

Mawlānā Anwar Shāh Kashmīrī  mentions:
None of the Ḥanafīs gave a satisfactory reply.[footnoteRef:1168] [1168:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:202.
وأما الأحناف فما أجاب أحد بما يشفي ما في الصدور.] 

ʿAllāmah Yūsuf Binnorī  said:
None of them replied with what satisfies the burning thirst of the seeker.[footnoteRef:1169] [1169:  ʿAllāmah Muḥammad Yūsuf Binnorī, Maʿārif as-Sunan Sharḥ Jāmiʿ at-Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 2:147.
ولم يجب أحد منهم بما يشفي غلة الباحث.] 

Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ then explains that it is for this reason that ʿAllāmah Gangohī  gave a verdict on the view of the other madhāhib.[footnoteRef:1170] [1170:  Muftī Muḥammad Taqī ʿUthmānī, Dars Tirmidhī (Karachi: Maktabat Dār al-ʿUlūm Karachi), 342.] 

It is based on these reasons that the other student of Mawlānā Anwar Shāh Kashmīrī, Mawlānā Shabbīr Aḥmad ʿUthmānī , did not create a distinction between Fajr and ʿAṣr. He presents the following explanation:
[bookmark: _heading=h.xx3mfhw2qff0]The preferred view – in accordance to the proofs from the sum of all narrations in this issue while considering the Ḥanafī principles – is that it is permissible for the one who performed one rakʿah of Fajr or ʿAṣr before sunrise or sunset to complete [his prayer]. This is because the command to refrain from praying and terminate the prayer in Fajr is due to the prohibition of praying in those three times. But this prohibition is opposed by the prohibition from nullifying deeds. It has been clearly stated in Ad-Durr al-Mukhtār and others that a voluntary prayer that was intentionally started is binding even at sunset, sunrise and zenith, according to the ẓahir ar-riwāyah (the view in the madhhab on which the verdict is on). The reason is due to the verse: ﴾And do not nullify your deeds.﴿[footnoteRef:1171]  [1171:  Qurʾān, 47:33.] 

Ibn ʿĀbidīn  reported from the author of Baḥr that terminating prayer without any valid excuse is impermissible. 
Therefore, the two prohibitions i.e. the prohibition from praying in those three times and the prohibition from nullifying deeds contradict each other. The ḥadīth in this chapter i.e. the ḥadīth of attaining and completing [prayer] remains free from any contradiction. As such, the ruling will be based on it.[footnoteRef:1172] [1172:  Maulānā Shabbīr Aḥmad ʿUthmānī, Fatḥ al-Mulhim bi Sharḥ Ṣaḥīḥ al-Imām Muslim ibn al-Ḥajjāj al-Qusharī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2006), 4:213.
والذي يترجح بحسب الأدلة من مجموع الروايات في المسألة، مع مراعاة أصول الحنفية هو: جواز الإتمام لمن صلى ركعة من الفجر، أو العصر، قبل الطلوع أو الغروب، فإن الأمر بالإمساك عن الصلاة وقطعها في الفجر إنما هو لنهي الصلاة في الأوقات الثلاثة ، ويعارض هذا النهي:  النهي عن إبطال العمل ، وقد صرح في الدر المختار وغيره: أنه يلزم نفل شرع فيه قصدا، ولو عند غروب وطلوع واستواء على الظاهر، أي ظاهر الرواية عن الإمام، لقوله تعالى: ﴿ولا تبطلوا أعمالكم﴾.
ونقل ابن عابدين عن صاحب البحر أن قطع الصلاة بغير عذر حرام ، فانهيان: أي النهي عن الصلاة في الأوقات الثلاثة، والنهي عن إبطال العمل قد تعارضا، فيبقي حديث الباب، أي: حديث الإدراك والإتمام سالما من المعارض، فيحكم به.] 

He mentions that he thereafter saw the following statement of ʿAllāmah Ibn al-Qayyim :
[bookmark: _heading=h.li0ot5z3rbtg]Moreover, the command to complete prayer when the sun had risen is a command to complete, not to start. The prohibition from praying at that time prohibits from starting it, not from continuing it. He did not say, ‘Do not complete prayer at that time.’ Rather, he said, ‘Do not pray’. The ruling of starting [prayer] is different from continuing! The texts of the Qurʾān and ḥadīth, ijmāʿ and qiyās made a distinction between them. Therefore, the ruling of continuity will not be derived from the ruling of starting. Neither will the ruling of starting [be derived] from the ruling of continuity in most issues of the Sharīʿah. Iḥrām negates initiating a marriage and the application of perfume, not the continuity of them (one cannot get married- according to his madhhab – and begin to apply perfume in the state of iḥrām, but it does not invalidate an existing marriage nor is it invalidated by the perfume that was applied before iḥrām). Nikāḥ negates the occurrence of ʿiddah and apostasy, not the continuity of them. Being in a state of minor impurity negates initiating the wiping on leather socks, not the continuity of them.[footnoteRef:1173] [1173:  ʿAllāmah Muḥammad ibn Abī Bakr ibn al-Qayyim al-Jawziyyah, Iʿlām al-Mūqiʿīn ʿan Rabb al-ʿĀlamīn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1991), 2:246.
وأيضا فإن الأمر بإتمام الصلاة وقد طلعت الشمس فيها أمر بإتمام، لا بإبتداء، والنهي عن الصلاة في ذلك الوقت نهي عن ابتدائها ، لا عن استدامتها ، فإنه لم يقل: لا تتموا الصلاة في ذلك الوقت،  وإنما قال: "لا تصلوا"  وأين أحكام الابتداء من الدوام! وقد فرق النص والإجماع والقياس بينهما ، فلا تؤخذ أحكام الدوام من أحكام الابتداء، ولا أحكام الابتداء من أحكام الدوام في عامة مسائل الشريعة، فالإحرام ينافي ابتداء النكاح، والطيب، دون استدامتهما. والنكاح ينافي قيام العدة والردة دون استدامتهما، والحدث ينافي ابتداء المسح على الخفين دون استدامته.] 

Further on, he says:
Therefore, it is clear that ʿām, khāṣ, the texts of the Qurʾān and ḥadīth as well as qiyās are not contradicted in this issue. In fact, the texts of the Qurʾān and ḥadīth conform to qiyās.[footnoteRef:1174] [1174:  Ibid. 
فقد تبين أنه لم يتعارض في هذه المسألة عام وخاص ولا نص وقياس بل النص فيها والقياس متفقان.] 

However, we go back to those two points that I mentioned in the begining:
1) We do not have a clear statement from the early Ḥanafī scholars explaining this narration or telling us why they created the distinction between Fajr being invalidated with the rising of the sun, while ʿAṣr remains unaffected. As such, whatever reasons have been given are merely an assumption.
2) [bookmark: _heading=h.yrg9ds130n9f]We are muqallids; hence, we will continue to follow the views that are mentioned in the books of Fiqh.
[bookmark: _heading=h.9l9m3uz5jzt8]Question: Can we specify this narration with the first interpretation?
[bookmark: _heading=h.ei6erwz5e1tv]Answer
Even though that first explanation has been mentioned by Imām Ṭaḥāwī  and repeated by many jurists afterwards, Mawlānā Anwar Shāh  raises one concern:
The answer which Ṭaḥāwī mentioned and later on refuted is mentioned in the Mudawwanah of Mālik from Ibn Qāsim, the student of Mālik. Fakhr al-Islām and Sarakhsī differed regarding one who became pure, accepted Islam or attained puberty; will it be compulsory on him to fulfil (the responsibility of prayer) instantly or after sunrise? The statement of the Hijazi scholars is refuted by the action of the Prophet ﷺ in the Battle of Trench, as it is in the Ṣaḥīḥayn, especially what is by Muslim, and his action ﷺ on the Night of Taʿrīs. After the completion of the ḥadīth in this chapter, the issue of permissibility of the ʿAṣr of that day at sunset shifts either to ijtihād or to the previous ḥadīth in Tirmidhī regarding the prayer of the hypocrites. The ḥadīth in this chapter no longer pertain to ʿAṣr and Fajr, which are contested.[footnoteRef:1175] [1175:  ʿAllāmah Muḥammad Anwar Shāh Kashmīrī, Al-ʿArf ash-Shadhdhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:204.
والجواب الذي ذكره الطحاوي ثم رده، مذكور في مدونة مالك عن ابن قاسم تلميذ مالك، ويمكن نفاذ ذلك الجواب في الجملة، فإن فخر الإسلام والسرخسي مختلفان فيمن طهرت أو أسلم أو بلغ، هل يجب عليه الأداء في الحال أو بعد طلوع الشمس؟ ويرد على ما قال الحجازيون فعله في غزوة الخندق كما في الصحيحين، وسيما على ما عند مسلم وفعله عليه الصلاة والسلام في ليلة التعريس، فبعد الفراغ من حديث الباب تحول مسألة جواز عصر يومه عند الغروب إما إلى الاجتهاد أو إلى الحديث السابق في الترمذي من صلاة المنافق، ولم يبق بحديث الباب التعلق بمسألة العصر والفجر المنازعتين فيهما.] 

[bookmark: _heading=h.yj7ttbf62x0p]Attaining a portion of the prayer
Returning to the first interpretation, although this narration is regarding one rakʿah, Ḥanafīs say that even if a person obtains just a small portion of the time that is even less than a rakʿah, the prayer will still be made obligatory upon him. ʿAllāmah Ibn ʿAbd al-Barr  says,
Abū Ḥanīfah and his Companions said, ‘A person who becomes pure from menstruation, or (a child who) attains puberty or any disbeliever who accepts Islam does not have to perform any part of the prayer, the time of which he has missed. He will only replace that which he attains its time to the amount of one rakʿah or more.’ It is [also] the statement of Ibn ʿUlayyah.[footnoteRef:1176] [1176:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:46.
وقال أبو حنيفة وأصحابه، وهو قول ابن علية: من طهر من الحيض، أو بلغ (من الصبيان)، أو أسلم من الكفار، لم يكن عليه أن يصلي شيئا مما فات وقته وإنما يقضي ما أدرك وقته بمقدار ركعة فما زاد.] 

In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr  explains our reasoning:
The proof that he intended part of the prayer, is his statement in some of the aḥādīth: ‘Whoever attains one rakʿah’ and in some of them: ‘whoever attained two rakʿahs’ and in some: ‘Whoever attained one prostration’. It proves that he intended part of the prayer. Since [the opening] takbīr is a part of the prayer, whoever attained it, it is as though he has attained one rakʿah of the prayer.[footnoteRef:1177] [1177:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:44.
والدليل على أنه أراد البعض من الصلاة قوله في بعض الأحاديث: "من أدرك ركعة"، وفي بعضها: "من أدرك ركعتين" وفي بعضها: "من أدرك سجدة" فدل أنه أراد بعض الصلاة والتكبيرة بعض الصلاة، فمن أدركها فكأنه أدرك ركعة من الصلاة.] 

Our basis for this is that in the narration of Ṣaḥīḥ al-Bukhārī, the word ‘sajdah’ (prostration) is used rather than ‘rakʿah’:
The Messenger of Allāh ﷺ said, ‘When one of you attains one sajdah of the ʿAṣr prayer before sunrise, he should complete his prayer. And when he attains one sajdah of the Morning Prayer before sunrise, he should complete his prayer.’[footnoteRef:1178] [1178:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:116.
حدثنا أبو نعيم قال حدثنا شيبان عن يحيى بن أبي كثير عن أبي سلمة عن أبي هريرة قال: قال رسول الله صلى الله عليه وسلم: "إذا أدرك أحدكم سجدة من صلاة العصر قبل أن تغرب الشمس فليتم صلاته وإذا أدرك سجدة من صلاة الصبح قبل أن تطلع الشمس فليتم صلاته."] 

In Al-Bināyah, ʿAllāmah ʿAynī  explains:
The restrictive clause of one rakʿah has only been mentioned in consideration what occurs majority of the time.  Generally, attaining [prayer] is known by one rakʿah and its like, such that some Shāfiʿīs said, ‘By mentioning one rakʿah, the Messenger of Allāh ﷺ meant part of the prayer, since it has been narrated from him that whoever attains one rakʿah of ʿAṣr, whoever attains two rakʿahs of ʿAṣr and whoever attains one sajdah of ʿAṣr. At one time, he indicated towards part of the prayer with one rakʿah, at another time, with two rakʿahs and at another time, with one sajdah. Takbīr is also in the ruling of one rakʿah, since it is part of the prayer. Therefore, whoever attains it, it is as though he has attained the rakʿah.[footnoteRef:1179] [1179:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 2:22.
قلت: قيد الركعة فيه خرج مخرج الغالب، فإن غالب ما يمكن معرفة الإدراك به ركعة ونحوها، حتى قال بعض الشافعية: إنما أراد رسول الله - صَلَّى اللَّهُ عَلَيْهِ وَسَلَّمَ - بذكر الركعة البعض من الصلاة لأنه قد روي عنه أنه من أدرك ركعة من العصر، ومن أدرك ركعتين من العصر، ومن أدرك سجدة من العصر، وأشار إلى بعض الصلاة مرة بركعة ومرة بركعتين ومرة بسجدة، والتكبيرة في حكم الركعة لأنها بعض الصلاة، فمن أدركها فكأنه أدرك الركعة.] 

ʿAllamah Abū ’l-Walīd  explains the other madhāhib that hold this same view:
It implies that it is the least amount by which one is considered as having attained (the rakʿah). This is the view of Mālik and Shāfiʿī in one of his opnions. Abū Ḥanīfah as well as Shāfiʿī, said that whoever attains a takbīr of prayer before sunset has certainly attained ʿAṣr. They differed regarding what the one who attained takbīr before sunset attained. Abū Ḥanīfah is of the view that he has attained only ʿAṣr, whereas Shāfiʿī is of the view that he has attained Ẓuhr and ʿAṣr.[footnoteRef:1180] [1180:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:10.
يقتضي أنه أقل ما يكون به المدرك مدركا وبه قال مالك والشافعي في أحد قوليه وقال أبو حنيفة والشافعي أيضا من أدرك تكبيرة من الصلاة قبل أن تغرب الشمس فقد أدرك العصر واختلفوا فيما أدرك من أدرك تكبيرة قبل غروب الشمس فقال أبو حنيفة أدرك العصر خاصة وقال الشافعي أدرك الظهر والعصر.] 

Regarding the Shāfiʿīs, Imām Nawawī  writes:
The most correct view according to our scholars is that the prayer is compulsory on him, since he attained a part of it. Therefore, a little amount of it and a larger portion are equal. And also because, according to all, the amount of the entire prayer is a condition. Hence, there should not be any difference between a takbīr and a rakʿah. They replied to the ḥadīth that the restriction with one rakʿah has been mentioned by taking into consideration the majority of the time. Generally, attaining [prayer] is known by one rakʿah and its like.[footnoteRef:1181] [1181:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 5:105.
وأصحهما عند أصحابنا تلزمه لأنه أدرك جزءا منه فاستوى قليله وكثيره ولأنه يشترط قدر الصلاة بكمالها بالاتفاق فينبغي أن لا يفرق بين تكبيرة وركعة وأجابوا عن الحديث بأن التقييد بركعة خرج على الغالب فان غالب ما يمكن معرفة ادراكه ركعة ونحوها.] 

Ḥadīth  6
مالك عن نافع مولى عبد الله بن عمر: أن عمر بن الخطاب كتب إلى عماله: إن أهم أمركم عندي الصلاة، من حفظها وحافظ عليها حفظ دينه، ومن ضيعها فهو لما سواها أضيع. ثم كتب: أن صلوا الظهر إذا كان الفيء ذراعا إلى أن يكون ظل أحدكم مثله، والعصر والشمس مرتفعة بيضاء نقية، قدر ما يسير الراكب فرسخين أو ثلاثة قبل غروب الشمس، والمغرب إذا غربت الشمس، والعشاء إذا غاب الشفق إلى ثلث الليل، فمن نام فلا نامت عينه فمن نام فلا نامت عينه، فمن نام فلا نامت عينه، والصبح والنجوم بادية مشتبكة.
Mālik reported from Nāfiʿ, the freed slave of ʿAbdullāh ibn ʿUmar, that ʿUmar ibn al-Khaṭṭāb wrote to his governors [saying], ‘The most important of your affairs in my view is prayer. Whoever protects it and observes it is protecting his religion. And whoever neglects it will be more negligent towards other things.’ Then he wrote: ‘Pray Ẓuhr when the shadow is a cubit until the shadow of one of you is to his like, [pray] ʿAṣr when the sun is high, white and clear to the amount that a rider can travel 2 or 3 farsakhs before sunset, [pray] Maghrib when the sun has set and [pray] ʿIshāʾ when the twilight disappears until one-third of the night. May he who sleeps (without having prayed ʿIshāʾ) have no rest! May he who sleeps (without having prayed ʿIshāʾ) have no rest! May he who sleeps (without having prayed ʿIshāʾ) have no rest! And [pray] the Morning Prayer when the stars are apparent and numerous.[footnoteRef:1182] [1182:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 144.] 

مالك عن نافع مولى عبد الله بن عمر
Mālik [reported] from Nāfiʿ, the freed slave of ʿAbdullāh ibn ʿUmar.
[bookmark: _heading=h.hnulle5j5kjr]Nāfiʿ, the freed slave of Ibn ʿUmar 
He is:
Nāfiʿ ibn Sarjis ad-Dīlamī, the freed slave of ʿAbdullāh ibn ʿUmar, Abū ʿAbdullāh al-Madanī.[footnoteRef:1183] [1183:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 28.
نافع بن سرجس الديلمي مولى عبد الله بن عمر أبو عبد الله المدني.] 

According to some narrations, he was from Afghanistan:
Some said that he was a prisoner from Kabul.[footnoteRef:1184] [1184:  ʿAllāmah Aḥmad ibn Muḥammad al-Kalābādhī, Al-Hidāyah wa ’l-Irshād fī Maʿrifat Ahl ath-Thiqah wa ’s-Sadād/ Rijāl Ṣaḥīḥ al-Bukhārī (Beirut, Dār al-Maʿrifah, 1407), 2:746.
ويقال كان من سبي كابل.] 

Another view is that he was from Iran:
Khālid ibn Ziyad at-Tirmidhī said, ‘I asked Nāfiʿ, the freed slave of Ibn ʿUmar, from which land he came from. He replied that he is from Jebal Barez Bandah from the mountains of Taleqan.[footnoteRef:1185] [1185:  Ibid.
وقال خالد بن زياد الترمذي قلت لنافع مولى ابن عمر من أي بلاد أنت قال من جبال براز بندة من جبال الطالقان.] 

This is the preferred view of ʿAllāmah Dhahabī :
The preferred view is that he is Persian.[footnoteRef:1186] [1186:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:99.
والأرجح أنه فارسي.] 

There are other views as well:
Some said that he is originally from Morocco and some said from Nishapur.[footnoteRef:1187] [1187:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1980), 29:298.
قيل إن أصله من المغرب وقيل من نيسابور.] 

[bookmark: _heading=h.f7xwq15px8ce]The privilege of being the slave of Ibn ʿUmar
He was blessed with the great privilege and honour of being the slave of Ibn ʿUmar . He was captured in one of the battles and consequently came under ʿAbdullāh ibn ʿUmar . ʿAllāmah Ibn ʿAsākir  mentions:
ʿAbdullāh acquired him in one of his battles.[footnoteRef:1188] [1188:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥusayn, better known as Ibn ʿAsākir, Tārīkh Dimashq (Damascus: Dār al-Fikr, 1995), 61:424.
وأصابه عبد الله في غزواته.] 

Ibn ʿUmar  kept him very close to him and would take him along on his journeys:
Zayd ibn Abī Unaysah reported from Nāfiʿ, who said, ‘I went on approximately 30 journeys for Ḥajj and ʿUmrah with Ibn ʿUmar.’[footnoteRef:1189] [1189:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:97.
وروى زيد بن أبي أنيسة، عن نافع قال: سافرت مع ابن عمر بضعا وثلاثين حجة وعمرة.] 

Thereafter, Ibn ʿUmar  freed him. ʿAllāmah Ibn Ḥibbān  mentions the incident of his emancipation. He quotes his chain to ʿĀṣim ibn Muḥammad ibn Zayd, who reports from his father :
ʿAbdullāh ibn Jaʿfar gave ʿAbdullāh ibn ʿUmar 10,000 [dinars] for purchasing Nāfiʿ.[footnoteRef:1190] [1190:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (Hyderabad, India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1973), 5:467
أعطى عبد الله بن جعفر عبد الله بن عمر في نافع عشرة آلاف…] 

One dinar is 4.374 gm of gold. That means he offered him 43.7 kg of gold. 1 kg of gold at today’s rate (31 March 2022) is about $62,450. That would mean that he offered around $2,730,000.
ʿAbdullāh went to Ṣafiyyah, his wife, and said, ‘Ibn Jaʿfar gave me 10,000 – or 1,000 – dinars in exchange for Nāfiʿ.’ She said, ‘O Abū ʿAbd ar-Raḥmān, what are you waiting for to sell?!’ He replied, ‘Take is easy! Better than that is emancipation for the pleasure of Allāh.’ The narrator said that his father said, ‘I suppose that Ibn ʿUmar was taking into consideration the statement of Allāh Taʿālā, ﴾You shall never attain righteousness until you spend from what you love.﴿ [footnoteRef:1191] [footnoteRef:1192] [1191:  Qurʾān: 3:93.]  [1192:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (Hyderabad, India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1973), 5:467.
أو ألف دينار 
فدخل عبد الله على صفية امرأته فقال إنه أعطانى بن جعفر بنافع عشرة آلاف أو ألف دينار فقالت يا أبا عبد الرحمن ما تنتظر أن تبيع قال مهلا ما هو خير من ذلك هو حر لوجه الله قال أبى فكان يخيل إلى أن بن عمر كان ينوي قول الله تعالى ﴿لن تنالوا البر حتى تنفقوا مما تحبون﴾] 

[bookmark: _heading=h.52biau1aiilr]Piety
ʿAllāmah Ibn Khallikān  describes him by saying:
He is from the senior pious tābiʿūn.[footnoteRef:1193] [1193:  Shams ad-Dīn Aḥmad ibn Muḥammad ibn Khallikān, Wafayāt al-Aʿyān wa Anbāʾ Abnāʾ az-Zamān (Beirut: Dār Ṣādir, 1994), 5:367.
وهو من كبار الصالحين التابعين.] 

[bookmark: _heading=h.s35vc98en0k1]Status in Ḥādīth
ʿAllāmah Ibn ʿAsākir  says:
He was reliable and possessed knowledge of numerous aḥādīth.[footnoteRef:1194] [1194:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥusayn, better known as Ibn ʿAsākir, Tārīkh Dimashq (Damascus: Dār al-Fikr, 1995), 61:424.
وكان ثقة كثير الحديث.] 

ʿAllāmah Ibn Khallikān  said:
He is among those who are renowned in ḥadīth and the reliable ones whose ḥadīth is taken, agreed upon and practised. The majority of the aḥādīth of Ibn ʿUmar are via him.[footnoteRef:1195] [1195:  Shams ad-Dīn Aḥmad ibn Muḥammad ibn Khallikān, Wafayāt al-Aʿyān wa Anbāʾ Abnāʾ az-Zamān (Beirut: Dār Ṣādir, 1994), 5:367.
وهو من المشهورين بالحديث، ومن الثقات الذين يؤخذ عنهم ويجمع حديثهم ويعمل به، ومعظم حديث ابن عمر عليه دار.] 

ʿAllāmah Ibn ʿAbd al-Barr  also mentions his position in Ḥadīth as reliable, a ḥāfiẓ and strong in his transmissions.[footnoteRef:1196] [1196:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 8:333.] 

An accusation was levelled against him with regards to his memory. ʿAllāmah Dhahabī  mentions this and thereafter presents a counter-argument as follows:
The statement of Maymūn ibn Mihrān that he became old and lost his memory is an isolated opinion. In fact, the nation agrees that he is an absolute authority.[footnoteRef:1197] [1197:  If Maymūn’s statement was indeed true, there would have to be a distinction between his narrations: those narrated before he lost his memory would be classed as acceptable, and those narrated after he lost his memory would be classed as weak. He would not have been an absolute authority.] 

Ibn Saʿd said, ‘He was reliable and possessed knowledge of numerous ḥadīth.’ ʿAjalī and Nasāʾī said, ‘He is a Madanī and is reliable.’ Ibn Kharāsh said, ‘He is reliable and noble.’[footnoteRef:1198] [1198:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:101.
وقول ميمون بن مهران: كبر وذهب عقله، قول شاذ، بل اتفقت الأمة على أنه حجة مطلقا. قال ابن سعد: كان ثقة، كثير الحديث. وقال العجلي والنسائي: مدني ثقة. وقال ابن خراش: ثقة نبيل.] 

[bookmark: _heading=h.llh69n6rju9t]Teachers
ʿAllāmah Dhahabī mentions the names of some leading scholars from whom he had the privilege of narrating:
He narrated from Ibn ʿUmar, ʿĀʾishah, Abū Hurayrah, Rāfiʿ ibn Khadīj, Abū Saʿīd al-Khudrī, Umm Salamah, Abū Lubābah ibn ʿAbd al-Mundhir, Ṣafiyyah bint Abī ʿUbayd – the wife of his master – Sālim, ʿAbdullāh, ʿUbayd Allāh and Zayd – the children of his master – and others.[footnoteRef:1199] [1199:  Ibid, 5:95.
روى عن ابن عمر، وعائشة، وأبي هريرة، ورافع بن خديج، وأبي سعيد الخدري، وأم سلمة، وأبي لبابة بن عبد المنذر، وصفية بنت أبي عبيد زوجة مولاه، وسالم وعبد الله وعبيد الله وزيد أولاد مولاه، وطائفة.] 

[bookmark: _heading=h.b5y1pir2ukec]Students
ʿAllāmah Suyūṭi  quotes the names of just a few of his main students:
Those who narrated from him are his sons – ʿAbdullāh, Abū Bakr, ʿUmar – Zuhrī, Mūsā ibn ʿUqbah, Abū Ḥanīfah, Mālik, Layth and many others.[footnoteRef:1200] [1200:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 27.
وروى عنه بنوه عبد الله وأبو بكر وعمر والزهري وموسى بن عقبة وأبو حنيفة ومالك والليث وخلق.] 

Besides them, he also possessed numerous other students. This was despite being strict and short-tempered. Muṭarrif ibn ʿAbdullāh quotes from Mālik :
Nāfiʿ was short-tempered.[footnoteRef:1201] [1201:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:98.
كان في نافع حدة.] 

Yet, that did not deter Imām Mālik  from not only taking knowledge from Nāfiʿ  but also from maintaining close contact with him. His cousin took offence to the sternness and bad temperament of Nāfiʿ ; and that lead to him being deprived of great knowledge. Ismāʿīl ibn Abī Uways narrates from his father :
We used to frequently go to Nāfiʿ. However, he had a bad temperament, and thus I said, ‘What will I do with this slave?’ Hence, I left him, while others remained with him and benefitted from him.[footnoteRef:1202] [1202:  Ibid. 
كنا نختلف إلى نافع، وكان سيئ الخلق، فقلت: ما أصنع بهذا العبد؟ فتركته ولزمهم غيري، فانتفع به.] 

[bookmark: _heading=h.92tyhmla48f9]Lesson
There lies an important lesson in this. In the quest for knowledge, one will come across different scholars and teachers with different temperaments. If we come across scholars who are strict and stern, we should bear it. The benefits are long-lasting, and you will forget about their shouting and harshness.
This is not something new; the pious predecessors were also like this. Look at how Abū Bakr ibn ʿAyyāsh would admonish his students:
Ibn ʿAmmār said that he heard Abū Bakr ibn ʿAyyāsh saying, ‘The students of ḥadīth are the worst of creations. They are insolent. They are like this and this.’ He mentioned certain qualities, and then he remained silent.[footnoteRef:1203] [1203:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Sharh Aṣḥāb al-Ḥadīth (Ankara: Dār Iḥyāʾ as-Sunnah an-Nabawiyyah), 136.
قال ابن عمار: سمعت ابا بكر بن عياش يقول: أصحاب الحديث هم شر الخلق، هم المجان، هم كذا، هم كذا، ووصف أشياء، ثم سكت.] 

Likewise, ʿAṭāʾ ibn Muslim  mentions regarding Aʿmash :
When Aʿmash would become angry towards the students of ḥadīth, he would say, ‘I will not narrate ḥadīth to you neither will you be deserving of it nor will its effect be seen on you.’ They would then keep on pleasing him until he would become pleased and say, ‘Yes, with all happiness. How great are you among people! By Allāh, you are more precious than red gold.’
Something similar has also been reported from Abū Bakr ibn ʿAyyāsh.[footnoteRef:1204] [1204:  Ibid, 134.
كان الأعمش إذا غضب على أصحاب الحديث قال: " لا أحدثكم ولا كرامة، ولا تستأهلونه، ولا يرى عليكم أثره. فلا يزالون به حتى يرضى، فيقول: «نعم وكرامة، وكم أنتم في الناس والله لأنتم أعز من الذهب الأحمر» قال أبو بكر: ويحكى مثل هذا الفعل عن أبي بكر بن عياش.] 

ʿAllāmah Khaṭīb  comments:
Aʿmash had a bad temperament, harsh nature, was stingy with ḥadīth and ill-natured in narrating.[footnoteRef:1205] [1205:  Ibid, 131.
كان الأعمش سيء الخلق، جافي الطبع، بخيلا بالحديث، عسيرا في الرواية.] 

ʿAllāmah Khaṭīb  then transmits some incidents of how Aʿmash  used to scold his students. He says:
There are numerous similar reports from Aʿmash. Despite his bad temperament, he was reliable in ḥadīth, trustworthy in transmission, precise in what he heard and meticulous in what he has memorised. This is why people would go to him and crowd to hear from him. Sometimes, the students of ḥadīth would request him to narrate aḥādīth to them, but he would refuse. They would persist in asking and tire him with their request. He would then become angry and rebuke them until when his anger would subside, and he would no longer feel annoyed, he would change the anger into peace and the rebuke into praise.[footnoteRef:1206] [1206:  Ibid, 134.
وأخبار الأعمش في هذا المعنى كثيرة جدا. وكان مع سوء خلقه، ثقة في حديثه، عدلا في روايته، ضابطا لما سمعه، متقنا لما حفظه, فرحل الناس إليه، وتهافتوا في السماع عليه. فكان أصحاب الحديث ربما طلبوا منه أن يحدثهم، فيمتنع عليهم، ويلحون في الطلب، ويبرمونه بالمسألة، فيغضب ويستقبلهم بالذم حتى إذا سكنت فورته، وذهبت ضجرته، أعقب الغضب صلحا، وأبدل الذم مدحا.] 

Another shortcoming of Nāfiʿ  is his stuttering:
He would stutter. [footnoteRef:1207]  [1207:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 8:333.
وكانت فيه لكنة] 

The third defect was that his Arabic was not very precise:
He would also make several mistakes in speech (in the ending vowels/ the declension of Arabic words).[footnoteRef:1208] [1208:  Ibid.
وكان يلحن أيضا مع ذلك لحنا كثيرا] 

[bookmark: _heading=h.j9zyvvavlzxp]The strongest of chains
Most scholars preferred Nāfiʿ  as the most reliable student of Ibn ʿUmar  out of all his students. For example, Ibn ʿUyaynah  said:
Which ḥadīth can be more reliable than the ḥadīth of Nāfiʿ?![footnoteRef:1209] [1209:  Ibid, 8:334. 
أي حديث أوثق من حديث نافع؟! ] 

His narrations from Ibn ʿUmar  are even considered superior than that of Sālim , who was greater than Nāfiʿ.  Both differed on three narrations, and preference is given to the narration of Nāfiʿ . ʿAllāmah Dhahabī  states:
Regarding the ḥadīth which Zuhrī reported from Sālim from his father in a marfūʿ way: ‘There is a tenth in what is irrigated by rain [...]’, Imām Nasāʾī said, ‘Nāfiʿ narrated it from Ibn ʿUmar as his statement.’
Sālim and Nāfiʿ differed from Ibn ʿUmar in three aḥādīth; this is one of them. The second is: ‘Whoever buys a slave that has money [...]’, Sālim narrated [it] from his father in a marfūʿ way, but Nāfiʿ narrated [it] as the statement of Ibn ʿUmar. And Sālim stated in a marfūʿ way from his father, ‘A fire shall emerge from Yemen […]’, but Nāfiʿ reported it from Ibn ʿUmar from Kaʿb as his statement.
Sālim is greater than Nāfiʿ, but the aḥādīth of Nāfiʿ are more correct.[footnoteRef:1210] [1210:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:462.
وقال النسائي في حديث الزهري، عن سالم، عن أبيه مرفوعا: "فيما سقت السماء العشر" الحديث: ورواه نافع عن ابن عمر قوله.
قال: واختلف سالم ونافع على ابن عمر في ثلاثة أحاديث: هذا أحدها.
والثاني: "من باع عبدا له مال" فقال سالم عن أبيه مرفوعا. وقال نافع عن ابن عمر قوله.
وقال سالم عن أبيه مرفوعا: " يخرج نار من قبل اليمن." ورواه نافع عن ابن عمر، عن كعب قوله.
قال: إن سالم  أجل من نافع، وأحاديث نافع أولى بالصواب.] 

Then, among the students of Nāfiʿ , Imām Mālik  was the strongest. Yaḥyā ibn Maʿīn  states:
The strongest student of Nāfiʿ (regarding his narrations) is Mālik ibn Anas. According to me, he is stronger than ʿUbayd Allāh ibn ʿUmar and Ayyūb.[footnoteRef:1211] [1211:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 8:334.
وقال يحيى بن معين: أثبت أصحاب نافع فيه: مالك بن أنس ، وهو عندي أثبت من عبيد الله بن عمر وأيوب .] 

Other scholars disagreed with this and felt that Imām Mālik  is not the strongest. ʿAllāmah Ibn ʿAbd al-Barr transmits from Imām Abū Zurʿah :
I heard Aḥmad ibn Ḥanbal being asked who is strongest regarding Nāfiʿ: ʿUbayd Allāh, Mālik or Ayyūb. He ranked ʿUbayd Allāh ibn ʿUmar first and gave him preference since he met Sālim and Qāsim. I asked him whether Mālik then comes after. He replied, ‘Mālik is stronger.’ I said, ‘What about when Mālik and Ayyūb differ?’ He paused and said, ‘We do not have the audacity to speak against Ayyūb.’ Then, he reverted to mentioning ʿUbayd Allāh and gave him preference.[footnoteRef:1212] [1212:  Ibid, 8:334-335.
سمعت أحمد بن حنبل يسأل: من أثبت في نافع: عبيد الله أم مالك أم أيوب؟ فقدم عبيد الله بن عمر، وفضله بلقاء سالم والقاسم. قلت له: فمالك بعده؟ قال: إن مالكا أثبت. قلت فإذا اختلف مالك وأيوب؟ فتوقف، وقال: ما نجتري على أيوب. ثم عاد في ذكر عبيد الله ففضله.] 

Then there are those scholars who included other narrators among the strongest students of Nāfiʿ . For instance, Yaḥyā ibn Saʿīd al-Qaṭṭān  said:
The strongest students of Nāfiʿ are: Ayyūb, ʿUbayd Allāh, Ibn Jurayj and Mālik. Ibn Jurayj is stronger than Mālik regarding Nāfiʿ.[footnoteRef:1213] [1213:  Ibid, 8:334.
أثبت أصحاب نافع: أيوب، وعبيد الله، وابن جريج، ومالك. قال: وابن جريج أثبت في نافع من مالك.] 

We also have Abū ʿUmar  saying:
These three: ʿUbayd Allāh ibn ʿUmar, Mālik and Ayyūb are the strongest people regarding Nāfiʿ. Ibn Jurayj is the fourth, but Qaṭṭān gives him preference. However, according to the others, he is not included with these three when they differ with him.[footnoteRef:1214] [1214:  Ibid.
هؤلاء الثلاثة: عبيد الله بن عمر، ومالك، وأيوب، أثبت الناس في نافع عند الناس وابن جريج رابعهم، إلا أن القطان يفضله، وليس يلحق بهؤلاء الثلاثة في نافع عندهم إذا خالفوه.] 

There are several other views on this matter. Basically, there is the argument on whether Imām Mālik is independently the greatest student of Imām Nāfiʿ or whether there are others who also share this rank. Or, that Imām Mālik is not the greatest, but he is just one level lower. Nevertheless, we cannot deny that he is indeed among the greatest students of Imām Nāfiʿ .
Imām Nasāʾī  mentions the strongest students:
The most reliable student of Nāfiʿ is Mālik, then Ayyūb, then ʿUbayd Allāh, then Yaḥyā ibn Saʿīd, then Ibn ʿAwn, then Ṣāliḥ ibn Kaysān, then Mūsā ibn ʿUqbah, then Ibn Jurayj, then Kathīr ibn Farqad, then Layth ibn Saʿd.[footnoteRef:1215] [1215:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:99.
قال النسائي: أثبت أصحاب نافع: مالك، ثم أيوب، ثم عبيدالله، ثم يحيى بن سعيد، ثم ابن عون، ثم صالح بن كيسان، ثم موسى بن عقبة ثم ابن جريج، ثم كثير بن فرقد، ثم الليث بن سعد.] 

It is on this basis that Imām Bukhārī  said:
The most authentic chain is Mālik from Nāfiʿ from Ibn ʿUmar.[footnoteRef:1216] [1216:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 28.
أصح الأسانيد مالك عن نافع عن بن عمر.] 

This chain is also called silsilat adh-dhahab (the golden chain).
Imam Mālik  himself would say:
When I would hear Nāfiʿ narrating a ḥadīth from Ibn ʿUmar, I would not mind to not hear it from someone else.[footnoteRef:1217] [1217:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 8:334. 
كنت إذا سمعت نافعا يحدث حديثا عن ابن عمر لم أبال ألا أسمعه من غيره.] 

Likewise, Imām Nāfiʿ  is also the one who spread the knowledge of Ibn ʿUmār :
Mālik would say, ‘Nāfiʿ spread immense knowledge from Ibn ʿUmar.’[footnoteRef:1218] [1218:  Ibid, 8:335.
وكان مالك يقول: نشر نافع عن ابن عمر علما جما.] 

Mālik has 80 ḥadīth of the Messenger of Allāh ﷺ from him in his Muwaṭṭaʾ.[footnoteRef:1219] [1219:  Ibid, 8:335. 
لمالك عنه في موطئه من حديث رسول الله صلى الله عليه وسلم ثمانون حديثا.] 

[bookmark: _heading=h.4jvdlh1wgywy]Knowledge in other sciences
Besides his great knowledge in Ḥadīth, he was also a great jurist. ʿAllāmah Dhahabī  describes him as:
The imām, the muftī and the scholar of Madīnah[footnoteRef:1220] [1220:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:95.
الإمام المفتي الثبت عالم المدينة] 

ʿAllāmah Zurqānī  describes him as:
The jurist[footnoteRef:1221] [1221:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:35.
...فقيه] 

Despite this, ʿAllāmah Dhahabī  makes note of the following:
He would not issue any verdict during the lifetime of Sālim.[footnoteRef:1222] [1222:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:97.
وكان في حياة سالم لا يفتي شيئا.] 

Ultimately, he was sent to teach the people of Egypt.
ʿUbayd Allāh ibn ʿUmar said, ‘ʿUmar ibn ʿAbd al-ʿAzīz sent Nāfiʿ, the freed slave of Ibn ʿUmar, to the people to Egypt to teach them the teachings of Islam.[footnoteRef:1223] [1223:  Ibid.
قال عبيد الله بن عمر: بعث عمر بن عبد العزيز نافعا مولى ابن عمر إلى أهل مصر يعلمهم السنن.] 

[bookmark: _heading=h.3iztuf1tydqc]Date of demise
ʿAllāmah Ibn ʿAbd al-Barr  mentions ʿAllāmah Wāqidī ’s view regarding his demise:
Nāfiʿ passed away in Madīnah in the year 117 AH during the caliphate of Hishām ibn ʿAbd al-Malik.[footnoteRef:1224] [1224:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 8:335.
وقال الواقدي: مات نافع بالمدينة سنة سبع عشر ومائة في خلافة هشام بن عبد الملك.] 

ʿAllāmah Dhahabī  authenticated this:
We mentioned that the most correct view is that Nāfiʿ passed away in the year 117 AH.[footnoteRef:1225] [1225:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:101.
قد ذكرنا أن الأصح وفاة نافع سنة سبع عشرة ومئة.] 

ʿAllāmah Dhahabī  also mentions another view:
Ibn ʿUyaynah and Aḥmad ibn Ḥanbal said in the year 119 AH.[footnoteRef:1226] [1226:  Ibid.
وقال ابن عيينة وأحمد بن حنبل: سنة تسع عشرة ومئة.] 

Ibn Khayyāṭ  opined that he passed away in 118 AH:
He passed away in the year 118 AH.[footnoteRef:1227] [1227:  Abū ʿAmr Khalīfah ibn Khayyāṭ al-ʿUṣfurī, Ṭabaqāt Khalīfah ibn Khayyāṭ (Beirut: Dār al-Fikr, 1993), 446.
توفي سنة ثمان عشرة ومائة.] 

There is also another view:
Muḥammad ibn Saʿd said, ‘Haytham said that he passed away in the year 120 AH.’[footnoteRef:1228] [1228:  ʿAllāmah Aḥmad ibn Muḥammad al-Kalābādhī, Al-Hidāyah wa ’l-Irshād fī Maʿrifat Ahl ath-Thiqah wa ’s-Sadād/ Rijāl Ṣaḥīḥ al-Bukhārī (Beirut, Dār al-Maʿrifah, 1407), 2:747.
وقال محمد بن سعد: قال الهيثم: توفي سنة عشرين ومائة.] 

أن عمر بن الخطاب
[Nāfiʿ narrates] that ʿUmar ibn al-Khaṭṭāb
[bookmark: _heading=h.gr84wf711zl3]ʿUmar ibn al-Khaṭṭāb 
[bookmark: _heading=h.1vrpf9pzaruy]Name, title and lineage 
He is:
ʿUmar ibn al-Khaṭṭāb ibn Nufayl ibn ʿAbd al-ʿUzzā al-Qurashī al-ʿAdawī, Abū Ḥafṣ, Leader of the Believers. 
He was born on the 13th year from the Year of the Elephant.[footnoteRef:1229] [1229:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 22. 
عمر بن الخطاب بن نفيل بن عبد العزى القرشي العدوي أبو حفص أمير المؤمنين ولد عام ثلاث عشرة من عام الفيل.] 

He was given the title ‘Fārūq’ since he would create a distinction between truth and falsehood.[footnoteRef:1230] [1230:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 35.] 

There are different opinions regarding who gave him this title. ʿAllāmah Zurqānī  says:
Was the one who gave him this title Jibrīl, Muṣṭāfā ﷺ or the People of the Book? The narrations do not contradict.[footnoteRef:1231] [1231:  Ibid.
وهل الملقب له جبريل أو المصطفى أو أهل الكتاب؟ روايات لا تتنافى.] 

ʿAllāmah Suyūṭī  mentions some specific qualities of his:
He was the first one to be called ‘leader of the believers’, the founder of the Hijri Calendar and the first one to use a whip.[footnoteRef:1232] [1232:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 22.
وهو أول من سمي أمير المؤمنين وأول من أرخ التاريخ من الهجرة وأول من اتخذ الدرة.] 

ʿAllāmah Ibn ʿAbd al-Barr  quotes the reason behind him being the first one to be called ‘leader of the believers’:
ʿUmar said at the time when he became the caliph, ‘Abū Bakr was called ‘the successor of the Messenger of Allāh ﷺ’. How can I then be called ‘the successor of the successor of the Messenger of Allāh ﷺ’? It will become lengthy!’ 
Hence, Mughīrah ibn Shuʿbah told him, ‘You are our leader, and we are the believers. Therefore, you are the leader of the believers.’ He replied, ‘So be it.’[footnoteRef:1233] [1233:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1150.
قال عمر لما ولي: كان أبو بكر يقال له خليفة رسول الله صلى الله عليه وسلم فكيف يقال لي خليفة خليفة رسول الله يطول هذا؟! قال: فقال له المغيرة بن شعبة: أنت أميرنا، ونحن المؤمنون. فأنت أمير المؤمنين. قال: فذاك إذن.] 

[bookmark: _heading=h.222aoa1skuvv]Acceptance of Islam
He accepted Islam in the 5th or 6th year of prophethood, as Mawlānā Zakariyyā Kāndhlawī  mentions.[footnoteRef:1234] This was after 40 males and 11 females had already accepted Islam.[footnoteRef:1235] That means that he was the 52nd person to accept Islam. His acceptance of Islām was a victory and strength to Islam.[footnoteRef:1236] [1234:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:281.]  [1235:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1145.]  [1236:  Ibid.] 

ʿAbdullāh ibn ʿUmar  reports the supplication of the Prophet ﷺ:
The Messenger of Allāh ﷺ said, ‘O Allāh, strengthen Islam with the most beloved of these two men to You: Abū Jahl or ʿUmar ibn al-Khaṭṭāb.’ He (the narrator) said, ‘And the more beloved of the two to Him was ʿUmar (since Allāh granted him guidance).’
Abū ʿĪsā said, ‘This ḥadīth is ḥasan ṣaḥīḥ and gharīb via the ḥadīth of Ibn ʿUmar.’[footnoteRef:1237] [1237:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:617.
حدثنا محمد بن بشار و محمد بن رافع قالا حدثنا أبو عامر العقدي حدثنا خارجة بن عبد الله الأنصاري عن نافع عن ابن عمر: أن رسول الله صلى الله عليه و سلم قال:"اللهم أعز الإسلام بأحب هذين الرجلين إليك بأبي جهل أو بعمر بن الخطاب" قال: وكان أحبهما إليه عمر.
 قال أبو عيسى: هذا حديث حسن صحيح غريب من حديث ابن عمر.] 

[bookmark: _heading=h.qhlu9sz3nb03]Virtues
[bookmark: _heading=h.gsddq1fvgqgt]There are so many virtues of his that it is not possible to discuss them all. Imām Tirmidhī  mentions under his chapter on manāqib (virtues of the Prophet ﷺ and the Companions):
Nāfiʿ reported from Ibn ʿUmar that the Messenger of Allāh ﷺ said, ‘Allāh placed the truth upon the tongue of ʿUmar and his heart.’ 
Ibn ʿUmar said, ‘Whenever any matter would occur among people, and they would say something regarding it, and ʿUmar would say something regarding it, or Ibn al-Khaṭṭāb spoke regarding regarding it– Khārijah had a doubt – the Qurʿān would be revealed with similar to what ʿUmar said.’
Abū ʿĪsā said, ‘There are [narrations] regarding this topic from Faḍl ibn al-ʿAbbās, Abū Dharr and Abū Hurayrah.’ This is a ḥasan and gharīb ḥadīth via this chain.’[footnoteRef:1238] [1238:  Ibid.
عن نافع عن ابن عمر: أن رسول الله صلى الله عليه و سلم قال إن الله جعل الحق على لسان عمر وقلبِه وقال ابن عمر: ما نزل بالناس أمر قط فقالوا فيه وقال فيه عمر أو قال ابن الخطاب فيه - شك خارجة - إلا نزل فيه القرآن على نحو ما قال عمر.
قال أبو عيسى: وفي الباب عن الفضل ابن العباس و أبي ذر و أبي هريرة وهذا حديث حسن غريب من هذا الوجه.] 

[bookmark: _heading=h.wedxt9svim6l]Knowledge
There are several narrations regarding the Messenger of Allāh ﷺ himself attesting to the vast knowledge of ʿUmar . Hereunder are some of them:
ʿĀʾishah reported that the Messenger of Allāh ﷺ said, ‘There were muḥaddathūn in the nations before you. If there is anyone such in my nation, then it is ʿUmar.’
Abū ʿĪsā said, ‘This is a ṣaḥīḥ ḥadīth. Some students of Sufyān narrated to me saying that Sufyān ibn ʿUyaynah said, ‘Muḥaddathūn means those who were given understanding.’’[footnoteRef:1239] [1239:  Ibid, 5:622.
عن عائشة قالت: قال رسول الله صلى الله عليه و سلم:"قد كان يكون في الأمم محدثون فإن يك في أمتي أحد فعمر بن الخطاب."
 قال أبو عيسى: هذا حديث صحيح. قال: حدثني بعض أصحاب سفيان قال: قال سفيان بن عيينة: محدثون يعني مفهمون.] 

ʿUqbah ibn ʿĀmir reported that the Messenger of Allāh ﷺ said, ‘If there had to be any prophet after me, it would have been ʿUmar ibn al-Khaṭṭāb.’
Imām Tirmidhī said, ‘This is a ḥasan gharīb ḥadīth. We only know it via the ḥadith of Mishraḥ ibn Hāʿān’.[footnoteRef:1240] [1240:  Ibid.
عن عقبة بن عامر قال: قال رسول الله صلى الله عليه و سلم:"لو كان بعدي نبي لكان عمر بن الخطاب."
 قال: هذا حديث حسن غريب لا نعرفه إلا من حديث مشرح بن هاعان.] 

Ibn ʿUmar – may Allāh be pleased with him – said that the Messenger of Allāh ﷺ said, ‘I saw that a cup of milk was brought to me, and I drank from it. Then, I gave my leftover to ʿUmar ibn al-Khaṭṭāb.’ They (the Companions) said, ‘What did you interprete it to be, O Messenger of Allāh?’ He replied, ‘Knowledge.’
Imām Tirmidhī said, ‘This is a ḥasan ṣaḥīḥ gharīb ḥadīth.’[footnoteRef:1241] [1241:  Ibid.
عن ابن عمر رضي الله عنه قال: قال رسول الله صلى الله عليه و سلم:"رأيت كأني أتيت بقدح من لبن فشربت منه فأعطيت فضلي عمر بن الخطاب." قالوا: فما أولته يا رسول الله؟ قال:"العلم".قال: هذا حديث حسن صحيح غريب.] 

ʿAbdullāh ibn Masʿūd  also spoke regarding his knowledge:
If the knowledge of all the Arab tribes is placed on one scale of a balance and the knowledge of ʿUmar is placed on another scale, the knowledge of ʿUmar would outweigh. People were of the view that he possessed nine tenth of knowledge. Sitting in a gathering with ʿUmar would stay firmer in me than the deeds of a year.[footnoteRef:1242] [1242:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1149.
وقال ابن مسعود: لو وضع علم أحياء العرب في كفة ميزان ووضع علم عمر في كفة لرجح علم عمر. ولقد كانوا يرون أنه ذهب بتسعة أعشار العلم ولمجلس كنت أجلسه مع عمر أوثق في نفسي من عمل سنة.] 

[bookmark: _heading=h.det6g8ds1ldl]Glad-tidings
ʿUmar is among those blessed Companions to have received the glad tidings of Paradise during their lifetime. 
Anas reports:
The Prophet ﷺ said, ‘I entered Paradise, and I saw a palace of gold. I thus asked for whom this palace was. They replied that it was for a young person. I thought that I was that person and thus asked, ‘Who is he?’ But they replied, ‘ʿUmar ibn al-Khaṭṭāb.’’[footnoteRef:1243] [1243:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:619.
عن أنس: أن النبي صلى الله عليه و سلم قال:"دخلت الجنة فإذا أنا بقصر من ذهب فقلت: لمن هذا القصر؟ قالوا: لشاب. فظننت أني أنا هو فقلت: ومن هو؟ فقالوا: عمر بن الخطاب."
قال هذا حديث حسن صحيح] 

Imām Tirmidhī said, ‘This is a ḥasan ṣaḥīḥ ḥadīth.’
ʿAbdullāh ibn Masʿūd  reports another incident denoting upon this:
The Prophet ﷺ said, ‘A man who will be among the inhabitants of Paradise will appear before you.’ Abū Bakr then appeared. Then he said, ‘A man who will be among the inhabitants of Paradise will appear before you.’ ʿUmar then appeared.[footnoteRef:1244] [1244:  Ibid, 5:622.
عن عبد الله بن سلمة عن عبيدة السلماني عن عبد الله بن مسعود: أن النبي صلى الله عليه و سلم قال:"يطلع عليكم رجل من أهل الجنة." فاطلع أبو بكر. ثم قال:"يطلع عليكم رجل من أهل الجنة." فاطلع عمر.] 

[bookmark: _heading=h.vyndkthefuoc]Fear of Allāh
Despite this, he had such great fear of Allāh ﷻ that the following was engraved on his ring:
Death suffices as a warning, O ʿUmar.[footnoteRef:1245] [1245:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1146.
كفى بالموت واعظاً يا عمر.] 

[bookmark: _heading=h.410w1bvmtd0t]Caliphate
ʿUmar’s caliphate lasted for ten years and six months.[footnoteRef:1246] [1246:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 36.
فسار بأحسن سيرة وأنزل نفسه من مال الله بمنزلة رجلٍ من الناس. وفتح الله له الفتوح بالشام والعراق ومصر وهو دون الدواوين في العطاء ورتب الناس فيه على سوابقهم كان لا يخاف في الله لومة لائم وهو الذي نور شهر الصوم بصلاة الإشفاع فيه وأرخ التاريخ من الهجرة الذي بأيدي الناس إلى اليوم.] 

ʿAllamah Ibn ʿAbd al-Barr  explains how he was as a ruler:
[bookmark: _heading=h.srqfqfxjm9tk]He conducted himself in the best manner. He would treat himself in regards to Allāh’s wealth in the same way as any other person. Allāh bestowed him with the conquest of Shām, Iraq and Egypt. He arranged registers for allowance. He classified people in it according to who was the most precedent. In the way of Allāh, he would not fear the reproach of any critic. He is the one who illuminated the month of fasting with Tarāwīḥ prayers and the one who founded the Hijri calendar which people have until today.[footnoteRef:1247] [1247:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1145.
فسار بأحسن سيرة وأنزل نفسه من مال الله بمنزلة رجلٍ من الناس. وفتح الله له الفتوح بالشام والعراق ومصر وهو دون الدواوين في العطاء ورتب الناس فيه على سوابقهم كان لا يخاف في الله لومة لائم وهو الذي نور شهر الصوم بصلاة الإشفاع فيه وأرخ التاريخ من الهجرة الذي بأيدي الناس إلى اليوم.] 

[bookmark: _heading=h.wmng04xjb3nu]Demise
ʿAllāmah Ibn ʿAbd al-Barr  says:
ʿUmar  passed away in the year 23 AH in Dhū ’l-Ḥijjah. Abū Luʾluʾ Fīrūz, the slave of Mughīrah ibn Shuʿbah, stabbed him when three days remained of Dhū ’l-Ḥijjah; this is how Wāqidī stated it. Others said [that he passed away] when four days remained of Dhū ’l-Ḥijjah in the year 23 AH.[footnoteRef:1248] [1248:  Ibid, 3:1152.
قال أبو عمر: قتل عمر رضي الله عنه سنة ثلاث وعشرين من ذي الحجة طعنه أبو لؤلؤة فيروز غلام المغيرة بن شعبة لثلاث بقين من ذي الحجة هكذا قال الواقدي. وغيره قال: لأربع بقين من ذي الحجة سنة ثلاث وعشرين.] 

Imām Bukhārī  narrates a lengthy report of that incident:
[bookmark: _heading=h.eqa20q9es94a] [After being stabbed,] he was carried to his home, and we went with him. It was as though no calamity befell people before that day. Some would say, ‘It is alright’, and some would say, ‘I fear for him.’ He was given nabīdh, and he drank from it, but it came out of his stomach (from the wound). He was then given milk, and he drank from it, but it came out of his wound. They thus knew that he was going to pass away. We entered upon him, and people came and started to praise him. A young boy came and said, ‘Rejoice, O Leader of the Believers, with the glad tidings of Allāh to you of having the Companionship of the Messenger of Allāh ﷺ, having accepted Islam early, assuming the position of a caliph and being just and then martyrdom.’ ʿUmar replied, ‘I hope that this is sufficient for me. It is not to my detriment, nor to my benefit.’ When the young boy turned around, his trousers were touching the ground (it exceeded his ankles), ʿUmar said, ‘Bring that boy back to me.’ He then said, ‘O my nephew, lift your clothes for it is more lasting for your clothes (will keep them clean) and it has more piety.’[footnoteRef:1249] [1249:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:15.
فاحتمل إلى بيته فانطلقنا معه وكأن الناس لم تصبهم مصيبة قبل يومئذ. فقائل يقول لا بأس وقائل يقول أخاف عليه. فأتي بنبيذ فشربه فخرج من جوفه، ثم أتي بلبن فشربه فخرج من جرحه. فعلموا أنه ميت. فدخلنا عليه، وجاء الناس، فجعلوا يثنون عليه. وجاء رجل شاب فقال: أبشر، يا أمير المؤمنين! ببشرى الله لك من صحبة رسول الله صلى الله عليه وسلم، وقدم في الإسلام ما قد علمت، ثم وليت فعدلت، ثم شهادة. قال: وددت أن ذلك كفاف لا علي ولا لي. فلما أدبر إذا إزاره يمس الأرض. قال: ردوا علي الغلام. قال: يا ابن أخي ارفع ثوبك فإنه أبقى لثوبك وأتقى لربك.] 

ʿUmar  mentioned this when he was well aware that he was in his final moments of his life! Immediately thereafter, he attends to his final issues:
O ʿAbdullāh ibn ʿUmar, look for the debts I owe.[footnoteRef:1250] [1250:  Ibid.
يا عبد الله بن عمر انظر ما علي من الدين.] 

[bookmark: _heading=h.gjcyk821kqb8]Age of demise
There are different views of his age at the time he passed away. In Al-Istīʿāb, ʿAllāmah Ibn ʿAbd al-Barr  quotes approximately six different views regarding the same. He says:
There are differences of opinions regarding the age of ʿUmar  the day he passed away. 
Some said that he passed away at the age of 63 like the ages of the Prophet ﷺ and the Abū Bakr when they passed away. That has been narrated via several chains: from Muʿāwiyah and from the statement of Shaʿbī. 
ʿUbayd Allāh ibn ʿUmar narrated from Nāfiʿ from Ibn ʿUmar, who said, ‘ʿUmar passed away at the age of 50 and some years.’
Aḥmad ibn Ḥanbal said from Hushaym from ʿAlī ibn Zayd from Sālim ibn ʿAbdullāh that ʿUmar passed away at the age of 55. 
Zuhrī said, ‘He passed away at the age of 54 years old.’ Qatādah said, ‘He passed away at the age of 52.’ Some said that he passed away at 60 years old.[footnoteRef:1251] [1251:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1155.
واختلف في سن عمر رضي الله عنه يوم مات، فقيل: توفي وهو ابن ثلاث وستين سنة كسن النبي صلى الله عليه وسلم وسن أبي بكر حين توفيا روى ذلك من وجوه، عن معاوية ومن قول الشعبي. وروى عبيد الله بن عمر عن نافع عن ابن عمر قال: توفي عمر وهو ابن بضع وخمسين سنة.
وقال أحمد بن حنبل عن هشيم عن علي بن زيد عن سالم بن عبد الله أن عمر قبض وهو ابن خمس وخمسين. وقال الزهري: توفي وهو ابن أربع وخمسين سنة. وقال قتادة: توفي وهو ابن اثنين وخمسين. وقيل: مات وهو ابن ستين.] 

ʿAllāmah Suyūṭī  mentions his age at the time of his demise to be 63.[footnoteRef:1252] [1252:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 22.] 

[bookmark: _heading=h.rqknww8m5yyf]Analysing the chain
Coming to the chain, there are two points to take note of:
1) Nāfiʿ  is narrating from ʿUmar . However, the former did not meet the latter. This is called munqaṭiʿ in the terminology of the muḥaddithūn. ʿAllāmah Zurqānī  says:
This is munqaṭiʿ because Nāfiʿ did not meet ʿUmar.[footnoteRef:1253] [1253:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 35.
هذا منقطع لأن نافعا لم يلق عمر.] 

 This narration will not be regarded as weak since it is narrated in a muttaṣil form from Nāfiʿ  from Ṣafiyyah bint Abī ʿUbayd , who narrated from ʿUmar . ʿAllamah Ibn ʿAbd al-Barr  quotes that in Al-Istidhkār.[footnoteRef:1254] [1254:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:48.] 

2) This is a statement of ʿUmar . He did not attribute it to the Prophet ﷺ. In the terminology of muhaddithūn, this is called mawqūf. The ruling of a mawqūf narration is: If a Companion narrates something that cannot be invented by one’s own mind, then it will be in the same ruling as a marfūʿ narration. It will be as if it is from the Prophet ﷺ. This is provided that other conditions are also fulfilled; for example, it is conditional that the Companions should not have read previous scriptures or met with scholars of the People of the Book. This is because the possibility then arises that he could have read it in the previous scriptures or heard it from the scholars of the People of the Book. If a Companion is mentioning something that he could not have possibily invented on his own, and if he had no other source of information beside the Prophet ﷺ, then it would mean that he definitely obtained that information from the Prophet ﷺ. Hence, the narration will be in the same ruling as a marfūʿ narration.
[bookmark: _heading=h.ddcm0rty05qu]Explanation of the wording
كتب إلى عماله: إن…
He wrote to his governors: Indeed
 [Anna/ inna comes] with a fatḥah on the hamzah and a kasrah.[footnoteRef:1255] [1255:  Shaykh al-Ḥadīth Maulānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:282.
بفتح الهمزة و كسرها.] 

أهم أمركم...
The most important of your affairs
Imām Mālik  quotes this in the singular form here in the Muwaṭṭaʾ.
However, Imām ʿAbd ar-Razzāq  quoted this with the word ‘umūr’ as plural in his Muṣannaf:
Mālik reported from Nāfiʿ that ʿUmar ibn al-Khaṭṭāb wrote to his governors: The most important of your affairs in my view is prayer.[footnoteRef:1256] [1256:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:536.
عبد الرزاق عن مالك عن نافع أن عمر بن الخطاب كتب إلى عماله أن أهم أموركم عندي الصلاة.] 

In the footnotes of the Moroccan print, it is mentioned that some manuscripts of the Muwaṭṭaʾ also have this word as a plural. 
The author of Mishkāt al-Maṣābīḥ probably took his wording from one of those manuscripts, when he quoted it with a plural word:
It is reported from ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – that he wrote to his governors: The most important of umūrikum (your affairs) in my view is prayer.[footnoteRef:1257] [1257:  ʿAllāmah Muḥammad ibn ʿAbdullāh al-Khaṭīb at-Tabrīzī, Mishkāt al-Maṣābīḥ (Beirut: al-Maktab al-Islāmī, 1985), 1:186.
وعن عمر بن الخطاب، رضي الله عنه، أنه كتب إلى عماله أن أهم أموركم عندي الصلاة.] 

عندي الصلاة.
In my view is prayer.
The alif lām is for ʿahd (referring to something specific), which means that it refers to the obligatory prayer.
By using the word ‘ahamma’ (most important), he subtly indicates that all of their affairs are important, but the most important is prayer. ʿAllāmah Abū ’l-Walīd al-Bājī  mentions:
It implies that all of their affairs are important, but prayer is superior because it is the pillar of the religion and a distinguishing mark for the believers.[footnoteRef:1258] [1258:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:11.
يقتضي أن أمورهم مهمة ولكن للصلاة مزية لأنها عماد الدين وعلامة للمؤمنين.] 

من حفظها
Whoever protects it
The word ‘ḥafiẓa’ comes from‘ḥifẓ’, which means: To protect something in a way that it does not escape nor get wasted, such as ḥifẓ of the Qurʾān (memorising it to protect it from being lost).[footnoteRef:1259] [1259:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 39.] 

In this context, it would mean to establish prayer properly. ʿAllāmah Zurqānī  explains:
[bookmark: _heading=h.mhi6owb5tefx]Protecting prayer is to establish it with all of its conditions, such as purification for it, its rukūʿ, its sujūd, its times, etc.[footnoteRef:1260] [1260: ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:11.
ومن رعاية الصلاة أن تقام بشروطها من طهارتها وركوعها وسجودها وأوقاتها وغير ذلك.] 

Before that, it starts with actually knowing all the rulings. Hence, ʿAllāmah Ibn ʿAbd al-Barr  mentions:
Making ḥifẓ of prayer (protecting it) is to possess knowledge of those things without which prayer cannot be fulfiled, such as ablution for it and all its rulings.[footnoteRef:1261] [1261:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:49.
حفظها: عِلم ما لا تتم إلا به من وضوئها وسائر أحكامها.] 

He then uses another word that is similar:
وحافظ عليها
And ‘ḥāfaẓa ʿalayhā’ (makes ‘muḥāfaẓah’ of it)
There are various meanings for this word:
1) It is a synonym with the word ‘ḥafiẓa’. In that case, there are two possibilities. Either the narrator doubted which exact word was used. Dāwūdī  says:
It has been narrated as: ‘Whoever ḥafiẓa or ḥāfaẓa (protects) the prayer’. That is a doubt from the narrator. The first is most correct.[footnoteRef:1262] [1262:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:11.
وقال الداودي: يروى من حفظها أو حافظ عليها وإن ذاك شك من الراوي والأول أصح.] 

The benefit of repeating a word with the same meaning is just to emphasise, as ʿAllāmah Zurqānī  mentions:
Some said that the meaning of his saying: ‘ḥāfaẓa the prayer’ is an emphasis for his saying: ‘whoever ḥafiẓa the prayer’.[footnoteRef:1263] [1263:  Ibid.
وقيل إن معنى قوله "حافظ عليها" تأكيد "لقوله من حفظها".] 

2) To be persistent. ʿAllāmah Baṭalyawsī  explains the meaning:
 ‘Muḥāfaẓah’ is to be persistent in something.[footnoteRef:1264] [1264:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 39.
وأما المحافظة فملازمة الشيء.] 

Thus, ‘ḥafiẓahā’ means that he protects his prayers, and ‘ḥāfaẓa ʿalayhā’ means that he continues to protect. As goes the rule:
Additional letters denote upon additional meanings.[footnoteRef:1265] [1265:  زيادة المباني تدل على زيادة المعاني.] 

ʿAllāmah Bājī  says:
In my view, the most apparent is that it is in the meaning of ‘he continues to protect it’. ‘So and so ḥāfaẓa upon prayer’ is said to mean that he continued to protect it.[footnoteRef:1266] [1266:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:11.
والأبين عندي في ذلك أن يكون بمعنى أدام الحفظ لها يقال حافظ فلان على الصلاة أدام الحفظ لها.] 

3) To protect the time of the prayer, as ʿAllāmah Ibn ʿAbd al-Barr  says:
It has the possibility of [the meaning of] protecting its times and hastening to perform it.[footnoteRef:1267] [1267:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:49.
فتحتمل المحافظة على أوقاتها والمسابقة إليها.] 

It comes under this exact meaning in verse 238 of Sūrat al-Baqarah:
Make muḥāfaẓah (take due care) of all prayers and the middle prayer.[footnoteRef:1268] [1268:  Qurʾān, 2:238.
﴿حَافِظُوا عَلَى الصَّلَوَاتِ وَالصَّلَاةِ الْوُسْطَىٰ﴾] 

The exegetes commented that it refers to preserving the times of prayer.
ʿAllamah Bājī  explains:
That is an emphasis to preserve the time.[footnoteRef:1269] [1269:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:11.
فيكون ذلك تأكيدا لمراعاة الوقت.] 

Beyond these linguistic meanings, ʿAllāmah Ibn ʿAbd al-Barr  explains the intricacies of the word. He explains that a person can only make ‘muḥāfaẓa’ of something that he is instructed and commanded to carry out or stay away from:
Muḥāfaẓa is only for fulfilling an obligatory act which a servant is commanded of. It is used only in that or what is in the same meaning of carrying out what the servant has been commanded of or leaving what he has been prohibited from.
For this reason, it is not appropriate for muḥāfaẓah to be from the attributes of the Creator. It is not permissible to call him a Muḥāfiẓ. Rather, it is Ḥafīẓ and Ḥāfiẓ which form part of His attributes. He is Mighty and Greatly Exalted.[footnoteRef:1270] [1270:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:49.
والمحافظة إنما تكون على ما أمر به العبد من أداء فريضة، ولا تكون إلا في ذلك أو في معناه من فعل ما أمر به العبد، أو ترك ما نهي عنه.
ومن هنا لا يصلح أن تكون المحافظة من صفات الباري ولا يجوز أن يقال محافظ ومن صفاته حفيظ وحافظ جل وتعالى علوا كبيرا.] 

حفظ دينه.
He protects his religion.
ʿAllāmah Bājī  explains the meaning of this as:
[bookmark: _heading=h.v7ghp86xpjwt]He protects the main part of his religion and its pillar, just as how it has been narrated from the Prophet ﷺ that he said, ‘Ḥajj is [wuqūf in] ʿArafah’ i.e. its main part and pillar.[footnoteRef:1271] [1271:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:11.
أنه حفظ معظم دينه وعماده كما روي عن النبي صلى الله عليه وسلم أنه قال:"الحج عرفة" يعني معظمه وعماده.] 

Alternatively, this could be a metephorical way of showing the importance of prayer. Protecting one’s prayer will assist one in upholding all the other tenants of Islam and also assist in staying away from that which is prohibited. 
ومن ضيعها
And whoever neglects it
Since the previous word can mean to observe the time of prayer, this word then refers to its opposite i.e. delaying the prayer. ʿAllāmah Abū ʿAbd al-Malik  comments:
It refers to delaying it, not leaving it. (One does perform it, but he does so when the time is already expired.)[footnoteRef:1272] [1272:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 36.
قال أبو عبد الملك البوني: يريد أخرها ولم يرد أنه تركها.] 

ʿAllāmah Qurṭubī  comments under the commentary verse 59 of Sūrat Maryam:
Then came after them the successors who made iḍāʿah of (neglected) prayer and followed (their selfish) desires. So they will soon face (the outcome of their) deviation.[footnoteRef:1273] [1273:  Qurʾān, 19:59.
﴿فَخَلَفَ مِن بَعْدِهِمْ خَلْفٌ أَضَاعُوا الصَّلَاةَ وَاتَّبَعُوا الشَّهَوَاتِ ۖ فَسَوْفَ يَلْقَوْنَ غَيًّا﴾] 

He says:
Qāsim ibn Mukhaymarah and ʿAbdullāh ibn Masʿūd said, ‘It is to neglect its times and not establishing it with all its rights.’ This is the correct view.[footnoteRef:1274] [1274:  ʿAllāmah Abū ʿAbdullāh Muḥammad ibn Aḥmad al-Qurṭubī, Al-Jāmiʿ li Aḥkām al-Qurʾān/ Tafsīr al-Qurṭubī (Cairo: Dār al-Kutub al-Miṣriyyah, 1964), 11:107.
وقال القاسم بن مخيمرة، وعبد الله بن مسعود: هي إضاعة أوقاتها، وعدم القيام بحقوقها، وهو الصحيح.] 

Taking it a step further, ʿAllamah Zurqānī  says:
The meaning of neglecting it is to delay it from the preferable time, not the entire time. It has been narrated that Ḥajjāj, his leader: Walīd and others would delay it from its time, as said by Anas.[footnoteRef:1275] [1275:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 36.
وقيل المراد بتضييعها تأخيرها عن وقتها المستحب لا عن وقتها بالكلية ورد بأن الحجاج وأميره الوليد وغيرهما كانوا يؤخرونها عن وقتها فقال ذلك أنس.] 

فهو لما سواها أضيع.
He will be more negligent towards other things.
[bookmark: _heading=h.lyzuoj7ir3u5]This word is from the verb form of ifʿāl. The rule in Arabic morphology is that a comparative noun can only be formed from a thulāthī mujarrad[footnoteRef:1276] verb. However, this is a mazīd fīhi[footnoteRef:1277] verb. [1276:  That verb, the third-person singular masculine past-tense of which, has three original letters only.]  [1277:  That verb, the third-person singular masculine past-tense of which, has extra letters in addition to the three original letters.] 

Consequently, there is an objection on the word that is used here since the comparative noun of the verb form ifʿāl is not like this:
It has been narrated like this in this ḥadīth, but the correct way is [to say]: ‘fa huwa limā siwāhā ashadd iḍāʿah’ (he will be more negligent towards other things). This is because the scale ‘afʿal’’ cannot be formed with verbs having additional letters over the three [main letters].[footnoteRef:1278] [1278:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 39.
هكذا روي في هذا الحديث، وكان الوجه [أن يقال]: فهو لما سواها أشد إضاعة، لأن الفعل الزائد على ثلاثة أحرف لا يبنى منه أفعل.] 

Most grammarians claim that this is based on what has been received by hearsay. However, Sībwayh allowed four letter verbs to come on the scale of superlative nouns.
Sībwayh allowed only for those [verbs] whose first letter is a hamzah.[footnoteRef:1279] [1279:  Ibid.
وقد أجاز سيبويه فيما كان أوله الهمزة خاصة.] 

This means that specifically for the verb form of ifʿāl, Sībwayh permitted that a superlative noun can be like a thulāthī mujarrad.
ʿAllāmah Bājī  explains:
Sayrāfī narrated that some grammarians said that Sībwayh considers verb forms of four letters to be part of those [verbs] where it is permissible to use ‘afʿal’ for wonder and comparison to determine which deserves preference. Therefore, it can be said, ‘Mā aysara Zaydan min al-Yasār (How rich is Zayd! ‘Aysara’ comes from the verb form ‘īsār’), mā aʿdamahu min al-ʿadam (How poor is he! ‘Aʿdama’ comes from ‘iʿdām’) etc.’[footnoteRef:1280] [1280:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:11-12.
وحكى السيرافي أن بعض النحاة قال إن سيبويه يرى الباب في الرباعي مما يجوز فيه التعجب والمفاضلة بأفعل فيقال ما أيسر زيدا من اليسار وما أعدمه من العدم.] 

This can even be proven from the Qurʾān. In the longest verse of the Qurʾān, verse 282 of Sūrat al-Baqarah, Allāh Taʿālā says:
That is more equitable in Allāh’s sight, and more supportive as evidence, and more likely to make you free of doubt.[footnoteRef:1281] [1281:  Qurʾān, 2:282.
﴿ذَٰلِكُمْ أَقْسَطُ عِندَ اللَّهِ وَأَقْوَمُ لِلشَّهَادَةِ وَأَدْنَىٰ أَلَّا تَرْتَابُوا﴾] 

The word aqsaṭ is from the verb form ‘ifʿāl’. You may recall that in the very last chapter of Ṣaḥīḥ al-Bukhārī, Imām Bukhārī  said:
It is said that qisṭ is the masdar of muqsiṭ, who is the just person, while qāsiṭ is an oppressor.[footnoteRef:1282] [1282:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 9:162.
ويقال القسط مصدر المقسط وهو العادل وأما القاسط فهو الجائر.] 

The words ‘aqsaṭ’, ‘aqwam’ and ‘adnā’ are not thulāthī. Likewise, Mutanabbī said:
The tips of spears (teeth) are more effective in removing anger,
And more effective in treating hatred.[footnoteRef:1283] [1283:  Aḥmad ibn Ḥusayn al-Mutanabbī, Dīwān al-Mutanabbī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1983), 21.
فرؤوس الرماح أذهب للغي		ظ وأشفى لغل صدر الحقود] 

However, the commentators of Mutannabī objected on this. Abū ’l-Ḥasan al-Wāḥidī  (468 AH) wrote:
He should have said ‘ashadd idhhāb’ (instead of ‘adhhab’).[footnoteRef:1284] [1284:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad al-Wāḥidī, Sharḥ Dīwān al-Mutanabbī (Beirut: Dār ar-Rāʾid al-ʿArabī, 1999), 170.
كان حقه أن يقول أشد اذهابا.] 

Nevertheless, Sībwayh permitted it.
However, using the word ‘aḍyaʿ’ is not very common. Therefore, ʿAllāmah Bājī  says:
It is uncommon. The common way of saying that is ‘fa huwa limā siwāhā ashadd taḍyīʿ’.[footnoteRef:1285] [1285:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:11.
وهو قليل واللغة المشهورة في ذلك فهو لما سواها أشد تضييعا.] 

[bookmark: _heading=h.rp5w4yl5st31]Interpretations of this statement
As for the meaning of this statement, ʿAllāmah Bājī  presents two meanings. Firstly, it can mean that if a person is neglectful with his prayers, then there is a great chance that he will be neglectful with all his other acts of worship. He says:
When it is known that he neglects prayer, it is assumed that he also neglects other acts of worship that are hidden.[footnoteRef:1286] [1286:  Ibid, 1:11.
يحتمل معنيين أحدهما إذا علم أنه مضيع للصلاة ظن به التضييع لسائر العبادات التي تخفى.] 

The second meaning of this is that if a person neglects prayers, then his other acts of worship will not be accepted:
If he neglects prayer, then he has put all other worships to waste even though he performed them because it has been narrated from Yaḥyā ibn Saʿīd that he said, ‘It reached me that the first deed of the servant to be taken into account will be prayer. If it is accepted, then his remaining deeds will be taken into account. But if it is not accepted, none of his deeds will be taken into account.’[footnoteRef:1287] [1287:  Ibid.
والثاني أنه إذا ضيع الصلاة فقد ضيع سائر العبادات وإن عملها لما روي عن يحيى بن سعيد أنه قال بلغني أن أول ما ينظر فيه من عمل العبد الصلاة فإن قبلت منه نظر فيما بقي من عمله وإن لم تقبل منه لم ينظر في شيء من عمله.] 

A lām is used in ‘limā siwāhā aḍyaʿ’. ʿAllāmah Bājī  explains this as follows:
It is possible that the ‘lām’ in the statement ‘limā siwāhā aḍyaʿ’ is in the same meaning as in the verse of Allāh Taʿalā, ﴾(Be mindful of) the day when He will gather you for (on) the Day of Gathering﴿; Ibn ʿAbbās narrated this. It will mean that he is at loss in leaving prayer, and he is more at loss in regards to other things since he does not benefit from his deeds.[footnoteRef:1288] [1288:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:12.
ويحتمل أن تكون اللام في قوله لما سواها أضيع بمعنى في كقوله تعالى ﴿يوم يجمعكم ليوم الجمع﴾ معناه في يوم الجمع حكاه ابن النحاس ويكون معنى ذلك أنه ضائع في تركه للصلاة وأنه أضيع في غيره لأنه لا ينتفع بعمله.] 

These words of ʿUmar  are strengthened by the following narration of Anas :
[bookmark: _heading=h.sqa599ioasd1]The Prophet ﷺ said, ‘There are three things; whoever protects them, then he is truly my friend, and whoever neglects them, then he is truly my enemy: prayer, fasting and janābah (major ritual impurity).’ Only ʿAdī ibn al-Faḍl narrated this ḥadīth from Ḥumayd. Asad ibn Mūsā narrated this alone.[footnoteRef:1289] [1289:  Imām Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn), 9:8.
عن أنس عن النبي صلى الله عليه و سلم قال ثلاث من حفظهن فهو وليى حقا ومن ضيعهن فهو عدوي حقا الصلاة والصيام والجنابة لم يرو هذا الحديث عن حميد إلا عدي بن الفضل تفرد به أسد بن موسى.] 

Thereafter, ʿUmar  formally wrote to them the times of the prayers:
ثم كتب
Then, he wrote
The word ‘thumma’ is used for delay. At the very least, this shows that it was a seperate letter. Mawlānā Zakariyyā  mentions this in his commentary.
أن صلوا الظهر إذا كان الفيء
‘Pray Ẓuhr when the shadow is
ʿAllāmah Baṭalyawsī  explains the literal meaning of the word ‘fayʾ’:
The literal meaning of ‘fayʾ’ is to return. Allāh ﷻ says, ﴾Until they make ‘fayʾ’ to Allāh’s command﴿ [footnoteRef:1290] i.e. return (to Allāh’s command).[footnoteRef:1291] [1290:  Qurʾān: 49:9.]  [1291:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 39.
معنى الفيء في اللغة، إنما هو الرجوع، قال الله عز وجل: ﴿ حَتَّىٰ تَفِىٓءَ إِلَىٰٓ أَمْرِ ٱللَّه﴾ أي: ترجع.] 

[bookmark: _heading=h.hrk16v6th2tj]Arabic is a delicate and rich language. This refers to the shadow that goes from the west to the direction of the east. A shadow is a blockage of light. The shadow is such when the sun is going towards the west. This is the shadow of the afternoon sun. It is not used for the shadow before zawāl.[footnoteRef:1292] [1292:  Ibid.] 

ذراعا
A dhirāʿ
A dhirāʿ is approximately 1 cubit.  Early scholars calculated this to be 6 fists, without the thumb being extended. That equals to 18 inches/ 45.72 cm. ʿAllāmah Bājī  explained it as being ¼ of a person’s body:
I.e. it is a quarter of one’s height.[footnoteRef:1293] [1293:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:12.
يعني ربع القامة.] 

This means that Ẓuhr should be prayed when the shadow is a quarter of a person’s body, excluding the shadow at zawāl. 
ʿAllāmah Ibn ʿAbd al-Barr  mentions:
He means that it should be one cubit more than the amount upon which the sun declines (at zawāl) whether it is in summer or winter, and that is a quarter of one’s height.[footnoteRef:1294] [1294:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:49.
فإنه أراد فيء الإنسان أن يكون ذراعا زائدا على القدر الذي تزول عليه الشمس صيفا وشتاء وذلك ربع قامة.] 

ʿAllāmah Ibn ʿAbd al-Barr  then says that this pertains to congregational prayer in mosques.
It refers – according to what he mentioned previously – to the mosques where congregational prayer is performed. People have occupations, and due to their different conditions, some are swift in their movements and some are slow.[footnoteRef:1295] [1295:  Ibid.
ومعناه - على ما قدمناه - لمساجد الجماعات لما يلحق الناس من الاشتغال ولاختلاف أحوالهم فمنهم الخفيف والثقيل في حركاته.] 

إلى أن يكون ظل أحدكم مثله.
Until the shadow of one of you is to his like.
The reason for saying that a person should base it on his own shadow is so that it is easy for any person to determine the time from any place, as ʿAllāmah Zurqānī  says.[footnoteRef:1296] [1296:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:12.] 

والعصر والشمس مرتفعة
[Pray] ʿAṣr when the sun is high
This word ‘murtafiʿah’ is in the narration of Yaḥyā ibn Yaḥyā . However, this word does not come in the narration of Qaʿnabī, Suwayd ibn Saʿīd and Abū Muṣʿab .[footnoteRef:1297] [1297:  Ibid.] 

بيضاء نقية
White and clear
ʿAllāmah Zurqānī  explains that this means:
Its heat and color did not change.[footnoteRef:1298] [1298:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 36.
لم يتغير لونها ولا حرها] 

قدر ما يسير الراكب فرسخين
To the amount that a rider can travel two farsakhs
Allāmah Ibn ʿAbd al-Barr  explains what a farsakh is:
A farsakh is 3 miles. There is a difference of opinion regarding a mile. The most correct view from what has been said regarding it is that it is 3,500 cubits.[footnoteRef:1299] [1299:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:49.
والفرسخ ثلاثة أميال واختلف في الميل وأصح ما قيل فيه ثلاثة آلاف ذراع وخمسمائة ذراع.] 

We said 1 dhirāʿ is 6 fists. That means 1 farsaskh is 10,500 fists. That equals to 3 sharʿī miles, which is 5.48 km. 2 farsaskhs is double of this.
ʿAllāmah Abū ’l-Walīd al-Bājī  explains this in more detail:
1 farsakh is 3 miles. 1 mile is 10 ghalwahs (bow-shots), and a ghalwah is 200 cubits. In 1 mile there are 1,000 bāʿ (the span of the outspread arms), which is 1,000 cubits; Ibn Ḥabīb stated this. In my view, it refers to the bāʿ of animals. As for the bāʿ of human beings, which is the length of both of his arms and the width of his chest, it is 4 cubits, and it is the height.[footnoteRef:1300] [1300:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:12.
(مسألة) والفرسخ ثلاثة أميال والميل عشر غلاء والغلوة مائتا ذراع ففي الميل ألف باع وهي ألف ذراع قاله ابن حبيب قال القاضي أبو الوليد رضي الله عنه ومعنى ذلك عندي أبواع الدواب وأما باع الإنسان وهو طول ذراعيه وعرض صدره فأربعة أذرع وهو القامة.] 

أو ثلاثة
Or three
The narrator mentioned that the rider should be able to traverse 2 or 3 farsakhs. There is a difference between these two amounts. Two farsakhs will mean that the rider can travel for 10.96 km (5.48 km x 2), whereas three farsakhs will mean that the person riding will be able to accomplish 16.44 km (5.48 km x 3). This affects the time of ʿAṣr. Is it then 2 farsakhs or 3?
ʿAllāmah Abū ’l- Walīd al-Bājī  explains the possibilities:
The statement ‘the amount a rider can travel two farsakhs’ is for the one who performed his prayer slowly, and ‘three farsakhs’ is for the one striving and rushing. It is also said that this is a doubt from the muḥaddith. It is [also] possible that he meant that two farsakhs refers to winter and three farsakhs for summer due to the long day. 
[bookmark: _heading=h.y4on4trbfppd]But the most apparent view regarding that is that it is an estimation and evaluation, like it is said that this container can fit two or three irdabs (a unit of dry measure). Similarly, you will say, ‘There are four or five miles from the house of so and so to the house of so and so.’ This will mean that it is known that there is no less than four miles between them nor more than five. Its estimation is between four to five.[footnoteRef:1301] [1301:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:12.
وقوله قدر ما يسير الراكب فرسخين للبطيء وثلاثة فراسخ للجاد السريع وقد قيل إن ذاك شك من المحدث ويحتمل أن يريد فرسخين في الشتاء وثلاثة فراسخ في الصيف لطول النهار والأظهر في ذلك أنه بمعنى الحزر والتقدير كما يقال هذا الوعاء يسع إردبين أو ثلاثة أي أن تقديره يترجح بين الإردبين والثلاثة وقد تيقن أنه لا يصح أن يسع أقل من إردبين ولا يسع أكثر من ثلاثة وكذلك تقول من دار فلان إلى دار فلان أربعة أميال أو خمسة بمعنى أنه يعلم أنه ليس بينهما أقل من أربعة أميال ولا أكثر من خمسة وتقديره يترجح بين الأربعة والخمسة.] 

Mawlānā Zakariyyā Khāndlawī  also said:
The most apparent is that it is just an estimation and evaluation. Therefore, there is no need for any justification.[footnoteRef:1302] [1302:  Ibid. 
والأظهر أنه بمعنى الحرز والتقدير فلا حاجة إلى التوجيه.] 

قبل غروب الشمس.
Before sunset.
On this, ʿAllāmah Abū ’l-Walīd al-Bājī  wrote:
The statement ‘before sunset’ is narrated by Yaḥyā ibn Yaḥyā, and Muṭarrif followed him in that from the transmission of Ibn Ḥabīb from him. Ibn al-Qāsim did not mention this nor Ibn Bukayr, Suwayd and Abū Muṣʿab. 
[bookmark: _heading=h.z0nk7tq7a1e0]Our scholars differed regarding the time before which the rider travels two farsakhs or three. Saḥnūn said that this is until iṣfirār (the sun turns yellow). Ibn Ḥabīb stated [that it is] until sunset, and it is the most correct because it coincides to the narration of Yaḥyā and Muṭarrif since the time of ʿAṣr from the beginning until the sun turns yellow is not enough for the rider to travel two farsakhs or three.[footnoteRef:1303] [1303:  Ibid.
قوله قبل غروب الشمس رواه يحيى بن يحيى وتابعه على ذلك مطرف من رواية ابن حبيب عنه ولم يذكره ابن القاسم ولا ابن بكير ولا سويد ولا أبو مصعب واختلف أصحابنا في الوقت الذي يمشي الراكب قبله فرسخين أو ثلاثة قال سحنون إن ذلك إلى الاصفرار وقال ابن حبيب إلى غروب الشمس وهو الأظهر لموافقته لرواية يحيى ومطرف لأن وقت العصر لا يتسع لمشي الراكب من أوله فرسخين أو ثلاثة إلى اصفرار الشمس.] 

والمغرب إذا غربت الشمس.
And [pray] Maghrib when the sun has set.
This is with a fatḥah on the rāʾ.
 ‘Gharabat ash-shams’ with a fatḥah on the rāʾ. Most people attach a ḍammah to it, but it is wrong. Allāh ﷻ says, ﴾And when it ‘gharabat’ (set), it bypassed them towards the left.﴿ [footnoteRef:1304] [footnoteRef:1305] [1304:  Qurʾān: 18:17.]  [1305:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 39.
ويقال: "غربت" الشمس بفتح الراء، وقد أولعت العامة بضمها وهوخطأ، قال الله عز وجل: ﴿وإذا غربت تقرضهم ذات الشمال﴾] 

والعشاء إذا غاب الشفق إلى ثلث الليل.
And [pray] ʿIshāʾ when the twilight disappears until one third of the night.
ʿAllāmah Abū ’l-Walīd al-Bājī  explains this:
 ‘Until one third of the night’ means that according to him, that is the end of the preferable time for this prayer.[footnoteRef:1306] [1306:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH/ Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:13.
وقوله إلى ثلث الليل يعني أن ذلك آخر الوقت المختار لهذه الصلاة] 

فمن نام فلا نامت عينه!
May he who sleeps (without having prayed ʿIshāʾ) have no rest!
[bookmark: _heading=h.ah8c9l19o0an]Sleeping before the ʿIshāʾ prayer
ʿAllāmah Bājī  explains this:
It refers to whoever sleeps before ʿIshāʾ prayer because sleeping before it is prohibited.[footnoteRef:1307] [1307:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:13.
يريد من نام قبل صلاة العشاء لأن النوم قبلها ممنوع منه.] 

ʿAllāmah Zurqānī  also explains:
He invoked a curse on that person that he will not have any rest.[footnoteRef:1308] [1308:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 36.
دعا عليه بعدم الراحة.] 

That is for placing emphasis and being severe in cursing.[footnoteRef:1309] [1309:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 40.
إنما ذلك على جهة التأكيد والإغلاظ في الدعاء.] 

This is statement is actually from a marfūʿ narration that Imām Abū Bakr ibn Abī Shaybah  narrated: 
The Prophet ﷺ said, ‘May he who sleeps without performing it have no rest’ i.e. ʿIshāʾ.[footnoteRef:1310] [1310:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 2:120. 
حدثنا وكيع، عن إسماعيل بن عبد الملك، عن عبد الكريم، عن مجاهد، أن النبي صلى الله عليه وسلم، قال: "من نام عنها فلا نامت عينه"، يعني العشاء.] 

He mentions this under the chapter:
He who Dislikes to Sleep Between Maghrib and ʿIshāʾ[footnoteRef:1311] [1311:  Ibid.
من كره النوم بين المغرب والعشاء.] 

Imām Bukhārī  brought the chapter:
Chapter: Sleeping is Disliked Before ʿIshāʾ
Abū Barzah reported that the Messenger of Allāh ﷺ used to dislike to sleep before ʿIshāʾ and to engage in conversations after it.[footnoteRef:1312] [1312:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:118.
باب ما يكره من النوم قبل العشاء.
حدثنا محمد بن سلام قال أخبرنا عبد الوهاب الثقفي قال حدثنا خالد الحذاء عن أبي المنهال عن أبي برزة أن رسول الله صلى الله عليه وسلم كان يكره النوم قبل العشاء والحديث بعدها.] 

Imām Tirmidhī  mentioned:
Most scholars disliked sleeping before the ʿIshāʾ prayer [and to engage in conversation after it].[footnoteRef:1313] [1313:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:312.
وقد كره أكثر أهل العلم النوم قبل صلاة العشاء [والحديث بعدها].] 

The jurists give this same ruling. In Ad-Durr al-Mukhtār, ʿAllāmah Ḥaṣkafī  states:
It is disliked to sleep before ʿIshāʾ.[footnoteRef:1314] [1314:  ʿAllāmah Muḥammad ibn ʿAlī, better known as ʿAlāʾ ad-Dīn al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 55.
ويكره النوم قبل العشاء.] 

In contrast to this, there are other reports denoting upon the permissibility of sleeping before the ʿIshāʾprayer. Imām Aḥmad  narrates with his chain:
ʿAlī said, ‘I was a man who would sleep abundantly. When I used to pray Maghrib, I would sleep there while my clothes would be on me – Yaḥyā ibn Saʿīd said: I would sleep before ʿIshāʾ. I thus asked the Messenger of Allāh ﷺ regarding that, and he permitted me.[footnoteRef:1315] [1315:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 2:229.
حدثنا يحيى بن سعيد الأموي، حدثنا ابن أبي ليلى، عن ابن الأصبهاني، عن جدة، له وكانت سرية لعلي، قالت: قال علي: كنت رجلا نئوما، وكنت إذا صليت المغرب وعلي ثيابي نمت ثم - قال يحيى بن سعيد فأنام قبل العشاء - فسألت رسول الله صلى الله عليه وسلم عن ذلك، فرخص لي.] 

This narration is weak because Muḥammad ibn ʿAbd ar-Raḥmān ibn Abī Laylā had a weak memory, and the grandmother of ʿAbd ar-Raḥmān ibn ʿAbdullāh ibn al-Aṣbahānī is unknown.
Nevertheless, the teacher of Imām Bukhārī , Imām Abū Bakr ibn Abī Shaybah , brought several reports where the Predecessors would sleep before ʿIshāʾ. It comes as follows:
Those Who Permit Sleeping Before it (ʿIshāʾ)
Ḥafṣ, Ibn Fuḍayl and Wakīʿ narrated to us from Ibn Abī Laylā from ʿAbdullāh ibn ʿAbdullāh ar-Rāzī from his grandmother – who was the concubine-slave of ʿAlī– that ʿAlī would at times sleep before ʿIshāʾ.
Wākīʿ narrated to us from Isrāʾīl from Abū Ḥuṣayn that Khabbāb slept before performing ʿIshāʾ.
Wākīʿ narrated to us from Isrāʾīl from Abū Ḥuṣayn that Abū Wāʾil and the companions of ʿAbdullāh would sleep before ʿIshāʾ.
Jarīr narrated to us from Manṣūr from Ibrāhīm, who said, ‘Aswad would not break his fast in Ramaḍān until he would pray. Then, he would sleep between Maghrib and ʿIshāʾ.
Ibn ʿUlayyah narrated to us from Ayyūb from Nāfiʿ saying, ‘I (Ayyūb) asked him (Nāfiʿ) if Ibn ʿUmar would sleep before performing ʿIshāʾ. He replied that he used to sleep and would appoint someone to wake him up.’
Ibn Idrīs narrated to us from Hishām from his father that he used to sleep before performing ʿIshāʾ.
ʿUbaydah ibn Ḥumayd narrated to us from Manṣūr from Mujāhid from ʿAlī al-Azdī saying that he (ʿAlī al-Azdī) used to complete one Qurʾān in Ramaḍān each night, and he would sleep between Maghrib and ʿIshāʾ.
Wakīʿ narrated to us from Shuʿbah from Ḥakam, who said, ‘They used to sleep for a while before the prayer.’
Ibn Mahdī narrated to us from Sufyān from Waqāʾ that in Ramaḍān, Saʿīd ibn Jubayr would sleep before performing ʿIshāʾ, and then he would wake up.
ʿAbbād ibn ʿAwwām narrated to us from Hishām from Muḥammad that he would sleep before ʿIshāʾ.[footnoteRef:1316] [1316:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fi ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 2:121.
من رخص في النوم قبلها.
حدثنا حفص، وابن فضيل ووكيع، عن ابن أبي ليلى، عن عبد الله بن عبد الله الرازي، عن جدته وكانت سرية لعلي، أن عليا ربما غفا قبل العشاء.
حدثنا وكيع، عن إسرائيل، عن أبي حصين، أن خبابا نام عن العشاء.
حدثنا وكيع، عن إسرائيل، عن أبي حصين، أن أبا وائل وأصحاب عبد الله كانوا ينامون قبل العشاء.
حدثنا جرير، عن منصور، عن إبراهيم، قال: كان الأسود لا يفطر في رمضان حتى يصلي، فكان ينام ما بين المغرب والعشاء.
حدثنا ابن علية، عن أيوب، عن نافع، قال: قلت له: أكان ابن عمر ينام عنها، يعني العشاء، قال: قد كان ينام ويوكل من يوقظه.
حدثنا ابن إدريس، عن هشام، عن أبيه، أنه كان ينام قبلها.
حدثنا عبيدة بن حميد، عن منصور، عن مجاهد، عن علي الأزدي، قال: كان يختم القرآن في رمضان كل ليلة وكان ينام ما بين المغرب والعشاء.
حدثنا وكيع، عن شعبة، عن الحكم، قال: كانوا ينامون نومة قبل الصلاة.
حدثنا ابن مهدي، عن سفيان، عن وقاء، أن سعيد بن جبير كان ينام قبل أن يصلي العشاء، ثم يقوم في رمضان.
حدثنا عباد بن عوام، عن هشام، عن محمد، أنه كان ينام قبل العشاء.] 

Imām Bukhārī also brough the chapter:
Chapter: Sleeping before ʿIshāʾ for one who is Overcome (with Sleep)[footnoteRef:1317] [1317:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:118.
باب النوم قبل العشاء لمن غلب.] 

Under this chapter, he brought the following narrations:
ʿĀʾishah is reported to have said, ‘The Messenger of Allāh ﷺ delayed ʿIshāʾ until ʿUmar called him [saying], ‘Prayer! The women and children have slept.’ Then, he (ﷺ) came and said, ‘No one from the inhabitants of the earth is waiting for it besides you.’ He (the narrator, ʿUrwah) said, ‘During those days, it would be performed only in Madīnah. They used to pray between the setting of twilight until the first one-third of the night.’
ʿAbdullāh ibn ʿUmar reported that the Messenger of Allāh ﷺ was preoccupied from it one night. He thus delayed it until we slept in the mosque, woke up, slept and then woke up. Finally, the Prophet ﷺ came to us and said, ‘There is no one from the inhabitants of the earth who is waiting for this prayer besides you.’ 
(The narrator said:) Ibn ʿUmar would not pay heed to perform it quickly or to delay it when he had no fear of being overcome with sleep and missing its time. He used to sleep before it.[footnoteRef:1318] [1318:  Ibid.
حدثنا أيوب بن سليمان قال حدثني أبو بكر عن سليمان قال صالح بن كيسان أخبرني ابن شهاب عن عروة أن عائشة قالت: أعتم رسول الله صلى الله عليه وسلم بالعشاء حتى ناداه عمر: الصلاة نام النساء والصبيان. فخرج فقال:"ما ينتظرها أحد من أهل الأرض غيركم." قال: ولا يصلى يومئذ إلا بالمدينة وكانوا يصلون فيما بين أن يغيب الشفق إلى ثلث الليل الأول.
حدثنا محمود يعني ابن غيلان قال أخبرنا عبد الرزاق قال أخبرني ابن جريج قال أخبرني نافع قال حدثنا عبد الله بن عمر أن رسول الله صلى الله عليه وسلم شغل عنها ليلة فأخرها حتى رقدنا في المسجد، ثم استيقظنا ثم رقدنا، ثم استيقظنا، ثم خرج علينا النبي صلى الله عليه وسلم. ثم قال:"ليس أحد من أهل الأرض ينتظر الصلاة غيركم." وكان ابن عمر لا يبالي أقدمها أم أخرها إذا كان لا يخشى أن يغلبه النوم عن وقتها، وكان يرقد قبلها.] 

Therefore, scholars explain that this is when there is fear of oversleeping: 
[bookmark: _heading=h.xnubfm60umdl]It is disliked to sleep before ʿIshāʾ for one who fears missing the congregation and to speak without need. Otherwise, it is not [disliked], such as the recitation of the Qurʾān, making dhikr, narrating stories of the pious, discussing Fiqh and speaking with guests and the spouse.[footnoteRef:1319] [1319:  Mullā Muḥammad ibn Farāmurz Khusraw, Durar al-Ḥukkām Sharḥ Ghurar al-Aḥkām (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 1:52.
ويكره النوم قبل العشاء لمن يخشى فوت الجماعة، والحديث بعدها لغير حاجة وإلا فلا كقراءة القرآن، والذكر وحكايات الصالحين ومذاكرة الفقه، والحديث مع الضيف، والعرس.] 

Imām Tirmidhī  said:
Some permitted sleeping before ʿIshāʾ prayer in Ramaḍān.[footnoteRef:1320] [1320:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:312.
ورخص بعضهم في النوم قبل صلاة العشاء في رمضان.] 

Due to this, Ḥāfiẓ Ibn Ḥajar  explains:
Permissibility has been narrated, in most narrations, for one who has someone to wake him up or one who knows from his habit that he will not immerse in sleep for the entire preferable time. This is correct since we said that the reason for the prohibition is the fear of the time coming out.
Ṭaḥāwī applied the permissibility upon that time which is before the beginning of the time of ʿIshāʾ and the dislike upon the time after its inception.[footnoteRef:1321] [1321:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 2:49.
ومن نقلت عنه الرخصة قيدت عنه في أكثر الروايات بما إذا كان له من يوقظه أو عرف من عادته أنه لا يستغرق وقت الاختيار بالنوم. وهذا جيد حيث قلنا إن علة النهى خشية خروج الوقت. وحمل الطحاوي الرخصة على ما قبل دخول وقت العشاء والكراهة على ما بعد دخوله.] 

فمن نام فلا نامت عينه! فمن نام فلا نامت عينه!
May he who sleeps (without having prayed ʿIshāʾ) have no rest! May he who sleeps (without having prayed ʿIshāʾ) have no rest!
He probably repeated this thrice in emulation of the Prophet ﷺ who would repeat thrice when uttering a statement, or to stress upon it and to make sure that it is well-conveyed.[footnoteRef:1322] [1322:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:13.] 

ʿAllāmah Baṭalyawsī  explains that this is customary in Arabic:
It has been mentioned specifically thrice because Abū ʿUbaydah narrated that the Arabs would consider [the amount of] three good when they wanted to praise or criticise etc. (It shows emphasis.) They say that the most generous of the Arabs are three, the brave ones of them are three, etc. However, it is well-known that there were more generous and brave people among them than that number. It is possible that ʿUmar followed the habit of speaking of the Arabs regarding this.[footnoteRef:1323] [1323:  ʿAllāmah ʿAbullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 2000), 40.
وخص الثلاث لأن أبا عبيدة حكى أن العرب كانوا يستحسنون الثلاث إذا أرادوا مدحا أو ذما ونحوهما، ويقولون: أجود العرب ثلاثة، وشجعانهم ثلاثة، ونحو ذلك. ومعلوم أنه كان فيهم من الأجواد والشجعان أكثر من هذا العدد، فيمكن أن يكون عمر جرى على قول العرب في هذا.] 

والصبح والنجوم بادية مشتبكة.
And [pray] the Morning Prayer when the stars are apparent and numerous.
ʿAllāmah Ibn al-Athīr  explains this:
I.e. they are all apparent, and they mix with each other because they appear numerously.[footnoteRef:1324] [1324:  ʿAllāmah Abū ’l Ḥassan ʿAlī ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Beirut: Al-Maktabah al-ʿIlmiyyah, 1979), 2:441.
أي ظهرت جميعها واختلط بعضها ببعض لكثرة ما ظهر منها.] 

[bookmark: _heading=h.sg8svsabsuzj]Benefits derived from the ḥadīth
1) The importance of rulers being pious and righteous. ʿAllāmah Ibn ʿAbd al-Barr  writes:
He addressed the governors because people follow them, as it comes in the expression: ‘People follow the religion of the king.’ It has been narrated from the Prophet ﷺ that he said, ‘There are two types [of people] from my nation (that) if they are upright, people will be upright. They are: the leaders and the scholars.’[footnoteRef:1325] [1325:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:48.
وإنما خاطب العمال لأن الناس تبع لهم، كما جاء في المثل:"الناس على دين الملك." وروي عن النبي - عليه السلام – أنه قال: "صنفان من أمتي إذا صلحا صلح الناس، هم: الأمراء والعلماء."] 

2) The importance of keeping a check on people if you are placed in any position of leadership, such as a principal in a madrasah, or an amīr of a jamāʿah (group). You should be concerned of the condition of everyone. ʿAllāmah Ibn ʿAbd al-Barr  says:
It is necessary for one whom Allāh made responsible over people to protect them with well-wishing.[footnoteRef:1326] [1326:  Ibid.
ومن استرعاه الله رعية لزمه أن يحوطها بالنصيحة.] 

He also says:
ʿUmar was like a compassionate father to his people because he knew that every leader (responsible person) will be questioned regarding his people (those under his responsibility).[footnoteRef:1327] [1327:  Ibid, 1:49.
كان عمر لرعيته كالأب الحدب، لأنه كان يعلم أن كل راع مسؤول عن رعيته.] 

3) The importance of writing. ʿUmar could have simply sent another person to inform them of his message, but he took out the time to officially write a letter on this matter. Besides this, there are several other letters that he wrote. For example:
Aslam, the freed slave of ʿUmar, reported that ʿUmar wrote to his governors prohibiting them from killing women and children. And he commanded them to kill those disbelievers who have attained puberty.[footnoteRef:1328] [1328:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fi ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 6:484.
حدثنا عبد الرحيم بن سليمان، عن عبيد الله، عن نافع، عن أسلم مولى عمر أن عمر كتب إلى عماله ينهاهم عن قتل النساء والصبيان وأمرهم بقتل من جرت عليه المواسي.] 

4) The importance of reminding people of the importance of prayer, even the elders. ʿAllāmah Ibn ʿAbd al-Barr  says:
There is no advice that comes before advice regarding the religion for one who does not pray. There is no religion for one who does not pray.[footnoteRef:1329] [1329:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:48.
ولا نصيحة تُقدم على النصيحة في الدين لمن لا صلاة له، ولا دين لمن لا صلاة له.] 

Ḥadīth 7
مالك عن عمه أبي سهيل بن مالك عن أبيه: أن عمر بن الخطاب كتب إلى أبي موسى: أن صل الظهر إذا زاغت الشمس، والعصر والشمس بيضاء نقية قبل أن يدخلها صفرة ، والمغرب إذا غربت الشمس ، وأخر العشاء ما لم تنم ، وصل الصبح والنجوم بادية مشتبكة واقرأ فيها بسورتين طويلتين من المفصل.
Mālik reported from his uncle, Abū Suhayl ibn Mālik, from his father that ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā: Pray Ẓuhr when the sun has moved away, [pray] ʿAṣr when the sun is white and clear before any yellowness enters in it, [pray] Maghrib when the sun has set, and delay ʿIshāʾ so long as you do not sleep. Perform the Morning Prayer when the stars are apparent and numerous, and recite two long chapters from the mufaṣṣal in it.[footnoteRef:1330] [1330:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 144.] 

This is a narration that Imām Mālik narrates from his paternal uncle, who in turn narrates from his father. His father was the grandfather of Imām Mālik.
مالك عن عمه أبي سهيل بن مالك
Mālik reported from his uncle, Abū Suhayl ibn Mālik
[bookmark: _heading=h.i06rxwp4r07]Abū Suhayl ibn Mālik
ʿAllāmah Ibn ʿAbd al-Barr  mentions the name of this uncle:
He is Nāfiʿ ibn Mālik ibn Abī ʿĀmir al-Aṣbaḥī.[footnoteRef:1331] [1331:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 10:187.
وهو نافع بن مالك بن أبي عامر الأصبحي.] 

ʿAllāmah Dhahabī  described him as:
The imām and jurist, Abū Suhayl al-Aṣbaḥī al-Madanī.[footnoteRef:1332] [1332:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:594.
الإمام، الفقيه، أبو سهيل الأصبحي، المدني.] 

Having the title of a jurist plays a great role when analysing chains.
[bookmark: _heading=h.detvel1hp4lc]Knowledge in Qirāʿah
He was one of the leading scholars of Qirāʿah in Madīnah. ʿAllāmah Wāqidī  states that people would learn Qirāʿah from him in Madīnah.[footnoteRef:1333] [1333:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 10:410.] 

[bookmark: _heading=h.2lb2f23nq8dt]Status in Ḥadīth
Likewise, he was also advanced in the field of Ḥadīth. ʿAllāmah Ibn ʿAbd al-Barr  describes him saying:
He is among the reliable narrators of the people of Madīnah.[footnoteRef:1334] [1334:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 10:187.
وهو من ثقات أهل المدينة.] 

There were many scholars who approved of him as a narrator. ʿAllāmah Suyūṭī  writes:
Aḥmad, Abū Ḥātim and Nasāʾī graded him as reliable.[footnoteRef:1335] [1335:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Isʿāf al-Mubaṭṭaʾ bi Rijāl al-Muwaṭṭaʾ (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā), 28.
وثقه أحمد وأبو حاتم والنسائي.] 

[bookmark: _heading=h.f652uc9j4319]Teachers
As for his teachers, ʿAllāmah Ibn ʿAbd al-Barr  mentions:
He narrated from his father, Mālik ibn Abī ʿĀmir, Qāsim ibn Muḥammad and ʿAlī ibn Ḥusayn.[footnoteRef:1336] [1336:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 10:187
وروى عن أبيه مالك بن أبي عامر والقاسم بن محمد وعلي بن حسين.] 

[bookmark: _heading=h.a761jvnuj3mb]Thereafter, Allāmah Ibn ʿAbd al-Barr  writes by using a ṣīghat at-tamrīḍ:
It is said that he saw Ibn ʿUmar, Anas ibn Mālik and Sahl ibn Saʿd, and he narrated from them.[footnoteRef:1337] [1337:  Ibid.
ويقال أنه رأى ابن عمر وأنس بن مالك وسهل بن سعد وروى عنهم.] 

This indicates that he was uncertain whether he did indeed meet those Companions.
However, ʿAllāmah Dhahabī  confirms that he did indeed hear from these Companions, as he says:
He narrated from Ibn ʿUmar, Anas ibn Mālik, Sahl ibn Saʿd and Saʿīd ibn al-Musayyab. And he narrated numerously from his father.[footnoteRef:1338] [1338:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Tārīkh al-Islām wa Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kutub al-ʿArabī, 1993), 8:552.
روى عن ابن عمر وأنس بن مالك وسهل بن سعد وسعيد بن المسيب، وأكثر عن أبيه.] 

[bookmark: _heading=h.vg32mw8qk6jm]Students
Many of the people of Madīnah narrated from him, such as Mālik, Yaḥyā ibn Saʿīd, ʿĀṣim ibn ʿAbd al-ʿAzīz al-Ashjaʿī, Ismāʿīl ibn Jaʿfar and his brother: Muḥammad ibn Jaʿfar, ʿAbd al-ʿAzīz ibn Abī Ḥāzim and Darāwardī. Zuhrī also narrated from him.[footnoteRef:1339] [1339:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018),10:187.
روى عنه من أهل المدينة جماعة منهم مالك ويحيى بن سعيد وعاصم بن عبد العزيز الأشجعي وإسماعيل بن جعفر وأخوه محمد بن جعفر وعبد العزيز بن أبي حازم والدراوردي وقد روى عنه الزهري أيضا.] 

The fact that Imām Zuḥrī  narrated from him is enough to illustrate his greatness and virtue. ʿAllāmah Ibn ʿAbd al-Barr  makes the same remark on this in his At-Tamhīd. 
Imām Zuhrī  spent more time with this uncle compared to the father of Imām Mālik.
With regards to this uncle’s relationship with Imām Zuhrī , Shaykh ʿAwwāmah حَفِظَهُ اللهُ often likes to quote an interesting conversation to illustrate that we should not just negate aḥādīth. ʿAllāmah Ibn ʿAsākir  narrates in Tārīkh Dimashq with his chain to Zubayr ibn Saʿīd al-Hāshimī , who narrates:
Nāfiʿ ibn Mālik, Abū Suhayl, the uncle of Mālik ibn Anas, said, ‘I said to Zuhrī, did it not reach you that the Messenger of Allāh ﷺ said, ‘Whoever seeks any knowledge for which the pleasure of Allāh is sought [but he seeks it] with the purpose of a worldly gain will enter the fire.’ He said, ‘No, this did not reach to me from the Messenger of Allāh ﷺ.’ So, I told him: ‘Did all aḥādīth from the Messenger of Allāh ﷺ reach you?’ He replied, ‘No.’ I said, ‘Then, half of it?’ He said, ‘Perhaps’. I said, ‘This is then in the half that did not reach you.’’[footnoteRef:1340] [1340:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥusayn better known as Ibn ʿAsākir, Tārīkh Dimashq (Damascus: Dār al-Fikr, 1995), 50:366.
عن نافع بن مالك أبي سهيل عم مالك بن أنس قال قلت للزهري أما بلغك أن رسول الله (صلى الله عليه وسلم) قال: "من طلب شيئا من العلم الذي يراد به وجه الله يطلب [به] شيئا من عرض الدنيا دخل النار." فقال الزهري: لا ما بلغني هذا عن رسول الله (صلى الله عليه وسلم). فقلت له: كل حديث رسول الله (صلى الله عليه وسلم) بلغك؟ قال: لا قلت فنصفه؟ قال: عسى. قلت: فهذا في النصف الذي لم يبلغك.] 

In short, Nāfiʿ ibn Mālik  was advanced in Ḥadīth.
Both Imām Bukhārī and Imām Muslim  narrated from him[footnoteRef:1341]. They narrate the ḥadīth: [1341:  It is interesting that he narrated this narration, and Imām Bukhārī and Imām Muslim  quoted it from him. Keep this in mind; I will, if Allāh wills, later make a point regarding this narration.] 

There are three signs of a hypocrite; when he speaks, he lies, when he promises, he breaks it, and when he is entrusted, he betrays.[footnoteRef:1342] [footnoteRef:1343] [1342:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:16.
آية المنافق ثلاث إذا حدث كذب وإذا وعد أخلف وإذا اؤتمن خان. (متفق عليه)]  [1343:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:78.] 

Imām Bukhārī  repeats this narration four times via Nāfiʿ ibn Mālik . The first time he narrates it is under the Chapter of the Signs of a Hypocrite, via his teacher Sulaymān Abū ’r-Rabīʿ , who narrates from Ismāʿīl ibn Jaʿfar from Nāfiʿ ibn Mālik from his father  from Abū Hurayrah , who then narrates from the Prophet ﷺ [footnoteRef:1344]. [1344:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:16.
حدثنا سليمان أبو الربيع قال حدثنا إسماعيل بن جعفر قال حدثنا نافع بن مالك بن أبي عامر أبو سهيل عن أبيه عن أبي هريرة عن النبي صلى الله عليه وسلم قال آية المنافق ثلاث إذا حدث كذب وإذا وعد أخلف وإذا اؤتمن خان.] 

Later in the book, he transmits it from Qutaybah ibn Saʿīd, who narates from Ismāʿīl ibn Jaʿfar . He then also transmits it from Sulayman ibn Dāwūd , and the fourth time is via Muḥammad ibn Salām .
Imām Muslim transmits this via Yaḥyā ibn Ayyūb and Qutaybah ibn Saʿīd .
Regarding the amount of times that Imām Mālik  narrates from him, ʿAllāmah Ibn ʿAbd al-Barr  says:
Mālik has two aḥādīth from him in the Muwaṭṭaʾ; one is musnad, and the other is mawqūf in the Muwaṭṭaʾ, but it is marfūʿ via other authentic chains.[footnoteRef:1345] [1345:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 10:187.
لمالك عنه في الموطأ حديثان أحدهما مسند والآخر موقوف في الموطأ وهو مرفوع من وجوه صحاح.] 

Under his entry in At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr  cites and explains the following two narrations from him:
1. The first ḥadīth of Abū Suhayl ibn Mālik:
Mālik narrated from his uncle, Abū Sahl ibn Mālik, from his father, from Abū Hurayrah, who said, ‘When Ramaḍān enters, the doors of Paradise are opened, the doors of the Fire are closed, and the devils are chained.’[footnoteRef:1346] [1346:  Ibid, 10:188.
1)	حديث أول لأبي سهيل بن مالك .
مالك عن عمه أبي سهيل بن مالك، عن أبيه، عن أبي هريرة أنه قال: إذا دخل رمضان، فتحت أبواب الجنة وغلقت أبواب النار وصفدت الشياطين .] 

2. The second ḥadīth of Abū Suhayl ibn Mālik:
Mālik narrated from his uncle, Abū Suhayl ibn Mālik, from his father that he heard Ṭalḥah ibn ʿUbayd Allāh saying, ‘A man with dishevelled hair from the people of Najd came to the Messenger of Allāh ﷺ…’[footnoteRef:1347] [1347:  Ibid, 10:196.
2)	حديث ثان لأبي سهيل بن مالك
مالك عن عمه أبي سهيل بن مالك عن أبيه أنه سمع طلحة بن عبيد الله يقول جاء رجل إلى رسول الله صلى الله عليه وسلم من أهل نجد ثائر الرأس…] 

ʿAllāmah Ibn Abd al-Barr did not mention the narration under discussion. Throughout At-Tamhīd, he did not explain this narration at all. This shows that he did not have this narration in his copy of the Muwaṭṭaʾ. This is why he does not quote this narration in At-Tamhīd nor in Al-Istidhkār, where all the narrations are in order. He mentions the previous narration. Thereafter, he comments on the following ḥadīth:
Sixth ḥadīth: Mālik reported from Yazīd ibn Ziyād from ʿAbdullāh ibn Rāfiʿ, the freed slave of Umm Salamah – wife of the Prophet ﷺ – that he asked Abū Hurayrah regarding the time of prayer. Abū Hurayrah replied, ‘I shall inform you. Pray Ẓuhr when your shadow is similar to your length, [pray] ʿAṣr when your shadow is twice your length, [pray] Maghrib when the sun has set, [pray] ʿIshāʾ as long as it is in the first third of the night, and perform the Morning Prayer in ghabash i.e. ghalas (darkness).’[footnoteRef:1348] [1348:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:51.
حديث سادس - مالك عن يزيد بن زياد عن عبد الله بن رافع مولى أم سلمة زوج النبي صلى الله عليه وسلم أنه سأل أبا هريرة عن وقت الصلاة فقال أبو هريرة: أنا أخبرك صل الظهر إذا كان ظلك مثلك والعصر إذا كان ظلك مثليك والمغرب إذا غربت الشمس والعشاء ما بينك وبين ثلث الليل وصل الصبح بغبش يعني الغلس.] 

ʿAllāmah Ibn ʿAbd al-Barr  did not offer any commentary on this narration from Abū Suhayl ibn Mālik, nor did he even quote it as the 6th narration. 
On the other hand, ʿAllāmah Abū ’l-Walīd al-Bājī  had this narration in his copy of the Muwaṭṭaʾ.
[bookmark: _heading=h.b6qpswgjcu]Date of demise
The precise date of demise of Nāfiʿ ibn Mālik  is not mentioned in any of the classical books. ʿAllāmah Dhahabī  estimated that it was after 130 AH. He says:
He lived until close to 130 AH.[footnoteRef:1349] [1349:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:283.
تأخر إلى قريب الثلاثين ومئة.] 

ʿAllāmah Ibn Ḥajar  felt that he lived much longer and that he passed away only after the year 140 AH. He says:
He passed away after 140 AH.[footnoteRef:1350] [1350:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb, (Syria: Dār ar-Rashīd, 1986), 558.
مات بعد الأربعين.] 

It is on this basis that ʿAllāmah Zurqānī  also mentions the same:
He passed away after 140 AH.[footnoteRef:1351] [1351:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:37.
مات بعد الأربعين ومائة.] 

This uncle of Imām Mālik  narrates:
عن أبيه
From his father
[bookmark: _heading=h.1mbq2khbmqnm]Mālik ibn Abī ʿĀmir
Imām Mālik’s grandfather  was a senior tābiʿī.[footnoteRef:1352]  He was close to some of the Rightly Guided Caliphs. ʿUthmān  appointed him as a scribe of the Qurʾān. Likewise, ʿAlī  took him along to retrieve the body of ʿUthmān . ʿAllāmah Ibn Farḥūn  states: [1352:  Ibid.] 

He is one of the four who carried ʿUthmān – may Allāh be pleased with him – at night to his grave, gave him his ritual bath and buried him.[footnoteRef:1353] [1353:  Burhān ad-Dīn Ibrāhīm ibn ʿAlī al-Yaʿmurī, better known as Ibn Farḥun, Ad-Dībāj fī ’l-Madhhab fī Maʿrifat Aʿyān ʿUlamāʾ al-Madhhab (Cairo: Dār at-Turāth), 1:85.
وهو أحد الأربعة الذين حملوا عثمان رضى الله عنه ليلاً إلى قبره وغسلوه ودفنوه.] 

[bookmark: _heading=h.3f9wio8rppr8]Teachers and students
ʿAllāmah Ibn Abī Ḥātim  narrates:
He narrated from ʿUmar, ʿUthmān, Ṭalḥah, ʿĀʾishah, Abū Hurayrah, Rabīʿah ibn Mujarriz.
Those who narrated from him are: his son – Nāfiʿ – Muḥammad ibn Ibrāhim ibn al-Ḥārith, Sulaymān ibn Yasār and Sālim Abū ’n-Naḍr.
(ʿAllāmah Ibn Abī Ḥātim said) I heard my father saying that.[footnoteRef:1354] [1354:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 8:214.
روى عن عمر وعثمان وطلحة وعائشة وابى هريرة وربيعة بن مجزر روى عنه ابنه نافع ومحمد بن ابراهيم بن الحارث وسليمان بن يسار وسالم أبو النضر سمعت ابى يقول ذلك.] 

[bookmark: _heading=h.xu6h0g7tt1h2]Date of demise
ʿAllāmah Zurqānī  mentions the correct view of his date of demise. He says:
He passed away in the year 74 AH, according to the correct view.[footnoteRef:1355] [1355:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:37.
مات سنة أربع وسبعين على الصحيح.] 

The grandfather of Imām Mālik  narrated:
أن عمر بن الخطاب كتب إلى أبي موسى.
ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā.
In the previous narration, it was quoted that he wrote to all the governors. This narration specifies one governor. This is a personal letter that ʿUmar wrote to Abū Mūsā al-Ashʿarī . 
[bookmark: _heading=h.xh7ihwwra5vc]Abū Mūsā al-Ashʿarī 
His name is ʿAbdullāh ibn Qays ibn Sulaym.[footnoteRef:1356]	  [1356:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:979.] 

It is important to remember this name because in many narrations, just his name is mentioned.
Abū Mūsā al-Ashaʿrī  was from Zabid, a coastal town in the west of Yemen. There is a mosque there which is standing until today, and it is claimed that Abū Mūsā al-Ashaʿrī built that mosque and that it is the fifth mosque of Islam. Its name is Jāmiʿ al-Ashāʿir.
[bookmark: _heading=h.l05nsmlvu9rr]Virtues
Abū Mūsā  is from the Ashʿarī tribe. The virtues of this tribe have been mentioned in numerous narrations. For example, Imām Nasāʾī  narrates:
Anas reported that the Messenger of Allāh ﷺ said, ‘People will come to you with softer hearts than yours.’ The Ashʿarīs thus came with Abū Mūsā among them. When they came to Madīnah, they began reciting: ‘Tomorrow we shall meet the beloveds, Muḥammad and his group’.[footnoteRef:1357] [1357:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 7:387
)الأشعريون(
أخبرنا محمد بن المثنى عن خالد قال أنا حميد قال قال أنس قال رسول الله صلى الله عليه وسلم: "يقدم عليكم أقوام هم أرق منكم قلوب." قال: فقدم الأشعريون، منهم أبو موسى. فلما قدموا من المدينة، جعلوا يرتجزون: غدا نلقى الأحبة محمدا وحزبه.] 

Likewise, Imām Ḥākim  narrates on the authority of ʿIyāḍ al-Ashʿarī :
When [the verse], ﴾Soon Allāh will bring a people whom He loves and who love Him﴿ was revealed, the Messenger of Allāh ﷺ said, ‘They are your people, O Abū Mūsā.’[footnoteRef:1358] The Messenger of Allāh ﷺ pointed his finger to Abū Mūsā al-Ashʿarī. [1358:  Qurʾān: 5:54.] 

This is a ṣaḥīḥ ḥadīth according to the condition of Muslim, but they did not narrate it.[footnoteRef:1359] [1359:  Imām Ḥākim ibn ʿAbdullāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 2:342.
أخبرنا أبو عمرو عثمان بن أحمد بن السماك ببغداد حدثنا عبد الملك بن محمد الرقاشي حدثنا وهب بن جرير وسعيد بن عامر قالا حدثنا شعبة عن سماك بن حرب قال: سمعت عياض الأشعري يقول: لما نزلت ﴿فسوف يأتي الله بقوم يحبهم ويحبونه﴾ قال رسول الله صلى الله عليه وسلم: "هم قومك يا أبا موسى"، وأومئ رسول الله صلى الله عليه وسلم بيده إلى أبي موسى الأشعري.
هذا حديث صحيح على شرط مسلم ولم يخرجاه.] 

ʿAllāmah Dhahabī  describes Abū Mūsā al-Ashʿarī  as:
The great imām[footnoteRef:1360] [1360:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:380.
الإمام الكبير] 

He also describes him as:
The jurist, the qārī[footnoteRef:1361] [1361:  Ibid, 2:381.
الفقيه المقرى] 

[bookmark: _heading=h.udeiwfipszlc]Acceptance of Islam and migration to Madīnah
Abū Mūsā  accepted Islam in the early days of Prophethood. He came to Makkah and accepted Islam there. Thereafter, he travelled away from Makkah and only returned to the company of the Prophet ﷺ when he was in Madīnah. 
There are differences of opinion on where he travelled to:
1) He migrated to Abyssinia. Abū Nuʿaym  said:
He migrated to Abyssinia. He made two migrations: the migration to Abyssinia and Madīnah. He stayed in Abyssinia with Jaʿfar ibn Abī Ṭālib until he came with him at the time of Khaybar.[footnoteRef:1362] [1362:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣbahānī, Maʿrifat aṣ-Ṣaḥābah li Abī Nuʿaym al-Aṣbahānī (Riyadh: Dār al-Waṭan, 1998), 4:1749.
وهاجر إلى الحبشة، ذو الهجرتين، هجرة الحبشة والمدينة، فبقي بالحبشة مع جعفر بن أبي طالب حتى قدم معه زمن خيبر.] 

2) He returned to his people. ʿAllāmah Ibn ʿAbd al-Barr  quotes:
Abū Mūsā is not among those who migrated to Abyssinia, and he has no allies among the Quraysh. He accepted Islam in the very beginning in Makkah, and then returned to the land of his people. He remained there until he and some people of the Ashʿarīs came to the Messenger of Allāh ﷺ.[footnoteRef:1363] [1363:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1763.
قال: ليس أبو موسى من مهاجرة الحبشة وليس له حلف في قريش ولكنه أسلم قديماً بمكة ثم رجع إلى بلاد قومه فلم يزل بها حتى قدم هو وناس من الأشعريين على رسول الله صلى الله عليه وسلم.] 

ʿAllāmah Ibn Ḥajar  attributes this second view to majority of the scholars and historians.[footnoteRef:1364] [1364:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 4:181.] 

ʿAllāmah Ibn ʿAbd al-Barr  explains the reason why some scholars incorrectly understood that Abū Mūsā migrated to Abyssinia. He says:
Ibn Isḥāq mentioned him among those who migrated to the land of Abyssinia because he stopped in the land of Abyssinia when he was coming with the rest of his people. The wind sent their ship to the land of Abyssinia. They thus remained there. Then, they came with Jaʿfar and his companions. One group was in a ship and the others in another ship. Hence, they all came at the same time from the land of Abyssinia, and they met the Prophet ﷺ when he conquered Khaybar.[footnoteRef:1365] [1365:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1763.
قال أبو عمر: إنما ذكره ابن إسحاق فيمن هاجر إلى أرض الحبشة لأنه نزل أرض الحبشة في حين إقباله مع سائر قومه، رمت الريح سفينتهم إلى أرض الحبشة، فبقوا بها ثم خرجوا مع جعفر وأصحابه هؤلاء في سفينة وهؤلاء في سفينة فكان قدومهم معاً من أرض الحبشة فوافوا النبي صلى الله عليه وسلم حين افتتح خيبر.] 

ʿAllāmah Ibn al-Athīr  mentions that this explanation is strengthened by the following authentic report:
Abū Mūsā reported, ‘The news of the migration of the Messenger of Allāh ﷺ reached us while we were in Yemen. Therefore, I set out to migrate with my brothers. I was the youngest of them; one was Abū Burdah, and the other was Abū Ruhm. We were 50 – he either said, ‘and some’, or he said, ‘53’ – men of my people. We boarded the ship, and it took us to the Negus of Abyssinia. We met Jaʿfar ibn Abī Ṭālib and his companions by him. Jaʿfar said, ‘The Messenger of Allāh ﷺ sent us here, and he commanded us to stay. Therefore, remain here.’ Thus, we stayed with him until we all came together. Then, we met the Messenger of Allāh ﷺ at the time when he conquered Khaybar, and he gave us a share from the booty – or he said, ‘he gave us from it’. No share was distributed for anyone who was not present in the Battle of Khaybar. It was only for those who participated in it together with him, except those who were on our ship and Jaʿfar and his companions.’
This is a ṣaḥīḥ ḥadīth.[footnoteRef:1366] [1366:  ʿAllāmah ʿAlī ibn Abī ’l-Karam ibn al-Athīr al-Jazarī, Usūd al-Ghābah (Beirut: Dār al-Fikr, 1989), 5:307.
عن أبي بردة، عن أبي موسى قال: بلغنا مخرج رسول الله صلى الله عليه وسلم ونحن باليمن، فخرجنا مهاجرين أنا وإخوان لي، أنا أصغرهما. أحدهما أبو بردة والآخر أبو رهم، إما قال: بضع، وإما قال: ثلاثة وخمسون رجلاً من قومي. قال: فركبنا السفينة، فألقتنا إلى النجاشي بالحبشة، فوافقنا جعفر بن أبي طالب وأصحابه عنده، فقال جعفر: إن رسول الله صلى الله عليه وسلم بعثنا ها هنا، وأمرنا بالإقامة، فأقيموا. فأقمنا معه حتى قدمنا جميعاً. قال: فوافقنا رسول الله صلى الله عليه وسلم حين افتتح خيبر، فأسهم لنا. أو قال: أعطانا منها. وما قسم لأحد غاب عن خيبر منها شيئا إلا لمن شهد معه، إلا أصحاب سفينتنا مع جعفر وأصحابه. 
وهذا حديث صحيح.] 

These narrations show that he reached Madīnāh at the end of Khaybar. According to ʿAllāmah Ibn Isḥāq , the Battle of Khaybar was in Muḥarram 7 AH. According to ʿAllāmah Wāqidī , it was in Ṣafar or Rabīʿ al-Awwal 7 AH. According to ʿAllāmah Ibn Saʿd , it was in the 5th month of the 7th year. The common point is that he came in 7 AH.
However, in contrast to that, some historians are of the view that Abū Mūsā  was in Madīnah in 4 AH, since it is proven that he was present in the expedition of Dhāt ar-Riqāʾ (the expedition against Banū Thaʿlabah and Banū Muḥārib from Ghaṭfān). 
However, the preferred view is that this expedition took place after 7 AH. Imām Bukhārī  uses the very fact of Abū Mūsā  being present to prove that this expedition was after 7 AH:
Chapter: The Expedition of Dhāt ar-Riqāʿ 
It is the expedition against Muḥarib ibn Khaṣafah from Banū Thaʿlabah from Ghaṭfān. He stopped at Nakhl. It occured after Khaybar because Abū Mūsā came after Khaybar.
Abū ʿAbdullāh said, ‘ʿAbdullāh ibn Rajāʾ said to me, ‘ʿImrān al-Qaṭṭān related to us from Yaḥyā ibn Abī Kathīr from Abū Salamah from Jābir ibn ʿAbdullāh – may Allāh be pleased with them – that the Prophet ﷺ prayed with his Companions during fear in the expedition of the 7th [year from the Migration], the expedition of Dhāt ar-Riqāʿ.’’[footnoteRef:1367] [1367:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:113.
باب غزوة ذات الرقاع وهي غزوة محارب خصفة من بني ثعلبة من غطفان فنزل نخلا وهي بعد خيبر لأن أبا موسى جاء بعد خيبر
قال أبو عبد الله وقال لي عبد الله بن رجاء أخبرنا عمران القطان عن يحيى بن أبي كثير عن أبي سلمة عن جابر بن عبد الله رضي الله عنهما أن النبي صلى الله عليه وسلم صلى بأصحابه في الخوف في غزوة السابعة غزوة ذات الرقاع.] 

After the Battle of Ḥunayn, Abū Mūsā  participated in the Battle of Awṭās.[footnoteRef:1368]  [1368:  Please take note of these accomplishments, because after mentioning all his accomplishments and contributions, we will show how history was distorted.] 

Under the chapter of the Battle of Awṭās, Imām Bukhārī  narrates on the authority of Abū Mūsā:
When the Prophet ﷺ finalised Ḥunayn, he dispatched Abū ʿĀmir as the commander over an army to Awṭās. He met Durayd ibn aṣ-Ṣammah. Durayd was killed and Allāh defeated his companions. 
He sent me with Abū ʿĀmīr. Abū ʿĀmir was shot in his knee with an arrow by a man from Jushm, who struck it in his knee. I went to him and said, ‘O Uncle, who shot you?’ He pointed out to me and said, ‘That is my killer who shot met.’ I headed towards him and met him. When he saw me, he began running away. I followed him and began saying, ‘Do you not have any shame? Will you not stop?’[footnoteRef:1369] [1369:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:155.
باب غزوة أوطاس
حدثنا محمد بن العلاء حدثنا أبو أسامة عن بريد بن عبد الله عن أبي بردة عن أبي موسى رضي الله عنه قال: لما فرغ النبي صلى الله عليه وسلم من حنين، بعث أبا عامر على جيش إلى أوطاس. فلقي دريد بن الصمة، فقتل دريد وهزم الله أصحابه. قال أبو موسى: وبعثني مع أبي عامر فرمي أبو عامر في ركبته؛ رماه جشمي بسهم فأثبته في ركبته. فانتهيت إليه فقلت: يا عم، من رماك؟ فأشار إلى أبي موسى فقال: ذاك قاتلي الذي رماني. فقصدت له فلحقته فلما رآني ولى فاتبعته وجعلت أقول له: ألا تستحيي؟ ألا تثبت؟] 

In another narration, it comes with this wording:
I said, ‘O Uncle, who shot you?’ He pointed towards him. I thus headed towards him and met him. When he saw me, he began running away. I thus began saying, ‘Do you not have any shame? Are you not an Arab?’ He then stopped, and we struck each other.’[footnoteRef:1370] [1370:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:385.
فقلت: يا عم، من رماك؟ فأشار إليه. فقصدت له، فلحقته، فلما رآني، ولى ذاهبا. فجعلت أقول له: ألا تستحي؟ ألست عربيا؟ ألا تثبت؟ قال: فكف، فالتقيت أنا وهو.] 

The narration of Ṣaḥīḥ al-Bukhārī continues:
He stopped. We exchanged two sword strikes, and I killed him. Then I said to Abū ʿĀmir, ‘Allāh has killed your killer.’ He told me to take out the arrow, so I removed it, and water oozed out of it. He said, ‘O My Nephew, convey greetings to the Prophet ﷺ, and tell him to seek forgiveness for me.’ 
Abū ʿĀmir appointed me as his successor over the people. He remained for a short while until he then passed away. I returned and went to the Prophet ﷺ in his house, and he was on a bed woven with palm-leaves with (Some say that the word ‘mā’, which means ‘no’, has been omitted here) bedding on it. The weaving of palm-leaves of the bed left marks on his back and sides. I informed him regarding what happened to us and to Abū ʿĀmir, and that he said to tell the Prophet ﷺ to seek forgiveness for him. 
The Prophet ﷺ asked for water, and he made ablution. Then, he raised his hands and said, ‘O Allāh, forgive Your servant, Abū ʿĀmir.’ [He raised his hands so high that] I saw the whiteness of his armpit. Then, he said, ‘Oh Allāh, raise him above many of Your creations from mankind on the Day of Judgement.’ I then said, ‘Seek forgiveness for me.’ The Prophet ﷺ said, ‘Oh Allāh, forgive the sins of ʿAbdullāh ibn Qays, and admit him to a place of honour on the Day of Judgement.’
Abū Burdah said, ‘One was for Abū ʿĀmir, and the other was for Abū Mūsā.’[footnoteRef:1371] [1371:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:155.
فكف فاختلفنا ضربتين بالسيف فقتلته. ثم قلت لأبي عامر: قتل الله صاحبك. قال: فانزع هذا السهم. فنزعته فنزا منه الماء. قال: يا ابن أخي، أقرئ النبي صلى الله عليه وسلم السلام وقل له استغفر لي. واستخلفني أبو عامر على الناس، فمكث يسيرا ثم مات. فرجعت فدخلت على النبي صلى الله عليه وسلم في بيته على سرير مرمل وعليه فراش قد أثر رمال السرير بظهره وجنبيه فأخبرته بخبرنا وخبر أبي عامر وقال قل له استغفر لي. فدعا بماء فتوضأ ثم رفع يديه فقال: اللهم اغفر لعبيد أبي عامر ورأيت بياض إبطيه. ثم قال: اللهم اجعله يوم القيامة فوق كثير من خلقك من الناس. فقلت: ولي فاستغفر. فقال: اللهم اغفر لعبد الله بن قيس ذنبه وأدخله يوم القيامة مدخلا كريما. 
قال أبو بردة إحداهما لأبي عامر والأخرى لأبي موسى.] 

Abū Mūsā  was fortunate to secure the supplication of the Prophet ﷺ.
During his lifetime, the Prophet ﷺ appointed Abū Mūsā  as a governer. Imām Bukhārī  brings a chapter on this:
Chapter: Sending Abū Mūsā and Muʿādh to Yemen Before the Farewell Ḥajj
Mūsā narrated to us, who said: Abū ʿAwānah narrated to us, who said: ʿAbd al-Malik narrated to us from Abū Burdah, who said, ‘The Messenger of Allāh ﷺ sent Abū Mūsā and Muʿādh to Yemen. He sent each of them to govern a province. Yemen had two provinces.[footnoteRef:1372] [1372:  Ibid, 5:161.
باب بعث أبي موسى ومعاذ إلى اليمن قبل حجة الوداع
حدثنا موسى حدثنا أبو عوانة حدثنا عبد الملك عن أبي بردة قال: بعث رسول الله صلى الله عليه وسلم أبا موسى ومعاذ بن جبل إلى اليمن. قال: وبعث كل واحد منهما على مخلاف قال واليمن مخلافان.] 

The Prophet ﷺ would only send those whom he trusted as governor. This gives support to the virtue of Abū Mūsā .
ʿAllāmah Ibn al-Athīr  mentions that the Prophet ﷺ appointed him over Zabid and Aden, which was his native area and the main city of Yemen.[footnoteRef:1373] [1373:  ʿAllāmah ʿAlī ibn Abi ’l-Karam ibn al-Athīr al-Jazarī, Usūd al-Ghābah (Beirut: Dār al-Fikr, 1989), 3:264. ] 

Abū Mūsā  then came to Makkah during the final Ḥajj. Imām Bukhārī  narrates on the authority of Abū Mūsā al-Ashʿarī :
The Messenger of Allāh ﷺ sent me to the land of my people. When I came, the Messenger of Allāh ﷺ was camping at Abtah. He asked me, ‘Have you performed Ḥajj, Oh ʿAbdullāh ibn Qays?’ I replied, ‘Yes, O Messenger of Allāh.’ He asked, ‘How did you do so?’ I replied, ‘I said: labbayk with the same iḥrām as yours.’ He then said, ‘Did you bring a sacrificial animal with you?’ I replied, ‘No, I did not.’ He said, ‘Therefore, circumambulate around the Kaʿbah, and make saʿī between Safa and Marwa, and then come out of iḥrām.’ I did so until a woman from the women of Banū Qays combed my hair. We continued to practice in this way until ʿUmar became the caliph.[footnoteRef:1374] [1374:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:162.
حدثني عباس بن الوليد هو النرسي حدثنا عبد الواحد عن أيوب بن عائذ حدثنا قيس بن مسلم قال سمعت طارق بن شهاب يقول حدثني أبو موسى الأشعري رضي الله عنه قال: بعثني رسول الله صلى الله عليه وسلم إلى أرض قومي. فجئت ورسول الله صلى الله عليه وسلم منيخ بالأبطح، فقال: "أحججت يا عبد الله بن قيس؟" قلت: نعم، يا رسول الله. قال: "كيف؟" قلت قال: قلت لبيك إهلالا كإهلالك. قال: "فهل سقت معك هديا؟" قلت: لم أسق. قال: "فطف بالبيت واسع بين الصفا والمروة ثم حل." ففعلت حتى مشطت لي امرأة من نساء بني قيس. ومكثنا بذلك حتى استخلف عمر.] 

[bookmark: _heading=h.k2xdyqajkw61]Era of Abū Bakr 
There are two things to note regarding Abū Mūsā al-Ashʿārī  during the era of Abū Bakr . The first is that he continued to be the governer in those two areas of Yemen. When listing the governers of Abū Bakr , ʿAllāmah Ṭabarī  writes:
His governor over Makkah was ʿAttāb ibn Usayd, over Taif was ʿUthmān ibn  Abī ’l-ʿĀṣī, over Sanaa was Muhājir ibn Abī Umayyah, over Hadhramaut was Ziyād ibn Labīd, over Khawlān was Yaʿlā ibn Umayyah and over Zabid and Ramʿ was Abū Mūsā al-Ashʿarī.[footnoteRef:1375] [1375:  Imām Muḥammad ibn Jarīr at-Ṭabarī, Tārīkh ar-Rusul wa ’l-Mulūk (Beirut: Dār at-Turāth, 1397 AH), 3:427.
وقالوا كان عامله على مكة عتاب بن أسيد وعلى الطائف عثمان بن أبي العاصي وعلى صنعاء المهاجر بن أبي أمية وعلى حضرموت زياد بن لبيد وعلى خولان يعلى بن أمية وعلى زبيد ورمع أبو موسى الأشعري.] 

The second point to note is that Abū Mūsā  also joined Abū Bakr  in fighting those who turned renegade after the demise of the Prophet ﷺ.
[bookmark: _heading=h.av80uj5ddnux]Era of ʿUmar 
During the era of ʿUmar , Abū Mūsā al-Ashʿarī  was appointed as the governer of Kufa in the year 17 AH after Mughīrah was dismissed.[footnoteRef:1376] [1376:  ʿAllāmah ʿAlī ibn Abi ’l-Karam ibn al-Athīr al-Jazarī, Usūd al-Ghābah (Beirut: Dār al-Fikr, 1989), 3:264.] 

[bookmark: _heading=h.h0mxcvjgyunl]Besides being a worldly leader, he also taught and educated the people of Basra with the sciences of dīn. Ḥāfiẓ Ibn Ḥajar  says:
Abū Mūsā was the one who taught Fiqh to the people of Basra and taught them the recitation of the Qurʾān.[footnoteRef:1377] [1377:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 4:182.
وكان أبو موسى هو الذي فقه أهل البصرة وأقرأهم.] 

His coming to Basra was the greatest blessing on its inhabitants. Via the route of Abū ’t-Tayyāḥ, Imām Bukhārī reports Imām Ḥasan  as saying:
No one ever came to it – i.e. Basra – who was better for its people than him i.e. Abū Mūsā. [footnoteRef:1378] [1378:  Ibid.
ما أتاها يعني البصرة راكب خير لأهلها منه يعني من أبي موسى.] 

During this period, there were a few places that Abū Mūsā  conquered. ʿAllāmah Ibn al-Athīr  writes:
ʿUmar  wrote to him to go to Ahvaz. He went to Ahvaz and conquered it through battle – some said by a treaty of peace. Abū Mūsā conquered Isfahan in the year 23 AH; Ibn Isḥāq stated this.[footnoteRef:1379] [1379:  ʿAllāmah ʿAlī ibn Abi ’l-Karam ibn al-Athīr al-Jazarī, Usūd al-Ghābah (Beirut: Dār al-Fikr, 1989), 3:264.
وكتب إليه عمر رضي الله عنه: أن سر إلى الأهواز فأتى الأهواز فافتتحها عنوة - وقيل: صلحاً - وافتتح أبو موسى أصبهان سنة ثلاث وعشرين، قاله ابن إسحاق.] 

Likewise, ʿAllāmah Dhahabī quotes from ʿAllāmah Ibn Mandah :
He conquered Isfahan in the time of ʿUmar.[footnoteRef:1380] [1380:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:383.
افتتح أصبهان زمن عمر.] 

This was around the year 23 AH. ʿAllāmah Ibn Isḥāq  states:
Abū Mūsā travelled from Nahavand and conquered Isfahan in the year 23 AH.[footnoteRef:1381] [1381:  Ibid, 2:391.
سار أبو موسى من نهاوند، ففتح أصبهان سنة ثلاث وعشرين.] 

Besides his successful conquests, Abū Mūsa  also successfully contributed to the water supply of Basra. As a governer of Basra, he built two canals linking Basra with the Tigris River. This granted the inhabitants of Basra the access to sweet drinking water, and these two canals were the basis for the agricultural development for the whole region of Basra.
[bookmark: _heading=h.y2djc77hjmph]Era of ʿUthmān 
Abū Mūsa  continued to be the governer of Basra through the major part of the caliphate of ʿUthmān . It was only in the year 29 AH that ʿUthmān  replaced him. ʿAllāmah Ṭabrī  records this among the events that occurred in that year. He says:
ثم دخلت سنة تسع وعشرين 
 ذكر ما كان فيها من الأحداث المشهورة:  ففيها عزل عثمان أبا موسى الأشعري عن البصرة وكان عامله عليها ست سنين.
Then, the year 29 AH entered.
The famous events that occurred in it: ʿUthmān dismissed Abū Mūsā al-Ashʿarī from Basra. He had governed it for six years.[footnoteRef:1382] [1382:  Imām Muḥammad ibn Jarīr at-Ṭabarī, Tārīkh ar-Rusul wa ’l-Mulūk (Beirut: Dār at-Turāth, 1397 AH), 4:264.] 

Abū Mūsā  then left Basra and went to settle down in Kufa. The interesting thing is that he was earning a high salary while he was in Basra, since ʿUmar  paid his governers well, but when he left Basra, he owned only 600 dirhams. This indicates that he lived a simple life and gave most of his wealth in charity. ʿAllāmah Dhahabī quotes from Abū Burdah :
I heard my father taking an oath that when he was removed from Basra, he left with only 600 dirhams.[footnoteRef:1383] [1383:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:391.
عن أبي بردة: سمعت أبي يقسم: ما خرج حين نزع عن البصرة إلا بست مئة درهم.] 

When the people of Kufa expelled Saʿīd ibn al-ʿĀṣ , they requested ʿUthmān  to appoint Abū Mūsa  as the governor. He thus appointed him, and he remained there until ʿAlī  became caliph, who also kept him on this position.[footnoteRef:1384] [1384:  Ibid.
فلما منع أهل الكوفة سعيد بن العاص أميرهم على الكوفة، طلبوا من عثمان أن يستعمل عليهم أبا موسى، فاستعمله، فلم يزل عليها حتى استخلف علي، فأقره عليها.] 

These were his worldly accomplishments. 
[bookmark: _heading=h.ra4duj2u06o]Expertise in the recitation of the Qurʾān
As for his Islamic succcess, he was among those who were fortunate to learn the Qurʾān directly from the Prophet ﷺ and recite to him.[footnoteRef:1385] [1385:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:381.
وهو معدود فيمن قرأ على النبي صلى الله عليه وسلم.] 

Allāh ﷻ blessed him with an exceptionally beautiful voice.  It is narrated in Ṣaḥīḥ al-Bukhārī in the Chapter of a Beautiful Voice when Reciting the Qurʾān on the authority of Abū Mūsā  that the Prophet ﷺ said to him:
‘O Abū Mūsā, you have certainly been gifted a sweet and melodious voice like that of the family of Dāwūd.’[footnoteRef:1386] [1386:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 6:195.
باب حسن الصوت بالقراءة للقرآن
حدثنا محمد بن خلف أبو بكر حدثنا أبو يحيى الحماني حدثنا بريد بن عبد الله بن أبي بردة عن جده أبي بردة عن أبي موسى رضي الله عنه عن النبي صلى الله عليه وسلم قال له: "يا أبا موسى، لقد أوتيت مزمارا من مزامير آل داود."] 

In Ṣaḥīḥ Muslim, it is narrated:
The Messenger of Allāh ﷺ said to Abū Mūsā, ‘If you had seen me while I was listening to your recitation yesterday night. You have certainly been gifted with a sweet and melodious voice like that of the family of Dāwūd.’[footnoteRef:1387] [1387:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:546.
وحدثنا داود بن رشيد حدثنا يحيى بن سعيد حدثنا طلحة عن أبي بردة عن أبي موسى قال: قال رسول الله صلى الله عليه وسلم لأبي موسى: "لو رأيتني وأنا أستمع لقراءتك البارحة. لقد أوتيت مزمارا من مزامير آل داود."] 

Even the noble wives of the Prophet ﷺ would listen to his recitation. ʿAllāmah Ibn Saʿd relates with his chain that reaches to Thābit , who quotes:
Anas ibn Mālik reported that Abū Mūsā al-Ashʿarī spent one night in prayer. The wives of the Prophet ﷺ heard his voice. He had a beautiful voice. They woke up and listened. In the morning, he was told that women were listening. He said, ‘If I knew, I would have embellished it and I would have awakened the desire in you.’[footnoteRef:1388] [1388:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 4:81.
عن أنس بن مالك أن أبا موسى الأشعري قام ليلة يصلي فسمع أزواج النبي صلى الله عليه و سلم صوته وكان حلو الصوت فقمن يستمعن. فلما أصبح، قيل له: إن النساء كن يستمعن. فقال: لو علمت لحبرتكن تحبيرا ولشوقتكن تشويقا.] 

ʿUmar  would frequently request that Abū Mūsā  recites the Qurʾān for him. ʿAllāmah Ibn Saʿd reports that Abū Naḍrah  said:
ʿUmar would say to Abū Mūsā, ‘Make us desire our Rabb.’ He would then recite.[footnoteRef:1389] [1389:  Ibid.
عن أبي نضرة قال قال عمر لأبي موسى: شوقنا الى ربنا، فقرأ.] 

Likewise, ʿAllāmah Ibn Saʿd also narrates with his chain that links to Imām Zuhrī , who relates:
Abū Salamah reported that when ʿUmar would see Abū Mūsā, he would say, ‘Remind us, O Abū Mūsā’. He would then recite by him.[footnoteRef:1390] [1390:  Ibid.
عن أبي سلمة أن عمر كان إذا رأى أبا موسى قال: ذكرنا يا أبا موسى، فيقرأ عنده.] 

From among all the Companions, he would recite the Qurʾān in the most melodious voice.[footnoteRef:1391] [1391:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:383.] 

When he would lead the prayer, the congregants behind him would want him to incessantly continue. They would not want him to go in rukūʿ. Abū ʿUthmān an-Nahdī  states:
I have never heard a musical reed neither a Tambur nor a cymbal more beautiful than the voice of Abū Mūsā al-Ashʿarī. When he used to lead us in prayer, we would like that he recites Baqarah due to his beautiful voice.[footnoteRef:1392] [1392:  Ibid, 2:392.
ما سمعت مزمارا ولا طنبورا ولا صنجا أحسن من صوت أبي موسى الاشعري; إن كان ليصلي بنا فنود أنه قرأ البقرة، من حسن صوته.] 

Abū Mūsa  had a passion for teaching the Qurʾān. He was sent as the governor to Basra, but he made sure to teach them the Qurʾān. ʿAllāmah Ibn Saʿd  narrates on the authority of Anas ibn Mālik :
Ashʿarī sent me to ʿUmar. ʿUmar said, ‘How did you leave Ashʿarī?’ I replied, ‘I left him while he was teaching people the Qurʾān.’ He said, ‘He is clever. Do not tell this to him.’[footnoteRef:1393] [1393:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 4:81.
عن أنس بن مالك قال: بعثني الأشعري الى عمر. فقال عمر: كيف تركت الأشعري؟ فقلت له: تركته يعلم الناس القران. فقال: أما إنه كيس ولا تسمعها إياه.] 

[bookmark: _heading=h.bez2tgoy6t43]Knowledge of ḥadīth
He narrated quite a few aḥādīth. ʿAllāmah Dhahabī  writes:
He has 360 aḥādīth in Musnad Baqī.[footnoteRef:1394] [1394:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:399.
وله في مسند بقي ثلاث مئة وستون حديثا.] 

He mentions about his narrations in the Ṣaḥīḥayn:
He has 94 aḥādīth in the Ṣaḥīḥayn. Bukhārī narrated four aḥādīth alone, and Muslim narrated ten aḥādīth alone.[footnoteRef:1395] [1395:  Ibid, 2:400.
وقع له في "الصحيحين" تسعة وأربعون حديثا، 
وتفرد البخاري بأربعة أحاديث، ومسلم بخمسة عشر حديثا.] 

[bookmark: _heading=h.ammi3t67yy9u]Knowledge in Fiqh
With regards to his knowledge of Fiqh, we quoted earlier that ʿAllāmah Dhahabī  described him as:
The jurist, the qārī[footnoteRef:1396] [1396:  Ibid, 2:381.
الفقيه المقرى] 

He used to issue verdicts in the era of the Prophet ﷺ. Ṣafwān ibn Sulaym  states:
During the time of the Messenger of Allāh ﷺ, no one would issue verdicts in the mosque except these people: ʿUmar, ʿAlī, Muʿādh and Abū Mūsā.[footnoteRef:1397] [1397:  Ibid, 2:389.
عن صفوان بن سليم، قال: لم يكن يفتى في المسجد زمن رسول الله صلى الله عليه وسلم، غير هؤلاء: عمر، وعلي، ومعاذ، وأبي موسى.] 

Take note how he is being included amongst the ranks of ʿUmar and ʿAlī  and also amongst the greatest jurists of this nation. Issuing verdicts in the time of the Prophet ﷺ means that he received the tacit approval of the Prophet ﷺ of being competant enough to issue verdicts.
Later on, he taught Fiqh to the people of Basra, as it was quoted earlier from ʿAllāmah Ibn Ḥajar .[footnoteRef:1398] [1398:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 4:182. ] 

[bookmark: _heading=h.bbuzhcy61bvu]Role as a judge
Abū Mūsā  also excelled as a judge. ʿAllāmah Ibn al-Madāʾinī  ranked him among the best judges of this Ummah. ʿAllāmah Ibn Ḥajar  quotes this statement of his as follows:
Ibn al-Madāʾinī said, ‘The judges of this nation are four: ʿUmar, ʿAlī, Abū Mūsā and Zayd ibn Thābit.’[footnoteRef:1399] [1399:  Ibid.
وقال بن المدائني: قضاة الأمة أربعة عمر وعلي وأبو موسى وزيد بن ثابت.] 

Other senior tābiʿūn also attested to this. ʿAllāmah Dhahabī  quotes some:
Masrūq said, ‘Six Companions were competent in passing judgements: ʿUmar, ʿAlī, Ibn Masʿūd, Ubayy, Zayd and Abū Mūsā.’
Dāwūd stated from Shaʿbī, ‘The judges of this nation are: ʿUmar, ʿAlī, Zayd and Abū Mūsā.’[footnoteRef:1400] [1400:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:389.
وقال مسروق: كان القضاء في الصحابة إلى ستة: عمر، وعلي، وابن مسعود، وأبي، وزيد، وأبي موسى.
وقال داود، عن الشعبي: قضاة الأمة: عمر، وعلي، وزيد، وأبو موسى.] 

[bookmark: _heading=h.njgumqat6ziw]Knowledge
As mentioned, Abū Mūsā  excelled in the field of Islamic knowledge. ʿAllāmah Ibn Ḥajar  quotes a statement of one of the pious predecessors denoting this. He says:
Shaʿbī said, ‘Knowledge goes back to six people.’ He then mentioned him among them.[footnoteRef:1401] [1401:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 4:182.
قال الشعبي: انتهى العلم إلى ستة فذكره فيهم ] 

To further demonstrate his excellent knowledge, ʿAllāmah Dhahabī  quotes from Imām Shaʿbī , who places him on par with ʿAlī :
Knowledge is to be taken from six people: ʿUmar, ʿAbdullāh and Zayd; their knowledge is similar. And the knowledge of ʿAlī, Ubay and Abū Mūsā is similar.[footnoteRef:1402]  [1402:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 2:389.
وقال الشعبي: يؤخذ العلم عن ستة: عمر، وعبد الله، وزيد، يشبه علمهم بعضه بعضا، وكان علي، وأبي، وأبو موسى يشبه علمهم بعضه بعضا.] 

The point is that he was extremely knowledgeable. Aswad ibn Yazīd  said:
I have never seen anyone in Kufa more knowledgeable than ʿAlī and Abū Mūsā.[footnoteRef:1403] [1403:  Ibid, 2:388.
لم أر بالكوفة أعلم من علي وأبي موسى.] 

Note: Just as Imām Mālik  considered the practices and views of the scholars of Madīnah for his Fiqh, similarly, Imām Abū Ḥanīfah  based many of his verdicts on the practices and views of the scholars of Kufa. Here we can see that one of those scholars was Abū Mūsā , who learnt from the Prophet ﷺ directly. Ultimately, the people of Kufa were following the muftīs of the mosque of the Prophet ﷺ in the time of the Prophet ﷺ. 
[bookmark: _heading=h.3jdnzffo2rwi]Worship
Together with all his worldly accomplishments as well as excelling in the Islamic sciences, Abū Musā  did not neglect his worship. ʿAllāmah Dhahabī  mentions:
Abū Mūsā was one who would regularly fast and habitually spend the night in prayer. He was pious, an ascetic and a worshipper. He was among those who combined knowledge, practice, striving and a pure heart. Leadership did not change him, nor did he get deceived by the world.[footnoteRef:1404] [1404:  Ibid, 2:396.
قلت: قد كان أبو موسى صواما قواما ربانيا زاهدا عابدا، ممن جمع العلم والعمل والجهاد وسلامة الصدر، لم تغيره الامارة، ولا اغتر بالدنيا.] 

To add to this, when his age advanced, he started to exert himself even more. Ṣālīḥ ibn Mūsā  narrates from his father:
Ashʿarī exerted himself greatly before his demise. He was told, ‘Why do you not refrain and be gentle to yourself?’ He replied, ‘When a horse is sent, and it draws near to the end of its course, it exerts itself fully; what is left of my life is shorter than that.’[footnoteRef:1405] [1405:  Ibid, 2:393.
اجتهد الأشعري قبل موته اجتهادا شديدا، فقيل له: لو أمسكت ورفقت بنفسك؟ قال: إن الخيل إذا أرسلت فقاربت رأس مجراها، أخرجت جميع ما عندها; والذي بقي من أجلي أقل من ذلك.] 

After noting all the above, is it possible for a person with this resumé to be negligent and careless, or even treacherous and a betrayer? We mentioned so many achievements and accolades about him!
He was a person:
· Who secured the supplications of the Prophet ﷺ
· Whom the Prophet ﷺ trusted 
· Who used to issue verdicts in the lifetime of the Prophet ﷺ
· Whom the caliphs after the Prophet ﷺ continued to trust
· Whom the people of Basra praised
· Whom the people of Kufa voted for
· Who conquered areas
  It seems simply impossible to consider him to be negligent and treacherous. Yet, books of history portray him very differently thereafter. 
When ʿAlī  came to Kufa to campaign and receive support, Abū Mūsa  urged his subjects not to support ʿAlī . The ruler tried to receive their support, but the governor instructed them to avoid participation in the upcoming battle. ʿAllāmah Ibn al-Athīr  relates:
When the people of Kufa constrained Saʿd ibn al-ʿĀṣ, their governor over Kufa, they requested ʿUthmān to appoint Abū Mūsā over them. He thus appointed him, and he remained upon it until ʿAlī became caliph, who then let him keep this position. 
Now, when ʿAlī travelled to Basra to prevent Ṭalḥah and Zubayr from it, he sent for the people of Kufa calling them to help him. But Abū Mūsā prevented them, and he instructed them to stay back from conflicts. ʿAlī then dismissed him, and he became one of the arbitrators. He betrayed and was betrayed. He went to Makkah and passed away there.[footnoteRef:1406] [1406:  ʿAllāmah ʿAlī ibn Abī ’l-Karam ibn al-Athīr al-Jazarī, Usūd al-Ghābah (Beirut: Dār al-Fikr, 1989), 5:307.
فلما منع أهل الكوفة سعيد بن العاص أميرهم على الكوفة، طلبوا من عثمان أن يستعمل عليهم أبا موسى، فاستعمله، فلم يزل عليها حتى استخلف علي، فأقره عليها. فلما سار علي إلى البصرة ليمنع طلحة والزبير عنها، أرسل إلى أهل الكوفة يدعوهم لينصروه، فمنعهم أبو موسى وأمرهم بالقعود في الفتنة، فعزله علي عنها، وصار أحد الحكمين، فخدع فانخدع، وسار إلى مكة فمات بها.] 

Look at the words that are being used! This is the influence of the Shīʿahs. ʿAllāmah Dhahabī  writes:
There is no doubt that the fanatic Shīʿahs hated Abū Mūsā – may Allāh be pleased with him – because he did not fight with ʿAlī. Then when ʿAlī made him an arbitrator over himself, he dismissed him and Muʿāwiyah.[footnoteRef:1407] [1407:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:394.
ولا ريب أن غلاة الشيعة يبغضون أبا موسى رضي الله عنه، لكونه ما قاتل مع علي، ثم لما حكمه علي على نفسه، عزله، وعزل معاوية.] 

Unfortunately, these reports found their way into Sunnī books. Hence, you will have narrations in books of Sunnīs which do not only undermine his lofty status, but are actually derogatory.
The Shīʿahs took offence to Abū Mūsā  because of this reason: that ʿAlī  was trying to get support, whereas the governer was telling the people not to support him.
ʿAllāmah Ibn al-Jawzī  writes:
The Leader of the Believers, ʿAlī, wrote to Abū Mūsā al-Ashʿarī after he prevented people from helping him in the Battle of Ṣiffīn: 
‘Leave our job reprehended and rejected, O Son of a Liar. This is your first corruption, and you did many. Then, the Leader of the Believers sent Ḥasan and ʿAmmār to Kufa to call the people for the battle. Ḥasan said, ‘Assist us against those with whom we are afflicted.’[footnoteRef:1408] [1408:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī, Tadhkirat al-Khawāṣ, also known as: Tadhkirat Khawāṣ al-Ummah fī Khaṣāʾiṣ al-Aʾimmah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 65.
كتب أمير المؤمنين علي إلى أبي موسى الأشعري بعد أن نهى الناس عن نصرته في معركة صفين: اعتزل عملنا مذموماً مدحوراً يا ابن الحائك فهذه أول هناتك، وإن لك هنات، ثم بعث أمير المؤمنين الحسن  وعمار إلى الكوفة يستنفرهم، وقال الحسن: أعينونا على من ابتلينا به.] 

[bookmark: _heading=h.pbby22nyzk8l] That was one issue. The second is that the following year, Abū Mūsā  was elected as the arbitrator (ḥakam). There is a lengthy and detailed incident regarding this. The historians mention how ʿAmr ibn al-ʿĀṣ decieved Abū Musā  – Allāh forbid. Basically, Abū Mūsa and Amr ibn al-ʿĀṣ  met to discuss how to bring stability in the Muslim world. ʿAmr ibn al-Ās  suggested to remove ʿAlī and Muʿāwiyah  from their post and to rather elect new leaders. That would at least then put an end to the war and bloodshed. Abū Mūsa  agreed. Now they had to announce it to the people. ʿAllāmah Ibn al-Athīr  relates what then transpired: 
They appraoched the people who were gathered. ʿAmr said, ‘O Abū Mūsā! Tell them that we have agreed upon the same view.’ Abū Mūsā spoke and said, ‘We have agreed upon the same view over a matter through which we have hope that Allāh will bring peace in this Ummah.’ ʿAmr said, ‘He has spoken the truth and is reliable. Go forward, Oh Abū Mūsā, and speak.’ Abū Mūsā thus went in front to speak. Ibn ʿAbbās then told him, ‘Woe to you, by Allāh, I think that he has deceived you. If you have agreed upon a matter, then bring him ahead to speak regarding it before you, and then you speak regarding it after him for he is a treacherous man. I am not sure that he has agreed with you. When you will stand among people, he will oppose you.’
Abū Mūsā was negligent (Allāh forbid). He said, ‘We have agreed. O People. We looked into the matter of this nation, and we did not see anything better to rectify and repair the broken state of affairs than what I and ʿAmr have agreed upon. It is that we should remove ʿAlī and Muʿāwiyah, and people will put one whom they like as their leader. I have removed ʿAlī and Muʿāwiyah; therefore, take charge of your matter and appoint as your leader one that you find competent. 
Thereafter, he stepped aside and ʿAmr came forward. He stood and said, ‘This one has said what you have heard, and he has removed his companion. I am also removing his companion as he did, but I am keeping my companion, Muʿāwiyah because he is the walī (the heir of a slain person who has the management of the affairs after the death of that person) of Ibn ʿAffān, the one who is seeking his blood and the one who is most deserving of his place.’[footnoteRef:1409] [1409:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Abī ’l-Karam al-Jazarī, better known as Ibn al-Athīr, Al-Kāmil fī ’t-Tārīkh (Beirut: Dār al-Kutub al-ʿArabī, 1997), 2:683.
فأقبلا إلي الناس وهم مجتمعون. فقال عمرو: يا أبا موسى! أعلِمهم أن رأينا قد اتفق. فتكلم أبو موسى فقال: إن رأينا قد اتفق علي أمر نرجو أن يصلح الله به هذه الأمة. فقال عمرو: صدق وبر، تقدم يا أبا موسى فتكلم. فتقدم أبو موسى ليتكلم، فقال له ابن عباس: ويحك، والله، إني لأظنه قد خدعك. إن كنتما اتفقتما على أمر فقدمه ليتكلم به قبلك، ثم تكلم به بعده، فإنه رجل غادر، ولا آمن أن يكون قد أعطاك الرضا بينكما، فإذا قمت في الناس خالفك. وكان أبو موسى مغفلا فقال: إنا قد اتفقنا. وقال: أيها الناس، إنا قد نظرنا في أمر هذه الأمة، فلم نر أصلح لأمرها ولا ألم لشعثها من أمر قد أجمع رأيي ورأي عمرو عليه، وهو أن نخلع عليا ومعاوية ويولي الناس أمرهم من أحبوا. وإني قد خلعت عليا ومعاوية، فاستقبلوا أمركم وولوا عليكم من رأيتموه أهلا. ثم تنحي وأقبل عمرو فقام وقال: إن هذا قد قال ما سمعتموه وخلع صاحبه وأنا أخلع صاحبه كما خلعه وأثبت صاحبي معاوية فإنه ولي ابن عفان والطالب بدمه وأحق الناس بمقامه.] 

ʿAllamah Ṭabarī  also narrates:
Then, they went to the people, and Abū Mūsā said, ‘I found ʿAmr similar to those [regarding] whom Allāh ﷻ said, ﴾Recite to them the story of the one whom We gave Our verses, but he abandoned them﴿.[footnoteRef:1410]  [1410:  Qurʾān: 7:175.] 

When Abū Mūsā became silent, ʿAmr spoke and said, ‘O People, I have found Abū Mūsā similar to those [regarding] whom Allāh ﷻ said, ﴾The example of those who were ordered to bear (the responsibility of acting upon) the Torah, then they did not bear it, is like a donkey that carries a load of books.﴿ [footnoteRef:1411] [footnoteRef:1412] [1411:  Qurʾān: 62:5.]  [1412:  Imām Muḥammad ibn Jarīr at-Ṭabarī, Tārīkh ar-Rusul wa ’l-Mulūk (Beirut: Dār at-Turāth, 1397 AH), 5:58.
ثم خرجا إلى الناس فقال أبو موسى: إني وجدت مثل عمرو مثل الذين قال الله عز وجل ﴿واتل عليهم نبأ الذي آتيناه آياتنا فانسلخ منها﴾ فلما سكت أبو موسى، تكلم عمرو فقال: أيها الناس وجدت مثل أبي موسى كمثل الذي قال عز وجل ﴿مثل الذين حملوا التوراة ثم لم يحملوها كمثل الحمار يحمل أسفارا﴾] 

It is impossible that a Companion like ʿAmr ibn al-ʿĀṣ  would be so cunning and decieving! Besides just being a Companion, history proves that Abū Mūsā  was a man of great intelligence and high accumen. Would the Companions ever speak to each other like this? These are baseless fabrications that the Shīʿahs have concocted.
The issue is that these are being presented by Sunnī authors. ʿAllāmah Ibn ʿAsākir  also mentions this in Tārīkh Dimasqh (46/174). Likewise, ʿAllāmah Dhahabī  mentioned it in his Tārīkh al-Islām. (3/549)
As you can see, these are all books of Sunnīs that I am quoting from, and these are great historians and respectable scholars: Imām Ṭabarī, ʿAllāmah ībn Saʿd, ʿAllāmah Ibn ʿAsākir, ʿAllāmah Ibn al-Athīr and ʿAllāmah Ibn al-Jawzī .
Will this mean that such a great Companion went astray? Never, by the oath of the Rabb of the Kaʿbah!
The first point to understand is that these scholars did not take it upon themselves to only narrate what is authentic. They transmitted whatever reached them with their chains. They did not undertake to report what is establish or what actually transpired. Rather, their objective was simply to report all that has been transmitted. 
Yes, thereafter, if they made their own deductions and used derogatroy or inappropriate words on a Companion, then that is their conclusion. Their personal conclusions do not alter the status of the report.
Even though these incidents are transmitted by such reputable scholars, they are not established.
To prove this, these reports revolve around six individuals:
1) Muḥammad ibn ʿAmr al-Wāqidī 
He was good in history – you noticed that we quote his views quite frequently - but he was not an expert in ḥadīth. ʿAllāmah Dhahabī writes  on his biography:
[bookmark: _heading=h.vaynhybfrvnd]Wāqidī, Ḥamd ibn ʿUmar ibn Wāqid al-Aslamī, their mawlā was Wāqidī al-Madīnī al-Qāḍī. [He is] an author and a recorder of military expeditions. [He is] the ʿallāmah, the imām, Abū ʿAbdullāh and one of the vessels of knowledge. There is consensus that he is weak.[footnoteRef:1413] [1413:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 9:454.
الواقدي حمد بن عمر بن واقد الأسلمي مولاهم الواقدي المديني القاضي، صاحب التصانيف والمغازي، العلامة الإمام أبو عبد الله، أحد أوعية العلم على ضعفه المتفق عليه.] 

Thereafter, ʿAllāmah Dhahabī  writes:
He gathered and retained. He was unable to filter the correct and incorrect and the beads from the precious pearls. That is why they rejected him.[footnoteRef:1414] [1414:  Ibid.
وجمع، فأوعى، وخلط الغث بالسمين، والخرز بالدر الثمين ، فأطرحوه لذلك.] 

ʿAllāmah Dhahabī  quotes some scholars who declared him as weak in Ḥadīth:
Muslim and others said, ‘His aḥādīth are discarded.’ 
Nasāʾī said, ‘He is not reliable.’[footnoteRef:1415] [1415:  Ibid, 9:457.
وقال مسلم وغيره: متروك الحديث. وقال النسائي: ليس بثقة.] 

In Mīzān al-Iʿtidāl, he writes:
There is a consensus over the weakness of Wāqidī.[footnoteRef:1416] [1416:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Mīzān al-Iʿtidāl (Beirut: Dār al-Maʿrifah, 1963), 3:666.
واستقر الإجماع على وهن الواقدي.] 

2) Abū Bakr ibn Abī Sabrah
Imām Aḥmad  regarded this person as a fabricator. ʿAllāmah Ibn Ḥajar  quotes:
Ṣāliḥ ibn Aḥmad said from his father, ‘Abū Bakr ibn Abī Sabrah fabricates ḥadīth.’[footnoteRef:1417] [1417:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 12:27.
وقال صالح بن أحمد عن أبيه: أبو بكر بن أبي سبرة يضع الحديث] 

The other son of Imām Aḥmad  also quotes the same from him:
ʿAbdullāh ibn Aḥmad said from his father, ‘He is nothing. He used to fabricate ḥadith and lie.’[footnoteRef:1418] [1418:  Ibid.
وقال عبد الله بن أحمد عن أبيه: ليس  بشئ كان يضع الحديث ويكذب  ] 

3) Isḥāq ibn ʿAbdullāh ibn Abī Farwah
ʿAllāmah ʿUqaylī  quotes regarding him:
Muḥammad ibn ʿAbdullāh ibn ʿAbd al-Ḥakām narrated to us that he heard Muḥammad ibn ʿĀṣim al-Miṣrī – who is a truthful one – saying, ‘I came to Madīnah during the lifetime of Mālik ibn Anas. I did not see the people of Madīnah having any doubt that Isḥāq ibn Abī Farwah is accused in his dīn.’[footnoteRef:1419] [1419:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Aḍ-Ḍuʿafāʾ al-Kabīr (Beirut: Dār al-Maktabah al-ʿIlmiyyah, 1984), 1:102.
حدثنا محمد بن عبد الله بن عبد الحكم قال : سمعت محمد بن عاصم المصري - فكان من أهل الصدق - ، قال : قدمت المدينة ومالك بن أنس حي فلم أر أهل المدينة يشكون أن إسحاق بن أبي فروة متهم على الدين] 

He also quotes the statement of Aḥmad ibn Ḥanbal via Ibrāhīm ibn Yaʿqūb :
It is not permissible to narrate from Isḥāq ibn Abī Farwah.[footnoteRef:1420] [1420:  Ibid.
لا يحل الرواية عن إسحاق بن أبي فروة] 

4) Abū Mikhnaf Luṭ ibn Abī Yaḥyā al-Ghāmidī
ʿAllāmah Ibn Ḥajar  mentions regarding him in Lisān al-Mīzān:
Lūṭ ibn Yāḥyā, Abū Mikhnaf is a ruined historian. He is not reliable. Abū Ḥātim and others left him. Dārquṭnī said, ‘[He is] weak.’ Yaḥyā ibn Maʿīn said, ‘He is not reliable.’ At one time, he said, ‘He is nothing.’ Ibn ʿAdī said, ‘He is a Shīʿah.’ 
He narrated from Ṣaʿd from Zuhayr, Jābir al-Juʿfī and Mujālid. Madāʾinī and ʿAbd ar-Raḥmān ibn Maghzāʾ narrated from him. He passed away before 170 AH.
Abū ʿUbayd al-Ājurrī said that he asked Abū Ḥātim regarding him. He separated his hands and said, ‘No one asks regarding this one.’ 
ʿUqaylī mentioned him among the weak.[footnoteRef:1421] [1421:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Lisān al-Mīzān (Beirut: Muʾassasat al-Aʿlamī, 1971), 4:492.
لوط بن يحيى أبو مخنف اخبارى تالف لا يوثق به تركه أبو حاتم وغيره وقال الدارقطني ضعيف وقال يحيى بن معين ليس بثقة وقال مرة ليس بشيء وقال بن عدي شيعي محترق صاحب أخبارهم قلت روى عن الصعق عن زهير وجابر الجعفي ومجالد روى عنه المدايني وعبد الرحمن بن مغراء ومات قبل السبعين ومائة انتهى وقال أبو عبيد الآجري سألت أبا حاتم عنه ففض يده وقال أحد يسأل عن هذا وذكره العقيلي في الضعفاء] 

5) Abū Janāb, Yaḥyā ibn Abī Ḥayyah al-Kalbī
Imām Bukhārī  mentions:
Yaḥyā ibn al-Qaṭṭān would grade him as weak.[footnoteRef:1422] [1422:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Kitāb aḍ-Ḍuʿafāʾ aṣ-Ṣaghīr (Cairo: Maktabat Ibn ʿAbbās, 2005), 139.
كان يحيى القطان يضعفه] 

ʿAllāmah Ibn al-Jawzī  mentioned regarding him:
Yaḥyā ibn Abī Ḥayyah, Abū Janāb al-Kalbī al-Kūfī. The name of Abū Ḥayyah is Ḥayy. He narrates from Shaʿbī, his father, ʿUmayr ibn Saʿd. Wakīʿ and Abū Nuʿaym narrated from him. 
Yaḥyā ibn Saʿīd would say, ‘I do not regard it as permissible to narrate from him.’ Abū Nuʿaym said, ‘He would make tadlīs. [He has] munkar aḥādīth.’ ʿAmr ibn ʿAlī said, ‘His aḥādīth are discarded.’ Yaḥyā, ʿUthmān ibn Saʿīd, Nasāʾī and Dārquṭnī said, ‘[He is] weak.’ Yaḥyā ibn Maʿīn once said, ‘He is alright, except that he would make tadlīs.’ Abū Nuʿaym also stated the same. At another time, Yaḥyā ibn Maʿīn said, ‘He is truthful (ṣadūq).’  
Ibn Ḥibbān said, ‘He would make tadlīs from reliable narrators of what he would hear from weak ones. Therefore, the munkar narrations which he narrated from famous narrators stuck to him. Hence, Aḥmad ibn Ḥanbal criticised him severely.[footnoteRef:1423] [1423:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī, Aḍ-Ḍuʿafāʾ wa ’l-Matrūkūn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1406 AH), 3:193.
يحيى بن أبي حية أبو جناب الكلبي الكوفي واسم أبي حية حي يروي عن الشعبي وأبيه وعمير بن سعد روى عنه وكيع وأبو نعيم وكان يحيى القطان يقول: لا أستحل أن أروي عنه. وقال أبو نعيم: كان يدلس أحاديث مناكير. وقال عمرو بن علي: متروك الحديث. وقال يحيى وعثمان بن سعيد والنسائي والدراقطني: ضعيف. وقال يحيى بن معين مرة: ليس به بأس إلا أنه كان يدلس، وكذلك قال أبو نعيم. وقال يحيى بن معين مرة: هو صدوق. وقال ابن حبان: كان يدلس عن الثقات ما سمع من الضعفاء، فالتزقت به المناكير التي يرويها عن المشاهير فحمل عليه أحمد بن حنبل حملا شديدا.] 

6) Muḥammād ibn as-Sāʾib al-Kalbī
Imām Bukhārī  mentions regarding him:
Muḥammad ibn as-Sāʾib, Abū ’n-Naḍr, al-Kalbī: Yaḥyā ibn Saʿīd and Ibn Mahdī discarded him. 
ʿAlī said to us: Yaḥyā ibn Saʿīd narrated to us from Sufyān, who said: Kalbī said to me, ‘Abū Ṣāliḥ said to me, ‘Everything that I narrated to you is lies.’’
Muḥammad ibn Isḥāq narrated from Abū ’n-Naḍr, who is Kalbī.[footnoteRef:1424] [1424:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:101.
محمد بن السائب أبو النضر الكلبي تركه يحيى بن سعيد وابن مهدي، وقال لنا علي حدثنا يحيى بن سعيد عن سفيان قال قال لي الكلبي قال لي أبو صالح كل شئ حدثتك فهو كذب، وروى محمد بن اسحاق عن ابي النضر وهو الكلبي.] 

Can you see the caliber and status of those who reported these types of incidents? Most of these chains are fabricated, and the Shīʿahs played a big role in this. The narrators are either Shīʿah or have the influence of the Shīʿahs. Narrations from the Shīʿahs regarding the Companions are not accepted.
That is the condition of most of the chains. Nevertheless, even if we had to assume that these were authentic, or other reports with chains that seem to be authentic are found, these incidents clearly contradict the clear verses of the Qurʾān which mention the lofty status of the Companions. That alone is enough reason to understand that these incidents are false.
They also contradict authentic narrations, which:
1) Speak of the high caliber of the Companions in general
2) Speak of the noble status of these Companions individually
All these incidents also contradict the historical facts that have been authentically proven. They portray Abū Mūsā  as someone who was very negligent and weak in judgement. Logically, is it possible?
Then there are other reports, for example, where Ḥudhayfah  regarded Abū Mūsā al-Ashʿarī  as a hypocrite. Again, this is in Sunni books. ʿAllāmah Dhahabī  writes:
Aʿmash reported from Shaqīq, who said, ‘We were sitting with Ḥudhayfah when ʿAbdullāh and Abū Mūsā entered the mosque. He then said, ‘One of them is a hypocrite.’ Then, he said, ‘The person who ressembles the conduct and manner of the Messenger of Allāh ﷺ the most is ʿAbdullāh.’[footnoteRef:1425] [1425:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:393.
الأعمش، عن شقيق، قال: كنا مع حذيفة جلوسا، فدخل عبد الله وأبو موسى المسجد فقال: أحدهما منافق، ثم قال: إن أشبه الناس هديا ودلا وسمتا برسول الله صلى الله عليه وسلم عبد الله.] 

ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sufyān al-Fasawī  narrates this with his chain in his Al-Maʿrifah wa ’t-Tārīkh.[footnoteRef:1426] While the narrators may be reliable, it does not mean that this did indeed take place.  [1426:  (Baghdad: Maṭbaʿat al-Irshād, 1974), 2:771.] 

[bookmark: _heading=h.kgk8trmhtp88]Date of demise
There are many differences over the date of demise of Abū Mūsā al-Ashʿarī . For instance, ʿAllāmah Ibn ʿAbd al-Barr  makes mention of several views in his Al-Istīʿāb. The first view he mentions is that he passed away in the year 42 AH.[footnoteRef:1427] [1427:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb 
] 

ʿAllāmah Dhahabī  also chooses this view. He says:
It came previously that Abū Mūsā passed away in the year 42 AH.[footnoteRef:1428] [1428:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:397.
(Beirut, Dār al-Jīl, 1992), 4:1764.
قد مر أن أبا موسى توفي سنة اثنين وأربعين.] 

But he also writes:
I mentioned in Ṭabaqāt al-Qurrāʾ: Abū Mūsā passed away in Dhū ’l-Ḥijjah in the year 44 AH, according to the correct view.[footnoteRef:1429] [1429:  Ibid, 2:398.
وقد ذكرت في طبقات القراء: توفي أبو موسى في ذي الحجة سنة أربع وأربعين، على الصحيح.] 

The next view that ʿAllāmah Ibn ʿAbd al-Barr  mentions is the year 44 AH. This is the view of Imām Abū Bakr ibn Abī Shaybah, Ibn Numayr and Qaʿnab ibn al-Muḥarrir .[footnoteRef:1430] [1430:  Ibid, 2:397.] 

Another view is the year 50 AH. This is what ʿAllāmah Zurqānī  chose, as he states:
He passed away in the year 50 AH. Some said after it.[footnoteRef:1431] [1431:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:37.
ومات سنة خمسين وقيل بعدها.] 

ʿAllāmah Ibn ʿAbd al-Barr  then says:
Some said in the year 52 AH. Muḥammad ibn Saʿd mentioned this from Wāqidī from Khālid ibn Iyās from Abū Bakr ibn ʿAbdullāh ibn Abī ’l-Jahm, who said, ‘Abū Mūsā passed away in the year 52 AH.’
Muḥammad ibn Saʿd said, ‘I heard some of the scholars saying that he passed away ten years before that in 42 AH.’[footnoteRef:1432] [1432:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1764.
وقيل: سنة اثنتين وخمسين. ذكره محمد بن سعد عن الواقدي عن خالد بن إلياس عن أبي بكر بن عبد الله بن أبي الجهم. قال: مات أبو موسى سنة اثنتين وخمسين.
 قال محمد بن سعد: وسمعت بعض أهل العلم يقول: إنه مات قبل ذلك بعشر سنين اثنتين وأربعين.] 

Besides that, another view is that he passed away in the year 53 AH after Mughīrah . This is the view of Madāʾinī .[footnoteRef:1433] [1433:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 2:397.] 

As for his age at the time of his demise, ʿAllāmah Ibn Abī Nuʿaym  says:
Abū Mūsā ibn Qays passed away in the year 50 AH. He passed away when he was approximately 50 years old.[footnoteRef:1434] [1434:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣbahānī, Maʿrifat aṣ-Ṣaḥābah li Abī Nuʿaym al-Aṣbahānī (Riyadh: Dār al-Waṭan, 1998), 4:1749.
قال: مات أبو موسى بن قيس سنة خمسين، توفي وهو ابن نيف وخمسين سنة.] 

However, we mentioned that he accepted Islam in Makkah. That would prove that this is not possible. Thereafter, the more correct view regarding his age will be like what ʿAllāmah Ibn al-Athīr  mentions in Usud al-Ghābah:
Some said in the year 44 AH when he was 63 years old.[footnoteRef:1435] [1435:  ʿAllāmah ʿAlī ibn Abī ’l-Karam ibn al-Athīr al-Jazarī, Usūd al-Ghābah (Beirut: Dār al-Fikr, 1989), 5:307.
وقيل: سنة أربع وأربعين، وهو ابن ثلاث وستين سنة.] 

There are also differences regarding whether he passed away in Kufa or Makkah.[footnoteRef:1436] [1436:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 4:183.] 

[bookmark: _heading=h.pt942qwf5wqr]Personal letters from ʿUmar to Abū Mūsā 
ʿUmar  wrote a specific letter to Abū Mūsā al-Ashʿarī  regarding the times of prayer. Along with the previously mentioned virtues, this also proves that ʿUmar  had much regard for Abū Mūsā al-Ashʿarī , and held him very close since he would constantly write to him.
Besides this letter, there are many other letters that ʿUmar  wrote to Abū Mūsā . For example:
1) With reference to Imām Ibn al-Anbārī , in Kanz al-ʿUmmāl, it is narrated:
Ibn Shihāb reported that ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā al-Ashʿarī: ‘Command those before you to learn Arabic because it guides one to speak correctly, and command them to narrate poetry because it guides to excellent character.’[footnoteRef:1437] [footnoteRef:1438] [1437:  ʿAlāʾ ad-Dīn ʿAlī ibn Ḥassām, better known as al-Muttaqī al-Hindī, Kanz al-ʿUmmāl fī Sunan al-Aqwāl wa ’l-Afʿāl (Beirut: Muʾassasat ar-Risālah, 1981), 10:300.
عن ابن شهاب: أن عمر بن الخطاب كتب إلى أبى موسى الأشعرى أن مر من قبلك يتعلم العربية فإنها تدل على صواب الكلام ومرهم برواية الشعر فإنه يدل على معالى الأخلاق. (ابن الأنبارى)]  [1438:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Jāmiʿ al-Aḥādīth (Damascus: Maṭbaʿat Muḥammad Hāshim al-Katabī, 1979), 3:148.] 

2) Imām Ibn Abī Shaybah transmitted with his chain to ʿUmar ibn Zayd , who said:
ʿUmar wrote to Abū Mūsā: ‘Gain thorough knowledge of the Sunnah, and gain thorough knowledge of Arabic.’[footnoteRef:1439] [1439:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 5:240.
كتب عمر إلى أبي موسى: أما بعد فتفقهوا في السنة وتفقهوا في العربية.] 

3) Imām Ibn Abī Shaybah  also transmits with his chain to Ibn ʿUmar , who said:
ʿUmar wrote to Abū Mūsā regarding a man who drank wine: ‘If he repents, then accept his testimony.’[footnoteRef:1440] [1440:  Ibid, 4:429.
أن عمر كتب إلى أبي موسى في رجل شرب الخمر: إن تاب فاقبل شهادته.] 

4) Imām ʿAbd ar-Razzāq relates from Qatādah via Maʿmar :
ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā al-Ashʿarī: ‘Do not enter a bath house without a loincloth, and two people should not bath in the same pond.’[footnoteRef:1441] [1441:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ-Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:291.
أن عمر بن الخطاب كتب إلى أبي موسى الأشعري ألا تدخلن الحمام إلا بمئزر ولا يغتسل اثنان من حوض.] 

5) Later on, he narrates with his chain to Abū ’l-ʿĀliyah :
ʿUmar wrote to Abū Mūsā: ‘Know that combining two prayers forms part of the major sins, except with a valid reason.’[footnoteRef:1442] [1442:  Ibid, 2:552.
أن عمر كتب إلى أبي موسى واعلم أن جمعا بين الصلاتين من الكبائر إلا من عذر.] 

6) He also relates with his chain to Yaḥyā ibn ʿAbdullāh ibn Ṣayfī :
ʿUmar wrote to Abū Mūsā al-Ashʿarī: ‘A punishment should not go beyond 20 lashes.’[footnoteRef:1443] [1443:  Ibid, 7:413.
أن عمر كتب إلى أبي موسى الأشعري ولا يبلغ بنكال فوق عشرين سوطا.] 

7) The letter that ʿUmar  wrote to Abū Mūsā  on the laws of qaḍāʾ. That is the letter that really stands out, and it became quite popular. ʿAllāmah Sarakshsī  mentions regarding it:
The ḥadīth with which Muḥammad  began the book denotes upon all that we have said. Abū Bakr al-Hudhalī narrated it from Abū ’l-Malīḥ from Usāmah al-Hudhalī that ʿUmar ibn al-Khaṭṭāb  wrote to Abū Mūsā al-Ashʿarī , ‘Qaḍāʾ is an obligatory religious duty and a followed Sunnah.’[footnoteRef:1444] [1444:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 16:60.
وقد دل على جميع ما قلنا الحديث الذي بدأ به محمد رحمه الله الكتاب ورواه عن أبى بكر الهذلى عن أبى المليح عن أسامة الهذلى أن عمر بن الخطاب رضى الله عنه كتب إلى أبى موسى الاشعري رضى الله عنه أما بعد فان القضاء فريضة محكمة وسنة متبعة.] 

When speaking regarding the virtues of ʿUmar , we mentioned that he was the first to introduce the Hijri calender. This was actually on the suggestion of Abū Mūsā ; he suggested this to ʿUmar  based on the large amount of letters that he was receiving. ʿAllāmah Ṭabarī  writes:
Abū Mūsā al-Ashʿarī wrote to ʿUmar: ‘Letters come to us from you without any date.’
ʿUmar thus gathered people for counsel. Some suggested to date from the prophethood of the Messenger of Allāh ﷺ, and some suggested from the Migration of the Messenger of Allāh ﷺ. ʿUmar then said, ‘No, in fact, we shall date from the Migration of the Messenger of Allāh ﷺ because it  was a distinction between truth and falsehood.’[footnoteRef:1445] [1445:  Imām Muḥammad ibn Jarīr at-Ṭabarī, Tārīkh ar-Rusul wa ’l-Mulūk (Beirut: Dār at-Turāth, 1397 AH), 2:388.
حدثنا حيان بن علي الغزي عن مجالد عن الشعبي قال: كتب أبو موسى الأشعري إلى عمر: إنه تأتينا منك كتب ليس لها تأريخ. قال: فجمع عمر الناس للمشورة. فقال بعضهم: أرخ لمبعث رسول الله صلى الله عليه وسلم وقال بعضهم: لمهاجر رسول الله صلى الله عليه و سلم. فقال عمر: لا بل نؤرخ لمهاجر رسول الله صلى الله عليه وسلم فإن مهاجره فرق بين الحق والباطل.] 

Nevertheless, in this letter, ʿUmar  wrote to Abū Mūsā  regarding the times of the prayers. The first prayer time is of Ẓuhr:
أن صل الظهر إذا زاغت الشمس.
Perform Ẓuhr when the sun moves away.
ʿAllāmah Suyūṭī and ʿAllāmah Zurqānī  both explain the verb ‘zāghat’ as ‘mālat’ i.e. it moved away and is off-target.[footnoteRef:1446] [footnoteRef:1447] [1446:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:37.]  [1447:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 25.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī  quotes the meaning from Imām Atrāzī :
 ‘Zāʾighah’ is ‘maylah’ (that which moves away/ declines). It has been called such because it moves away from one side to another side. It is from ‘zāghat ash-shams’: when it moves away.[footnoteRef:1448] [1448:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Fikr, 1990), 8:76.
وقال الأترازي: الزائغة الميلة سميت بها لميلها من طرف إلى طرف، متى زاغت الشمس إذا مالت.] 

In the Dār al-Fikr print, this quote comes like this with the word ‘matā’. In the DKI print[footnoteRef:1449], it has the word ‘min’. Moreover, the word ‘al-maylah’ comes as ‘al-maḥallah’, but it is obvious that it is ‘al-maylah’. [1449:  9:66.] 

It also comes in this meaning in the noble Qurʾān. Allāh ﷻ says in the 5th verse of Sūrat aṣ-Ṣaff:
So when they deviated (became off the right path), Allāh caused their hearts to deviate. For Allāh does not guide the rebellious people.[footnoteRef:1450] [1450:  Qurʾān, 61:5.
﴿فَلَمَّا زَاغُوا أَزَاغَ اللَّهُ قُلُوبَهُمْ ۚ وَاللَّهُ لَا يَهْدِي الْقَوْمَ الْفَاسِقِينَ﴾] 

ʿUmar  advised Abū Mūsā  to perform Ẓuhr when the sun moves away from the meridian. As soon as the sun moves away from the highest position in the sky, the time of Ẓuhr sets in. 
Here in the Muwaṭṭaʾ, Yaḥyā ibn Yaḥyā  transmitted this with the words ‘zāghat ash-shams’. However, Imām ʿAbd ar-Razzāq  transmitted this in his Muṣannaf with this exact same chain, and he used the words ‘zālat ash-shams’. He relates:
It is reported from Mālik from his uncle, Abū Sahl ibn Mālik, from his father that ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā al-Ashʿarī: ‘Pray Ẓuhr when ‘zālat ash-shams’ (as soon as it is zawāl).’[footnoteRef:1451] [1451:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:536.
عن مالك عن عمه أبي سهيل بن مالك عن أبيه أن عمر بن الخطاب كتب إلى أبي موسى الأشعري أن: صل الظهر إذا زالت الشمس.] 

Before that, Imām Abd ar-Razzāq  transmitted with another chain:
It is reported from Maʿmar from Qatādah from Abū ’l-ʿĀliyah ar-Riyāḥī that ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā: ‘Pray Ẓuhr when ‘zālat ash-shams’ from the middle of the sky.’[footnoteRef:1452] [1452:  Ibid, 1:535.
عن معمر عن قتادة عن أبي العالية الرياحي أن عمر بن الخطاب كتب إلى أبي موسى أن: صل الظهر إذا زالت الشمس عن بطن السماء. ] 

This means that ʿUmar  is telling him to pray Ẓuhr at the time of zawāl since it comes from the verb ‘zālat’.
This may create some confusion as zawāl is commonly used for the prohibited time of praying. Many mosques have signs to depict the time of zawāl. Likewise, many websites mention the time of zawāl as the prohibited time to pray.
However, this narration suggests that Abū Mūsā should pray at zawāl. Similarly, ʿAllāmah Bājī writes:
The beginning time of Ẓuhr is the time of zawāl, and there is no difference on this.[footnoteRef:1453] [1453:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:13.
أول وقت الظهر وقت الزوال ولا خلاف في ذلك.] 

Many people, and even scholars, either mistakenly or methaphorically use the word ‘zawāl’ for the solar noon. They assume that zawāl is when the sun reaches the highest position of the day. However, the word ‘zawāl’ actually refers the time when the sun moves away from its central meridian. It does not refer to the time when the sun is actually at the meridian. This could be understood from the literal meaning of zāla, which means to remove, to withdraw, to disappear, to end etc. Hence, zawāl refers to the time when the sun moves away from the highest point.  It is not when the sun is at the meridian. 
[bookmark: _heading=h.1qorpoxeqp7]The correct term for the time when the sun is at the meridian/ zenith is ‘istiwāʾ’ or ‘irtifāʿ’. This is the prohibited time to pray. Or, you can also use words like Imām Qudūrī  used:
Chapter: The Times in Which Prayer is Disliked
It is not permissible to pray during sunrise, during its meridian at midday (qiyāmuhā ʿinda ’ẓ-ẓahīrah) and during sunset.[footnoteRef:1454] [1454:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 32.
باب الأوقات التي تكره فيها الصلاة
لا تجوز الصلاة عند طلوع الشمس ولا عند قيامها في الظهيرة ولا عند غروبها.] 

It is at the time of istiwāʾ when prayer is prohibited. And then, when it is zawāl, the time of Ẓuhr sets in. It is mentioned in Al-Fatāwā al-Hindiyyah:
Zawāl is the appearance of an increase towards the east in the shadow of every person, the same is in Al-Kāfī.[footnoteRef:1455] [1455:  Al-Fatāwā al-Hindiyyah (Beirut: Dār al-Fikr, 1310 AH), 1:51.
والزوال ظهور زيادة الظل لكل شخص في جانب المشرق كذا في الكافي.] 

[bookmark: _heading=h.p2tn5hccttz1]Method of determining zawāl
The text of Al-Fatāwā al-Hindiyyah continues with the method of working out the time of zawāl:
The method of determining when the sun moves away and the shadow of zawāl is to insert a straight stick on level land. As long as the shadow decreases, the sun is in irtifāʿ. When the shadow starts to increase, it is known that the sun has moved away. Therefore, put a mark at the end of the shadow. The shadow of zawāl is from the place of the mark to the stick.[footnoteRef:1456] [1456:  Ibid.
وطريق معرفة زوال الشمس وفيءِ الزوال أن تغرز خشبةٌ مستوية في أرض مستوية، فما دام الظل في الانتقاص فالشمس في حد الارتفاع. وإذا أخذ الظل في الازدياد علم أن الشمس قد زالت. فاجعل على رأس الظل علامة. فمن موضع العلامة إلى الخشبة يكون فيء الزوال.] 

ʿAllāmah Sarakhsī  mentions:
The most correct of what has been said to determine zawāl is the statement of Muḥammad ibn Shujāʿ  that one will insert a stick on a level place and mark where the shadow reaches. As long as the shadow decreases from the line, it is before zawāl. And when it stops and does not increase or decrease, then it is the time of zawāl. When the shadow starts to increase, then it is known that the sun has moved away.[footnoteRef:1457] [1457:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:424.
وأصح ما قيل في معرفة الزوال قول محمد بن شجاع رضي الله عنه أنه يغرز خشبة في مكان مستو ويجعل على مبلغ الظل منه علامة. فما دام الظل ينقص من الخط فهو قبل الزوال. وإذا وقف لا يزداد ولا ينتقص فهو ساعة الزوال. وإذا أخذ الظل في الزيادة فقد علم أن الشمس قد زالت.] 

In today’s times, we know when the sun is at the meridian through time by simply looking at our watches. However, the time of istiwāʾ – the time when the sun is at its meridian and highest point – is actually very brief. It is not possible for every person to precisely determine the time and duration for the sun to be at that highest poisition. Therefore, out of caution, the scholars include a few minutes around the exact time. Hence, they rule that it is prohibited to pray for approximately 5 minutes: 2-3 minutes before noon and 2-3 minutes after noon.
[bookmark: _heading=h.wbzfvi8opfq]Shadow at the time of zawāl
The next point to note is that at the time of istiwāʾ, there is a very short shadow. The size of the shadow differs according to time and place. 
The closer a person is to the center of the earth, the shorter that shadow is. There are times in Makkah Mukarramah when there is no shadow. By going further away from the center of the earth, the shadow at the time of istiwāʾ is bigger, to such an extent that Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ mentions that there are some places where at the time of istiwāʾ, the shadow is twice the length of the object. 
In South Africa, the shadow at istiwāʾ is almost three quarter the length. In Benoni, zawāl is at 12:03. If you are close to Benoni, you will notice that if you place an upright stick in the ground at around 12:03 tomorrow, you will see that there is a shadow of around three quarter of its length. 
Once you understand that, we can now refer to the text of ʿAllāmah Sarakhsī :
I.e. its zawāl. The meaning of ‘[when] the shadow is similar to a shoelace’ is: the original shadow of objects at the time of zawāl. That varies according to different places and times. That amount coincided to that time. 
[bookmark: _heading=h.184szcrfn5mt]Some said that it is necessary that all objects have a shadow at the time of zawāl at all places, except in Makkah and Madīnah during the longest days of the year because then there is no shadow on the ground in Makkah. In Madīnah, the sun is on the four walls. According to all, that original shadow is not considered when estimating the one qāmah or two qāmahs of the shadow.[footnoteRef:1458] [1458:  Ibid.
أي لزوالها والمراد من “الفيء مثل الشراك: “ الفيء الأصلي الذي يكون للأشياء وقتَ الزوال. وذلك يختلف باختلاف الأمكنة والأوقات. فاتفق ذلك القدر في ذلك الوقت. وقد قيل لا بد أن يبقى لكل شيء فيء عند الزوال في كل موضع إلا بمكة والمدينة في أطول أيام السنة فلا يبقى بمكة ظلٌ على الأرض وبالمدينة تأخذ الشمس الحيطان الأربعة. وذلك الفيء الأصلي غير معتبر في التقدير بالظل قامة أو قامتين بالاتفاق.] 

This is an important point to note because when we discuss the end time of the Ẓuhr prayer, we mention that the time expires when the shadow of every item is: a) equal to it length or b) twice its length, besides the shadow at the time of zawāl. For instance, it is stated in Al-Baḥr ar-Rāʾiq:
‘Ẓuhr is from zawāl until the shadow reaches twice to its length, besides the shadow’, i.e. the time of Ẓuhr. As for its beginning time, it is agreed upon.[footnoteRef:1459] [1459:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:257.
قوله: (والظهر من الزوال إلى بلوغ الظل مثليه سوى الفيء) أي وقت الظهر أما أوله فمجمع عليه.] 

Muftī Taqī حَفِظَهُ اللهُ mentions:
Some ghayr muqallids raise the objection on this that there is no proof in the Qurʾān and Sunnah regarding the exclusion of the original shadow.[footnoteRef:1460] [1460:  Muftī Muḥammad Taqī al-ʿUthmānī, Dars Tirmidhī (Karachi: Maktabat Dār al-ʿUlūm Karachi, 2010), 1:394.
اس پر بعض غیر مقلدین یہ اعتراض کرتے ہیں کہ سایہ اصلی کے استثناء پر کتاب وسنت میں کوئی دلیل نہیں.] 

Muftī Taqī حَفِظَهُ اللهُ responds to this:
This objection is absolutely absurd because there is no need for any transmitted proof for this exclusion as every person can understand this by common sense.[footnoteRef:1461] [1461:  Ibid.
لیکن یہ اعتراض بالکل مہمل ہے؛ اس لئے کے یہ استثناء پر کسی نقلی دلیل کی ضرورت نہیں، کیونکے اسے ہر انسان معمولی عقل سے سمجھ سکتا ہے.] 

He then explains that it is logical that a person would know that they cannot consider the shadow of istiwāʾ, especially since there are places where the shadow is twice the length at the time of istiwāʾ. 
However, even then, there is a narration which proves that we should exclude the shadow at the time of zawāl:
He prayed Ẓuhr when the sun moved away and the shadow was the size of a shoelace. Then, he prayed ʿAṣr when the shadow was the size of a shoelace and the shadow of a man.[footnoteRef:1462] [1462:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 1:261.
فصلى الظهر حين زالت الشمس وكان الفيء قدر الشراك ثم صلى العصر حين كان الفيء قدر الشراك وظل الرجل.] 

Albānī graded this narration as authentic.
[bookmark: _heading=h.crymwdkx86yn]Beginning time of Ẓuhr
ʿUmar  wrote to Abū Mūsā  that he should perform his Ẓuhr at this time. There is consensus that the Ẓuhr time enters as soon as the sun leaves its peak and moves away from the zenith. As quoted from ʿAllāmah Ibn Nujaym :
The time of Ẓuhr; as for its beginning time, it is agreed upon.[footnoteRef:1463] [1463:   Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:257.
وقت الظهر أما أوله فمجمع عليه.] 

ʿAllāmah Ibn ʿAbd al-Barr  writes:
Muslim scholars unanimously agree that the beginning time of the Ẓuhr prayer is when the sun moves away from the middle of the sky.[footnoteRef:1464] [1464:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:24.
أجمع علماء المسلمين أن أول وقت صلاة الظهر زوال الشمس عن كبد السماء.] 

He then says:
There is no difference among the scholars that the ‘zawāl’ (moving away) of the sun is the time of Ẓuhr.[footnoteRef:1465] [1465:  Ibid.
هذا ما لم يختلف فيه العلماء أن زوال الشمس وقت الظهر.] 

However, if you look at this, it contradicts what ʿUmar  wrote to the other governors. In the previous narration, it is mentioned:
Then, he wrote: ‘Pray Ẓuhr when the shadow is a cubit.’[footnoteRef:1466] [1466:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 143.
ثم كتب أن صلوا الظهر إذا كان الفيء ذراعا.] 

That means that after istiwāʾ, and even after zawāl, a person must wait for the shadow to reach the length of a cubit to be able to pray. But this letter mentions that a person may pray immediately after istiwāʾ. He does not need to wait. This is why ʿAllāmah Bājī  comments:
The apparent meaning of his saying, ‘Pray Ẓuhr when the sun moves away’, contradicts the apparent sense of his previous letter to his governors, where he mentioned: ‘Pray Ẓuhr when the shadow is a cubit.’ It is possible that he wrote that to Abū Mūsā al-Ashʿarī alone when he was not a governor because individual prayer in the first time is better. It is [also] possible that he intended Jumuʿah regarding that.[footnoteRef:1467] [1467:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:16.
قوله: أن صل الظهر إذا زاغت الشمس ظاهره مخالف لظاهر كتابه إلى عماله المتقدم ذكرُهُ في قوله: أن صلوا الظهر إذا فاء الفيء ذراعا ويحتمل أن يكون كتب إلى أبي موسى الأشعري بذلك في خاصة نفسه في غير وقت إمارته لأن صلاة الفذ في أول الوقت أفضل ويحتمل أن يريد بذلك الجمعة.] 

Mālikīs create a distinction in order to harmonise the narrations. According to them, the previous narration refers to those performing Ẓuhr in congregation, whereas this narration refers to those who are performing Ẓuhr individually. ʿAllāmah Ibn ʿAbd al-Barr  wrote in Al-Istidhkār:
Mālik considers it preferable for mosques where congregational prayer is held to delay it after zawāl until the shadow is a cubit, based upon what ʿUmar wrote to his governors. From what Ibn al-Qāsim narrated from Mālik, according to him, that is in both summer and winter.[footnoteRef:1468] [1468:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:24.
وكان مالك يستحب لمساجد الجماعات أن يؤخروها بعد الزوال حتى يكون الفيء ذراعا، على ما كتب به عمر إلى عماله. وذلك عند مالك فيما روى عنه ابنُ القاسم صيفا وشتاء.] 

ʿAllāmah Bājī  explains the reason for this:
In all circumstances, the adhān will be given in its first time. It is a prayer that comes upon people when they are not prepared. In fact, you will find them most of the time sleeping and oblivious. Now, if the imām prays just after the adhān, most people would miss it. Therefore, it is recommended to delay it until the shadow becomes a cubit. In that way, those who are in need of a ritual bath will be able to attain the prayer, and the one who was sleeping will be able to attain it after waking up, performing ablution and setting out to it.[footnoteRef:1469] [1469:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:13.
ومن جهة المعنى أنه لا خلاف أنه لا يؤذن لها إلا في أول وقتها وهي صلاة ترد على الناس غير متأهبين بل تجدهم نياما غافلين في أغلب الأحوال فلو صلى الإمام عقيب الأذان لفاتت أكثر الناس فاستحب تأخيرها إلى أن يفيء الفيء ذراعا فيدرك من يحتاج الغسل الصلاة ويدركها من كان نائما بعد أن يستيقظ ويتوضأ ويروح إليها.] 

[bookmark: _heading=h.ep2aqmvh7o4i]The preferable time of Ẓuhr
This leads to the discussion on the recommended time of praying Ẓuhr. In explaining the different madhāhib, ʿAllāmah Bājī  writes:
It is recommended to delay the Ẓuhr prayer in the mosques where congregational prayer is offered until the shadow becomes a cubit.
Ibn Ḥabīb said, ‘That is in mosques where congregational prayer is offered. As for an individual person, the first time is the best.’ Qāḍī  Abū Mūḥammad narrated that this is for individual [prayers].[footnoteRef:1470] [1470:  Ibid.
أنه يستحب تأخير صلاة الظهر في مساجد الجماعة إلى أن يفيء الفيء ذراعا. قال ابن حبيب: وذلك في مساجد الجماعة وأما الرجل في خاصة نفسه فأول الوقت أفضل. وحكى القاضي أبو محمد أن ذلك للفذ.] 

That is the Mālikī madhhab. Thereafter, he mentions the Shāfiʿī and Ḥanafī madhhab:
Shāfiʿī said, ‘Performing it in the beginning time is best under all circumstances.’
And Abū Ḥanīfah said, ‘The ending time is best.’[footnoteRef:1471] [1471:  Ibid.
وقال الشافعي: إن أداءها على كل وجه أول الوقت أفضل. وقال أبو حنيفة: إن آخر الوقت أفضل.] 

This is how he presented the madhāhib. There is indeed this view within the Shāfiʿī madhhab that it is best to pray Ẓuhr as soon as the time enters. However, the preferred view in all four madhāhib is that it is better to pray Ẓuhr early in winter (when it is cold) and later in summer (when there is intense heat).
To quote it from books of all four madhāhib:
[bookmark: _heading=h.cuokdi3lqs1a]Mālikī
Allāmah Ibn ʿAbd al-Barr said:
Others narrated from Mālik that the most beloved thing to him regarding the times of prayer is to hasten to it in the first time, except Ẓuhr in intense heat, for it is to be delayed until it is cool.
Abū ’l-Farj said that Mālik said, ‘The beginning time is best for all prayers, except Ẓuhr during intense heat.’[footnoteRef:1472] [1472:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:24.
وروى غيره عن مالك أن أحب الأمر إليه في أوقات الصلوات البدار إليها في أوائل أوقاتها إلا الظهر في شدة الحر فإنه يبرد بها. قال أبو الفرج: قال مالك: أول الوقت أفضل في كل صلاة إلا الظهر في شدة الحر .] 

Imām Azhurī  writes:
As for during intense heat, the best for him – i.e. for one who intends to pray Ẓuhr – is to delay it until it is cool, even if he is alone. The meaning of delaying prayer until it is cool is that the burning heat stops. It is derived from his statement that there are three opinions regarding delaying Ẓuhr until it is cool: i) Delaying is generally recommended for the individual and the congregation;
ii) It is recommended only for mosques where congregational prayer is offered;
iii) It differs between the time of intense heat and others. It is thus recommended during the time of intense heat for the individual and the congregation, due to the statement of the Prophet ﷺ: ‘Delay prayer until it is cool because the intense heat is from the heat of Jahannam.’ The wording of the Muwaṭṭaʾ is: The Messenger of Allāh ﷺ said, ‘When the heat is intense, then delay prayer until it is cool because the intense heat is from the heat of Jahannam.’[footnoteRef:1473] [1473:  ʿAllāmah Ṣālīḥ ibn ʿAbd as-Samīʿ al-Azhurī, Ath-Thamar ad-Dānī Sharḥ Risālat Ibn Abī Zayd al-Qayrawānī (Beirut: al-Maktabah ath-Thaqāfiyyah), 90.
أما في شدة الحر فالأفضل له أي لمن يريد صلاة الظهر "أن يبرد بها وإن كان وحده". ومعنى الإبراد أن ينكسر وهج الحر. فتحصل من كلامه أن في الإبراد بالظهر ثلاثة أقوال: استحباب التأخير مطلقا للفذ والجماعة وقصر الاستحباب على المساجد للجماعة خاصة والثالث التفرقة بين وقت شدة الحر وغيره فيستحب في وقت شدة الحر للفذ والجماعة لقول النبي صلى الله عليه وسلم: "أبردوا بالصلاة فإن شدة الحر من فيح جهنم." ولفظ الموطأ أن رسول الله صلى الله عليه وسلم قال: "إذا اشتد الحر فأبردوا عن الصلاة فإن شدة الحر من فيح جهنم."] 

[bookmark: _heading=h.z9n5vgob6cf7]Ḥanafī
Imām Qudūrī  mentions:
It is recommended to delay to perform Fajr until there is light, and to delay to perform Ẓuhr in summer until it is cool and to precede it in winter.[footnoteRef:1474] [1474:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 23. 
ويستحب الإسفار بالفجر...والإبراد بالظهر في الصيف وتقديمها في الشتاء.] 

ʿAllāmah Ibn Nujaym  writes:
He mentioned it in a general way; therefore, it demonstrates that there is no difference whether one is praying in congregation or not, whether one is in a hot land or not and whether it is very hot or not. This is why he said in Al-Majmaʿ: ‘We prefer delaying Ẓuhr generally until it is cool.’[footnoteRef:1475] [1475:   Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:260.
أطلقه فأفاد أنه لا فرق بين أن يصلي بجماعة أو لا، وبين أن يكون في بلاد حارة أو لا، وبين أن يكون في شدة الحر أو لا ولهذا قال في المجمع ونفضل الإبراد بالظهر مطلقا.
 فما في السراج الوهاج من أنه إنما يستحب الإبراد بثلاثة شروط ففيه نظر بل هو مذهب الشافعي على ما قيل. والجمعة كالظهر أصلا واستحبابا في الزمانين كذا ذكره الإسبيجابي.] 

[bookmark: _heading=h.x5xkh3ezwv4t]Shāfiʿī
ʿAllāmah Bāji  just attributed to them that it is best to pray in the beginning of the time, irrespective whether it is hot or cold or whether it is summer or winter. It is mentioned in a general manner like this in many Shāfiʿī books. For example, ʿAllāmah Shihāb ad-Dīn ar-Ramlī  writes:
The best time is the beginning.[footnoteRef:1476] [1476:  Shams ad-Dīn Muḥammad ibn Abī ’lʿAbbās ar-Ramī, Nihāyat al-Muḥtāj ilā Sharḥ al-Minhāj (Beirut: Dār al-Fikr, 1984), 1:364.
وقت فضيلة أوله.] 

ʿAllāmah Dimyāṭi  writes:
Ẓuhr has six parts of its time: 
i. [bookmark: _heading=h.2kqdl9i6fdpr]The best time, which is the beginning time to the amount of giving the adhān, performing ablution, covering the ʿawrah, performing it with its prescribed superegatory prayers and eating a few morsels. 
ii. [bookmark: _heading=h.7ugviu5y3svq]The time of ikhtiyār [where one has a choice to delay] (It is still a good time, but not the best). It continues after the end of the best time, even if it enters with it, until enough time for praying remains. It is thus equal to the time of permissibility, which will come. Some said that it continues until a quarter of it or half of it.[footnoteRef:1477] [1477:  ʿAllāmah Abū Bakr ʿUthmān ibn Muḥammad ad-Dimyāṭī, Iʿānat aṭ-Ṭālibīn ʿalā Ḥall Alfāẓ Fatḥ al-Muʿīn (Beirut: Dār al-Fikr, 1997), 1:137.
وللظهر ستة أوقات وقت فضيلة وهو أول الوقت بمقدار ما يؤذن ويتوضأ ويستر العورة ويصيلها مع راتبتها ويأكل لقيمات. ووقت اختيار وهو يستمر بعد فراغ وقت الفضيلة وإن دخل معه إلى أن يبقى من الوقت ما يسعها فيكون مساويا لوقت الجواز الآتى. وقيل يستمر إلى ربعه أو نصفه. 
] 

Here also, no distinction is made. However, the distinction between hot and cool weather is also mentioned in many Shāfiʿī books. ʿAllāmah Sharbīnī  writes:
Some matters are excluded from hastening; among them is what the author mentioned by saying: ‘and delaying Ẓuhr until it is cool is Sunnah’ i.e. to perform it; it refers to delaying to perform it from its beginning time ‘in intense heat’ until the walls have shadows, in which the one seeking the congregation can walk. This is based on the narration of the Ṣaḥīḥayn: ‘When the heat is intense, then delay prayer – in the narration of Bukhārī, there is: Ẓuhr – because the intense heat is from the heat of Jahannam i.e. from its flaring and the spreading of its flame. May Allāh Taʿālā protect us from it.
The wisdom in it is that in hastening during intense heat, there is a difficulty that takes away submissiveness (in prayer) or the complete submissiveness. Therefore, delaying it is Sunnah, like one who has food ready by him while he has a desire for it or one who is repelling the urge to relieve himself. Narrations contradicting that are abrograted. It should not be delayed from half of the time, according to the correct view.[footnoteRef:1478] [1478:  ʿAllāmah Muḥammad ibn Aḥmad ash-Sharbīnī, Mughnī al-Muḥtāj ilā Maʿrifat Maʿānī Alfāẓ al-Minhāj (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:306.
ويستثنى من التعجيل مسائل منها ما ذكره المصنف بقوله (ويسن الإبراد بالظهر) أي بصلاته أي تأخير فعلها عن أول وقتها (في شدة الحر) إلى أن يصير للحيطان ظل يمشي فيه طالب الجماعة لخبر الصحيحين: "إذا اشتد الحر فأبردوا بالصلاة وفي رواية للبخاري بالظهر فإن شدة الحر من فيح جهنم" أي هيجانها وانتشار لهيبها أجارنا الله تعالى منها. 
 والحكمة فيه أن في التعجيل في شدة الحر مشقة تسلب الخشوع أو كماله فسن له التأخير كمن حضره طعام يتوق إليه أو دافعه الخبث وما ورد مما يخالف ذلك فمنسوخ ولا تؤخر عن نصف الوقت على الصحيح.] 

Imām Nawawī  attributed this to the majority:
As for Ẓuhr when there is no intense heat, our madhhab is that it is best to hasten it in the beginning time, and this is the view of the majority.[footnoteRef:1479] [1479:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Beirut: Dār al-Fikr), 3:54.
وأما الظهر في غيره شدة الحر فمذهبنا أن تعجيلها في أول الوقت أفضل وبه قال الجمهور.] 

[bookmark: _heading=h.wnr0wmirnmdl]Ḥanbalī
ʿAllāmah Ibn Qudāmah al-Maqdisī  writes:
The best is to hasten it due to the ḥadith of Abū Burzah, except in intense heat because then it is recommended to delay it until it is cool, as the Prophet ﷺ said, ‘Delay Ẓuhr when it is very hot because the intense heat is from the heat of Jahannam.’ This [narration] is muttafaq ʿalayh.[footnoteRef:1480] [1480:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Kāfī fī Fiqh al-Imām Aḥmad (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:185.
والأفضل تعجيلها لحديث أبي برزة إلا في شدة الحر فإنه يستحب الإبراد بها لقول النبي صلى الله عليه و سلم : "أبردوا [بالظهر] في شدة الحر فإن شدة الحر من فيح جهنم". متفق عليه.] 

ʿAllāmah ʿAlāʾ ad-Dīn al-Mardāwī  writes:
It is generally delayed due to the intense heat. This is the view of the madhhab as stated in Al-Ḥāwī al-Kabīr with certainty. The author and the commentator chose this, and Tirmidhī preferred this. This is the apparent meaning of the statement of Imām Aḥmad, Kharqī, Ibn Abī Mūsā in Al-Irshād, Qāḍī  in Al-Jāmiʿ al-Kabīr, Ibn ʿAqīl in At-Tadhkirah, the author in Al-Kāfī, Fakhr in At-Talkhīṣ and others.[footnoteRef:1481] [1481:  ʿAllāmah ‘Alāʾ ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Sulaymān al-Mardāwī, Al-Inṣāf fī Maʿrifat ar-Rājiḥ min al-Khilāf (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2nd Edition), 1:430.
أنها تؤخر لشدة الحر مطلقا وهو المذهب جزم به في الحاوي الكبير واختاره المصنف والشارح ورجحه الترمذي وهو ظاهر كلام الإمام أحمد والخرقي وبن أبي موسى في الإرشاد والقاضي في الجامع الكبير وابن عقيل في التذكرة والمصنف في الكافي والفخر في التلخيص وغيرهم.] 

The preferred view in the Ḥanbalī madhhab is that it should be delayed when it is cloudy. ʿAllāmah Mardāwī  states:
As for delaying it when it is cloudy, the correct view in the madhhab is that it is recommended to delay it. This has been mentioned and stated with certainty in Al-Hidāyah, Al-Madhhab, Al-Mustawʿib, Al-Khulāṣah, Al-Muḥarrar, An-Naẓm, Al-Wajīz, Idrāk al-Ghāyah, Tajrīd al-ʿInāyah, Al-Munawwir, Al-Muntakhab, Al-Ḥāwī aṣ-Ṣaghīr and Al-Ifādāt. It is authenticated in Al-Ḥāwī al-Kabīr, and Qāḍī preferred it.[footnoteRef:1482] [1482:  Ibid, 1:431.
وأما تأخيرها مع الغيم فالصحيح من المذهب: أنه يستحب تأخيرها نص عليه وجزم به في الهداية والمذهب والمستوعب والخلاصة والمحرر والنظم والوجيز وإدراك الغاية وتجريد العناية والمنور والمنتخب والحاوي الصغير والإفادات وصححه في الحاوي الكبير واختاره.] 

However, the Ḥanbalīs insist that Jumuʿah will not be delayed, as ʿAllāmah Mardāwī  states:
Note: Jumuʿah is excluded from the statement of the author regarding the ruling during hot weather and cloudy weather. It will not be delayed for that reason. It is recommended to hasten it at all times.[footnoteRef:1483] [1483:  Ibid, 1:432.
تنبيه: يستثنى من كلام المصنف في مسألة الحر الشديد والغيم الجمعة فإنها لا تؤخر لذلك ويستحب تعجيلها مطلقا.] 

However, the exclusion of Jumuʿah contradicts the following narration:
Chapter: When it is Very Hot on a Friday
Anas ibn Mālik is reported to have said, ‘When it would get very cold, the Prophet ﷺ would perform the prayer early, and when it would get very hot, he would delay the prayer – i.e. Jumuʿah – until it was cooler.’[footnoteRef:1484] [1484:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:7
باب إذا اشتد الحر يوم الجمعة 
حدثنا محمد بن أبي بكر المقدمي قال حدثنا حرمي بن عمارة قال حدثنا أبو خلدة هو خالد بن دينار قال سمعت أنس بن مالك يقول: كان النبي صلى الله عليه وسلم إذا اشتد البرد بكر بالصلاة وإذا اشتد الحر أبرد بالصلاة يعني الجمعة.] 

Nevertheless, the preferred view in all the four madhāhib is that:
· Ẓuhr will be prayed early on cooler days.
· Ẓuhr should be delayed on hotter days.
The basis for this view is the narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
When the heat is intense, then delay prayer until it is cool because the intense heat is from the heat of Jahannam.[footnoteRef:1485] [footnoteRef:1486] [1485:  Ibid, 1:113.
إذا اشتد الحر فأبردوا عن الصلاة فإن شدة الحر من فيح جهنم. (متفق عليه)]  [1486:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:430.] 

[bookmark: _heading=h.ioxkasqd22od]Question
In most mosques in South Africa, the time of Ẓuhr is pegged to 12:45/ 13:00/ 13:15 throughout the year. They do not change the time!
[bookmark: _heading=h.ts3ge0e4eztz]Answer
[bookmark: _heading=h.5j6fiaxppipi]The overriding principle is takthīr al-jamāʿah i.e. to increase the congregation. For every prayer, in spite of the preferable times established from aḥādīth, we will give preference to the time when more people can make it to attend the congregational prayer.
Continuing with the letter that ʿUmar  wrote to Abū Mūsa al-Ashʿarī  explaining the times of prayer, he then wrote:
والعصر والشمس بيضاء نقية قبل أن يدخلها صفرة.
[Pray] ʿAṣr when the sun is white and clear before any yellowness enters in it.
We explained this in detail: according to the Ḥanafīs, it is best to delay the prayer. Many concrete proofs and solid evidence were presented. Yes, there is the exception of a cloudy day. Mullā ʿAlī al-Qārī  explains:
 ‘ʿAṣr will be hastened on a cloudy day’ because in delaying it there is a doubt that it may fall in the disliked time.[footnoteRef:1487] [1487:  Mullā ʿAlī ibn Muḥammad al-Qārī, Fatḥ Bāb al-ʿInāyah bi-Sharḥ an-Nuqāyah (Beirut: Shirkat Dār al-Arqam ibn Abī ’l-Arqam, 1997), 1:188.
)ويوم غيم يعجل العصر) لأن في تأخيرها توهم وقوعها في الوقت المكروه.] 

والمغرب إذا غربت الشمس
And [pray] Maghrib when the sun has set.
[bookmark: _heading=h.xhzkazdid1qw]Name of the prayer after sunset
ʿUmar called the prayer after sunset ‘Maghrib’. This is the correct name of this prayer. Imām Bukhārī  brought the following chapter and ḥadīth:
Chapter: He who Dislikes to Call Maghrib ‘ʿIshāʾ’
ʿAbdullāh ibn Mughaffal al-Muzanī narrated that the Prophet ﷺ said, ‘Do not be influenced by the bedouins in regards to the name of your Maghrib prayer. The bedouins say that it is ʿIshāʾ.’[footnoteRef:1488] [1488:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:117.
باب من كره أن يقال للمغرب: العشاء
حدثنا أبو معمر هو عبد الله بن عمرو، قال: حدثنا عبد الوارث، عن الحسين، قَال:  حدثنا عبد الله بن بريدة، قال:  حدثني عبد الله بن مغفل المزنِي، أن النبي صلى الله عليه وسلم قَال لا تغلبنكم الأعراب على اسم صلاتكم المغرب قال الأعراب: وتقول: هي العشاء.] 

[bookmark: _heading=h.sml73loizm13]The time of the Maghrib prayer
[bookmark: _heading=h.wlbsa8zgok6l]Beginning time
There is consensus that the time of the Maghrib prayer starts immediately after the sun has completely set. This refers to the entire disc of the sun going below the horizon, which takes around 150 to 200 seconds from the beginning of sunset. Hence, the time for Maghrib enters around two and half to three minutes from sunset. Some areas add on another minute or two due to refraction. 
[bookmark: _heading=h.32xf49cgviwx]Preferable time
There is also consensus that it is best to start the prayer as soon as the sun sets. ʿAllāmah Abū ’l-Walīd al-Bājī  mentions:
It is recommended to perform Maghrib in its beginning time, and there is no difference regarding that among the Ahl as-Sunnah.[footnoteRef:1489] [1489:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:14.
يستحب أداء المغرب في أول وقتها ولا خلاف في ذلك بين أهل السنة.] 

The only difference we find regarding the time of the Maghrib prayer is that some of the Mālikīs and Shāfiʿīs believe that it can only be performed at sunset: that the time for this prayer is only limited to the duration of sunset, and it does not extend for even a few minutes after sunset.
[bookmark: _heading=h.etltkih9725p]However, the vast majority of scholars are of the opinion that the time extends until the disappearance of the shafaq (twilight). Despite this, they still view that it is best to perform Maghrib as soon as the time sets in.
The views of the madhāhib on this are as follows:
[bookmark: _heading=h.rj1qlitta2bf]Ḥanafī
ʿAllāmah Marghīnānī  mentions:
It is recommended to hasten Maghrib because delaying it is disliked since this resembles the Jews, and [since] the Prophet ﷺ said, ‘My nation will remain to be upon goodness as long as they hasten Maghrib and delay ʿIshāʾ.’[footnoteRef:1490] [1490:  ʿAllāmah ʿAlī ibn Abī Bakr al-Murghīnānī, Al-Hidāyah fī Sharḥ Bidāyat al-Mubtadī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 1:41.
ويستحب تعجيل المغرب لأن تأخيرها مكروه لما فيه من التشبه باليهود وقال عليه الصلاة والسلام لا تزال أمتي بخير ما عجلوا المغرب وأخروا العشاء.] 

There is no distinction based on seasons. It is written in Al-Fatāwā al-Hindiyyah:
It is recommended to hasten Maghrib during all times; the same is in Al-Kāfī.[footnoteRef:1491] [1491:  Al-Fatāwā al-Hindiyyah (Beirut: Dār al-Fikr, 1310 AH), 1:52.
ويستحب تعجيل المغرب في كل زمان، كذا في الكافي.] 

[bookmark: _heading=h.nlpljmh6yltf]While it is recommended to hasten the Maghrib prayer, ʿAllāmah Ḥaskafī  states that delaying the Maghrib prayer is makrūh taḥrīmī. He says:
And – delaying – Maghrib until the stars become numerous is makrūh taḥrīmī – i.e. delaying [is disliked], not the action of performing [prayer] because he is commanded to do it.[footnoteRef:1492] [1492:  ʿAllāmah Muḥammad ibn ʿAlī, better known as ʿAlāʾ ad-Dīn al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa-Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 54.
)و) أخر المغرب إلى اشتباك النجوم )أي كثرتها( (كره) أي التأخير لا الفعل، لانه مأمور به (تحريما(.] 

However, he then explains that the prayer could be delayed in the case of a valid excuse:
Except due to a valid reason, such as being on a journey or having to eat (due to fasting).[footnoteRef:1493] [1493:  Ibid.
إلا بعذر كسفر، وكونه على أكل.] 

In the Ḥanafī madhhab, a cloudy day stands as a valid excuse for this delay. ʿAllāmah Shurunbulālī  mentions this. He says:
And hastening Maghrib, except on a cloudy day for then it should be delayed.[footnoteRef:1494] [1494:  ʿAllāmah Ḥasan ibn ʿAmmār ash-Shurunbulālī, Nūr al-Īḍāḥ wa Najāt al-Arwāḥ fī ’l-Fiqh al-Ḥanafī (Beirut: Al-Maktabat al-ʿAṣriyyah, 2005), 45.
وتعجيل المغرب إلا في يوم غيم فتؤخر فيه.] 

It should, nevertheless, be noted that is only a slight delay until there is enough certainty that the sun has indeed set.[footnoteRef:1495] [1495:  Burhān ad-Dīn Ibrāhīm ibn Muḥammad al-Ḥalabī, Ḥalabī Ṣaghīr/ Mukhtaṣar Ghunyat al-Mutamallī (Pakistan: Maṭbaʿat Sindh, 1312 AH), 119.] 

ʿAllāmah Ibn ʿĀbidīn  wrote regarding the limit when delaying becomes strictly disliked. He mentions in Radd al-Muḥtār:
[bookmark: _heading=h.fq33yvkrhtfm]It is mentioned in Al-Ḥilyah: It apparently seems that the Sunnah is to perform Maghrib immediately. After that, it is permissible until the stars become abundant, then it is makrūh without any valid excuse – (ʿAllāmah Ibn ʿĀbidīn says,) i.e. it is makrūh taḥrīmī.[footnoteRef:1496] [1496:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:368.
وفي الحلية بعد كلام:  والظاهر أن السنة فعل المغرب فورا وبعده مباح إلى اشتباك النجوم فيكره بلا عذر اهـ قلت أي يكره تحريما.] 

He then wrote on the next page:
[bookmark: _heading=h.7v3jtheqymbt]Delaying beyond a short while until the stars become numerous is makrūh tanzīhī. After that, it is [makrūh] taḥrīmī, except due to a valid reason as it was mentioned previously. 
It is said in Sharḥ al-Munyah: ‘The reports imply that delaying until the stars appear is disliked. Nothing is mentioned regarding what is before it.’[footnoteRef:1497] [1497:  Ibid, 1:369.
وأن الزائد على القليل إلى اشتباك النجوم مكروه تنزيها وما بعده تحريما إلا بعذر كما مر قال في شرح المنية والذي اقتضته الأخبار كراهة التأخير إلى ظهور النجم وما قبله مسكوت عنه.] 

[bookmark: _heading=h.5up2icbjrmtm]Mālikī
ʿAllāmah Ibn ʿAbd al-Barr  wrote:
The best thing which is encouraged is to hasten Maghrib.[footnoteRef:1498] [1498:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Kāfī fī Fiqh Ahl al-Madīnah (Riyadh: Maktabat ar-Riyāḍ al-Ḥadīthah, 1980), 1:191.
والفضل المرغوب فيه تعجيل المغرب.] 

ʿAllāmah Dimyāṭī  wrote:
‘The time of Maghrib […]’: It has five times. The time when it is preferable, when there is ikhtiyār and when it is permissible without any dislike is the beginning time.[footnoteRef:1499] [1499:  ʿAllāmah Abū Bakr ʿUthmān ibn Muḥammad ad-Dimyāṭī, Iʿānat aṭ-Ṭālibīn ʿalā Ḥall Alfāẓ Fatḥ al-Muʿīn (Beirut: Dār al-Fikr, 1997), 1:138.
)قوله فوقت مغرب إلخ) ولها خمسة أوقات وقت فضيلة واختيار وجواز بلا كراهة أول الوقت...] 

[bookmark: _heading=h.vfcx524thvcs]Shāfiʿī
Imām Nawawī  mentions in Al-Majmūʿ:
As for Maghrib, there is consensus that it is best to hasten it in its beginning time.[footnoteRef:1500] [1500:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Beirut: Dār al-Fikr), 3:55.
وأما المغرب فتعجيلها في أول وقتها افضل بالاجماع.] 

[bookmark: _heading=h.4ffr6sga8hx4]Ḥanbalī
Sharf ad-Dīn al-Ḥajjāwī  states:
Hastening it is best.[footnoteRef:1501] [1501:  Sharf ad-Dīn Mūsā ibn Aḥmad al-Ḥajjāwī, Al-Iqnāʿ fī Fiqh al-Imām Aḥmad ibn Ḥanbal (Beirut: Dār al-Maʿrifah), 1:83.
وتعجيلها أفضل.] 

Just as the Ḥanafīs, the Ḥanbalīs also make the exception of a cloudy day. Sharf ad-Dīn al-Ḥajjāwī  continues by mentioning this exception:
[bookmark: _heading=h.53h0vqtdlz2i] [It is best to hasten it,] except on the night of Muzdalifah, which is the night of the Day of Sacrifice (Yawm an-Naḥr), for a muḥrim who is intending to spend it. In that case, it is Sunnah for him to delay it in order to perform it together with ʿIshāʾ if he does not get the time of sunset. And [it is best to hasten it, except] on a cloudy day for one who is praying in congregation.[footnoteRef:1502] [1502:  Ibid.
إلا ليلة المزدلفة وهي ليلة النحر لمن قصدها محرما فيسن له تأخيرها ليصليها مع العشاء إن لم يوافها وقت الغروب وفي غيم لمن يصلى جماعة.] 

However, this is differed upon within the Ḥanbalī madhhab. While a cloudy day is regarded as a valid reason for delaying Maghrib in Al-Iqnāʿ, the contrary is stated in Al-Inṣāf:
Note: The apparent meaning of the author’s statement is that it is not recommended to delay Maghrib on a cloudy day. This is the apparent meaning of the statement of Abū ’l-Khaṭṭāb, the author of Al-Wajīz and many others. This is the most preferred view to dismiss any differences, and it is the apparent meaning of Aḥmad’s statement in the narration of Maymūnī and Athram.[footnoteRef:1503] [1503:  ʿAllāmah ‘Alāʾ ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Sulaymān al-Mardāwī, Al-Inṣāf fī Maʿrifat ar-Rājiḥ min al-Khilāf (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2nd Edition), 1:432.
تنبيه: ظاهر كلام المصنف أنه لا يستحب تأخير المغرب مع الغيم وهو ظاهر كلام أبي الخطاب وصاحب الوجيز وجماعة. قلت: وهو الأولى: ليخرج من الخلاف وهو ظاهر كلام أحمد في رواية الميموني والأثرم.] 

[bookmark: _heading=h.26bv9z4pxtk2]Earlier scholars
This is the view of the [majority of] scholars among the Companions of the Prophet ﷺ and the tābiʿūn after them. They preferred the hastening of the Maghrib prayer and disliked delaying it to the extent that some scholars said that there is only one time for the Maghrib prayer. They have chosen the ḥadīth of the Prophet ﷺ where Jibrīl led him in prayer, and this is the view of Ibn al-Mubārak and Shāfiʿī.[footnoteRef:1504] [1504:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:304.
وهو قول [أكثر] أهل العلم من أصحاب النبي صلى الله عليه و سلم ومن بعدهم من التابعين. اختاروا تعجيل صلاة المغرب وكرهوا تأخيرها حتى قال بعض أهل العلم ليس لصلاة المغرب إلا وقت واحد، وذهبوا إلى حديث النبي صلى الله عليه و سلم حيث صلى به جبريل، وهو قول ابن المبارك و الشافعي.] 

[bookmark: _heading=h.ndbnxb6tkrur]Proofs regarding the preferable time
As we can see, all four madhāhib are of the view that it is best to hasten Maghrib. There are several proofs for this:
1. The command of ʿUmar ibn al-Khaṭṭāb to Abū Mūsā  in this letter. 
2. The following narration of Ṣaḥīḥ al-Bukhārī from Rāfiʿ ibn Khadīj :
We used to pray Maghrib with the Prophet ﷺ, and then one of us would leave, and he would see the place where his arrow landed. (It means that it was still bright.)[footnoteRef:1505] [1505:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:116.
كنا نصلي المغرب مع النبي صلى الله عليه وسلم فينصرف أحدنا وإنه ليبصر مواقع نبله.] 

3. The narration of Salamah ibn al-Akwaʿ  in Sunan Abī Dāwūd:
The Prophet ﷺ would pray Maghrib immediately after the sun would set when its upper side would disappear.[footnoteRef:1506] [1506:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 1:113.
كان النبي صلى الله عليه وسلم يصلي المغرب ساعة يغرب الشمس إذ غاب حاجبها.] 

4. The narration of Abū Ayyūb . Imām Abū Dāwūd  reports with his chain to Marthad ibn ʿAbdullāh , who said:
[bookmark: _heading=h.nscjkjw9i5a3]When Abū Ayyūb came to us to go to battle, at that time, ʿUqbah ibn ʿĀmir was the governor over Egypt, and he delayed Maghrib. Abū Ayyūb thus stood and said to him, ‘What is this prayer, Oh ʿUqbah?’ He replied, ‘We were busy.’ He said, ‘Have you not heard the Messenger of Allāh ﷺ saying: My nation will remain upon goodness – or he said upon fiṭrah (natural disposition/ Islam) – as long as they do not delay Maghrib until the stars become numerous?’[footnoteRef:1507] [1507:  Ibid.
لما قدم علينا أبو أيوب غازيا وعقبة بن عامر يومئذ على مصر فأخر المغرب فقام إليه أبو أيوب فقال له: ما هذه الصلاة يا عقبة. فقال: شغلنا. قال: أما سمعت رسول الله -صلى الله عليه وسلم- يقول: "لا تزال أمتى بخير - أو قال على الفطرة - ما لم يؤخروا المغرب إلى أن تشتبك النجوم".] 

[bookmark: _heading=h.rv74qh13i30g]Expiry time
The expiry time of the Maghrib prayer is not clearly mentioned in this narration. However, others who have narrated this same report made mention of the entry time of ʿIshāʾ. This signals to the expiry time of Maghrib. For instance, Imām ʿAbd ar-Razzāq  narrates with his chain to Abū ’l-ʿĀliyah :
ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā: ‘Pray Ẓuhr when the sun moves away from the middle of the sky, pray ʿAṣr when the sun goes down and it is white and clear, pray Maghrib when the sun sets, and pray ʿIshāʾ when the shafaq disappears until when you wish.’ 
It would be said that [delaying] until mid-night is still attaining [the prayer], but after that is negligence.[footnoteRef:1508]  [1508:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ-Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:535.
عن معمر عن قتادة عن أبي العالية الرياحي أن عمر بن الخطاب كتب إلى أبي موسى: أن صل الظهر إذا زالت الشمس عن بطن السماء، وصل العصر إذا تصوبت الشمس وهي بيضاء نقية، وصل المغرب إذا وجبت الشمس، وصل العشاء إذا غاب الشفق إلى حين شئت. فكان يقال إلى نصف الليل درك وما بعد ذلك إفراط.] 

[bookmark: _heading=h.9fhv1ayjd7eg]The first view: The time of the Maghrib prayer is limited
According to one view of Imām Shāfiʿī , the time of the Maghrib prayer is very limited. It has to be prayed immediately after sunset. This is also the view that the Iraqis narrate from Imām Mālik . ʿAllāmah Abū ’l-Walīd al-Bājī  mentions:
Our Iraqi scholars narrated from Mālik that it has only one time, and this is the view of Ibn al-Mawwāz and Shāfiʿī.[footnoteRef:1509] [1509:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:14.
والذي حكاه عن مالك أصحابنا العراقيون أنه ليس لها إلا وقت واحد وبه قال ابن المواز والشافعي.] 

ʿAllāmah Ibn ʿAbd al-Barr  claimed that this is the popular view from Imām Mālik :
As for Maghrib, it has only one time: when the sun sets and the night enters. This is the famous view from the madhhab of Mālik, his followers and the majority of the people of Madīnah regarding the time of Maghrib at the place of residence.
Mālik has a second view regarding its time: Whoever performs it before the disappearance of the shafaq, then he has certainly performed it in its time whether in residence or on journeys. But the first view from him is most famous, and the practice is upon this. 
When it is time for one’s evening meal or he feels the urge to urinate or pass stool, and the time for prayer came or the iqāmah has been given, he has the choice to first finish the evening meal or to relieve himself before performing the prayer. But the best thing which is encouraged is to hasten Maghrib and to perform the Morning Prayer in darkness. However, hastening Maghrib is more emphasised. [footnoteRef:1510] [1510:   ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Kāfī fī Fiqh Ahl al-Madīnah (Riyadh: Maktabat ar-Riyāḍ al-Ḥadīthah, 1980), 1:191.
وأما المغرب فلا وقت لها إلا وقت واحد عند غيبوبة الشمس ودخول الليل هذا هو المشهور من مذهب مالك وأصحابه وجمهور أهل المدينة في وقت المغرب في الحضر.
ولمالك في وقتها قول ثان: إنه من صلاها قبل مغيب الشفق فقد صلاها في وقتها في الحضر والسفر والأول عنه أشهر وعليه العمل وللرجل إذا حضر عشاؤه أو وجد البول أو الغائط وقد حضرت الصلاة او أقيمت أن يبدأ بالعشاء وبالخلاء قبل الصلاة والفضل المرغوب فيه تعجيل المغرب والتغليس بالصبح وتعجيل المغرب أوكد.] 

Imām Tirmīdhī  also mentioned this view, as we quoted earlier:
To the extent that some scholars said that the Maghrib prayer has only one time. They chose the ḥadīth of the Prophet ﷺ in which Jibrīl led him in prayer. This is the view of Ibn al-Mubārak and Shāfiʿī.[footnoteRef:1511] [1511:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:304.
حتى قال بعض أهل العلم ليس لصلاة المغرب إلا وقت واحد وذهبوا إلى حديث النبي صلى الله عليه و سلم حيث صلى به جبريل، وهو قول ابن المبارك والشافعي.] 

Imām Nawawī  presents the Shāfiʿī madhhab saying:
There are two views for its time:
[bookmark: _heading=h.8r2nsqv1uugh]The qadīm view is that it extends until the disappearance of shafaq.
[bookmark: _heading=h.8pkfm7nfqhab]The jadīd view is that the time ends after the duration of performing ablution, covering the ʿawrah, adhān, iqāmah and five rakʿahs.[footnoteRef:1512] [1512:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Rawḍat aṭ-Ṭālibīn wa-ʿUmdat al-Muftīn (Beirut: Al-Maktab al-Islāmī, 1991), 1:181.
وقتها قولان: 
القديم أنه يمتد إلى مغيب الشفق.
والجديد أنه إذا مضى قدر وضوء وستر عورة وأذان وإقامة وخمس ركعات انقضى الوقت.] 

He explains the differences at length in Al-Majmūʿ:
Qāḍī said, ‘Shāfiʿī mentioned in his book that it has only one time, which is the beginning time.’ 
The author of Al-Ḥāwī said, ‘Abū Thawr narrated from Shāfiʿī in the qadīm view that it has two times. The second one extends until the disappearance of the shafaq. Some of our scholars made it the second view. However, the majority of them disproved this since Zaʿfarānī, who is the strongest narrator of the qadīm view, narrated from Shāfiʿī that Maghrib has [only] one time.’
Our scholars who wrote regarding this issue differed upon two ways. One of it is asserting with certainty that it has only one time. This is what the author asserted with certainty here as well as Maḥāmalī and other Iraqis. The author of Al-Ḥāwī narrated this from the majority, as it was mentioned previously. 
The second way has two views. One of them is this one, and the second extends until the disappearance of the shafaq. One can begin his prayer at any time in this duration. The author asserted this method in the notice as well as many Iraqis and the majority of the Khurasanis. This is the correct view since Abū Thawr is reliable and an imām. The transmission of one who is reliable is accepted. It does not harm if others did not report it nor if it is not found in the books of Shāfiʿī. There is no doubt on this. 
Regarding this way, there are differences of the most correct view. The majority of our scholars have authenticated the jadīd view, which is that it has only one time. A group authenticated the qadīm view, which is that it has two times. Among our scholars who authenticated this, is Abū Bakr ibn Khuzaymah, Abū Sulaymān al-Khaṭṭābī, Abū Bakr al-Bayhaqī, Ghazzālī in Ihyāʾ al-ʿUlūm and in his lessons, Baghawī in At-Tahdhīb. Rūyānī reported it in Al-Ḥilyah from Abū Thawr, Muzanī, Ibn al-Mundhir and Abū ʿAbdullāh az-Zubaydī. And he said that this is the preferred view. ʿAjalī and Shaykh Abū ʿAmr ibn aṣ-Ṣalāḥ also authenticated it. According to me, this view is the correct one due to authentic aḥādīth.[footnoteRef:1513] [1513:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Beirut: Dār al-Fikr), 3:29-30.
قال القاضى: والذى نص عليه الشافعي في كتبه انه ليس لها إلا وقت واحد، وهو أول الوقت. وقال صاحب الحاوى: حكى أبو ثور عن الشافعي في القديم أن لها وقتين يمتد ثانيهما إلى مغيب الشفق. وقال: فمن أصحابنا من جعله قولا ثانيا. قال: وانكره جمهورهم لأن الزعفراني وهو أثبت أصحاب القديم حكى عن الشافعي أن للمغرب وقتا واحدا.
واختلف أصحابنا المصنفون في المسألة علي طريقين. أحدهما القطع بأن لها وقتا فقط وبهذا قطع المصنف هنا والمحاملي وآخرون من العراقيين، ونقله صاحب الحاوي عن الجمهور كما سبق.
والطريق الثاني علي قولين أحدهما هذا والثاني يمتد إلى مغيب الشفق، وله أن يبدأ بالصلاة في كل وقت من هذا الزمان. وبهذا الطريق قطع المصنف في التنبيه وجماعات من العراقيين وجماهير الخراسانيين. وهو الصحيح لأن أبا ثور ثقة إمام، ونقل الثقة مقبول، ولا يضره كون غيره لم ينقله، ولا كونه لم يوجد في كتب الشافعي. وهذا مما لا شك فيه. 
فعلى هذا الطريق اختلف في أصح القولين. فصحح جمهور الأصحاب القول الجديد، وهو انه ليس لها إلا وقت واحد. وصحح جماعة القديم، وهو أن لها وقتين. ممن صححه من أصحابنا أبو بكر ابن خزيمة، وأبو سليمان الخطابي، وأبو بكر البيهقى، والغزالي في إحياء علوم الدين وفى درسه، والبغوى في التهذيب. ونقله الروياني في الحلية عن أبى ثور، والمزني، وابن المنذر، وأبى عبد الله الزبيري. قال: وهو المختار. وصححه أيضا العجلي والشيخ أبو عمرو بن الصلاح. قلت: هذا القول هو الصحيح لأحاديث صحيحة.] 

The Shafiʿīs then differ regarding the limit until which the Maghrib prayer can be delayed for the jadīd view. 
ʿAllāmah Sharbīnī  explains the differences as follows:
And – according to the qawl jadīd, it extends – to the amount that adhān can be given – for its time – one can make ablution, cover the ʿawrah and give the iqāmah for prayer – and to the amount of five rakʿahs, as it is in Al-Minhāj. [The proof for this is] because Jibrīl performed it on two days at the same time, contrary to the other prayers. 
Likewise, most of our scholars took proof in this [ḥadīth] and responded that Jibrīl only demonstrated the preferable time, which is called the ‘faḍīlah’ time. As for the permissible time, which is differed on, it does not contradict this [ḥadīth]. 
The duration of these matters (adhān, performing ablution etc.) is excluded due to necessity. And the five [rakʿahs] refer to Maghrib and the Sunnah that comes after it.
Imām mentioned seven rakʿahs. He added two rakʿahs before it since two rakʿahs before it are Sunnah according to him. This is what Nawawī preferred. What is relied upon for everything that has been mentioned is moderation. Rāfiʿī also stated this. Qaffāl said, ‘Moderation in a person’s own action is considered for everyone because people vary in that.’ It is possible to apply Rāfiʿī’s statement upon that. The duration of eating a morsel of food that will break the force of hunger is also considered, as it is mentioned in the two commentaries and Ar-Rawḍah.[footnoteRef:1514] [1514:  ʿAllāmah Muḥammad ibn Aḥmad al-Khaṭib ash-Sharbīnī, Al-Iqnāʿ fī Ḥall Alfāẓ Abī Shujāʿ (Beirut: Dār al-Fikr), 1:109.
(و) يمتد على القول الجديد (بقدار ما يؤذن) لوقتها (ويتوضأ ويستر العورة ويقيم الصلاة) وبمقدار خمس ركعات كما في المنهاج، ولأن جبريل عليه الصلاة والسلام صلاها في اليومين في وقت واحد بخلاف غيرها. كذا استدل به أكثر الأصحاب ورد بأن جبريل عليه الصلاة والسلام إنما بين الوقت المختار، وهو المسمى بوقت الفضيلة. أما الوقت الجائز - وهو محل النزاع - فليس فيه تعرض له. وإنما استثني قدر هذه الأمور للضرورة. والمراد بالخمس المغرب وسنتها البعدية.
وذكر الإمام سبع ركعات، فزاد ركعتين قبلها بناء على أنه يسن ركعتان قبلها. وهو ما رجحه النووي، والاعتماد في جميع ما ذكر بالوسط المعتدل. كذا أطلقه الرافعي. وقال القفال: يعتبر في حق كل إنسان الوسط من فعل نفسه لأنهم يختلفون في ذلك. ويمكن حمل كلام الرافعي على ذلك. ويعتبر أيضا قدر أكل لقم يكسر بها حدة الجوع كما في الشرحين والروضة.] 

[bookmark: _heading=h.o19jxhmxan0h]The second view: The time of Maghrib extends until the disappearance of the shafaq
However, the preferred view and the view on which the fatwā is in the Shāfiʿī madhhab is that the time of Maghrib continues until the disappearance of the shafaq. Shaykh Zakariyyā al-Anṣārī  writes:
The correct view in Ar-Rawḍah, the preferred view in Al-Minhāj and the correct view in Al-Majmūʿ and others is that it extends – i.e. the time of Maghrib – until the disappearance of the red shafaq. In Al-Majmūʿ, it is stated that it is in fact the jadīd view as well.[footnoteRef:1515] [1515:  ʿAllāmah Abū Yaḥyā Zakariyyā ibn Muḥammad al-Anṣārī, Asnā al-Maṭālib fī Sharḥ Rawḍ aṭ-Ṭālib (Beirut: Dār al-Kitāb al-Islāmī), 1:117.
والصواب في الروضة والأظهر في المنهاج والصحيح في المجموع وغيره امتداده أي وقت المغرب إلى مغيب الشفق الأحمر. قال في المجموع: بل هو الجديد أيضا.] 

This is also the preferred view within the Mālikī madhhab. ʿAllāmah Abū ’l-Walīd al-Bājī  writes:
Determining its expiry time:
There are differences over the view of Mālik regarding that. It is narrated from him in the Muwaṭṭaʾ that the expiry time of Maghrib is when the shafaq sets.[footnoteRef:1516] [1516:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:14.
معرفة آخر وقتها: وقد اختلف في ذلك قول مالك فروي عنه في الموطأ أن آخر وقت المغرب إذا غاب الشفق.] 

Imām Mālik  himself mentioned in the Muwaṭṭaʾ:
Shafaq is the redness which is at Maghrib. When the redness goes away, then ʿIshāʾ prayer becomes compulsory, and you have come out of the time of Maghrib.[footnoteRef:1517] [1517:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 152.
وقال مالك: الشفق الحمرة التي في المغرب ، فإذا ذهبت الحمرة، فقد وجبت صلاة العشاء، وخرجتَ من وقت المغرب.] 

Thereafter, ʿAllāmah Abū ’l-Walīd al-Bājī  quotes:
There is a report from him in Al-Mudawwanah which implies that, and this is the view of Abū Ḥanīfah. 
Muḥammad ibn Maslamah said that its beginning time is at sunset, and whoever wishes to delay it until the disappearance of the shafaq can do so.[footnoteRef:1518] [1518:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:14.
وروي عنه في المدونة ما يقتضي ذلك، وبه قال أبو حنيفة. وقال محمد بن مسلمة: إن أول وقتها غروب الشمس ومن شاء تأخيرها إلى مغيب الشفق فذلك له .] 

Therefore, this became the view of the overwhelming majority of scholars; that the time of Maghrib extends until the disappearance of the twilight. 
[bookmark: _heading=h.5093u9o2rics]Proofs for the second view
1) Imām Muslim   narrates with his chain to ʿAbdullāh ibn ʿAmr :
The time of the Maghrib prayer is as long as the shafaq does not disappear.[footnoteRef:1519] [1519:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:427.
ووقت صلاة المغرب ما لم يغب الشفق.] 

2) He also narrates in another narration from Abdullāh ibn ʿAmr :
The time of the Maghrib prayer is when the sun sets as long as the shafaq does not disappear.[footnoteRef:1520] [1520:  Ibid.
وقت صلاة المغرب إذا غابت الشمس ما لم يسقط الشفق.] 

3) The third narration of the Muwaṭṭaʾ, even though Imām Mālik  narrated that the Prophet ﷺ only showed that questioner the times of Fajr, others have narrated that the Prophet ﷺ showed him the times of each prayer. On the second day, the Prophet ﷺ prayed just before the disappearance of the shafaq. Imām Muslim  first narrates with his chain to Abū Mūsā via Muḥammād ibn ʿAbdullāh ibn Numayr :
[…] Then, he delayed Maghrib until it was at the time of the disappearance of the shafaq.[footnoteRef:1521] [1521:  Ibid, 1:429.
حدثنا محمد بن عبد الله بن نمير حدثنا أبي حدثنا بدر بن عثمان حدثنا أبو بكر بن أبي موسى عن أبيه عن رسول الله صلى الله عليه وسلم...
...ثم أخر المغرب حتى كان عند سقوط الشفق.] 

Thereafter, Imām Muslim  narrates from Abū Mūsā  himself via Abū Bakr ibn Abī Shaybah :
Abū Mūsā reported that a someone came to the Prophetﷺ  and asked him regarding the times of prayer [he reported the] same as the ḥadīth of Ibn Numayr, except that he said, ‘On the second day, he prayed Maghrib before the shafaq disappeared.’[footnoteRef:1522] [1522:  Ibid, 1:430.
حدثنا أبو بكر بن أبي شيبة حدثنا وكيع عن بدر بن عثمان عن أبي بكر بن أبي موسى سمعه منه عن أبيه أن سائلا أتى النبي صلى الله عليه وسلم فسأله عن مواقيت الصلاة بمثل حديث بن نمير غير أنه قال: فصلى المغرب قبل أن يغيب الشفق في اليوم الثاني .] 

Via Buraydah , the narration goes as follows:
He prayed Maghrib before the shafaq disappeared.[footnoteRef:1523] [1523:  Ibid, 1:428.
وصلى المغرب قبل أن يغيب الشفق.] 

4)  ʿUmar  wrote to his governors:
And [pray] ʿIshāʾ before the shafaq disappears.[footnoteRef:1524] [1524:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 144.
والعشاء إذا غاب الشفق.] 

Ultimately, the preferred view in all the four madhāhib is that the time of Maghrib expires at the disappearance of the shafaq. The difference comes about on what is considered as the disappearance of the shafaq since lexicographers and linguists differ on the definition of shafaq.
[bookmark: _heading=h.w84z2fhhpri6]The meaning of shafaq
[bookmark: _heading=h.cgmtde501nr6]Redness on the horizon
After the sunset in most countries, the red glow in the sky first disappears, after which the white glow vanishes.
According to Ṣāḥibayn (the two students of Imām Abū Ḥanīfah: Imām Abū Yūsuf and Imām Muḥammad) as well as the three imāms: Imām Mālik, Imām Shāfiʿī and Imām Aḥmad , ‘shafaq’ refers to the redness in the sky. Hence, according to them, the time of Maghrib will expire once the redness in the sky disappears, and the time of ʿIshāʾ will set in. 
Imām Qudūrī  mentions the view of Ṣāḥibayn :
Abū Yūsuf and Muḥammad said that it is the redness.[footnoteRef:1525] [1525:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 23.
وقال أبو يوسف ومحمد: هو الحمرة.] 

This is also one narration from Imām Abu Ḥanīfah , as in Al-Muḥīt al-Burhānī:
The explanation of shafaq according to the view of Abū Ḥanīfah  is the whiteness. And in the narration of Asad ibn ʿAmr (from Imām Abū Ḥanīfah), it is the redness, and this is the view of Abū Yūsuf, Muḥammad and Shāfiʿī.[footnoteRef:1526] [1526:  Burhān ad-Dīn Abū ’l-Maʿālī Maḥmūd ibn Aḥmad ibn Māzah al-Ḥanafī, Al-Muhīṭ al-Burhānī fī Fiqh al-Imām Abī Ḥanīfah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:274.
وتفسير الشفق في قول ابي حنيفة رحمه الله البياض. وفي رواية أسد بن عمرو أنه الحمرة، وهو قول أبي يوسف ومحمد والشافعي.] 

Many Companions and tābiʿūn also held this view. ʿAllāmah Ibn Abī Shaybah  transmits from them with his chains:
Nāfiʿ reported from Ibn ʿUmar, who said, ‘The shafaq is the redness.’
Makḥūl said, ‘ʿUbādah ibn aṣ-Ṣāmit and Shaddād ibn Aws would pray the last evening prayer when the redness would disappear.’
ʿAwwām ibn Ḥawshab reported, ‘I said ‘shafaq' to Mujāhid. He said, ‘Do not say ‘shafaq’ because the ‘shafaq’ is from the sun. Rather, say: the redness of the horizon.’’[footnoteRef:1527] [1527:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:293.
حدثنا وكيع، عن العمري، عن نافع، عن ابن عمر، قال: الشفق الحمرة.
حدثنا ابن نمير، ووكيع، عن برد، عن مكحول، قال: كان عبادة بن الصامت وشداد بن أوس يصليان العشاء الآخرة إذا غابت الحمرة.
حدثنا محمد بن عبيد، عن العوام بن حوشب، قال: قلت لمجاهد: الشفق، قال: لا تقل الشفق، إن الشفق من الشمس، ولكن قل: حمرة الأفق.] 

Many jurists within the Ḥanafī madhhab issue verdicts according to this view of Imām Abū Yūsuf and Imām Muḥammad . We shall cite their names and statements hereunder:
· Burhān ash-Sharīʿah Maḥmūd ibn Ṣadr ash-Sharīʿah :
 [The time] for Maghrib is from the disappearance of the shafaq, which is the redness according to Ṣāḥibayn, and the fatwā is upon this.[footnoteRef:1528] [1528:  Ṣadr ash-Sharīʿah ʿUbayd Allāh ibn Masʿūd ibn Tāj ash-Sharīʿah, Sharḥ al-Wiqāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 2:15.
وللمغرب من إلى مغيب الشفق، وهو الحمرة عندهما، وبه يفتى.] 

· Mullā ʿAlī al-Qārī  in Fatḥ Bāb al-ʿInāyah:
It is reported that Imām (Abū Ḥanīfah) retracted to this view when it was established by him that most Companions applied the shafaq upon the redness.[footnoteRef:1529] [1529:  Mullā ʿAlī ibn Muḥammad al-Qārī, Fatḥ Bāb al-ʿInāyah bi-Sharḥ an-Nuqāyah (Beirut: Shirkat Dār al-Arqam ibn Abī ’l-Arqam, 1997), 1:181.
وقد نقل رجوع الإمام إلى هذا القول، لما ثبت عنده من حمل عامة الصحابة الشفق على الحمرة.] 

·  ʿAllāmah Badr ad-Dīn al-ʿAynī  in Ramz al-Ḥaqāʾiq:
It is one narration from Abū Ḥanīfah, and the fatwā is upon this.[footnoteRef:1530] [1530:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Ramz al-Ḥaqāʾiq Sharḥ Kanz ad-Ḍaqāʾiq (University of Michigan), 1:29.
وهي رواية عن أبي حنيفة وعليها الفتوى.] 

· ʿAllāmah Ḥaṣkafī :
And – the time of – Maghrib is from it until – the disappearance of – the shafaq, which is the redness – according to Ṣāḥibayn. This is the view of the three imāms and Imām (Abū Ḥanīfah) retracted to this view, as mentioned in the commentaries of Al-Majmaʿ and others. This is thus the view of the madhhab.[footnoteRef:1531] [1531:  ʿAllāmah Muḥammad ibn ʿAlīyy, better known as ʿAlāʾ ad-Dīn al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa-Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:53.
و) وقت (المغرب منه إلى) غروب (الشفق وهو الحمرة) عندهما، وبه قالت الثلاثة، وإليه رجع الإمام كما في شروح المجمع وغيرها، فكان هو المذهب۔] 

Allāmah Ḥaṣkafī  also presents the same verdict in Ad-Durr al-Muntaqā, vol.1, p.14.[footnoteRef:1532] [1532:  Handwritten copy from the Suleymaniye library, Turkey.] 

· Al-Fatāwā al-Hindiyyah:
The time of Maghrib is from it (sunset) until the disappearance of the shafaq, which is the redness according to Ṣāḥibayn, and the fatwā is upon this. The same is in Sharḥ al-Wiqāyah.[footnoteRef:1533] [1533:  Al-Fatāwā al-Hindiyyah (Beirut: Dār al-Fikr, 1310 AH), 1:51.
ووقت المغرب منه إلى غيبوبة الشفق وهو الحمرة عندهما، وبه يفتى، هكذا في شرح الوقاية۔] 

· ʿAllāmah Shurunbulālī  in Nūr al-Īḍāḥ:
Maghrib is from it (sunset) until the disappearance of the red shafaq, according to the fatwā.[footnoteRef:1534] [1534:  ʿAllāmah Ḥasan ibn ʿAmmār ash-Shurunbulālī, Nūr al-Īḍāḥ wa Najāt al-Arwāḥ fī ’l-Fiqh al-Ḥanafī (Beirut: Al-Maktabat al-ʿAṣriyyah, 2005), 44.
والمغرب منه الى غروب الشفق الاحمر على المفتى به.] 

He mentions in Marāqī al-Falāḥ: 
It is one narration from Imām (Abū Ḥanīfah), and the fatwā is upon this.[footnoteRef:1535] [1535:  ʿAllāmah Ḥasan ibn ʿAmmār ash-Shurunbulālī, Marāqī al-Falāh Sharḥ Nūr al-Īḍāḥ (Beirut: Al-Maktabah al-ʿAṣriyyah, 2005), 75.
وهو رواية عن الإمام، وعليها الفتوى.] 

· Mullā Khusrū :
And – the time of – Maghrib is from it – i.e. from its disappearance – until the disappearance of the white shafaq – which comes after the red, and this is according to Abū Ḥanīfah – and [until] the red [shafaq] according to Ṣāḥibayn, and the fatwā is on this. [This is] because many linguists chose this, such that it is reported that Imām (Abū Ḥanīfah) retracted to this when it was established by him that most Companions applied the shafaq upon the redness.[footnoteRef:1536] [1536:  Mullā Muḥammad ibn Farāmurz Khusrū, Durar al-Ḥukkām Sharḥ Ghurar al-Aḥkām (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 1:51.
(و) وقت (المغرب منه) أي من غروبها (إلى غروب الشفق) وهو عند أبي حنيفة (البياض) الذي يعقب الحمرة (وعندهما الحمرة وبه يفتى) لإطباق أهل اللسان عليه حتى نقل أن الإمام رجع إليه لما ثبت عنده من حمل عامة الصحابة الشفق على الحمرة.  ] 

ʿAllāmah Ibn ʿĀbidīn  lists the books wherein it is mentioned that the fatwā is on this view. He writes:
In most lands nowadays, people practice upon Ṣāḥibayn's view. It is strengthened in Nahr followed by An-Nuqāyah, Al-Wiqāyah, Ad-Durar, Al-Iṣlāḥ, Durar al-Biḥār, Al-Imdād, Al-Mawāhib, its commentary: Al-Burhān and others; all clearly state that the fatwā is upon this.[footnoteRef:1537] [1537:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿala`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:361.
لكن تعامل الناس اليوم في عامة البلاد على قولهما وقد أيده في النهر تبعا للنقاية والوقاية والدرر والإصلاح ودرر البحار والإمداد والمواهب وشرحه البرهان وغيرهم مصرحين بأن عليه الفتوى.] 
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However, according to most apparent view of Imām Abū Ḥanīfah , the shafaq refers to the disappearance of the whiteness from the horizon. This is known as ‘ghurūb ash-shafaq al-abyaḍ’.
Imām Muḥammad  mentions:
Abū Ḥanīfah  [would say] the white shafaq.
Abū Ḥanīfah would say that Maghrib is not missed until the – white – shafaq disappears. However, he disliked delaying it when the – red – shafaq disappears. And he would say that its time is until the – white – shafaq disappears.[footnoteRef:1538] [1538:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dar ʿAlim al-Kutub, 1403 AH), 1:8.
وكان أبو حنيفة رضي الله عنه ]يقول[ الشفق البياض وكان أبو حنيفة يقول لا يفوت المغرب حتى يغيب الشفق (الأبيض) ولكنه كان يكره تأخيرها إذا غاب الشفق (الاحمر) ويقول وقتها حتى يغيب الشفق (الأبيض(.] 

Hence, according to Imām Abū Ḥanīfah , the time of Maghrib extends until this white afterglow disappears. This is also one view of Imām Mālik , as ʿAllāmah Abū ’l-Walīd al-Bājī  says:
Dāwūdī narrated that Ibn al-Qāsim heard from Mālik, ‘The whiteness is more evident according to me.’ He said, ‘It seems that he intended caution by this view, and it is the madhhab of Abū Ḥanīfah.’[footnoteRef:1539] [1539:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:14.
وحكى الداودي أن ابن القاسم قال عن مالك في السماع إن البياض عندي أبين قال وكأنه في هذا القول يريد الاحتياط وهو مذهب أبي حنيفة.] 

Likewise, from the Shafiʿīs, ʿAllāmah Muzanī  chose this view:
Muzanī said [it is] the white.[footnoteRef:1540] [1540:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Rawḍat aṭ-Ṭālibīn wa ʿUmdat al-Muftīn (Beirut: Al-Maktab al-Islāmī, 1991), 1:181.
وقال المزني البياض.] 

This will very strictly be part of the Maghrib time, and it will not be permissible to perform ʿIshāʾ in this time. Qāḍī  Khān  says:
Abū Ḥanīfah  said that it is the whiteness that comes after the  redness such that if one prayed ʿIshāʾ after the redness disappeared, and the widespread whiteness which is after the redness has not yet disappeared, it is not valid according to him.[footnoteRef:1541] [1541:  Fakhr ad-Dīn Abū ’l-Maḥāsin Ḥasan ibn Manṣūr al-Farghānī, better known as Qāḍī Khān, Fatāwā Qāḍī-Khān fī Madhhab al-Imām al-Aʿẓam Abī Ḥanīfah an-Nuʿmān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2009), 1:72.
وقال أبو حنيفة رحمه الله تعالى هو البياض الذي يلي الحمرة حتى لو صلى العشاء بعد ما غابت الحمرة ولم يغب البياض المعترض الذي يكون بعد الحمرة لا تجوز عنده.] 

There were numerous earlier scholars who also mentioned this. ʿAllāmah Ibn Abī Shaybah  brought the following chapter and its narrations:
Those Who are of the View that the Shafaq is the Whiteness
Mujāhid said, ‘The shafaq is the day.’
Jaʿfar ibn Burqān said, ‘ʿUmar ibn ʿAbd al-ʿAzīz wrote to us: ‘Pray Maghrib when the fasting person breaks his fast.’ Then he mentioned to me that some people hasten the ʿIshāʾ prayer before the whiteness in the western horizon disappears. Do not perform it until the whiteness in the western horizon disappears and it is completely dark. And the more you hurry after the whiteness in the western horizon disappears, then it is best and more correct. Know that the perfect prayer and its correct time is what I have mentioned to you in this letter of mine that the whiteness in the horizon should disappear since it is a remaining part of the day.’’
Ibn Labībah narrated that Abū Hurayrah told him: ‘Pray ʿIshāʾ when the shafaq disappears.’[footnoteRef:1542] [1542:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 2:263.
من قال الشفق هو البياض.
حدثنا ابن علية، عن ابن أبي نجيح، عن مجاهد، قال: الشفق النهار.
حدثنا كثير بن هشام، عن جعفر بن برقان، قال: كتب إلينا عمر بن عبد العزيز: صلوا المغرب حين فطر الصائم، ثم ذكر لي: أن أناسا يعجلون صلاة العشاء قبل أن يذهب بياض الأفق من المغرب، فلا تصليها حتى يذهب بياض الأفق من المغرب، وتغشى ظلمة الليل، وما عجلت بعد ذهاب بياض الأفق من المغرب، فإنه أحسن وأصوب، واعلم أن من تمامها وإصابة وقتها ما ذكرت لك في كتابي هذا من ذهاب بياض الأفق، فإنه بقية من بقية النهار.
حدثنا ابن مبارك، عن معمر، عن عبد الله بن عثمان بن خثيم، عن ابن لبيبة، قال: قال لي أبو هريرة: صل العشاء إذا ذهب الشفق، وادلأم الليل ما بينك وبين ثلث الليل، وما عجلت بعد ذهاب بياض الأفق فهو أفضل.] 

ʿAllāmah Ibn al-Mundhir  also narrates this view from Anas and Ibn ʿAbbās :
ʿĀṣim ibn Sulayman reported that when Anas ibn Mālik intended to pray ʿIshāʾ, he would say to his slave boy or his freed slave, ‘See whether the two horizons are level.’[footnoteRef:1543] [1543:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Awsaṭ fī ’s-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Riyadh: Dār Tayyibah, 1985), 2:340.
حدثنا إسحاق عن عبد الرزاق عن معمر عن عاصم بن سليمان قال كان أنس بن مالك اذا أراد ان يصلي العشاء قال لغلام له او لمولاه له انظر استواء الأفقان.] 

ʿAllāmah Ibn al-Mundhir  quotes this with another chain from Anas , and then he quotes his chain to Ibn ʿAbbās :
Ibn ʿAbbās said, ‘The shafaq is the whiteness.’[footnoteRef:1544] [1544:  Ibid, 2:341.
حدثنا موسي بن هارون قال ثنا شريح قال ثنا هشيم عن عبد الرحمن بن يحيي عن حسان بن أبي حبله عن ابن عباس قال الشفق البياض.] 

This proves that there are many senior Companions who held this view. It is important to know this because people make it seem like it is only Imām Abū Ḥanīfah  who was of the view that shafaq referred to the whiteness, and everyone else was of the view that it is the red twilight.  However, there are so many other senior and extremely knowledgeable scholars who also held this view. 
ʿAllāmah Abū Bakr al-Jaṣṣāṣ  mentions in his Aḥkām al-Qurʾān:
Those from whom it has been narrated that the shafaq is the whiteness are: ʿUmar ibn al-Khaṭṭāb, Muʿādh ibn Jabal and ʿUmar ibn ʿAbd al-ʿAzīz. 
Yūsuf ibn Shuʿayb narrated to us saying: Mūsā ibn al-Qāsim and Ḥusayn ibn al-Farj narrated to us. They said: Hishām ibn ʿUbayd Allāh narrated to us. He said: Walīd ibn Muslim narrated to us. He said: ʿAnbasah ibn Saʿīd al-Kilāʿī narrated to us. He said: Qatādāh narrated to me from Saʿīd ibn al-Musayyab that ʿUmar ibn al-Khaṭṭāb wrote: ‘The beginning of the time of ʿIshāʾ is when the shafaq disappears. And it disappears when the whiteness in the horizon gathers and then stops. That is its beginning time.’
Hishām said: Abū ʿUthmān narrated to us from Khālid ibn Yazīd from Ismāʿīl ibn ʿUbayd Allāh from ʿAbd ar-Raḥmān ibn Ghanam from Muʿādh ibn Jabal, who said, ‘The shafaq is the whiteness.’
Hishām said: And Muḥammad ibn al-Ḥasan narrated to us from those who were mentioned from ʿUmar ibn ʿAbd al-ʿAzīz that he would say, ‘The shafaq is the whiteness.’[footnoteRef:1545] [1545:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣaṣ, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 2:343.
وممن رُوِيَ عنه أن الشفق البياض عمر بن الخطاب ومعاذ بن جبل وعمر بن عبد العزيز؛ حدثنا يوسف بن شعيب قال: حدثنا موسى بن القاسم والحسين بن الفرج قالا: حدثنا هشام بن عبيد الله قال: حدثنا الوليد بن مسلم قال: حدثنا عنبسة بن سعيد الكلاعي قال: حدثني قتادة عن سعيد بن المسيب أن عمر بن الخطاب كتب: " إن أول وقت العشاء مغيب الشَفَق"، ومغيبه إذا اجتمع البياض من الأفق فينقطع، فذلك أول وقتها.
قال هشام: حدثنا أبو عثمان عن خالد بن يزيد عن إسماعيل بن عبيد الله عن عبد الرحمن بن غنم عن معاذ بن جبل قال: "الشفق البياض".
قال هشام: وحدثنا محمد بن الحسن عمن ذكر عن عمر بن عبد العزيز أنه كان يقول: "الشَفَق البياض" .] 

ʿAllāmah Ibn Nujaym  claimed:
This is the view of Abū Bakr aṣ-Ṣiddīq, ʿUmar, Muʿādh and ʿĀʾishah .[footnoteRef:1546] [1546:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:258.
وهو مذهب أبي بكر الصديق وعمر ومعاذ وعائشة رضي الله عنهم.] 
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The vast majority of Ḥanafī jurists issued the fatwā on this view of Imam Abū Ḥanīfah – to cite a few examples:
· ʿAllāmah Ibn al-Humām  in Fatḥ al-Qadīr.
He objected on those who passed a verdict on the former view. He wrote:
Some scholars chose the fatwā upon the narration of Asad ibn ʿAmr from Abū Ḥanīfah  which is similar to the view of Ṣāḥibayn. However, this is not supported by narrations or explanations.
For the first one, it is because it contradicts the clear and apparent narration from him.
As for the second one, it is because of what we have previously mentioned in the ḥadīth of Ibn Fuḍayl. Its expiry time is when the horizon becomes invisible. This is when the whiteness, which comes after the redness, disappears. Otherwise, it remains visible.[footnoteRef:1547] [1547:  Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid, better known as Ibn al-Humām, Fatḥ al-Qadīr (Damascus: Dār al-Fikr), 1:222.
ومن المشايخ من اختار الفتوى على رواية أسد بن عمرو عن أبي حنيفة رحمه الله كقولهما ولا تساعده رواية ولا دراية. أما الأول فلأنه خلاف الرواية الظاهرة عنه ، وأما الثاني فلِما قدمنا في حديث ابن فضيل وأن آخر وقتها حين يغيب الأفق وغيبوبته بسقوط البياض الذي يعقب الحمرة وإلا كان باديا.] 

· ʿAllāmah Qāsim ibn Quṭlūbughā  in At-Taṣḥīḥ wa 't-Tarjīḥ ʿalā Mukhtaṣar al-Qudūrī.
He also refuted those who claimed that Imām Abū Ḥanīfah  retracted to this view. He mentioned:
What is mentioned regarding the revocation is an isolated view which is unfounded since a large group of narrators have always narrated it in mass-transmission as two views from the time of the Three Imāms until now (Imām Abū Ḥanīfah ’s view as one and the view of the Three Imāms as the second). And the claim of what most Companions applied [the word ‘shafaq’ on] is contrary to what has been reported.[footnoteRef:1548] [1548:  ʿAllāmah Qāsim ibn Quṭlūbughā al-Miṣrī, At-Taṣḥīḥ wa ’t-Tarjīḥ ʿalā Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2014), 155.
ما ذكر من الرجوع فشاذ لم يثبت، لما نقله  الكافة عن الكافة من لدن الأئمة الثلاثة وإلى الأن من حكاية القولين، ودعوى حمل عامة الصحابة خلاف المنقول.] 

Thereafter, he wrote similar to what ʿAllāmah Ibn al-Humām  wrote regarding this view:
It is choosing that which contradicts what is most correct in terms of narration and explanation.[footnoteRef:1549]  [1549:  Ibid, 156.
فكان اختيارا مخالفا لما هو الأصح رواية ودراية.] 

· ʿAllāmah Kāsānī  in Badaaʾiʿ as-Sanaaʾiʿ fi Tartib ash-Sharaʾiʿ. [footnoteRef:1550] [1550:  (Beirut: Dar al-Kutub al-ʿIlmiyyah, 1986), 1:124.] 

· ʿAllāmah Abū ’l-Barakāt Aḥmad ibn Maḥmūd an-Nasafī  in Kanz ad-Daqāʾiq.[footnoteRef:1551] [1551:  (Beirut: Dār al-Bashāʾir al-Islāmiyyah / Dār as-Sirāj, 2011), 154.] 

· ʿAllāmah Ibn Nujaym  in Al-Baḥr ar-Rāʾiq.[footnoteRef:1552] [1552:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:258.] 

· Fakhr ad-Dīn ʿUthmān ibn ʿAlī az- Zaylaʿī  in Tabyīn al-Ḥaqāʾiq Sharḥ Kanz ad-Daqāʾiq.[footnoteRef:1553] [1553:  (Cairo: al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1313 AH), 1:80-81.] 

· ʿAllāmah Muḥammad ibn ʿAbd al-Qādir ar-Rāzī  in Tuḥfat al-Mulūk fī Madhhab Abī Ḥanīfah an-Nuʿmān.[footnoteRef:1554] [1554:  (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1997), 56.] 

· Allāmah Aḥmad ibn Muḥammad ibn Ismāʿīl aṭ-Taḥtāwī  in his annotations on Ad-Durr al-Muktār[footnoteRef:1555] as well as in his annotations on Marāqī al-Falāḥ.[footnoteRef:1556] [1555:  Ḥāshiyat aṭ-Ṭaḥṭāwī ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2017), 2:21-22-23.]  [1556:  Ḥāshiyat aṭ-Ṭaḥṭāwī ʿalā Marāqī al-Falāḥ Sharḥ Nūr al-Īḍāḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 177.] 

As you can see, there are many Ḥanafīs on both sides: Many of them say that the time expires when the red twilight/ afterglow vanishes, and many issue the verdict that the time expires when the white twilight/ afterglow vanishes.
[bookmark: _heading=h.nya0mdyxrpuh]Reason for disagreement
The basis of this disagreement on whether it refers to the vanishing of the redness or whiteness is because this has not been clearly defined in the aḥādīth. Rather, it is just mentioned in some narrations - like what we quoted - that Maghrib can be prayed until the disappearance of the shafaq. And in other narrations, it is simply stated that ʿIshāʾ can be prayed after the shafaq has set. 
[bookmark: _heading=h.cqslccqt21yk]Proofs that the shafaq is the redness
The literal meaning of shafaq is:
[bookmark: _heading=h.yrez2otns3px]Shafaq is the remaining light of the sun and its redness in the beginning of the night until near the ʿatamah (the first part of the night after the disappearance of the shafaq).[footnoteRef:1557] [1557:  ʿAllāmah Abū Naṣr Ismāʿīl al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 4:250.
الشفق: بقية ضوء الشمس وحمرتها في أول الليل إلى قريب من العتمة.] 

The lexicographers and linguists differ on whether this refers to the disappearance of the whiteness or the redness. Some of them defined it as the red afterglow. 
For instance, ʿAllāmah Jawharī  quotes from two famous linguists:
Khalīl said, ‘Shafaq is the redness from sunset until the time of the last evening prayer. When it disappears, it is said that ‘the shafaq disappeared'.’
Farrāʾ said, ‘I heard some Arabs saying, ‘He had a cloth on him that was like the shafaq', and it was red.’[footnoteRef:1558] [1558:  Ibid.
وقال الخليل: الشفق: الحمرة من غروب الشمس إلى وقت العشاء الآخرة، فإذا ذهب قيل: غاب الشفق. وقال الفراء: سمعت بعض العرب يقول: عليه ثوب كأنه الشفق، وكان أحمر.] 

Likewise, Fīrūzābādī  wrote:
Shafaq with a ḥarakat (on all three letters) is the redness in the horizon from sunset until the last evening prayer or close to it or until close to the first third of the night (after the disappearance of the shafaq).[footnoteRef:1559] [1559:  Majd ad-Dīn Abū Ṭāhir Muḥammad ibn Yaʿqūb al-Fīrūzābādī, Al-Qāmūs al-Muḥīṭ (Beirut: Dār Muʾassasat ar-Risālah, 2005), 1:897.
الشفق محركة : الحمرة في الأفق من الغروب إلى العشاء الآخرة أو إلى قريبها أو إلى قريب العتمة.] 

Fayyūmī  also gave the same definition:
Shafaq is the redness from sunset until the time of the last evening prayer. When it disappears, it is said that the shafaq has disappeared; Khalīl reported this. 
Farrāʾ said, ‘I heard some Arabs saying ‘He had a cloth on him that was like the shafaq', and it was red.’
Ibn Qutaybah said, ‘The red shafaq is from sunset until the time of the last evening prayer. Then it disappears and the white shafaq remains until the middle of the night.’[footnoteRef:1560] [1560:  ʿAllāmah Aḥmad ibn Muḥammad ibn ʿAlī al-Fayyūmī, Al-Miṣbāḥ al-Munīr fī Gharīb ash-Sharḥ al-Kabīr (Beirut: Al-Maktabah al-ʿIlmiyyah), 1:317.
الشَّفَقُ:  الحمرة من غروب الشمس إلى وقت العشاء الآخرة فإذا ذهب قيل غَابَ (الشَّفَقِ) حكاه الخليل وقال الفراء سمعت بعض العرب يقول عليه ثوب كالشفق وكان أحمر وقال ابن قتيبة (الشَّفَقُ) الأحمر من غروب الشمس إلى وقت العشاء الآخرة ثم يغيب ويبقى الشفق الأبيض إلى نصف الليل.] 

Additionally, Abū ’l-Fatḥ al-Muṭṭarizī  says:
Shafaq is the redness according to many Companions and tābiʿūn, such as ʿAmr ibn ʿUmar, Ibn ʿAbbās, ʿUbādah ibn aṣ-Ṣāmit, Shaddād ibn Aws (from the Companions), and from the tābiʿūn: Makḥūl, Ṭāwūs, Mālik, Thawrī, Ibn Abī Laylā. And it is the view of Abū Yūsuf and Muḥammad.[footnoteRef:1561] [1561:  ʿAllāmah Abū ’l-Fatḥ Nāṣir ibn ʿAbd as-Sayyid al-Muṭarrizī, Al-Mughrib fī Tartīb al-Muʿrib (Beirut: Dār al-Kitāb al-ʿArabī, 1979), 1:449.
شفق: الشفق الحُمْرة عن جماعة من الصحابة والتابعين وهو عمرو بن عُمر وابن عباس وعُبادة بن الصامت وشدّاد ابن أَوْسٍ ومن التابعين مكحول وطاوس ومالك والثوري وابن أبي ليلى وهو قول أبي يوسف ومحمد.] 

This meaning is further supported by the following narration of Sunan ad-Dārquṭnī. Imām Dārquṭnī  says:
I read in the original book of Aḥmad ibn ʿAmr ibn Jābir ar-Ramlī with his handwriting: ʿAlī ibn ʿAbd aṣ-Ṣamad at-Ṭayālisī narrated to us: Hārūn ibn Sufyān narrated to us: ʿAtīq ibn Yaʿqūb narrated to us: Mālik ibn Anas narrated to us from Nāfiʿ from Ibn ʿUmar, who said that the Messenger of Allāhﷺ  said, ‘Shafaq is the redness, and when the shafaq disappears, prayer becomes obligatory.’[footnoteRef:1562] [1562:  Imām ʿAlī ibn ʿUmar ibn Mahdī ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:506.
قرأت في أصل كتاب أحمد بن عمرو بن جابر الرملي بخطه ثنا علي بن عبد الصمد الطيالسي نا هارون بن سفيان ثنا عتيق بن يعقوب ثنا مالك بن أنس عن نافع عن بن عمر قال قال رسول الله صلى الله عليه و سلم: الشفق الحمرة فإذا غاب الشفق وجبت الصلاة.] 

However, the chain for this narration is weak. Mullā ʿAli al-Qārī  wrote:
Dārquṭnī narrated from Ibn ʿUmar that the Prophet ﷺ  said, ‘Shafaq is the redness, and when the shafaq disappears, prayer becomes obligatory’. Nawawī said (regarding that), ‘It is unfounded. What he narrated is mawqūf from Ibn ʿUmar. Mālik mentioned it in the Muwaṭṭaʾ’.[footnoteRef:1563] [1563:  Mullā ʿAlī ibn Muḥammad al-Qārī, Fatḥ Bāb al-ʿInāyah bi Sharḥ an-Nuqāyah (Beirut: Shirkat Dār al-Arqam ibn Abī ’l-Arqam, 1997), 1:181.
وأما ما روى الدارقطني عن ابن عمر: أن النبي صلى الله عليه وسلم قال: «الشفق الحمرة، فإذا غاب الشفق، وجبت الصلاة» فقال النووي: ليس بثابت، وما رواه موقوف على ابن عمر. ذكره مالك في «الموطأ».] 

[bookmark: _heading=h.xukzviv5c1z]Proofs that the shafaq is the whiteness
In contrast to what all these lexicographers wrote, Imām Abū Ḥanīfah  took his definition of shafaq from the Companions. Moreover, from a linguistic point of view, there is scope for shafaq to have the meaning of the white afterglow. ʿAllāmah Ibn Mandhūr  defined it as such with uncertainty. He says:
Some jurists would say that the shafaq is the whiteness because the redness disappears when it becomes dark. The shafaq is whiteness after which the last evening prayer is performed, and Allāh knows best of what is correct.[footnoteRef:1564] [1564:  ʿAllāmah Muḥammad ibn Mukrim ibn Manẓūr al-Ifrīqī, Lisan al-ʿArab (Beirut: Dār Ṣādir, 1414 AH), 10:180.
كان بعض الفقهاء يقول الشفق البياض لأن الحمرة تذهب إذا أظلمت وإنما الشفق البياض الذي إذا ذهب صليت العشاء الأخيرة والله أعلم بصواب ذلك.] 

However, ʿAllāmah Ibn al-Athīr al-Jazarī  confidently wrote:
Shafaq: [It comes in the narrations] regarding the times of prayer: ‘until the shafaq disappears’. Shafaq is from those words that can be used for two opposite meanings. It is used for the redness which is seen in the west after sunset, and this is the view of Shāfiʿī. And [it is also used] upon the whiteness in the west horizon after the mentioned redness, and this is the view of Abū Ḥanīfah.[footnoteRef:1565] [1565:  ʿAllāmah ʿAlī ibn Abī ʾl-Karam ibn al-Athīr al-Jazarī, Kitab an-Nihāyah fī Gharīb al-Ḥadīth waʾl-Athar (Beirut: al-Maktabah al-ʿIlmiyya, 1979), 2:487.
شفق:
في مواقيت الصلاة: "حتى يغيب الشفق". الشفق من الإضداد يقع على الحمرة التي ترى في المغرب بعد مغيب الشمس وبه أخذ الشافعي وعلى البياض في الأفق الغربي بعد الحمرة المذكورة وبه أخذ أبو حنيفة.] 

The meaning of the ‘white horizon’ is also supported by the Companions who clearly defined ‘shafaq’. Besides them, there are other famous linguists who also agreed with this meaning, such as Mubarrid and Thaʿlab . It is written in Tabyīn al-Ḥaqāʾiq:
‘It is the whiteness,’ i.e. the shafaq is the whiteness; this is according to Abū Ḥanīfah, and it is the view of Abū Bakr aṣ-Ṣiddīq, Anas, Muʿādh ibn Jabal, ʿĀʾishah and one narration from Ibn ʿAbbās. This is the view which ʿUmar ibn ʿAbd al-ʿAzīz and many pious predecessors held. The two linguists, Mubarrid and Thaʿlab, preferred this.[footnoteRef:1566] [1566:  Fakhr ad-Dīn Zaylaʿī, Tabyīn al-Ḥaqā’iq Sharḥ Kanz ad-Daqāʾiq (Cairo: al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1313 AH), 1:80.
) وَهُوَ الْبَيَاضُ( أَيْ الشَّفَقُ هُوَ الْبَيَاضُ وَهَذَا عِنْدَ أَبِي حَنِيفَةَ وَهُوَ قَوْلُ أَبِي بَكْرٍ الصِّدِّيقِ وَأَنَسٍ وَمُعَاذِ بْنِ جَبَلٍ وَعَائِشَةَ وَرِوَايَةً عَنْ ابْنِ عَبَّاسٍ وَبِهِ قَالَ عُمَرُ بْنُ عَبْدِ الْعَزِيزِ وَكَثِيرٌ مِنْ السَّلَفِ وَاخْتَارَهُ الْمُبَرِّدُ وَثَعْلَبٌ اللُّغَوِيَّانِ.] 

ʿAllāmah Abū Bakr al-Jaṣṣāṣ  also mentioned:
When people differed regarding the shafaq, and some said that it is the redness, while others said the whiteness, we came to know that the noun can comprise of both. Linguistically, it can be used for both. Otherwise, they would not have explained it upon these two [meanings] since they knew the meanings of literal and technical nouns. Do you not see that when they differed regarding the meaning of qarʾ and some interpreted it to be menstruation, while others [interpreted it] upon purity, it became proven that this noun can be used for both? Afterwards, we only need to seek proof for what is meant in the verse.
Abū ʿUmar, the slave of Thaʿlab, narrated to us saying, ‘Thaʿlab was asked what is shafaq. He replied that it is the whiteness. The questioner then told him that there are more evidences for the redness. Thaʿlab responded, ‘It is something which is unknown that is in need of evidence. As for the whiteness, it is too widely known in language to require evidence.’’[footnoteRef:1567] [1567:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣaṣ, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994) 2:345.
قال أبو بكر: لما اختلف الناس في الشفق، فقال منهم قائلون: "هو الحمرة" وقال آخرون: "البياض".
علمنا أن الاسم يتناولهما ويقع عليهما في اللغة لولا ذلك لما تأولوه عليهما؛ إذ كانوا عالمين بمعاني الأسماء اللغوية والشرعية ألا ترى أنهم لما اختلفوا في معنى القرء فتأوله بعضهم على الحيض وبعضهم على الطهر ثبت بذلك أن الاسم يقع عليهما؟ وإنما نحتاج بعد ذلك إلى أن نستدل على المراد منهما بالآية.
وحدثنا أبو عمر غلام ثعلب قال: سئل ثعلب عن الشفق ما هو؟ فقال: البياض؛ فقال له السائل: الشواهد على الحمرة أكثر، فقال ثعلب: إنما يحتاج إلى الشاهد ما خفي فأما البياض فهو أشهر في اللغة من أن يحتاج إلى الشاهد.] 

This also blends in well when considering the other meanings of shafaq. He continues by saying: 
It is said that the original meaning of shafaq is softness. From this, ‘thawb shafaq’ is derived (soft clothes) as well as ‘shafaqah’, which is softness of the heart.
If this was the original meaning, then the whiteness is more appropriate for it since this (shafaq) is a word denoting upon the soft particles that remained from the light of the sun. And it is softer in the white (afterglow) than the red (afterglow).[footnoteRef:1568] [1568:  Ibid.
قال أبو بكر: ويقال إن أصل الشفق الرقة، ومنه يقال ثوب شفق، ومنه الشفقة وهي رقة القلب.
وإذا كان أصله كذلك فالبياض أخص به؛ لأنه عبارة عن الأجزاء الرقيقة الباقية من ضياء الشمس، وهو في البياض أرق منه في الحمرة.] 

ʿAllāmah Qāsim  refuted those who assumed that this is the primary proof of Imām Abū Ḥanīfah . He wrote:
It is assumed that this is the proof of Imām, but that is not the case. Rather, his proof is the authentic ḥadīth with the explanation of the Companions that coincides with the principles of qiyās.[footnoteRef:1569] [1569:  ʿAllāmah Qāsim ibn Quṭlūbughā al-Miṣrī, At-Taṣḥīḥ wa ’t-Tarjīḥ ʿalā Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2014), 156.
فظن أن هذا هو حجة الإمام، وليس كذلك، إنما حجته الحديث الصحيح مع تفسير الصحابة مع موافقة أصول النظر.] 

[bookmark: _heading=h.f2iebhnv76k6]Proofs of Imām Abū Ḥanīfah 
The view of Imām Abū Ḥanīfah  is strengthened by:
1)  The authentic narration of Abū Hurayrah :
The beginning time for Maghrib is when the sun sets, and its expiry time is when the horizon is invisible (due to the darkness). And the beginning time of the last evening prayer is when the horizon is invisible.[footnoteRef:1570] [1570:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:283.
وإن أول وقت للمغرب حين تغرب الشمس وإن آخر وقتها حين يغيب الأفق وإن أول وقت العشاء الآخرة حين يغيب الأفق.] 

2) A ḥasan narration that Imām Ṭabrānī  narrates from Jābir ibn ʿAbdullāh  where a man asked the Prophet ﷺ regarding the times of prayer. The Prophet ﷺ thus commanded Bilāl  to give the adhān and iqāmah for each prayer, and he ﷺ led them in prayer. For the ʿIshāʾ prayer, Jābir  says:
Then, he gave adhān for ʿIshāʾ when the whiteness of the day disappeared, and it is the shafaq.[footnoteRef:1571] [1571:  Imām Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn), 7:40.
ثم أذن للعشاء حين ذهب بياض النهار وهو الشفق.] 

3) ʿAllāmah Kāsānī  presents the following proof for Imām Abū Ḥanīfah :
Abū Ḥanīfah's proof is naṣ (the texts of the Qurʾān and ḥadīth) and istidlāl (reasoning). As for naṣ, it is the verse: ﴾(O Prophet,) establish prayer between the decline of the sun and the ghasaq (darkness) of the night.﴿ [footnoteRef:1572] [1572:  Qurʾān: 17:78.] 

Allāh made ghasaq (the darkness) the end limit for the time of Maghrib, and there is no ghasaq (darkness) as long as widespread light remains.[footnoteRef:1573] [1573:  ʿAllāmah Kāsānī, Badaaʾiʿ as-Sanaaʾiʿ fi Tartib ash-Sharaʾiʿ (Beirut: Dar al-Kutub al-ʿIlmiyyah, 1986), 1:124.
و لأبي حنيفة النص و الاستدلال أما النص فقوله تعالى : ﴿أقم الصلاة لدلوك الشمس إلى غسق الليل﴾ جعل الغَسَق غايةٌ لوقت المغرب و لا غَسق ما بقي النور المعترض.] 

ʿAllāmah Shihāb ad-Dīn al-Qarāfī  explains:
Ghasaq is the gathering of darkness (complete darkness).[footnoteRef:1574] [1574:  Shihāb ad-Dīn Abū ’l-ʿAbbās Aḥmad ibn Idrīs al-Qarāfī, Adh-Dhakhīrah (Beirut: Dār al-Gharb al-Islāmī, 1994), 2:17.
والغسق اجتماع الظلمة.] 

4) ʿAllāmah Kāsānī  quotes another proof:
It is reported from ʿAmr ibn al-ʿĀṣ  that he said, ‘The expiry time of Maghrib is as long as the light of the shafaq, its whiteness and widespread light does not disappear.[footnoteRef:1575] [1575:  ʿAllāmah Kāsānī, Badaaʾiʿ as-Sanaaʾiʿ fi Tartib ash-Sharaʾiʿ (Beirut: Dar al-Kutub al-ʿIlmiyyah, 1986), 1:124.
و روي عن عمرو بن العاص رضي الله عنه أنه قال: آخر وقت المغرب ما لم يسقط نور الشفق و بياضه و المعترض نوره.] 

We may add on here the views of all those Companions that were mentioned above.
5) ʿAllāmah Abū Bakr ar-Rāzī  presents the following logical proof:
We found that there is redness before sunset, before which there is whiteness. Both of them (the whiteness and redness) are at the time of the same prayer because they are both from the light of the sun. The sun itself is not apparent. Similarly, it is necessary that both the redness and whiteness after sunset are at the time of the same prayer due to the reason that we have mentioned.[footnoteRef:1576] [1576:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣaṣ, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 2:348.
وجدنا قبل طلوع الشمس حمرة وبياضا قبلها وكانا جميعا من وقت صلاة واحدة؛ إذ كانا جميعا من ضياء الشمس دون ظهور جرمها؛ كذلك يجب أن تكون الحمرة والبياض جميعا بعد غروبها من وقت صلاة واحدة ، للعلة التي ذكرناها.] 

He gets this from Imām Ṭaḥāwī :
We have used logical reasoning and found that in Fajr, the redness is before the rising of the sun. Then, after it, there is the whiteness. The redness and whiteness are both at the time of the same prayer, which is Fajr. When both disappear, the time (for that prayer) ends. Based upon that, logic necessitates that the whiteness and redness in Maghrib are also at the time of the same prayer and both their rulings are the same. When they disappear, the time of that prayer they were in also ends.[footnoteRef:1577] [1577:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:156.
فنظرنا في ذلك فرأينا الفجر يكون قبله حمرة ثم يتلوها بياض الفجر فكانت الحمرة والبياض في ذلك وقتا لصلاة واحدة، وهو الفجر فإذا خرجا، خرج وقتها. فالنظر على ذلك أن يكون البياض والحمرة في المغرب أيضا وقتا لصلاة واحدة وحكمهما حكم واحد إذا خرجا، خرج وقتا الصلاة اللذان هما وقت لها.] 

6) ʿAllāmah Kāsānī  presents another rational argument:
As for the juristical [reasoning], it is that the two prayers are performed when there are the traces of the sun; they are Maghrib and Fajr. And two prayers are performed in clear day; they are Ẓuhr and ʿAṣr. Now, it should be that two prayers are performed in the darkness of the night when no traces of the sun remain, and they are ʿIshāʾ and Witr. They become due after the disappearance of the whiteness, when no traces of the sun remain.[footnoteRef:1578] [1578:  ʿAllāmah Kāsānī, Badaaʾiʿ as-Sanaaʾiʿ fi Tartib ash-Sharaʾiʿ (Beirut: Dar al-Kutub al-ʿIlmiyyah, 1986), 1:124.
وأما الفقهي: فهو أن صلاتين يؤديان في أثر الشمس وهو المغرب مع الفجر، وصلاتين تؤديان في وضح النهار وهما: الظهر والعصر، فيجب أن يؤدي صلاتين في غسق الليل بحيث لم يبق أثر من آثار الشمس وهما: العشاء و الوتر، وجبا بعد غيبوبة البياض لا يبقى أثر للشمس.] 

7) There is not even one narration that denotes that the Prophet ﷺ prayed ʿIshāʾ before the disappearance of the whiteness from the horizon. Hence, all the narrations where the time when the Prophet ﷺ would pray ʿIshāʾ are further support. 

Yes, there is a narration indicating that the Prophet ﷺ may have prayed ʿIshāʾ earlier. However, it does not affect the proof of Imām Abū Ḥanīfah . Imām Ṭaḥāwī  gave a response to this:
As for the last evening prayer, it is mentioned in all these narrations that the Messenger of Allāh ﷺ performed it on the first day after the shafaq had disappeared. However, Jābir ibn ʿAbdullāh mentioned that he performed it before the shafaq disappeared. According to us – and Allāh knows best – it is possible that Jābir meant the white shafaq and others meant the red shafaq. Therefore, he performed it after the redness disappeared but before the whiteness disappeared. This is so that the narrations are correct and do not contradict each other. If what we have mentioned is established, it will be a proof for those who say that after the disappearance of the redness, the time of Maghrib remains until the disappearance of the whiteness.[footnoteRef:1579] [1579:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994), 1:156.
وأما العشاء الآخرة فإن تلك الآثار كلها فيها أن رسول الله صلى الله عليه وسلم صلاها في أول يوم، بعدما غاب الشفق، إلا جابر بن عبد الله، فإنه ذكر أنه صلاها قبل أن يغيب الشفق. فيحتمل ذلك عندنا والله أعلم أن يكون جابر عنى الشفق الذي هو البياض، وعنى الآخرون الشفق الذي هو الحمرة، فيكون قد صلاها بعد غيبوبة الحمرة، وقبل غيبوبة البياض، حتى تصح هذه الآثار ولا تتضاد. وفي ثبوت ما ذكرنا ما يدل على ما قال بعضهم: إن بعد غيبوبة الحمرة وقت المغرب إلى أن يغيب البياض.] 

8) The whiteness is the preferred definition of linguists such as Mubarrid and Thaʿlab, as mentioned earlier.
9) Extreme caution is better in matters of difference. As there are differences among the Companions as well as the linguists, Maghrib will not end with uncertainty; and likewise, ʿIshāʾ will not enter with uncertainty.[footnoteRef:1580] [1580:  Fakhr ad-Dīn Zaylaʿī, Tabyīn al-Ḥaqā’iq Sharḥ Kanz ad-Daqāʾiq (Cairo: al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1313 AH), 1:80.
ولأن فيه اختلافا بين الصحابة وكذا بين أهل اللغة فلا تخرج المغرب بالشك وكذا لا تدخل العشاء بالشك.] 

ʿAllāmah Ibn ʿĀbidīn  also wrote:
When the reports and narrations contradict, the time of Maghrib will not end with uncertainty, as it is mentioned in Al-Hidāyah and others.[footnoteRef:1581] [1581:  Allāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿala`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:361.
وإذا تعارضت الأخبار والآثار فلا يخرج وقت المغرب بالشك كما في الهداية وغيرها.] 

10) Everyone agrees that ʿIshāʾ has to be at night. ʿAllāmah Sarakhsī  therefore says:
Abu Ḥanīfah  said, ‘The redness is the trace of the sun, and the whiteness is the trace of the day. So long as they do not disappear completely, it will not become fully night. ʿIshāʾ prayer is the prayer of the night. How can it not be such when it is narrated in the ḥadīth: ‘The time for ʿIshāʾ is when darkness fills up the hills – and in one narration: ‘when the night covers them’, i.e. when the horizon is equally dark’? That is only after the whiteness is gone.[footnoteRef:1582] [1582:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:429.
وأبو حنيفة رحمه الله تعالى قال : الحمرة أثر الشمس والبياض أثر النهار فما لم يذهب كل ذلك لا يصير إلى الليل مطلقا وصلاة العشاء صلاة الليل كيف وقد جاء في الحديث: "وقت العشاء إذا ملأ الظلام الظراب" وفي رواية "إذا ادلهم الليل" أي استوى الأفق في الظلام وذلك لا يكون إلا بعد ذهاب البياض.] 

Since the view of Imām Abū Ḥanīfah  is backed by stronger proofs, there is no reason to leave this view; quoting from ʿAllāmah Ibn al-Humām and ʿAllāmah Qāsim  earlier. Likewise, ʿAllāmah Ibn Nujaym agreed  with this. He quotes ʿAllāmah Ibn al-Humām  and then comments:
This is thus evident that the fatwā and practice is only on the view of Imām Aʿẓam. It will not be left for the view of Ṣāḥibayn, or one of them or others, except due to a necessity: such as a weak proof or the ongoing practice which is contrary to it, like cultivation. [This is will be the case] even though scholars clearly mention that the fatwā is upon the view of Ṣāḥibayn, like in this issue.[footnoteRef:1583] [1583:   Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:259.
وبهذا ظهر أنه لا يفتى ويعمل إلا بقول الإمام الأعظم ولا يعدل عنه إلى قولهما أو قول أحدهما أو غيرهما إلا لضرورة من ضعف دليل أو تعامل بخلافه كالمزارعة وإن صرح المشايخ بأن الفتوى على قولهما كما في هذه المسألة.] 

[bookmark: _heading=h.9l0k3hxpr6ce]Objection
The view that the shafaq is the whiteness is objected by the following factual evidence which Khalīl  claims to have witnessed. He says: 
I observed the whiteness in Makkah; it only went away after half of the night had passed. And it is said that the whiteness does not leave at all in the nights of summer. Rather, it disperses in the horizon, and then it gathers in the morning.’[footnoteRef:1584] [1584:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993),) 1:145.
راعيت البياض بمكة فما ذهب إلا بعد نصف الليل وقيل لا يذهب البياض في ليالى الصيف أصلا بل يتفرق في الافق ثم يجتمع عند الصبح.] 

[bookmark: _heading=h.q2sw9iyclmt2]Answer
Ibn Qutaybah narrated from Khalīl ibn Aḥmad saying, ‘I observed the whiteness and saw that it does not disappear at all. It only moves around until it returns when the dawn rises.’
This is wrong; the trial is between us and them; I have observed the desert during the nights of summer. The weather was clear, and the sky was empty of clouds. And then, it disappeared before approximately a quarter of the night had passed. Whoever would like to know that should experience it so that it becomes clear to him how this statement is wrong.[footnoteRef:1585] [1585:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣaṣ, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 2:348.
قال أبو بكر: وحكى ابن قتيبة عن الخليل بن أحمد قال: راعيت البياض فرأيته لا يغيب ألبتة وإنما يستدير حتى يرجع إلى مطلع الفجر.
قال أبو بكر: وهذا غلط؛ والمحنة بيننا وبينهم؛ وقد راعيته في البوادي في ليالي الصيف والجو نقي والسماء مصحية فإذا هو يغيب قبل أن يمضي من الليل ربعه بالتقريب، ومن أراد أن يعرف ذلك فليجرب حتى يتبين له غلط هذا القول.] 

Fakhr ad-Dīn az-Zaylaʿī  offered the following response:
The report from Khalīl that he said, ‘I observed the whiteness in Makkah – may Allāh Taʿālā honour it – and it only went away after half of the night’ is applied upon the whiteness of the atmosphere. That disappears at the end of the night. As for the whiteness of the shafaq, which is a soft part of the redness, it comes a little while after it to the same amount that the redness appears after the whiteness at dawn.[footnoteRef:1586] [1586:  Fakhr ad-Dīn Zaylaʿī, Tabyīn al-Ḥaqā’iq Sharḥ Kanz ad-Daqāʾiq (Cairo: al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1313 AH), 1:81.
وما روي عن الخليل أنه قال راعيت البياض بمكة شرفها الله تعالى ليلة فما ذهب إلا بعد نصف الليل محمول على بياض الجو وذلك يغيب آخر الليل وأما بياض الشفق وهو رقيق الحمرة فلا يتأخر عنها إلا قليلا قدر ما يتأخر طلوع الحمرة عن البياض في الفجر.] 

[bookmark: _heading=h.pep0ced8smkr]
Determining the difference
It may seem simple to just choose one view between that of the red and white twilight; however, it is actually intricate when looking at it from a global point of view. Several different aspects affect our view of the horizon. 
The twilight may differ because of the season. It could also be affected because of the latitude. The further a country is from the equator, the more variance there will be in determining exactly when the twilight disappears.
At other times, there could be differences because of the altitude. It will depend on how many feet above sea level you are. 
On some occasions, there could be a variance because of obstructions and blockages. There could be a mountain or even high buildings that block a clear view of the horizon. 
The lights of high buildings could also render the horizon obscure. Sometimes, pollution or clouds could impact one’s view of the sky. Added to this is the fact that the experience of every person observing the horizon is different.
[bookmark: _heading=h.sa1irvgmt8rd]Degrees
For modern calculations, scholars have tried to determine the time of the disappearance of the white and red twilight based on degrees. Yet, it is not exempt from differences of opinion.
Firstly, you should know that the difference between the red twilight and white twilight is of three degrees. In Al-Lubāb, it is written:
By three degrees, just as between the two seas. ʿAllāmah Shaykh Khalīl al-Kāmalī confirmed in his footnotes of Risālat al-Asṭurlāb saying, ‘The difference between the two dawns, as well as the two twilights: the red and the white, is of three degrees.’[footnoteRef:1587] [1587:  ʿAllāmah ʿAbd al-Ghanī ibn Ṭālib al-Ghunaymī ad-Dimashqī, Al-Lubāb fī Sharḥ al-Kitāb (Beirut: Al-Maktabah al-ʿIlmiyyah), 1:56.
بثلاث درج كما بين البحرين كما حققه العلامة الشيخ خليل الكاملي في حاشيته على رسالة الأسطرلاب حيث قال: التفاوت بين الفجرين وكذا بين الشفقين الأحمر والأبيض إنما هو بثلاث درج.] 

ʿAllāmah Ibn ʿĀbidīn  quoted it from his teachers:
A beneficial point which the late ʿAllāmah Shaykh Kāmalī mentioned in his footnotes of Risālat al-Asṭurlāb of the teacher of our teachers, ʿAllāmah Muḥaqqiq ʿAlī Effendī Dāghastānī: The difference between the two dawns, as well as the two twlights: the red and the white, is of three degrees.[footnoteRef:1588] [1588:  Allāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿala`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:359.
فائدة ذكر العلامة المرحوم الشيخ خليل الكاملي في حاشيته على رسالة الاسطرلاب لشيخ مشايخنا العلامة المحقق علي أفندي الداغستاني أن التفاوت بين الفجرين وكذا بين الشفقين الأحمر والأبيض إنما هو بثلاث درج.] 

Contemporary scholars differ regarding the time the redness exactly disappears.
According to the previous senior muftī of Pakistan, Muftī Muḥammed Shafīʿ ʿUthmānī, and Mawlānā Yūsuf Binnorī , this red twilight disappears from the horizon when the centre of the sun is 15 degrees below the horizon. 
In contrast, Muftī Rashīd Aḥmad Ludhyānwī  opined that the red twilight disappears from the horizon when the centre of the sun is 12 degrees below the horizon. 
Initially, Muftī Muḥammed Shafīʿ and Mawlānā Yūsuf Binnorī adopted the same view as Muftī Rashīd Aḥmad Ludhyānwī . However, they changed their opinion after months of research.
That is with regards to the red twilight.
Then, with regards to the white twilight:
According to the majority of scholars, including Muftī Muḥammad Shafīʿ ʿUthmānī and Mawlānā Yūsuf Binnorī , the white twilight disappears from the horizon when the centre of the sun is 18 degrees below the horizon.
Again, Mufti Rashīd Aḥmad Ludhyānwī  differs on this. According to him, the white twilight disappears from the horizon when the centre of the sun is 15 degrees below the horizon. This discussion is in Aḥsan al-Fatāwā in vol.2 from p.157 of the Īj Aym Saʿīd Kampanī print in Karachi, ed. 1425 AH.
The point to note from all that I discussed thus far is that we have both opinions that are valid within the Ḥanafī madhhab. Therefore, scholars will pass verdicts according to what is most convenient for their vicinities. Here in the South, the ruling is passed upon the verdict of Imām Abū Ḥanīfāh  since the latest that ʿIshāʾ would ever set in is around 8:30 pm in Johannesburg, and sunrise would be around 5 am. So people can get sufficient rest following these times. 
However, in some of the Northern areas in the world, the whiteness in the sky remains until almost midnight. And then Fajr is also extremely early.
This makes it difficult for general people to remain awake until so late for ʿIshāʾ, and thereafter wake up early for Fajr and work. For these reasons, it will be permissible to act upon the view of Imām Abū Yūsuf and Imām Muḥammad  (the sun being 15 degrees below the horizon). ʿAllāmah Ibn Nujaym  wrote:
It is mentioned in As-Sirāj al-Wahhāj that there is more ease for people in Ṣāḥibayn’s view, and there is more caution in the view of Abū Ḥanīfah.[footnoteRef:1589]	 [1589:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:259.
وفي السراج الوهاج فقولهما أوسع للناس وقول أبي حنيفة أحوط.] 

Right from the beginning, scholars acknowledged that there is ease in the view of Ṣāḥibayn. ʿAllāmah Sarakhsī  mentions:
This is because there is some sort of difficulty in considering the whiteness, since it only leaves close to one third of the night.[footnoteRef:1590] [1590:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:145.
وهذا لأن في اعتبار البياض معنى الحرج فإنه لا يذهب إلا قريبا من ثلث الليل.] 

It should nevertheless be noted that this is only in the days of summer when the night becomes short. In winter there is no real difficultly. Therefore, ʿIshāʾ should be read on its normal 18-degree time, as is the view of Imām Abū Ḥanīfah .  Shaykh Zādah  wrote:
Some scholars said that Ṣāḥibayn’s view should be practiced on in summer and Abū Ḥanīfah’s view in winter.[footnoteRef:1591] [1591:  ʿAllāmah ʿAbd ar-Raḥmān ibn Sulaymān, known as Shaykh Zādah / Dāmād Effendī, Majmaʿ al-Anhur fī Sharḥ Multaqā al-Abḥār (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 1:70.
وقال بعض المشايخ ينبغي أن يؤخذ بقولهما في الصيف وبقوله في الشتاء.] 

For more details on this discussion, please refer to Fatāwā ʿUthmānī of Muftī Taqī ʿUthmānī حَفِظَهُ اللهُ on vol.1, p.363 of the Maktabat Maʿārif al-Qurʿān (Quranic Studies Publishers) print in Karachi, ed. 2012 and Nawādir al-Fiqh of Muftī Rafīʿ ʿUthmānī  in vol.1, p.218 of the Dār al-ʿUlūm Karachi print, ed. 2014. 
The letter of ʿUmar  continues with the mention of the ʿIshāʾ prayer:
وأخر العشاء ما لم تنم.
And delay ʿIshāʾ so long as you do not sleep.
[bookmark: _heading=h.b6i1adg4yg9b]The time of the ʿIshāʾ prayer
ʿUmar  did not give Abū Mūsā  any precise time or even an indication on when exactly he should pray ʿIshāʾ. He simply instructed him to pray before sleeping. Sleeping is something relative and differs from person to person. Some sleep early in the night, while others do not sleep throughout the entire night. In fact, one can even sleep before the white shafaq disappears, or even the red. This is why ʿAllāmah Ibn ʿAbd al-Barr  comments:
This is not upon its apparent meaning. Rather, it means that it is prohibited (disliked) to sleep before it (performing the ʿIshāʾ prayer).[footnoteRef:1592] [1592:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:49.
ليس على ظاهره ومعناه النهي عن النوم قبلها.] 

Nevertheless, this ḥadīth is the wording that Yaḥyā ibn Yaḥyā  used.  Others transmit this same report with much more clarity. For instance, ʿAllāmah ʿAbd ar-Razzāq transmits via Maʿmar :
It is reported from Maʿmar from Qatādah from Abū ’l-ʿĀliyah ar-Riyāḥī that ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā: ‘…And pray ʿIshāʾ when the shafaq disappears until when you wish.’[footnoteRef:1593] [1593:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:535.
عن معمر عن قتادة عن أبي العالية الرياحي أن عمر بن الخطاب كتب إلى أبي موسى...وصل العشاء إذا غاب الشفق إلى حين شئت فكان يقال إلى نصف الليل درك وما بعد ذلك إفراط.] 

It would be said that [delaying] until half the night is still attaining [the prayer] but after that is negligence.
Two beneficial points are obtained from this wording:
1) We learn that the time for ʿIshāʾ sets in after the disappearance of the shafaq.
2) We learn that a person has a choice of praying it later.
3) This narration indicates to praying until half the night.
[bookmark: _heading=h.pq1suh97m1cx]Beginning time
There is consensus that the time of ʿIshāʾ commences after the shafaq disappears. Imām Nawawī  wrote:
The ummah agree unanimously that the time of ʿIshāʾ is when the shafaq disappears. However, they differ regarding whether the shafaq is the  redness or the whiteness.[footnoteRef:1594] [1594:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Beirut: Dār al-Fikr), 3:38.
أجمعت الأمة على أن وقت العشاء مغيب الشفق واختلفوا في الشفق هل هو الحمرة أم البياض.] 

[bookmark: _heading=h.gsqyuvocl21q]Ḥanafī
Imām Qudūrī  wrote:
The beginning time of ʿIshāʾ is when the shafaq disappears.[footnoteRef:1595] [1595:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 23.
وأول وقت العشاء إذا غاب الشفق.] 

ʿAllāmah Kāsānī  mentioned that there are no differences on this in the Ḥanafī madhhab. He said:
As for the time of ʿIshāʾ, it is from the time when the shafaq disappears without any difference among our scholars. This proof is what is narrated in the report of Abū Hurayrah , ‘The beginning time for ʿIshāʾ is when the shafaq disappears.’ However, they differ in the meaning of shafaq.[footnoteRef:1596] [1596:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 1:124.
وأما أول وقت العشاء فحين يغيب الشفق بلا خلاف بين أصحابنا لما روي في خبر أبي هريرة رضي الله عنه وأول وقت العشاء حين يغيب الشفق واختلفوا في تفسير الشفق.] 

Imām Abū Ḥanīfah  is of the view that the time for ʿIshāʾ only enters after the disappearance of the whiteness. Hence, if anyone prays after the disappearance of the redness but before the whiteness, his prayer will not be valid. Qāḍī Khān  mentions:
Abū Ḥanīfah  said that it is the whiteness that comes after the redness such that if one prayed ʿIshāʾ after the redness disappeared, and the widespread whiteness which is after the redness has not yet disappeared, it is not valid according to him.[footnoteRef:1597] [1597:  Fakhr ad-Dīn Abū ’l-Maḥāsin Ḥasan ibn Manṣūr al-Farghānī, better known as Qāḍī Khān, Fatāwā Qāḍī-Khān fī Madhhab al-Imām al-Aʿẓam Abī Ḥanīfah an-Nuʿmān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2009), 1:72.
وقال أبو حنيفة رحمه الله تعالى هو البياض الذي يلي الحمرة حتى لو صلى العشاء بعد ما غابت الحمرة ولم يغب البياض المعترض الذي يكون بعد الحمرة لا تجوز عنده.] 

[bookmark: _heading=h.rohsluu92mr8]Mālikī
ʿAllāmah Ibn ʿAbd al-Barr  mentions regarding the beginning time:
They agree unanimously that the time for the last evening prayer for the person in residence is when the red shafaq disappears. This is the view of Mālik, Shāfiʿī, Thawrī, Awzāʿī and the majority of scholars regarding the shafaq.[footnoteRef:1598] [1598:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 30.
وأجمعوا على أن وقت العشاء الآخرة للمقيم مغيب الشفق الذي هو الحمرة، هذا قول مالك والشافعي والثوري والأوزاعي وأكثر العلماء في الشفق.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  also mentioned the same:
ʿIṣhāʾ: When the shafaq i.e. the red one disappears in the west horizon, then this is the beginning time for ʿIshāʾ.[footnoteRef:1599] [1599:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:15.
والعشاء إذا غاب الشفق يعني الحمرة في أفق المغرب فهو أول وقت العشاء.] 

ʿAllāmah Muḥammad ibn Yūsuf al-ʿAbdurī al-Mawwāq  explains with further details:
And for ʿIshāʾ it is from the disappearance of the red shafaq in the first third – This indicates that the beginning time of ʿIshāʾ is when the shafaq, which is the redness, disappears. The whiteness that remains after it will not be considered, just as the whiteness before Fajr is not considered in fasting.[footnoteRef:1600] [1600:  ʿAllāmah Muḥammad ibn Yūsuf al-ʿAbdurī al-Mawwāq, At-Tāj wa ’l-Iklīl li-Mukhtaṣar Khalīl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 2:29.
)وللعشاء من غروب حمرة الشفق للثلث الأول) فيها أول وقت العشاء مغيب الشفق وهو الحمرة ولا ينظر إلى البياض الباقي بعدها كما لا ينظر في الصوم إلى البياض الذي قبل الفجر.] 

[bookmark: _heading=h.9yk6d4izq4n2]Shāfiʿī
Imām Nawawī  said:
As for ʿIshāʾ, its time enters when the shafaq, which is the redness, disappears.[footnoteRef:1601] [1601:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Rawḍat aṭ-Ṭālibīn wa ʿUmdat al-Muftīn (Beirut: Al-Maktab al-Islāmī, 1991), 1:181.
وأما العشاء فيدخل وقتها بمغيب الشفق وهو الحمرة.] 

ʿAllāmah Abū ’l-Ḥasan aḍ-Ḍabbī  wrote the same:
When the shafaq, which is the redness, disappears, the time for the last evening prayer enters.[footnoteRef:1602] [1602:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn Muḥammad aḍ-Ḍabbī al-Maḥāmalī, Al-Lubāb fī ’l-Fiqh ash-Shāfiʿī (Madīnah Munawwarah: Dār al-Bukhārī, 1416 AH), 112.
فإذا غاب الشفق وهو الحمرة؛ دخل وقت العشاء الآخر.] 

[bookmark: _heading=h.9oa9jwt9pbff]Ḥanbalī
Bahāʾ ad-Dīn al-Maqdisī  wrote:
The time of ʿIshāʾ is from that i.e. from the disappearance of the shafaq.[footnoteRef:1603] [1603:  Bahāʾ ad-Dīn ʿAbd ad-Raḥman ibn Ibrāhīm al-Maqdisī, Al-ʿUddah Sharḥ al-ʿUmdah (Cairo: Dār al-Ḥadīth), 66.
ووقت العشاء من ذلك - يعني من مغيب الشفق.] 

In Al-Kāfī fī Fiqh al-Imām Aḥmad, it is written:
Then ʿIshāʾ: Its beginning time is when the red shafaq disappears.[footnoteRef:1604] [1604:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Kāfī fī Fiqh al-Imām Aḥmad (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:190.
ثم العشاء وأول وقتها إذا غاب الشفق الأحمر.] 

In his other book, ʿAllāmah Ibn Qudāmah al-Maqdisī  also claimed that there are no differences on this:
There is no difference that the time of ʿIshāʾ enters when the shafaq disappears. They only differ regarding the definition of shafaq. The madhhab of our Imām is that the shafaq by which the time for Maghrib ends and the time of ʿIshāʾ enters is the redness.[footnoteRef:1605] [1605:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Mughnī (Cairo: Maktabat al-Qāhirah), 1:277.
لا خلاف في دخول وقت العشاء بغيبوبة الشفق وإنما اختلفوا في الشفق ما هو؟ فمذهب إمامنا أن الشفق الذي يخرج به وقت المغرب يدخل به وقت العشاء هو الحمرة.] 

[bookmark: _heading=h.ghigcczf0vsw]Preferable time
This narration does not clearly mention whether ʿIshāʾ must be performed early or whether it should be delayed. ʿUmar  simply advised Abū Mūsā  that he should pray before he sleeps. 
The next narration in the Muwaṭṭaʾ does indicate the recommended time. Likewise, we learn from other narrations that it is best to perform ʿIshāʾ at approximately one third of the night.
 Views of the four madhāhib:
[bookmark: _heading=h.19g0fqnv4fnk]Ḥanafī
According to the Ḥanafīs, the time of ʿIshāʾ is divided into three parts, as Imām Ṭaḥāwī  explains:
From the time it sets in until one third of the night passes is the best time to perform it. Then, after that until half the night is less preferable. And then, after half the night is much less preferable than all those before.[footnoteRef:1606] [1606:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:158.
فأما من حين يدخل وقتها إلى أن يمضي ثلث الليل، فأفضل وقت صليت فيه. وأما من بعد ذلك إلى أن يتم نصف الليل، ففي الفضل دون ذلك. وأما بعد نصف الليل ففي الفضل دون كل ما قبله.] 

A few things should be noted from the above statement:
1) Although this statement apparently indicates that the best time is from the time it sets in until a third of the night passes, it is actually best to delay ʿIshāʾ until one third of the night.
This is from our imāms. Imām Muḥammad  wrote in Al-Aṣl:
I asked, ‘Tell me regarding the time for ʿIshāʾ; should it be performed as soon as the shafaq disappears, or should it be delayed?’ He (Imām Abū Ḥanīfah ) replied, ‘I prefer that one delays it until one third of the night.’[footnoteRef:1607] [1607:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl, better known as Al-Mabsūṭ (Beirut: Dār Ibn Ḥazm, 2012), 1:124.
قلت أرأيت وقت العشاء أيصليها حين يغيب الشفق أو يؤخرها قال أحب ذلك إلي أن يؤخرها إلى ما بينه وبين ثلث الليل.] 

This refers to delaying until slightly before one third, not at one third. ʿAllāmah Marghīnānī  explains that it is best to pray before one third:
 [It is preferable] to delay ʿIshāʾ until before one third of the night.[footnoteRef:1608] [1608:  ʿAllāmah ʿAlī ibn Abī Bakr al-Murghīnānī, Al-Hidāyah fī Sharḥ Bidāyat al-Mubtadī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 1:41.
وتأخير العشاء إلى ما قبل ثلث الليل.] 

This is also pointed out in Ḥalabī Ṣaghīr:
Delaying – the prayer – of ʿIshāʾ until before one third of the night is recommended.[footnoteRef:1609] [1609:  Burhān ad-Dīn Ibrāhīm ibn Muḥammad al-Ḥalabī, Ḥalabī Ṣaghīr/ Mukhtaṣar Ghunyat al-Mutamallī (Pakistan: Maṭbaʿat Sindh, 1312 AH), 118.
)وتأخير) صلاة  العشاء إلى ما قبل ثلث الليل مستحب.] 

2) Most scholars mentioned that it is merely permissible to delay the prayer between one third of the night until half the night (i.e. it is best to pray upto one third, and it is fine to delay until half the night). They did not mention any virtue. 
ʿAllāmah Ḥaṣkafī  wrote:
[bookmark: _heading=h.ofr90jhtozfz]If one delays it beyond half – it is disliked because the congregation will be few in quantity. As for [delaying] until it [half the night], it is mubāḥ (permissible).[footnoteRef:1610] [1610:  ʿAllāmah Muḥammad ibn ʿAlī, better known as ʿAlāʾ ad-Dīn al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa-Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 53.
)فإن أخرها إلى ما زاد على النصف) كره لتقليل الجماعة أما إليه فمباح.] 

However, there are some scholars who are of the view that is also preferable to delay ʿIshāʾ until half the night. ʿAllāmah Ibn ʿĀbidīn  commented on the statement of ʿAllāmah Ḥaṣkafī :
 ‘As for until it, it is mubāḥ’ – as for delaying it until half [the night], it is mubāḥ (permissible) since the evidence for being preferable, which is the stopping of the night conversation that is prohibited (after the ʿIshāʾ prayer), opposes the evidence for being disliked, which is that the congregation will be few in quantity. Therefore, permissibility is established, as it is understood in Al-Hidāyah and others.
However, Al-Ḥilyah reports from Khazānat al-Akmal that it is recommended to delay until half. It even stated that it is the most plausible in terms of proof because of the authentic aḥādīth, and they were quoted. Then, it stated that most scholars from the Companions of the Prophet (ﷺ), tābiʿūn and others chose this, just as Tirmidhī mentioned.[footnoteRef:1611] [1611:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿala`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:368.
قوله ( أما إليه فمباح ) أي أما تأخيرها إلى النصف فمباح لتعارض دليل الندب وهو قطع السمر المنهي ودليل الكراهة وهو تقليل الجماعة فثبتت الإباحة كما أفاده في الهداية وغيرها. 
قلت لكن نقل في الحلية عن خزانة الأكمل استحباب التأخير إلى النصف وقال إنه الأوجه دليلا للأحاديث الصحيحة وساقها وقال اختاره أكثر أهل العلم من أصحاب النبي - ﷺ - والتابعين وغيرهم كما ذكره الترمذي.] 

He is refering to the following text of Imām Tirmidhī :
Abū Hurayrah reported that the Prophet ﷺ said, ‘Were it not that I would make it difficult on my nation, I would have commanded them to delay ʿIshāʾ until one third of the night or half of it.’
[Imām Tirmidhī said] Regarding this topic, there are narrations from Jābir ibn Samurah, Jābir ibn ʿAbdullāh, Abū Barzah, Ibn ʿAbbās, Abū Saʿīd al-Khudrī, Zayd ibn Khālid and Ibn ʿUmar. The ḥadīth of Abū Hurayrah is a ḥasan ṣaḥīḥ ḥadīth. This is what most scholars from the Companions of the Prophet ﷺ and the tābiʿūn [and others] chose. They hold the view of delaying the last evening prayer, and this is the view of Aḥmad and Isḥāq. [footnoteRef:1612] [1612:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:310.
حدثنا هناد حدثنا عبدة عن عبيد الله بن عمر عن سعيد المقبري عن أبي هريرة قال: قال النبي صلى الله عليه و سلم: لولا أن أشق على أمتي لأمرتهم أن يؤخروا العشاء إلى ثلث الليل أو نصفه. [قال] وفي الباب عن جابر بن سمرة و جابر بن عبد الله و أبي برزة و ابن عباس و أبي سعيد [الخدري] و زيد بن خالد و ابن عمر. قال أبو عيسى: حديث أبي هريرة حديث حسن صحيح وهو الذي اختاره أكثر أهل العلم من أصحاب النبي صلى الله عليه و سلم والتابعين [ وغيرهم ] رأوا تأخير صلاة العشاء الآخرة وبه يقول أحمد و إسحق.] 

3) It is makrūh to pray after half the night. 
Ḥanafī scholars differ as to whether it will be makrūh tanzīhī or makrūh taḥrīmī. ʿAllāmah Ibn ʿĀbidīn  mentions the correct view on this:
It is mentioned in Al-Ḥilyah that the statement of Ṭaḥāwī indicates that the dislike for delaying ʿIshāʾ is tanzīhī, and this is the most correct.[footnoteRef:1613] [1613:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿala`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:369.
لكن في الحلية أن كلام الطحاوي يشير إلى أن الكراهة في تأخير العشاء تنزيهيا وهو الأظهر.] 

[bookmark: _heading=h.1gwejda4wtv5]Exception
The ruling of delaying being preferable will differ in summer depending on how late the time for ʿIshāʾ is. If the time becomes too late in summer, therefore making it difficult, it will be better to pray sooner. ʿAllāmah Ḥaṣkafī  wrote:
And – delaying - ʿIshāʾ until one third of the night. In Al-Khiyānah and others, this is restricted to winter. As for summer, it is recommended to hasten it.[footnoteRef:1614] [1614:  ʿAllāmah Muḥammad ibn ʿAlīyy, better known as ʿAlāʾ ad-Dīn al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa-Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 53.
(و) تأخير (عشاء إلى ثلث الليل) قيده في الخانية وغيرها بالشتاء أما الصيف فيندب تعجيلها.] 

It is also hastened on a cloudy day. When discussing the ruling of prayers on a cloudy day, Shaykh Zādah  mentions an easy way to remember which two prayers are to be delayed: 
It is mentioned in At-Tuḥfah, ‘Every prayer whose name starts with ʿayn is to be hastened, and those whose names do not start with ʿayn are to be delayed.’[footnoteRef:1615] [1615:  ʿAllāmah ʿAbd ar-Raḥmān ibn Sulaymān, known as Shaykh Zādah/ Dāmād Effendī, Majmaʿ al-Anhur fī Sharḥ Multaqā al-Abḥār (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 1:72.
وفي التحفة: وكل صلاة في أول اسمها عين يعجل وما لم يكن في أول اسمها عين يؤخر.] 

[bookmark: _heading=h.j5levjf2rmxw]Mālikī
According to one view of the Mālikī Madhab, it is best to pray ʿIshāʾ as soon as the time sets in. ʿAllāmah Abū ’l-Walīd al-Bājī  mentioned:
Performing the ʿIshāʾ prayer in its beginning time when the shafaq disappears and some time after that is best. This is what Ibn al-Qāsim narrated from Mālik. Delaying it until one third of the night is disliked, and this is the view of Shāfiʿī.[footnoteRef:1616] [1616:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:15.
أن الإتيان بصلاة العشاء في أول وقتها عند مغيب الشفق وبعد ذلك قليلا أفضل هو الذي رواه ابن القاسم عن مالك وكره تأخيرها إلى ثلث الليل وبه قال الشافعي.] 

This letter, as reported in the next narration, would contradict the view of the Mālikīs. ʿAllāmah Abū ’l-Walīd  interpreted it as follows:
It is possible that he (ʿUmar) commanded Abū Mūsā to do that in regards to him alone (when praying individually). This is based upon what Ibn Ḥabīb preferred when he said that it is preferable for one praying individually to delay it after the time of the prayer in mosques as long as he does not fear falling asleep. It is [also] possible that he (ʿUmar) knew that Abū Mūsā would hasten to sleep in the beginning of the night out of the eagerness for performing Tahajjud at its end. Hence, he commanded him to delay ʿIshāʾ so that those who work and have occupations may attain it with him so long as he does not sleep before it in the time when he used to.[footnoteRef:1617] [1617:  Ibid, 1:16.
يحتمل أن يكون أمره بذلك في خاصة نفسه على ما اختاره ابن حبيب في قوله إن الإنسان في خاصة نفسه يستحب له أن يبطئ بها بعد وقت الصلاة في المساجد ما لم يخف النوم، ويحتمل أن يكون قد علم من حاله المبادرة بالنوم في أول الليل حرصا على التهجد في آخره فأمره بتأخير العشاء ليدركها معه العمال وأهل الأشغال ما لم ينم قبلها في الوقت الذي جرت عادته بالنوم فيه.] 

The narration seems to be clear, yet these interpretations are being made. 
However, this is only one view in the Mālikī madhhab, which Ibn al-Qāsim  narrated. The preferred view within the Mālikī madhhab is that it is better to delay. ʿAllāmah Abū ’l-Walīd al-Bājī  mentioned:
Our Iraqi scholars narrated from Mālik that it is best to delay it.[footnoteRef:1618] [1618:  Ibid, 1:15.
وروى العراقيون من أصحابنا عن مالك أن تأخيرها أفضل.] 

Likewise, in the previous narration, ʿAllāmah Abū ’l-Walīd al-Bājī  only wrote this view:
 ‘Until one third of the night’ i.e. that is the end of the preferable time of this prayer according to him.[footnoteRef:1619] [1619:  Ibid, 1:13.
وقوله إلى ثلث الليل يعني أن ذلك آخر الوقت المختار لهذه الصلاة عنده.] 

ʿAllāmah Ibn ʿAbd al-Barr  also mentioned this in Al-Kāfī:
The time for the ʿIshāʾ prayer is when the shafaq disappears, which is the redness in the west after sunset. Then, its preferable time extends until one third of the night. Some said until half the night, but the first one is the view of Mālik.[footnoteRef:1620] [1620: ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Kāfī fī Fiqh Ahl al-Madīnah (Riyadh: Maktabat ar-Riyāḍ al-Ḥadīthah, 1980), 1:191.
ووقت صلاة العشاء مغيب الشفق وهي الحمرة التي تكون في المغرب بعد غروب الشمس ثم لا يزال وقتها المختار به ممدودا إلى ثلث الليل وقيل إلى نصف الليل والأول قول مالك.] 

This differs with what ʿAllāmah ʿUthmān al-Bakrī  wrote:
It has seven times just like ʿAṣr: 
1. The preferable time to the amount sufficient for it and what pertains to it. 
2. The ikhtiyār time until one third of the night.[footnoteRef:1621] [1621:  ʿAllāmah Abū Bakr ʿUthmān ibn Muḥammad ad-Dimyāṭī, Iʿānat aṭ-Ṭālibīn ʿalā Ḥall Alfāẓ Fatḥ al-Muʿīn (Beirut: Dār al-Fikr, 1997), 1:138.
ولها سبعة أوقات كالعصر وقت فضيلة بمقدار ما يسعها وما يتعلق بها  ووقت اختيار إلى ثلث الليل.] 

Other Mālikīs make a distinction. For instance, ʿAllāmah Abū ’l-Walīd al-Bājī  mentioned:
Ibn Ḥabīb said that it is preferable to delay it slightly in winter. This is because the nights are long. This is a good reason since there is no difficulty in that upon the nation. And it is preferable to delay it slightly more than that in Ramaḍān to make it easy upon people in breaking their fast. This is also a correct reason since it is being compassionate towards people.[footnoteRef:1622] [1622:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:15.
وقد قال ابن حبيب إنه يستحب تأخيرها في الشتاء شيئا وهذا لطول الليل وهذا وجه حسن لأنه ليس في ذلك مشقة على الأمة ويستحب تأخيرها في رمضان أكثر من ذلك شيئا توسعة على الناس في إفطارهم وهذا أيضا وجه صحيح لما فيه من الرفق بالناس.] 

ʿAllāmah Nafrāwī  makes the distinction based on whether a person has work or not:
It should not be delayed until one third except for one who intends to delay it due to an important occupation, such as working in his profession that he cannot leave, or due to a valid reason, such as sickness. This will be contrary to that which is before.
As for those who have no occupation or valid reason, it has been mentioned previously that hastening to perform it in the first time is most preferable in order to attain the virtue of the first time. This is in regards to the one praying individually and what falls under the same ruling as him, such as congregations where others are not being waited for. As for congregations where others are awaited, he indicated towards its ruling by saying ‘it is alright’. This means that it is preferable that the people in the mosques as well as the guardians i.e. those who are guarding the Islamic territory and those in madāris delay it slightly so that people may gather to perform it in congregation.[footnoteRef:1623] [1623:  ʿAllāmah Aḥmad ibn Ghānim/Ghunaym an-Nafrāwī al-Mālikī, Al-Fawākih ad-Dawānī ʿalā Risālat ibn Abī Zayd al-Qayrawānī (Beirut: Dār al-Fikr, 1995), 1:169.
ولكن لا ينبغي أن يقع تأخيرها إلى أثناء الثلث إلا "ممن يريد تأخيرها لشغلٍ" مهم كعمله في حرفته التي لا غنى له عنها "أو" لأجل "عذرٍ" كمرضٍ فهو مغاير لما قبله.
"و" أما من لا شغل ولا عذر له فقد مر أن "المبادرة بها" في أول الوقت "أولى" أي أفضل لإدراك فضيلة أول الوقت وهذا في حق المنفرد، وما في حكمه من الجماعات التي لا تنتظر غيرها، وأما التي تنتظر غيرها فأشار لحكمها بقوله: "ولا بأس" بمعنى أنه يستحب "أن يؤخرها أهل المساجد" والحرس وهم المرابطون وأصحاب المدارس "قليلًا لاجتماع الناس" لصلاتها جماعةً.] 

[bookmark: _heading=h.9p1dmgiucto4]Shāfiʿī 
The qadīm view within the Shāfiʿī madhhab is that it would be better to pray as soon as the time sets it. Imām Nawawī  states:
As for ʿIshāʾ, the author and the scholars mentioned two views regarding it:
The first, which is what he (Imām Shāfiʿī ) mentioned in Al-Imlāʾ and as the qadīm view, is that it is preferable to hasten it just as other prayers.[footnoteRef:1624] [1624:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Beirut: Dār al-Fikr), 3:55.
وأما العشاء فذكر المصنف والأصحاب فيها قولين: أحدهما وهو نصه في الاملاء والقديم أن تقديمها أفضل كغيرها. ] 

However, most of the latter-day scholars preferred that ʿIshāʾ should be delayed:
The second view is that delaying it is best, and this is what he (Imām Shāfiʿī ) mentioned in most of the books on the jadīd view.[footnoteRef:1625] [1625:  Ibid, 3:56.
والقول الثاني تأخيرها أفضل وهو نصه في اكثر الكتب الجديدة.] 

Imām Nawawī  then presents several proofs which establish this. Thereafter, he says:
These are authentic aḥādīth regarding the virtue of delaying, and it is the madhhab of Abū Ḥanīfah, Aḥmad, Isḥāq and others. Tirmidhī narrated it from the majority of scholars of the Companions and tābiʿūn, and Ibn al-Mundhir transmitted it from Ibn Masʿūd, Ibn ʿAbbās, Shāfiʿī and Abū Ḥanīfah.[footnoteRef:1626] [1626:  Ibid, 3:57.
فهذه أحاديث صحاح في فضيلة التأخير وهو مذهب أبى حنيفة وأحمد واسحق وآخرين وحكاه الترمذي عن أكثر العلماء من الصحابة والتابعين ونقله ابن المنذر عن ابن مسعود وابن عباس والشافعي وأبي حنيفة.] 

As for how long it should be delayed, he says:
There are two famous views regarding the end of the preferable time for ʿIshāʾ. The first, which is the famous one in the jadīd view, is that it extends until one third. The second, which is what he mentioned in the qadīm view and in Al-Imlāʾ from the jadīd view, is that it extends until half the night. The proof for both is in the book, and they are two authentic ḥadīths. 
The authors differed regarding the most correct of the two views. Qāḍī Abū ’ṭ-Ṭayyib said, ‘Abū Iṣḥāq al-Marwazī authenticated [the view] that it is half the night. Our scholars authenticated one third of the night. Among those who authenticated [the view of] one third of the night, there is Baghawī and Rāfiʿ. Many of those who authored abridged versions of books asserted it with certainty, such as Māwardī in Al-Iqnāʿ, Ghazālī in Al-Khulāṣah and Shāshī in Al-ʿUmdah.[footnoteRef:1627] [1627:  Ibid, 3:39.
وأما آخر وقت العشاء المختار ففيه قولان مشهوران أحدهما وهو المشهور في الجديد أنه يمتد إلى ثلث الليل والثانى وهو نصه في القديم والإملاء من الجديد يمتد الى نصف الليل ودليلهما في الكتاب وهما حديثان صحيحان واختلف المصنفون في أصح القولين فقال القاضى أبو الطيب صحح أبو إسحاق المروزى كونه نصف الليل وصحح أصحابنا ثلث الليل وممن صحح ثلث الليل البغوي والرافعي وقطع به جماعة من أصحاب المختصرات منهم الماوردي في الإقناع والغزالي في الخلاصة والشاشي في العمدة.] 

Imām Nawawī  also prefers that view:
The ikhtiyār [time] is after it until one third of the night, according to the most correct view.[footnoteRef:1628] [1628:  Ibid, 3:40.
والاختيار بعده إلى ثلث الليل في الأصح.] 

[bookmark: _heading=h.79g37gik4lvo]Ḥanbalī 
The Ḥanbalīs agree that the ʿIshāʾ prayer should be delayed as much as possible. ʿAllāmah Ibn Qudāmah  wrote:
It is preferable to delay the ʿIshāʾ prayer until its last time if it is not difficult. This is the preferred view of most scholars from the Companions of the Prophet ﷺ and tābiʿūn; Tirmidhī stated this.[footnoteRef:1629] [1629:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Mughnī (Cairo: Maktabat al-Qāhirah), 1:284.
وأما صلاة العشاء فيستحب تأخيرها إلى آخر وقتها إن لم يشق وهو اختيار أكثر أهل العلم من أصحاب النبي صلى الله عليه و سلم والتابعين قاله الترمذي.] 

The apparent meaning of this statement is that ʿIshāʾ should be delayed until the end of the time, which is just before dawn. However, in Ash-Sharḥ al-Kabīr, ʿAllāmah Ibn Qudāmah  mentioned that scholars said that it should be delayed only until one third:
There are different narrations regarding the end of the ikhtiyār time. It is narrated from him that it is one third of the night. He mentioned this in what many have narrated. Kharqī chose this, and this is the view of ʿUmar, Abū Hurayrah, ʿUmar ibn ʿAbd al-ʿAzīz and Shāfiʿī in one of his two views.[footnoteRef:1630] [1630:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Ash-Sharḥ al-Kabīr ʿalā Matn al-Muqniʿ (Beirut: Dār al-Kitāb al-ʿArabī), 1:440.
(فصل) واختلفت الرواية في آخر وقت الاختيار فروي عنه أنه ثلث الليل نص عليه في رواية الجماعة اختارها الخرقي وهو قول عمر وأبي هريرة وعمر بن عبد العزيز والشافعي في أحد قوليه.] 

ʿAllāmah Manṣūr al-Bahūtī  also explained the same:
Delaying it until one performs it at the end of the preferable time, which is one third of the night, is best, if it is easy. If it is difficult, even upon some of the followers, then it is disliked.[footnoteRef:1631] [1631:  ʿAllāmah Manṣūr ibn Yūnus al-Bahūtī, Ar-Rawḍ al-Murabbaʿ Sharḥ Zād al-Mustaqniʿ (Beirut: Muʾassasat ar-Risālah), 70.
وتأخيرها إلى أن يصليها في آخر الوقت المختار وهو ثلث الليل أفضل إن سهل فإن شق ولو على بعض المأمومين كره.] 

Thus far, we can see that there were many scholars from the other madhāhib who held the view that ʿIshāʾ should be prayed as soon as the time sets.  
[bookmark: _heading=h.5svwojzrnhv]Proofs for the preferable time
There are numerous proofs to show that it is better to delay the ʿIshāʾ prayer. To quote few of them:
1) The next narration of the Muwaṭṭaʾ:
Mālik reported from Hishām ibn ʿUrwah from his father that ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā al-Ashʿarī: ‘Pray ʿAṣr when the sun is white and clear, when there is enough time for a rider can travel three farsakhs. Pray ʿIshāʾ in the first third of the night; if you delay, then only until the middle of the night, and do not be among the negligent ones.’[footnoteRef:1632] [1632:  Imām Mālik ibn Anas, Al-Muwaṭṭaʾ (Morroco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 143.
وحدثني عن مالك عن هشام بن عروة عن أبيه :أن عمر بن الخطاب كتب إلى أبي موسى الأشعري أن صل العصر والشمس بيضاء نقية قدر ما يسير الراكب ثلاثة فراسخ وأن صل العشاء ما بينك وبين ثلث الليل فإن أخرت فإلى شطر الليل ولا تكن من الغافلين.] 

2) It is narrated in Musnad Aḥmad:
[bookmark: _heading=h.ix2cr1j0ztpm]Abū Hurayrah is reported to have said that the Messenger of Allāh ﷺ said, ‘Were it not that I would make it difficult on my nation, I would have commanded them to use miswāk when performing ablution, and I would have delayed ʿIshāʾ until one third of the night or half the night.’[footnoteRef:1633] [1633:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 12:374.
حدثنا يحيى، أخبرنا عبيد الله، حدثني سعيد بن أبي سعيد، عن أبي هريرة، قال: قال رسول الله صلى الله عليه وسلم: " لولا أن أشق على أمتي، لأمرتهم بالسواك مع الوضوء، ولأخرت العشاء إلى ثلث الليل، أو شطر الليل."  ] 

Imām Tirmidhī narrated this via Hannād, who narrated from ʿAbdah , after which the chain is the same. He graded this narration saying:
The ḥadīth of Abū Hurayrah is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1634] [1634:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:310.
قال أبو عيسى حديث أبي هريرة حديث حسن صحيح. ] 

Imām Tirmidhī  also said:
This is what most scholars from the Companions of the Prophet ﷺ and the tābiʿūn [and others] chose. They hold the view of delaying the last evening prayer, and this is the view of Aḥmad and Isḥāq.[footnoteRef:1635] [1635:  Ibid.
وهو الذي اختاره أكثر أهل العلم من أصحاب النبي صلى الله عليه وسلم والتابعين [وغيرهم] رأوا تأخير صلاة العشاء الآخرة وبه يقول أحمد و إسحق.] 

3) Imām Bukhārī and Imām Muslim  narrated:
ʿAlī narrated to us saying: Sufyān narrated to us saying: ʿAmr said: ʿAṭāʾ narrated to us (Imām Muslim narrated this from Ibn ʿAbbās), ‘Once, the Prophet ﷺ delayed ʿIshāʾ. ʿUmar thus went to him and said, ‘The prayer, O Messenger of Allāh. Women and children have slept.’ He thus came with water dripping from his head and said, ‘Were it not that I make it difficult upon my nation or upon people – Sufyān also said upon my nation – I would have commanded them to pray at this hour.’
Ibn Jurayj reported from ʿAṭāʾ from Ibn ʿAbbās, ‘Once, the Prophet ﷺ delayed this prayer. ʿUmar thus went to him and said, ‘O Messenger of Allāh, women and children have slept.’ He came while wiping away water from his neck and said, ‘This is the time. Were it not that I would make it difficult on my nation.’
ʿAmr said, ‘Aṭāʾ narrated to us’ without mentioning Ibn ʿAbbās. 
ʿAmr said, ‘Water was dripping from his head.’ And Ibn Jurayj said, ‘He was wiping water from his neck.’ 
ʿAmr said, ‘Were it not that I make it difficult upon my ummah.’ And Ibn Jurayj said, ‘This is the time. Were it not that I would make it difficult on my nation.’
Ibrāhīm ibn al-Mundhir said: Maʿn narrated to us saying: Muḥammad ibn Muslim narrated to me from ʿAmr from ʿAṭāʾ from Ibn ʿAbbās from the Prophet ﷺ.[footnoteRef:1636][footnoteRef:1637] [1636:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 9:85.
حدثنا علي، حدثنا سفيان، قال عمرو: حدثنا عطاء، قال:)وفي رواية مسلم قال: سمعت بن عباس يقول(   أعتم النبي صلى الله عليه وسلم بالعشاء فخرج عمر فقال: الصلاة يا رسول الله رقد النساء والصبيان. فخرج ورأسه يقطر يقول: لولا أن أشق على أمتي أو على الناس - وقال سفيان أيضا على أمتي - لأمرتهم بالصلاة هذه الساعة. 
قال ابن جريج عن عطاء عن ابن عباس أخر النبي صلى الله عليه وسلم هذه الصلاة فجاء عمر فقال: يا رسول الله رقد النساء والولدان. فخرج وهو يمسح الماء عن شقه يقول: إنه للوقت، لولا أن أشق على أمتي. 
وقال عمرو حدثنا عطاء ليس فيه ابن عباس. أما عمرو فقال: رأسه يقطر، وقال ابن جريج: يمسح الماء عن شقه. وقال عمرو: لولا أن أشق على أمتي، وقال ابن جريج: إنه للوقت لولا أن أشق على أمتي. 
وقال إبراهيم بن المنذر حدثنا معن حدثني محمد بن مسلم عن عمرو عن عطاء عن ابن عباس عن النبي صلى الله عليه وسلم (متفق عليه)]  [1637:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:444.] 

4) Imām Bukhārī  transmits from Abū Barzah and Anas :
Abu Barzah said, ‘The Prophet ﷺ used to delay ʿIshāʾ.’
Anas said, ‘The Prophet ﷺ delayed the last evening prayer.’[footnoteRef:1638] [1638:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:117.
قال ابو برزة: كان النبي صلى الله عليه وسلم يؤخر العشاء. 
وقال أنس: أخر النبي صلى الله عليه وسلم العشاء الآخرة.] 

5) Imām Bukhārī  narrates from Abū Mūsā :
I and my companions who came together with me on the ship stopped at the valley of Buṭḥān, and the Prophet ﷺ was in Madīnah. A group of individuals would go to the Prophet ﷺ by turn every night at the time of the ʿIshāʾ prayer. I met the Prophet ﷺ together with my companions at the time when he was busy in some of his matters. Therefore, he delayed the prayer until it was the middle of the night.[footnoteRef:1639] [1639:  Ibid, 1:118.
كنت أنا وأصحابي الذين قدموا معي في السفينة نزولا في بقيع بطحان والنبي صلى الله عليه وسلم بالمدينة فكان يتناوب النبي صلى الله عليه وسلم عند صلاة العشاء كل ليلة نفر منهم فوافقنا النبي صلى الله عليه وسلم أنا وأصحابي وله بعض الشغل في بعض أمره فأعتم بالصلاة حتى ابهار الليل.] 

6) Imām Abū Dāwūd and Imām Tirmidhī  narrate on the authority of Nuʿmān ibn Bashīr , who said: 
I am the most knowledgeable of the time of this prayer, the last evening prayer. The Messenger of Allāh ﷺ would perform it when the moon would set on the third night (of the month).[footnoteRef:1640] [footnoteRef:1641] [1640:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 1:114.
أنا أعلم الناس بوقت هذه الصلاة صلاة العشاء الآخرة كان رسول الله -صلى الله عليه وسلم- يصليها لسقوط القمر لثالثة.]  [1641:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:306.] 

ʿAllāmah Turkumānī  explains in Al-Jawhar an-Naqī that this is around three hours after sunset. However, this differs according to seasons and places. But one thing for sure is that it is quite some time after the disappearance of the shafaq, and this definitely alludes to delaying the prayer.
7) Imām Abū Dāwūd  narrates on the authority of Abū Masʿūd al-Anṣārī , who mentions the prayer of the Prophet ﷺ:
He prayed ʿIshāʾ when the horizon was dark. Sometimes he delayed it until people would gather.[footnoteRef:1642] [1642:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 1:107.
ويصلى العشاء حين يسود الأفق وربما أخرها حتى يجتمع الناس.] 

This narration clearly goes against the Mālikīs and the Shāfiʿīs position that the shafaq is the redness. As mentioned previously, everyone agrees that the time for ʿIshāʾ enters when the shafaq disappears (which is the same as when the time for Maghrib ends). Here, it is mentioned that the Prophet ﷺ would perform ʿIshāʾ when the horizon would become dark. This means that he would pray after the white shafaq would disappear, not the red one. 
8) Imām Ibn Mājah  narrates on the authority of Abū Hurayrah :
The Messenger of Allāh ﷺ said, ‘Were it not that I will make it difficult on my nation, I would have commanded them to delay ʿIshāʾ.’[footnoteRef:1643] [1643:  Imām Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:226.
أن رسول الله صلى الله عليه و سلم قال: لولا أن أشق على أمتى لأمرتهم بتاخير العشاء.] 

[bookmark: _heading=h.8gij55ui7tu9]Expiry time
[bookmark: _heading=h.wfxa6dpxu6fx]Ḥanafī
The Ḥanafīs are of the view that the time of the ʿIshāʾ prayer ends when dawn breaks in.
Imām Qudūrī  wrote:
Its expiry time is as long as dawn does not break in.[footnoteRef:1644] [1644:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 23
وآخر وقتها ما لم يطلع الفجر.] 

In Al-Fatāwā al-Hindiyyah, it is mentioned:
The time for ʿIshāʾ and Witr is from the disappearance of the shafaq until morning; the same is in Al-Kāfī.[footnoteRef:1645] [1645:  Al-Fatāwā al-Hindiyyah (Beirut: Dār al-Fikr, 1310 AH), 1:51.
ووقت العشاء والوتر من غروب الشفق إلى الصبح كذا في الكافي .] 

[bookmark: _heading=h.5qwlv6m82fxz]Mālikī
One view in the Mālikī madhhab is that the time for the ʿIshāʾ prayer is until one third of the night.
ʿAllāmah Ibn ʿAbd al-Barr  wrote:
They differed regarding its expiry time. The famous view from the madhhab of Mālik regarding the expiry time for ʿIshāʾ during journeys and at the place of residence for those without any need is one third of the night.[footnoteRef:1646] [1646:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 30.
واختلفوا في آخر وقتها فالمشهور من مذهب مالك في آخر وقت العشاء في السفر والحضر لغير أصحاب الضرورات ثلث الليل.] 

ʿAllāmah Abū ’l-Walid  also wrote that the time remains only until one third of the night:
The time for ʿIshāʾ ends when the first third of the night ends, and this is the view of Shāfiʿī.[footnoteRef:1647] [1647:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:15.
أن خروج وقت العشاء انقضاء الثلث الأول من الليل وبه قال الشافعي.] 

This view is also mentioned in the Mālikī Fiqh books. Qāḍī Abū Muḥammad ʿAbd al-Wahhāb ath-Thaʿlabī  mentions:
Its expiry time is the first third of the night.[footnoteRef:1648] [1648:  Qāḍī Abū Muḥammad ʿAbd al-Wahhāb ibn ʿAlī ath-Thaʿlabī, At-Talqīn fī ’l-Fiqh al-Mālikī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:39.
وآخر وقتها ثلث الليل الأول.] 

We find the same in At-Tāj wa ’l-Iklīl:
Its expiry time is at one third of the night.[footnoteRef:1649] [1649:   Allāmah Muḥammad ibn Yūsuf al-ʿAbdurī al-Mawwāq, At-Tāj wa ’l-Iklīl li-Mukhtaṣar Khalīl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 2:29.
وآخر وقتها ثلث الليل.] 

In fact, in his commentary of the Risālah of ʿAllāmah Abū Zayd al-Qarāfī , ʿAllāmah Abū ’l-Ḥasan al-Mālikī  mentioned that this is the popular view in the Mālikī madhhab:
It ends at the first third of the night, according to the famous view.[footnoteRef:1650] [1650:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf al-Manawfī, Kifāyat aṭ-Ṭālib ʿalā Risālat Ibn Abī Zayd al-Qayrawānī (Cairo: Shirtkat al-Quds, 2009), 1:470.
ونهايته (إلى ثلث الليل) الأول على المشهور.] 

 Mālikīs pass verdicts according to this. Hence, this is the view in the Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
As for the expiry time for ʿIshāʾ, it is until true dawn rises without any difference between Abū Ḥanīfah and his students. This is the view of the Shāfiʿīs and the unpopular view of the Mālikīs. Their proof is what has been narrated from Abū Ḥurayrah that the time for ʿIshāʾ is when the shafaq disappears, and its expiry time is when dawn rises. 
The famous view within the Mālikī madhhab is that its expiry time is one third of the night. The proof is the ḥadīth of Jibrīl leading the prayer, which was mentioned previously. It is stated in it that he performed it on the second day at one third of the night.[footnoteRef:1651] [1651:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 7:175.
أما نهاية وقت العشاء، فحين يطلع الفجر الصادق بلا خلاف بين أبي حنيفة وأصحابه، وهو مذهب الشافعية، وغير المشهور عند المالكية؛ لما روي عن أبي هريرة أول وقت العشاء حين يغيب الشفق، وآخره حين يطلع الفجر والمشهور في مذهب المالكية أن آخر وقتها ثلث الليل، لحديث إمامة جبريل المتقدم، وفيه: أنه صلاهما في اليوم الثاني في ثلث الليل .] 

[bookmark: _heading=h.5g7uf66ec8m3]Shāfiʿī
The Mālikī commentators attributed their view to Imām Shāfiʿī  as well. ʿAllāmah Ibn ʿAbd al-Barr  said:
Shāfiʿī said, ‘Its expiry time is when one third of the night passed. After one third of the night, I only see it that it is missed.’ I.e. its preferable time since he is among those who hold the view that joining prayers is permissible for those with a valid need.[footnoteRef:1652] [1652:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 31.
وقال الشافعي آخر وقتها أن يمضي ثلث الليل، فإذا مضى ثلث الليل فلا أراها إلا فائتة، يعني وقتها المختار لأنه ممن يقول بالاشتراك لأهل الضرورات.] 

Likewise, ʿAllāmah Abū ’l-Walīd al-Bājī  wrote:
The expiry time for ʿIshāʾ is when the first third of the night ends, and this is the view of Shāfiʿī.[footnoteRef:1653] [1653:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:13.
أن خروج وقت العشاء انقضاء الثلث الأول من الليل وبه قال الشافعي.] 

We do indeed find this view among some Shāfiʿī jurists. For instance, Imām Nawawī  quotes from a Shāfiʿī scholar:
Iṣṭakhrī said, ‘The time ends when the time of ikhtiyār is over.’[footnoteRef:1654] [1654:   ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Rawḍat aṭ-Ṭālibīn wa ʿUmdat al-Muftīn (Beirut: Al-Maktab al-Islāmī, 1991), 1:182.
وقال الإصطخري: يخرج الوقت بذهاب وقت الإختيار.] 

However, the actual view in the madhhab is that the time remains until dawn:
As for the expiry time for ʿIshāʾ, it is until true dawn rises without any difference between Abū Ḥanīfah and his students. This is the view of the Shāfiʿīs.[footnoteRef:1655] [1655:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 7:175.
أما نهاية وقت العشاء، فحين يطلع الفجر الصادق بلا خلاف بين أبي حنيفة وأصحابه، وهو مذهب الشافعية.] 

 ʿAllāmah Abū Isḥāq ash-Shīrāzī  phrases it as:
There are two views regarding when it ends. In the jadīd view, he said until one third of the night because it is narrated that in the last time, Jibrīl  prayed the last evening prayer when one third of the night passed.
In the qadīm view and in Al-Imlāʾ, he said until half the night because it is narrated from ʿAbdullāh ibn ʿAmr  that the Prophet ﷺ said, ‘The time for ʿIshāʾ is until half the night.’ Then, the ikhtiyār time ends and the permissible time remains until the second dawn breaks in.[footnoteRef:1656] [1656:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn ʿAlī ash-Shīrāzī, Al-Muhadhdhab fī Fiqh al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1955), 1:103.
وفي آخره قولان قال في الجديد إلى ثلث الليل لما روي أن جبريل عليه السلام صلى في المرة الأخيرة العشاء الأخيرة حين ذهب ثلث الليل.
 وقال في القديم و الإملاء إلى نصف الليل لما روى عبد الله بن عمرو رضي الله عنه أن النبي صلى الله عليه وسلم قال وقت العشاء ما بينك وبين نصف الليل ثم يذهب وقت الإختيار ويبقى وقت الجواز إلى طلوع الفجر الثاني.] 

In his commentary, Al-Majmūʿ, Imām Nawawī  explained that the time remains until dawn. Likewise, he writes in Rawḍat aṭ-Ṭālibīn:
The ikhtiyār time for ʿIshāʾ extends until one third of the night, according to the preferred view, and until half of it, according to the second view. The permissible time remains until the second dawn breaks in, according to the correct view.[footnoteRef:1657] [1657:   ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Rawḍat aṭ-Ṭālibīn wa ʿUmdat al-Muftīn (Beirut: Al-Maktab al-Islāmī, 1991), 1:182.
أما وقت الاختيار للعشاء فيمتد إلى ثلث الليل على الأظهر  وإلى نصفه على الثاني  ويبقى وقت الجواز إلى طلوع الفجر الثاني على الصحيح.] 

ʿAllāmah Abū Bakr Dimyāṭī  explained:
It has seven times just like ʿAṣr:
1. The preferable time to the amount sufficient for it and what pertains to it. 
2. The ikhtiyār time until one third of the night.
3. The permissible time without any dislike until the false dawn.
4. The permissible time with dislike. This is after the first dawn until sufficient time for [performing] it remains.[footnoteRef:1658] [1658:  ʿAllāmah Abū Bakr ʿUthmān ibn Muḥammad ad-Dimyāṭī, Iʿānat aṭ-Ṭālibīn ʿalā Ḥall Alfāẓ Fatḥ al-Muʿīn (Beirut: Dār al-Fikr, 1997), 1:138.
ولها سبعة أوقات كالعصر وقت فضيلة بمقدار ما يسعها وما يتعلق بها: 
 ووقت اختيار إلى ثلث الليل.
 ووقت جواز بلا كراهة إلى الفجر الكاذب.
 ووقت جواز بكراهة وهو ما بعد الفجر الأول حتى يبقى من الوقت ما يسعها.] 

ʿAllāmah Muḥammad ash-Sharbīnī  mentioned:
And – the end of – the permissible – time – is until the second dawn – i.e. the true – breaks in.[footnoteRef:1659] [1659:  Sharf ad-Dīn Mūsā ibn Aḥmad al-Ḥajjāwī, Al-Iqnāʿ fī Fiqh al-Imām Aḥmad ibn Ḥanbal (Beirut: Dār al-Maʿrifah), 1:110.
)و) آخره (في) وقت (الجواز إلى طلوع الفجر الثاني) أي الصادق.] 

[bookmark: _heading=h.50tkltige83w]Ḥanbalī
The Ḥanbalīs are of the view that the end of its ikhtiyārī time is one third of the night. After that until the breaking of dawn is the time for those with a valid need, such as one who was sick who recovered from his sickness or a female who was menstruating or experiencing lochia and she became pure.[footnoteRef:1660] [1660:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 7:176.
وذهب الحنابلة إلى أن آخر وقتها الاختياري ثلث الليل، وبعده إلى طلوع الفجر وقت ضرورة، بأن يكون مريضا شفي من مرضه، أو حائضا أو نفساء طهرتا .] 

ʿAllāmah Manṣūr al-Bahūṭī  wrote:
The time for ʿIshāʾ comes after it until the breaking of the second dawn, which is the true one. It is the widespread whiteness in the east without any darkness after it.[footnoteRef:1661] [1661:  ʿAllāmah Manṣūr ibn Yūnus al-Bahūtī, Ar-Rawḍ al-Murabbaʿ Sharḥ Zād al-Mustaqniʿ (Beirut: Muʾassasat ar-Risālah), 69.
ويليه وقت العشاء إلى طلوع الفجر الثاني وهو الصادق وهو البياض المعترض بالمشرق و لا ظلمة بعده] 

Examining the wording of ʿAllāmah Ibn Qudāmah al-Maqdisī  in Al-Kāfī:
It ends at one third of the night.[footnoteRef:1662] [1662:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Kāfī fī Fiqh al-Imām Aḥmad (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994)), 1:190.
وآخره ثلث الليل.] 

Thereafter, he says:
It is [also] reported from him that it ends at half the night.[footnoteRef:1663] [1663:  Ibid, 1:191.
وعنه: آخره نصف الليل.] 

But then, he concludes:
Then, the ikhtiyār time ends, and the permissible time remains until the breaking of the second dawn, similar to what we mentioned regarding the time for ʿAṣr.[footnoteRef:1664] [1664:  Ibid, 1:192.
ثم يذهب وقت الاختيار ويبقى وقت الجواز إلى طلوع الفجر الثاني على ما ذكرناه في وقت العصر.] 

Majd ad-Dīn Ibn Taymiyyah  wrote:
Then, the time for ʿIshāʾ comes after it, and its preferable time extends until one third of the night – it is [also] reported from him that it is until half of it. Afterwards, the time for those having a valid need remains until the breaking of the second dawn, which is the whiteness that appears from the east.[footnoteRef:1665] [1665:  Majd ad-Dīn Ibn Taymiyyah, Abū ’l-Barakāt ʿAbd as-Salām ibn ʿAbdullāh al-Ḥarrānī, Al-Muḥarrar fī ’l-Fiqh ʿalā Madhhab al-Imām Aḥmad ibn Ḥanbal (Riyadh: Maktabat al-Maʿārif, 1984), 1:28.
ثم يعقبه وقت العشاء ويمتد وقتها المختار إلى ثلث الليل وعنه إلى نصفه ثم يبقى وقت الضرورة إلى طلوع الفجر الثاني وهو البياض البادي من المشرق] 

[bookmark: _heading=h.bmnva4ia1auv]The Fajr prayer
ʿUmar  wrote to Abū Mūsā  regarding the Fajr prayer: 
وصل الصبح والنجوم بادية مشتبكة.
And [pray] the Morning Prayer when the stars are apparent and connected.
ʿAllāmah Zurqānī explains ‘bādiyah’ to mean apparent.[footnoteRef:1666] [1666:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:37.] 

It comes in this same meaning in the noble Qurʾān, as in verse 28 of Sūrat al-Anʿām: 
In fact, what they were concealing earlier badā lahum (will become apparent to them).[footnoteRef:1667] [1667:  Qurʾān, 6:28.
﴿بَلْ بَدَا لَهُم مَّا كَانُواْ يُخْفُونَ مِن قَبْلُ﴾] 

Also in verse 35 of Sūrat Yūsuf:
Then badā lahum (it appeared to them) after they had seen the signs that he [i.e., al-ʿAzeez] should surely imprison him for a time.[footnoteRef:1668] [1668:  Qurʾān, 12:35.
﴿ثُمَّ  بَدَا لَهُمْ مِنْ بَعْدِ مَا رَأَوُا الْآيَاتِ لَيَسْجُنُنَّهُ حَتَّى حِينٍ﴾ ] 

 As for the word ‘mushtabikah’, it means to be intertwined, connected, tangled etc. 
ʿAllāmah Ibn al-Athīr  explains this:
They all became apparent and became intertwined with each other because too many of them appeared.[footnoteRef:1669] [1669:  ʿAllāmah ʿAlī ibn Abī ʾl-Karam ibn al-Athīr al-Jazarī, Kitab an-Nihāyah fī Gharīb al-Ḥadīth waʾl-Athar (Beirut: al-Maktabah al-ʿIlmiyya, 1979), 2:441.
أي ظهرت جميعها واختلط بعضها ببعض لكثرة ما ظهر منها.] 

ʿAllāmah Suyūṭī  copies this verbatim from him and mentions it in his commentary:
They all became apparent and became intertwined with each other because too many of them appeared.[footnoteRef:1670] [1670:  Jalāl ad-dīn ʿAbd ar-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 20.
أي ظهرت جميعها واختلط بعضها ببعض لكثرة ما ظهر منها.] 

This is a metaphorical way of saying that Fajr should be prayed when there are numerous stars and they are so close to each other that it almost seems as if they are hitting against each other. This would be when it is extremely dark. But that leads to the argument that it is extremely dark throughout the night. When should Fajr be performed then? ʿAllāmah Abū ’l-Walīd al-Bājī  presents an explanation:
This refers to the end time when it is apparent and intertwined because this is how it is from the beginning of the night. It is [also] possible that it means when the stars are apparent and intertwined in spite of there being light. It (the light) did not change it from its state of being apparent and intertwined.[footnoteRef:1671] [1671:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:13.
يريد بذلك آخر ما تكون بادية مشتبكة لأن هذه حالها من أول الليل ويحتمل أن يريد والنجوم بادية مشتبكة مع الإصباح بعد لم يغيرها عن حالها في ليلها من الظهور والاشتباك.] 

[bookmark: _heading=h.xg9zj5jjiruk]ʿUmar  is thus advising Abū Mūsā  to perform Fajr when it is still dark. In that case, it supports the madhhab of those who hold the view that Fajr should be performed in ghalas (darkness). However, this narration also does not necessarily mean extreme darkness. It could be when there is a slight brightness. For example, Imām Ibn Abī Shaybah  quotes this same letter, but the wording is slightly different:
Wakīʿ narrated to us from Sufyān from Ḥabīb ibn Abī Thābit from Nāfiʿ ibn Jubayr, who said, ‘ʿUmar wrote to Abū Mūsā: ‘Pray Ẓuhr when the sun declines, pray ʿAṣr when the sun is white and bright, pray Maghrib when the night [and day] meet together, pray ʿIshāʾ in whichever part of the night you wish and pray Fajr when it is bright.’[footnoteRef:1672] [1672:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:282.
حدثنا وكيع عن سفيان عن حبيب بن أبي ثابت عن نافع بن جبير قال: ‌كتب ‌عمر إلى ‌أبي ‌موسى أن ‌صل الظهر إذا زالت الشمس، وصل العصر والشمس بيضاء حية، وصل المغرب إذا اختلط الليل (والنهار)، وصل العشاء أي الليل شئت، وصل الفجر إذا نور النور.] 

[bookmark: _heading=h.e7l6774p5964]Time of the Fajr prayer
[bookmark: _heading=h.kpv7tf1n4slm]Starting time
It is important to understand what al-fajr aṣ-ṣādiq (true dawn) and al-fajr al-kādhib (false dawn) is. This plays a significant role for those who calculated Fajr to be at 18 degrees and those who witnessed the time setting in later.
[bookmark: _heading=h.9i5lszt6ptmu]Definition of al-fajr aṣ-ṣādiq
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the sign of al-fajr aṣ-ṣādiq is explained as:
Its sign is whiteness that spreads horizontally across the sky.[footnoteRef:1673] [1673:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 7:171.
وعلامته بياض ينتشر في الأفق عرضا.] 

Two things are to be noted regarding al-fajr aṣ-ṣādiq; this is true dawn.
1. This light is horizontal across the width of the horizon. 
2. After this, the brightness steadily increases. 
[bookmark: _heading=h.h3zvbzx8jgm0]Definition of al-fajr al-kādhib
This light disappears after a while and darkness prevails again. It appears as a faint glow on the eastern horizon; astronomically it is light but not radiance from the sun. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
As for al-fajr al-kādhib, which is [also] called the first dawn, no ruling pertains to it neither does the time of the Morning Prayer set in by it. Its sign is whiteness that appears vertically in the middle of the sky (i.e. the right side and left side is still filled with darkness, contrary to the light of al-fajr aṣ-ṣādiq that spreads out in the sky), after which it disappears (contrary to al-fajr aṣ-ṣādiq where the brightness progressively increases).[footnoteRef:1674] [1674:  Ibid.
أما الفجر الكاذب، ويسمى الفجر الأول، فلا يتعلق به حكم، ولا يدخل به وقت الصبح، وعلامته بياض يظهر طولا يطلع وسط السماء ثم ينمحي بعد ذلك.] 

More than vertical, it is actually in the shape of a slanted triangle or pyramid. In one narration this is described as the tail of a wolf. Imām Ḥākim  narrated on the authority of Jābir ibn ʿAbdullāh :
The Messenger of Allāh ﷺ said, ‘There are two fajrs. As for the fajr which is like the tail of a wolf, it is not valid to pray (Fajr) in it and it does not render eating unlawful. And as for that which spreads in the horizon, it renders prayer valid and eating unlawful.[footnoteRef:1675] [1675:  Imām Ḥākim ibn ʿAbdullāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 1,304.
قال رسول الله صلى الله عليه وسلم الفجر فجران فأما الفجر الذي يكون كذنب السرحان فلا تحل الصلاة فيه ولا يحرم الطعام وأما الذي يذهب مستطيلا في الأفق فإنه يحل الصلاة ويحرم الطعام.] 

Wolves are common in Arabia – for example, the Arabian wolf – therefore, this was a perfect example for the Companions. The tail of a wolf resembles the light very accurately. The top is thin and slanted, and it thickens as it nears the base.
It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
There is no difference among the jurists that the time of the Morning Prayer is when the true dawn breaks in, and it is [also] called the second dawn.[footnoteRef:1676] [1676:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 1:171.
لا خلاف بين الفقهاء في أن مبدأ وقت الصبح طلوع الفجر الصادق ويسمى الفجر الثاني.] 

[bookmark: _heading=h.qoissyk54x6b]Views of the madhāhib on the true dawn 
[bookmark: _heading=h.al6ra45y0qxp]Ḥanafī
Imām Qudūrī  explained:
The beginning time of the Morning Prayer is when the second dawn breaks in, and it is the whiteness which is spread horizontally across the sky.[footnoteRef:1677] [1677:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 23.
أول وقت الصبح إذا طلع الفجر الثاني وهو البياض المعترض في الأفق.] 

[bookmark: _heading=h.z80al6bphu2g]Mālikī
ʿAllāmah Ibn ʿAbd al-Barr  wrote:
They unanimously agree that the beginning time of the Morning Prayer is when the second dawn breaks in. It is the whiteness which is spread horizontally in the eastern horizon at the end of the night. It is the second dawn which spreads and is apparent. [footnoteRef:1678] [1678:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:32.
وأجمعوا على أن أول وقت صلاة الصبح طلوع الفجر وانصداعِهِ، وهو البياض المعترض في الأفق الشرقي في آخر الليل وهو الفجر الثاني الذي ينتشر ويظهر.] 

ʿAllāmah ʿAbd al-Wahhāb ath-Thaʿlabī  explained the same with further details:
The time of the Fajr prayer is when the second dawn breaks, and it is [also] called aṣ-ṣādiq (the true dawn). It is the light which spreads in the sky horizontally. It starts from the east and extends until it spreads throughout the entire sky. Then, it (the light) keeps on extending (i.e. the brightness keeps on increasing) as long as the sun does not rise, and it is the middle prayer.[footnoteRef:1679] [1679:  Qāḍī Abū Muḥammad ʿAbd al-Wahhāb ibn ʿAlī ath-Thaʿlabī, At-Talqīn fī ’l-Fiqh al-Mālikī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:39.
ووقت صلاة الفجر طلوع الفجر الثاني ويسمى الصادق وهو الضياء المعترض في الأفق الذاهب فيه عرضا يبتدىء من المشرق ومعترضا حتى يعم الأفق ثم لا يزال ممتدا ما لم تطلع الشمس وهي الصلاة الوسطى.] 

[bookmark: _heading=h.807dkxg1b4sa]Shāfiʿī
Imām Ghazālī  mentioned in Al-Wajīz:
The time of the Morning Prayers sets in by the breaking of the true dawn whose light is widespread, not by the false dawn which appears vertically like the tail of a wolf, after which its trace disappears. Then, the ikhtiyār time continues until it becomes bright, and the permissible time [continues] until sunrise.[footnoteRef:1680] [1680:  Imām Abū Ḥāmid Muḥammad ibn Muḥammad al-Ghazālī, Al-Wajīz fī Fiqh al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:50.
ووقت الصبح يدخل بطلوع الفجر الصادق المستطير ضوءه لا بالفجر الكاذب الذي يبدو مستطيلا كذنب السرحان ثم ينمحي أثره ثم يتمادى وقت الاختيار إلى الإسفار ووقت الجواز إلى الطلوع.] 

ʿAllāmah Rāfiʿī  explains in his commentary:
The time of the Morning Prayer sets in by the breaking of the true dawn. The false dawn is not considered. The true [dawn] is that which is spread out and whose light keeps on increasing and spreading horizontally in the sky.[footnoteRef:1681] [1681:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Muḥammad ar-Rāfiʿī, Al-ʿAzīz Sharḥ al-Wajīz, better known as Ash-Sharḥ al-Kabīr (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 1:373.
يدخل وقت الصبح بطلوع الفجر الصادق ولا عبرة بالفجر الكاذب والصادق هو المستطير الذى لا يزال ضوء يزداد ويعترض في الأفق.] 

[bookmark: _heading=h.mn0nbkdegh90]Ḥanbalī
ʿAllāmah Ibn Qudāmah al-Maqdisī  mentioned:
Then, Fajr: its time is from the breaking of the second dawn until sunrise. In brief, this means that the time of Fajr sets in when the second dawn breaks in, according to everyone. The reports that we have mentioned prove this. It is the whiteness which is spread out horizontally in the eastern horizon. It is [also] called al-fajr aṣ-ṣādiq (the true dawn) because it is true to you regarding the morning. And morning is complete brightness.[footnoteRef:1682] [1682:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Ash-Sharḥ al-Kabīr ʿalā Matn al-Muqniʿ (Beirut: Dār al-Kitāb al-ʿArabī), 1:442.
(ثم الفجر ووقتها من طلوع الفجر الثاني إلى طلوع الشمس) وجملة ذلك أن وقت الفجر يدخل بطلوع الفجر الثاني إجماعا وقد دلت عليه الأخبار التي ذكرناها وهو البياض المعترض في المشرق المستطير في الأفق. ويسمى الفجر الصادق لانه صدقك عن الصبح. والصبح ما جمع بياضا.] 

All four madhāhib agree that the time of the Fajr prayer sets in at the time of true dawn. But, there are differences in determining the true dawn. 
[bookmark: _heading=h.9y3kgorwzgc8]True dawn in degrees
[bookmark: _heading=h.71xy8dt4bqqm]18 Degrees
Muftī Shafīʿ, the grand muftī of Pakistan, ʿAllāmah Yūsuf Binnorī, Shaykh al-Hind Muftī Maḥmūd al-Ḥasan Deobandī, Mawlānā Khalīl Aḥmad Sahāranpūrī, Mawlānā Ashraf ʿAlī Thānwī and Muftī Maḥmūd al-Ḥasan Gangohī  (and the vast majority of scholars of the Indo-Pak) ruled that the true dawn is when the sun is 18 degrees below the horizon. They arrived at this conclusion from their own observations and also by following scientific research and astronomical studies. Generally, scientists and astronomers refer to the true dawn as 18 degrees of twilight.
[bookmark: _heading=h.iws9jorcbx71]15 Degrees
However, just as with the time of ʿIshāʾ, Muftī Rashīd Aḥmad Ludhyānwī  maintained the same view here; that Fajr commences when the sun is at 15 degrees (below the horizon). 
Maḥmūd ibn Muḥammad al-Jaghmīnī al-Khuwāramī  (d.745 AH) also claimed that the true dawn is at 15 degrees. Long before him, ʿAllāmah Abū Rayyān al-Bīrūnī , a scholar who was born in 362 AH and passed away in 440 AH  wrote that the time of Fajr sets in at 15 degrees. The great Ḥanafī jurist, ʿAbd al-ʿAlī ibn Muḥammad ibn Ḥusayn al-Barjandī  (d.935 AH) also followed this view.
Nonetheless, within the Indo-Pak, there are these two views: 
1) The majority who are of the view that Fajr time sets in at 18 degrees.
2) The minority who feel that it only sets in at 15 degrees.
[bookmark: _heading=h.xnyvrayn3qbb]Different types of twilight
Astronomically, there are three kinds of twilights:
1. Civil Twilight:  This is when the sun is 6 degrees below the horizon, and it lasts until sunrise. At this time, it is very bright outside. There is so much light that everything is easily identifiable and clearly distinguishable. A person can see everything very clearly. He does not need any other light. Even if you use a camera, you would not need a flash. That is regarding what you see on land. As for the sky, only the brightest stars can be seen. Some planets like Jupiter and Venus are also visible to the naked eye at this time. In short, much can be seen on earth, and only little can be seen in the skies. If the sky is clear, it is blue-colored, and if there is some cloud or haze, there can be bronze, orange and yellow colours. From this explanation, you can understand how close to sunrise this is. This twilight then lasts until sunrise.
The duration of civil twilight differs according to areas and regions. For mid-latitudes, civil twilight lasts slightly longer in summer and winter and is much shorter in spring and autumn.
But at the equator, the length of civil twilight hardly varies. Throughout the year, this is around 24 minutes. Please note that at the equator, each twilight lasts for around 24 minutes.
2. Nautical Twilight: This term goes back to the days when sailing ships travelled and navigated using the stars. Nautical twilight refers to when the centre of the sun is 12 degrees below the horizon. At this time, on land, only general or vague outlines of objects are visible. 
A person would need artificial lights to carry out outdoor activities. As for the sky, although it is bright enough for anyone to discern the light on the horizon, there are many stars still visible. No one can doubt that this is definitely past the true dawn, and hence, Fajr can be prayed at this time.
This very narration of the Muwaṭṭaʾ proves that this has to be the time for Fajr since ʿUmar is suggesting that the stars should still be visible. The stars are visible when the light of the sun does not block it. But bear in mind the region where ʿUmar (Madīnah) and Abū Mūsā (Badrah) were – near the equator.
Also, the other three madhāhib are of the view that Fajr should be prayed when it is extremely dark.  That proves that there is darkness after the true dawn. Therefore, we will be well within the time of Fajr when it is nautical twilight. 
Again, the nautical twilight differs according to area. In fact, to emphasise and demonstrate how the twilights differ according to region: For polar regions, the summer sun does not even set 12 degrees below the horizon. Those regions have nautical twilight all night long. It never reaches the next twilight: astronomical twilight or total darkness. 
For mid-latitudes, nautical twilight can last from approximately half-hour in spring, winter and fall to approximately 45 minutes in summer. (This is enough to show that a person cannot insist on the research carried out in India and Pakistan and enforce it on those living in other countries.)
3. Astronomical Twilight: This refers to the time when the sun is 18 degrees below the horizon. This is the darkest stage of the twilight. At this time, there is a very slight glow of the sun; such little that everything on Earth is still dark.  It is actually very difficult to even notice any radiance of the sun at this period. 
When it is astronomical twilight, most celestial objects can be observed in the sky. Thus, little can be seen on Earth, and much can be seen in the sky. However, the atmosphere still scatters and refracts a small amount of sunlight, and that may make it difficult for astronomers to view the faintest stars. A very important point to note is that the astronomical dawn is often indistinguishable from night, especially in areas with light pollution. Could the letter of ʿUmar  to Abū Mūsā  be referring to this period? 
In mid-latitudes, the astronomical twilight can last for about half-hour between autumn to spring, and up to an hour in summer. 
From the above brief points and examining this narration of the Muwaṭṭaʾ, an important point to keep in mind is that although Fajr sets in at true dawn, it is still very dark. So darkness itself cannot be a reason to determine which twilight we should give preference to.  Those scholars who mention that true dawn is at 18 degrees agree that it might continue to be dark, but they understand that the brightness is now slowly and gradually setting in. From this point, once it starts to become light, the light continues. Therefore, they feel that true dawn is at 18 degrees.
Based on the above, Muftī Shafīʿ  and the majority viewed that Fajr starts at astronomical twilight, whereas Muftī Rashīd  felt that the true dawn is midway between the astronomical twilight and the nautical twilight.
Muftī Rashīd  explained in graphic detail his observations which include the Milky Way galaxy and the effect of the Seven Stars constellation on the night sky. He concluded that the astronomical twilight is actually false dawn.
Nevertheless, these were the findings of scholars in the Indo-Pak region.
 Again, determining the time of dawn is also affected by the altitude, latitude, season, pollution etc. This is obvious since the sun is travelling (apparently) along a specific latitude on a particular date. The sun (apparently) travels between tropic of Cancer and tropic of Capricorn in different seasons.  
Therefore, when Muslims from the Indo-Pak, the Arabian lands and countries surrounding the equator moved to other countries, they were now at different altitudes, with different climate, etc. Hence, they again conducted studies and observations to determine whether or not we should continue to follow the research from India and Pakistan. They went out to scan the horizons and look in the sky to see the horizontal whiteness that is mentioned in the books of all four madhāhib. This is the important point: although they took support from modern technology, they did indeed carry out personal, practical observations.
[bookmark: _heading=h.3wtbosx9vl87]Preferable time
After discussing the entry time of Fajr, we can now discuss the best time to pray Fajr.
[bookmark: _heading=h.rz49nnp7bryt]Hanafī
The Ḥanafī madhhab considers it preferable to perform Fajr when it is bright.
Imām Muḥammad  relates:
I asked (Imām Abū Ḥanīfah), ‘Tell me, should Fajr be performed during winter and summer when it is bright or in darkness?’ He replied, ‘I prefer that it is performed when it is bright.’[footnoteRef:1683] [1683:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl, better known as Al-Mabsūṭ (Beirut: Dār Ibn Ḥazm, 2012), 1:146.
قلت: أرأيت الفجر أينور بها في الشتاء والصيف أو يغلس بها؟ قال: أحب إلى أن ينور بها.] 

This refers to commencing the prayer when it is bright. ʿAllāmah Ibn Nujaym  wrote:
He mentioned it without any restrictions; therefore, it includes the start and the end. Hence, it is preferable to start and end when it is bright. This is contrary to Ṭaḥāwī who transmitted from the mujtahid scholars of the madhhab (those who can present new views in the madhhab) that it is preferable to start in the darkness and to end when it is bright. However, the first view is the ẓāhir ar-riwāyah, as it is mentioned in Al-ʿInāyah.[footnoteRef:1684] [1684:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq wa Minḥat al-Khāliq wa Takmilat aṭ-Ṭūrī (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:260.
أطلقه فشمل الإبتداء والإنتهاء فيستحب البداءة بالإسفار والختم به خلافا للطحاوي فإنه نقل عن الأصحاب استحباب البداءة بالغلس والختم بالإسفار والأول ظاهر الرواية كما في العناية. ] 

ʿAllāmah Ḥasakafī  mentioned the preferred view of the madhhab:
It is preferable – for men – to start and end – Fajr – when it is bright – and this is the preferred view.[footnoteRef:1685] [1685:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿala`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:366.
)والمستحب) للرجل (الإبتداء) في الفجر (بإسفار والختم به) هو المختار.] 

This does not differ according to region or weather, as it is mentioned in Al-fatāwā al-Hindiyyah:
This is at all times except on the morning of the Day of Sacrifice (Yawm an-Naḥr) for the pilgrims in Muzdalifah because there, praying in the darkness is best; the same is in Al-Muḥīṭ.[footnoteRef:1686] [1686:  Al-Fatāwā al-Hindiyyah (Beirut: Dār al-Fikr, 1310 AH), 1:52.
وهذا في الأزمنة كلها إلا صبيحة يوم النحر للعاج بالمزدلفة فإن هناك التغليس أفضل هكذا في المحيط.] 

ʿAllamah Kāsānī  wrote:
As for the preferable times: The sky is either clear or cloudy. If it is clear, then the last time is preferable for Fajr. Performing the Fajr prayer when it is bright is better than performing it in darkness (for everyone) whether on journeys or at the place of residence and whether it is summer or winter (for everyone), except for the pilgrims in Muzdalifah because performing it in darkness is best for them.[footnoteRef:1687] [1687:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 1:124.
وأما بيان الأوقات المستحبة فالسماء لا تخلو إما إن كانت مصحية أو مغيمة فإن كانت مصحية ففي الفجر المستحب أخر الوقت والإسفار بصلاة الفجر أفضل من التغليس بها في السفر والحضر والصيف والشتاء في حق جميع الناس إلا في حق الحاج بمزدلفة فإن التغليس بها أفضل في حقه.] 

As for how long it should be delayed, it is mentioned Al-Fatāwā al-Hindiyyah with reference to At-Tabyīn:
It is preferable to delay Fajr, but it should not be delayed to the extent that one has doubt whether the sun has risen. Rather, it should be delayed until there is enough light such that if it appears that one’s prayer is invalid, he is able to repeat it on time with the recommended recitation; the same is in At-Tabyīn.[footnoteRef:1688] [1688:  Al-Fatāwā al-Hindiyyah (Beirut: Dār al-Fikr, 1310 AH), 1:51-52.
يستحب تأخير الفجر ولا يؤخرها بحيث يقع الشك في طلوع الشمس بل يسفر بها بحيث لو ظهر فساد صلاته يمكنه أن يعيدها في الوقت بقراءة مستحبة كذا في التبيين.] 

An estimate on how much time should be given: After the prayer with around 40 verses, if a person realizes that he was not in a state of purity, then he should have enough time to perform ablution and again perform that prayer with 40 verses. This is what ʿAllāmah Ḥaṣkafī  mentions:
Such that he is able to recite 40 verses, and then repeat it with purity if it was invalidated. But some said that it will be significantly delayed since the invalidity [of the prayer] is only an assumption.[footnoteRef:1689] [1689:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿala`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:366.
بحيث يرتل أربعين آية ثم يعيده بطهارة لو فسد  وقيل يؤخر جدا لأن الفساد موهوم.] 

Although he mentioned 40 verses, other Ḥanafī scholars differed. Just to give an overview on the different opinions, I will quote from ʿAllāmah Ibn Nujaym :
The author did not mention the number of verses to be recited in all prayers since the narrations and scholars differ. What is transmitted in Al-Jāmiʿ aṣ-Ṣaghīr is that 40, 50 or 60 verses are to be recited in the two rakʿahs of Fajr besides the Fātiḥah. 
In Al-Aṣl, only 40 is mentioned. Ḥasan narrated between 60 to 100 in Al-Mujarrad. There are reports regarding all those views from him. Then, they (the Ḥanafī scholars) said that all reports will be practiced upon as much as possible. However, they differ in the manner of practicing on them. Some said that the 100 which is in Al-Mujarrad is interpreted for the eager ones, what is in Al-Aṣl is interpreted for those who exhibit laziness or the weak ones and 60 which is in Al-Jāmiʿ aṣ-Ṣaghīr is interpreted for the average ones. Some said that we will consider how long and short the night is as well as how numerous or few the occupations are.
It is stated in Fatḥ al-Qadīr that the most preferable is that this is an interpretation of the different actions of the Prophet ﷺ contrary to the first view. This is because it is impossible that he would have done it in this way as they were not lazy. It will thus be made as the rule for the doings of the imāms in our time.
It is learnt from this that it will not be decreased to less than 40 in residence, even if they exhibit laziness since it is interpreted to be for those who exhibit laziness. In brief, it will not be decreased to less than 40 in both rakʿahs of Fajr under any circumstances, according to all views.
Fakhr al-Islām said, ‘Our scholars said that when the verses are qiṣār, then it will be from 60 to 100, when they are awsāṭ, then from 50 and when they are ṭiwāl, then 40.’ 
The author considered Ẓuhr same as Fajr, and the majority are of the view that ṭiwāl should be recited in Ẓuhr.[footnoteRef:1690] [1690:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq wa Minḥat al-Khāliq wa Takmilat aṭ-Ṭūrī (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:360.
ولم يذكر المصنف عدد الآيات التي تقرأ في كل صلاة لاختلاف الآثار والمشايخ والمنقول في الجامع الصغير أنه يقرأ في الفجر في الركعتين سوى الفاتحة أربعين أو خمسين أو ستين آية. 
 واقتصر في الأصل على الأربعين وروى الحسن في المجرد ما بين ستين إلى مائة ووردت الأخبار بذلك كله عنه ثم قالوا يعمل بالروايات كلها بقدر الإمكان واختلفوا في كيفية العمل به فقيل ما في المجرد من المائة محمل الراغبين وما في الأصل محمل الكسالى أو الضعفاء وما في الجامع الصغير من الستين محمل الأوساط وقيل ينظر إلى طول الليالي وقصرها وإلى كثرة الأشغال وقلتها. 
قال في فتح القدير الأولى أن يجعل هذا محمل اختلاف فعله عليه الصلاة والسلام بخلاف القول الأول فإنه لا يجوز فعله عليه لأنهم لم يكونوا كسالى فيجعل قاعدة لفعل الأئمة في زماننا. 
 ويعلم منه أنه لا ينقص في الحضر عن الأربعين وإن كانوا كسالى لأن الكسالى محملها. 
 فالحاصل أنه لا ينقص عن الأربعين في الركعتين في الفجر على كل حال على جميع الأقوال. 
 وقال فخر الإسلام قال مشايخنا إذا كانت الآيات قصارا فمن الستين إلى مائة وإذا كانت أوساطا فخمسين وإذا كانت طوالا فأربعين وجعل المصنف الظهر كالفجر والأكثرون على أنه يقرأ في الظهر بالطوال.] 

Bear in mind that delaying the Fajr prayer is only with regards to a male:
It is mentioned in Al-Mubtaghā – with a dotted ghayn – that the best for a woman regarding Fajr is to pray in the darkness and regarding others [it is best] to delay until the men complete the congregational prayer.[footnoteRef:1691] [1691:  Ibid.
وفي المبتغى بالغين المعجمة الأفضل للمرأة في الفجر الغلس وفي غيرها الانتظار إلى فراغ الرجال عن الجماعة] 

To put this into context with what we discussed about the different twilights, we start prayer just before the civil twilight.
The other madhāhib are of the view that the prayer should be completed when it is still dark. So, they are of the view that you should pray in the astronomical twilight.
[bookmark: _heading=h.8hj7mh35m5gh]Mālikī
ʿAllāmah Thaʿlabī  mentioned:
It is better to perform it in darkness.[footnoteRef:1692] [1692:  Qāḍī Abū Muḥammad ʿAbd al-Wahhāb ibn ʿAlī ath-Thaʿlabī, At-Talqīn fī ’l-Fiqh al-Mālikī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:39.
والتغليس بها أفضل.] 

[bookmark: _heading=h.kg0vm9in6eiw]Shāfiʿī
The Shāfiʿīs hold this same view. The following is Imām Shāfiʿī ’s view, which he wrote in his book Al-Umm:
And we are of the view that it should be performed in darkness.[footnoteRef:1693] [1693:  Imām Abū ʿAbdullāh Muḥammad ibn Idrīs ash-Shāfiʿī, Al-Umm (Beirut: Dār al-Maʿrifah, 1990), 7:174.
ونحن نقول بالتغليس به.] 

They differ slightly with the Mālikīs because they agree that the prayer does not necessarily have to be performed as soon as the time sets in. Rather, it can be performed at any time whilst it is dark:
The ikhtiyār time extends until when it is bright.[footnoteRef:1694] [1694:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Rawḍat aṭ-Ṭālibīn wa ʿUmdat al-Muftīn (Beirut: Al-Maktab al-Islāmī, 1991), 1:182.
ويتمادى وقت الاختيار إلى أن يسفر.] 

[bookmark: _heading=h.jh7vcmvrss3u]Ḥanbalī
It is best to hasten it under all circumstances.[footnoteRef:1695] [1695:  ʿAllāmah Manṣūr ibn Yūnus al-Bahūtī, Ar-Rawḍ al-Murabbaʿ Sharḥ Zād al-Mustaqniʿ (Beirut: Muʾassasat ar-Risālah), 70.
وتعجيلها أفضل مطلقا.] 

That means that according to these three madhāhib, one should complete his prayer just before the nocturnal twilight.
[bookmark: _heading=h.hvjw1jt2pmfz]Proofs for Ḥanafīs
ʿAllāmah Badr ad-Dīn al-ʿAynī  mentioned:
We have several aḥādīth as proof regarding this topic.[footnoteRef:1696] [1696:  ʿAllamah Badr ad-Din Mahmud ibn Ahmad al-ʿAyni, ʿUmdat al-Qari (Beirut: Dar Ihyaʾ at-Turath al-ʿArabi), 4:90.
ولنا أحاديث كثيرة في هذا الباب.] 

1) Narration of Rāfiʿ 
This is a proof mentioned directly by Imām Muḥammad : 
It reached us that the Messenger of Allāh ﷺ said, ‘Perform Fajr when it is bright because it is greater in reward.’ This is a mustafīḍ (mashhūr) and well-known ḥadīth.
Muḥammad ibn Yazīd related to us saying: Muḥammad ibn ʿAjlān related to us from ʿĀṣim ibn ʿUmar ibn Qatādah from Maḥmūd ibn Labīd from Rāfiʿ ibn Khadīj, who said that the Messenger of Allāh ﷺ said, ‘Perform Fajr when it is bright because it is greater in reward.’[footnoteRef:1697] [1697:  Imām Muhammad ibn al-Hasan ash-Shaybani, Kitab al-Hujjah ʿala Ahl al-Madīnah (Beirut: Dar ʿAlim al-Kutub, 1403 AH), 1:5.
وقد بلغنا ان رسول الله صلى الله عليه وسلم قال: "اسفروا بالفجر فانه اعظم للأجر" حديث مستفيض معروف. 
أخبرنا محمد بن يزيد قال أخبرنا محمد بن عجلان عن عاصم بن عمر بن قتادة عن محمود بن لبيد عن رافع بن خديج قال: قال رسول الله صلى الله عليه وسلم: "اسفروا بالفجر فانه اعظم للأجر."] 

Imām Muḥammad  mentioned that this is transmitted through numerous different chains. This is enough for us to understand that this is a strong narration.  
Take note of the name ʿĀsim ibn ʿUmar. Many scholars narrated this same narration via him:
A. Imām Aḥmad narrated this via Abū Khālid al-Aḥmar from Muḥammad ibn ʿAjlān, from ʿĀṣim .[footnoteRef:1698] [1698:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 28:514.] 

B. Imām Nasāʾī narrated via Yaḥyā from Muḥammad ibn ʿAjlān, from ʿAṣim .[footnoteRef:1699] [1699:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 1:272.] 

C. Imām Tirmidhī narrated via ʿAbdah from Muḥammad ibn Isḥāq from ʿĀṣīm .[footnoteRef:1700] [1700:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:289.] 

D. Imām Shāfiʿī narrated via Sufyān from Muḥammad ibn ʿAjlān .[footnoteRef:1701] [1701:  Imām Muḥammad ibn Idrīs ash-Shāfiʿī, Al-Musnad (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1400 AH), 175.] 

E. Imām Ṭabrānī narrated it via Sufyān from Muḥammad ibn ʿAjlān .[footnoteRef:1702] [1702:  Imām Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed), 4:249.] 

F. He also narrated it from the other Sufyān .[footnoteRef:1703] [1703:  Ibid.] 

G. He also narrated it via Shuʿbah, Sufyān and Yazīd ibn Zurayʿ from Muḥammad ibn Isḥāq .[footnoteRef:1704] [1704:  Ibid, 4:250.] 

H. He narrated via ʿAbd al-Ḥamīd ibn Jaʿfar from ʿĀṣim .[footnoteRef:1705] [1705:  Ibid, 4:251.] 

There are many other mutābaʿāt for this, as well as many other scholars who quoted this narration. 
Besides all the mutābaʿāt, there are enough shawāhid for this narration (i.e. other Companions who also quoted this same narration). They are mentioned hereunder:
A. Imām Bazzār  related via Bilāl :
Ayyūb ibn Sayyār narrated from Ibn al-Munkadir from Jābir from Abū Bakr from Bilāl, who said that the Messenger of Allāh ﷺ said, ‘Perform Fajr when it is bright because it is greater in reward.’[footnoteRef:1706] [1706:  Imām Abū Bakr Aḥmad ibn ʿAmr al-Bazzār, Al-Baḥr az-Zakhkhār/ Musnad al-Bazzār (Madīnah Munawwarah: Maktabat al-ʿUlūm wa ’l-Ḥukm, 2009), 4:196.
وقد حدث أيوب بن سيار عن بن المنكدر عن جابر عن أبي بكر عن بلال قال: قال رسول الله: "أسفروا بالفجر فإنه أعظم للأجر."] 

B. Imām Bazzār  also transmitted this via Anas :
Muḥammad ibn Yaḥyā ibn ʿAbd al-Karīm al-Azrī narrated to us [saying]: Khālid ibn Makhlad narrated to us [saying]: Yazīd ibn ʿAbd al-Malik narrated to us from Zayd ibn Aslam from Anas ibn Mālik, who said that the Messenger of Allāh ﷺ said, ‘Perform Fajr when it is bright because it is greater in reward.’[footnoteRef:1707] [1707:  Ibid, 2:273.
حدثنا محمد بن يحيى بن عبد الكريم الأرزي، حدثنا خالد بن مخلد، حدثنا يزيد بن عبد الملك، عن زيد بن أسلم، عن أنس بن مالك قال: قال رسول الله صلى الله عليه وسلم: "اسفروا بصلاة الفجر فإنه أعظم للأجر، أو: أعظم لجركم."] 

C. Imām Bazzār  transmitted it via Abū Hurayrah :
Muḥammad ibn al-Muthannā narrated to us saying: ʿAmr ibn ʿAwn said: Ḥafṣ ibn Sulaymān narrated to us from ʿAbd al-ʿAzīz ibn Rufayʿ from Abū Salamah from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘My nation will remain to be upon fiṭrah so long that they perform the Fajr prayer when it is bright.’[footnoteRef:1708] [1708:  Ibid, 2:451.
حدثنا محمد بن المثنى قال: عمرو بن عون، قال: حدثنا حفص بن سليمان عن عبد العزيز بن رفيع، عن أبي سلمة، عن أبي هريرة، قال: قال رسول الله صلى الله عليه وسلم: "لا تزال أمتي على الفطرة ما أسفروا بصلاة الفجر."] 

[bookmark: _heading=h.ctk395rt9hap]Objections on this proof
With this amount of mutābaʿāt and shawāhid, this narration has to be authentic. Yet, objections were raised against this proof. We shall mention them as well as their respective responses.
First
Despite the many erudite scholars of Ḥadīth grading this as authentic, ʿAllāmah Ibn ʿAbd al-Barr  claimed that this narration is weak. He remarked:
This ḥadīth revolves around ʿĀṣim ibn ʿAmr, and he is not strong.[footnoteRef:1709] [1709:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:343.
فال أبو عمر: هذا الحديث إنما يدور على عاصم بن عمر وليس بالقوي.] 

Answer
There are a few responses to this:
A. [bookmark: _heading=h.92dgwt1s8p40]Even if it is assumed that this narration is weak due to ʿĀṣim  – which is not the case – we have quoted enough mutābaʿāt and shawāhid which all strengthen it. At bare minimum, the matn will have to be graded as ḥasan, and this is sufficient to use as proof.
B. There are so many scholars who clearly graded ʿĀṣim  as reliable. ʿAllāmah Ibn Ḥibbān  mentioned him in his Ath-Thiqāt:
One of the scholars[footnoteRef:1710] [1710:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 5:240.
أحد العلماء] 

He then names the critics and stern scholars who regarded him as reliable:
Abū Zurʿah, Nasāʾī and others graded him as reliable. He possessed knowledge of the battles, and Ibn Isḥāq would greatly rely on him.[footnoteRef:1711] [1711:  Ibid, 5:241.
وثقه أبو زرعة، والنسائي، وغيرهما، وكان عارفا بالمغازي، يَعتمد عليه ابن إسحاق كثيرا.] 

Besides these few, there are many other scholars who clearly mentioned that he is reliable.
As for the narration itself, Imām Tirmidhī  said (according to the reliable prints):
The ḥadīth of Rāfiʿ ibn Khadīj is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1712] [1712:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:289.
قال أبو عيسى: حديث رافع بن خديج حديث حسن صحيح.  ] 

Ḥāfiẓ Ibn Ḥajar  mentioned:
Many authenticated it.[footnoteRef:1713] [1713:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 2:55.
وصححه غير واحد.] 

Second
The next objection is raised by Imām Tirmidhī . He does consider the ḥadīth to be authentic, but quotes a different meaning of ‘isfār’. He says:
Shāfiʿī, Aḥmad and Isḥāq said that the meaning of ‘isfār’ is that dawn manifests clearly and there is no doubt regarding it. They do not hold the view that isfār is to delay prayer.[footnoteRef:1714] [1714:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:289.
وقال الشافعي و أحمد و إسحق: معنى الإسفار أن يضح الفجر فلا يشك فيه ولم يروا أن معنى الإسفار تأخير الصلاة.] 

 ʿAllāmah Ibn ʿAbd al-Barr  also brought the same interpretation: 
It is possible that the ‘isfār’ which is mentioned in the ḥadīth of Rāfiʿ ibn Khadīj and in the ḥadīth from ʿAlī and ʿAbdullāh refers to the dawn becoming clear and apparent (i.e. the light at the beginning of the breaking of the true dawn). When dawn breaks in, that is the ‘isfār’ which is meant. And Allāh knows best.
From that is when the Arabs say: ‘asfarat al-marʾah ʿan wajhihā’ i.e. when she reveals her face (similarly, ‘isfār’ is the revealing of dawn). That is because whoever prays when it is totally dark is not safe from praying before the time. This is why it was said to them to pray when it is isfār, i.e. when dawn reveals manifests. Many scholars chose this interpretation regarding ‘isfār’, such as Aḥmad, Isḥāq and Dāwūd.[footnoteRef:1715] [1715: ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:343.
وقد يحتمل أن يكون الإسفار المذكور في حديث رافع بن خديج وفي هذا الحديث عن علي وعبد الله يراد به وضوح الفجر وبيانه فإذا انكشف الفجر فذلك الإسفار المراد والله أعلم.
من ذلك قول العرب أسفرت المرأة عن وجهها إذا كشفته وذلك أن مَن كان شأنه التغليس جدا لم يؤمن عليه الصلاة قبل الوقت فلهذا قيل لهم أسفروا أي تبينوا وإلى هذا التأويل في الإسفار ذهب جماعة من أهل العلم منهم أحمد وإسحاق وداود.] 

Answer
The response to this is that surprisingly, these scholars are not scrutinising all the different wordings of this narration. There are clear transmissions of this same narration which demonstrate that the more it is delayed, the better it is. ʿAllāmah Ibn Ḥibbān  narrated: 
Aḥmad ibn ʿAlī ibn al-Muthannā related to us [saying]: Abū Khaythamah narrated to us [saying]: Yaḥyā ibn Saʿīd al-Qaṭṭān narrated to us from Ibn ʿAjlān from ʿĀṣim ibn Qatādah from Maḥmūd ibn Labīd fom Rāfiʿ ibn Khadīj from the Prophet ﷺ, who said, ‘Perform the Morning Prayer when dawn has settled well. The more you let dawn settle well to perform the Morning Prayer, the greater it is for your rewards – or its reward.’[footnoteRef:1716] [1716:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān at-Tamīmī, Ṣaḥīḥ Ibn Ḥibbān (Beirut: Muʾassasat ar-Risālah, 1993), 4:355.
أخبرنا أحمد بن علي بن المثنى حدثنا أبو خيثمة حدثنا يحيى بن سعيد القطان عن ابن عجلان عن عاصم بن عمر بن قتادة عن محمود بن لبيد  عن رافع بن خديج عن النبي صلى الله عليه و سلم قال: "أصبحوا بالصبح فإنكم كلما أصبحتم بالصبح كان أعظم لأجوركم أو لأجرها."] 

This is what ʿAllāmah Ibn Nujaym  mentioned in Al-Baḥr ar-Rāʾiq:
Applying it upon the breaking of dawn becoming apparent is negated by what is in Ṣaḥīḥ Ibn Ḥibbān: ‘The more you let dawn settle well to perform the Morning Prayer, the greater it is in reward.’ He mentioned it without any restrictions; therefore, it includes the start and the end. Hence, it is preferable to start and end when it is bright.[footnoteRef:1717] [1717:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq wa Minḥat al-Khāliq wa Takmilat aṭ-Ṭūrī (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:260.
وحمله على تبين طلوعه يأباه ما في صحيح ابن حبان كلما أصبحتم بالصبح فهو أعظم للأجر أطلقه فشمل الابتداء والانتهاء فيستحب البداءة بالإسفار والختم به.] 

ʿAllāmah Ibn ʿAbd al-Barr  raised this objection, but he himself narrated this in At-Tamhīd:
It is reported from Rāfiʿ ibn Khadīj who said that the Messenger of Allāh ﷺ said, ‘Perform Fajr when it is bright. The more you let it bright to perform Fajr, the greater it is in reward.’[footnoteRef:1718] [1718:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:343.
حدثنا أحمد بن قاسم حدثنا قاسم بن أصبغ حدثنا الحرث بن أبي أسامة حدثنا أبو نعيم حدثنا سفيان عن ابن عجلان عن عاصم بن عمر بن قتادة عن محمود بن لبيد عن رافع بن خديج قال: قال رسول الله صلى الله عليه وسلم: "أسفروا بالفجر فكلما أسفرتم فهو أعظم للأجر."] 

Therefore, ʿAllāmah Ibn Daqīq al-ʿĪd , who was a Shāfiʿī scholar, admitted:
Applying [it] upon this meaning is negated or rendered far-fetched by what is in Ṣaḥīḥ Ibn Ḥibbān: ‘The more you let dawn settle well to perform the Morning Prayer, the greater it is in reward.’ And [it is negated by] what Nasāʾī narrated with an authentic chain: ‘The more you let it brighten to perform Fajr, the greater it is in reward.’[footnoteRef:1719] [1719:  Mullā ʿAlī ibn Muḥammad al-Qārī, Fatḥ Bāb al-ʿInāyah bi Sharḥ an-Nuqāyah (Beirut: Shirkat Dār al-Arqam ibn Abī ’l-Arqam, 1997), 1:185.
وهو أن الحمل على هذا المعنى يأباه، أو يبعده مَا طفي صحيح ابن حِبَّان: "كلما أصبحتم بالصبح فهو أعظم للأجر". وما أخرجه النَّسائي بسند صحيح: ما أسفرتم بالفجر، فإنه أعظم للأجر"...] 

2. He then mentioned the second proof which also proves this:
And [it is negated by] what is in the Māsānid of Ibn Abī Shaybah, Isḥāq and Abū Dāwūd: ‘O Bilāl, let it be bright for the Morning Prayer (when giving adhān) to the extent that people can see where their arrows land at daybreak.’ 
And also because as long as it does not become clear, it cannot be ruled that prayer is permissible, leave alone attaining the reward understood when he said, ‘it is greater in reward’.[footnoteRef:1720] [1720:  Ibid.
وما في مسانيد ابن أبي شَيْبَة، وإسحاق، وأبي داود: "يا بلال نَوِّر بصلاة الصبح حتى يبصرَ القومُ مواقع نبلهم من الإسفار". ولأنه ما لم يتبين، لا يحكم بجواز الصلاة، فضلاً عن إصابة الأجر المفاد بقوله: "فإنه أعظم للأجر."] 

This is narrated via several other chains.
· Imām Muḥammad  narrated on the authority of Rāfiʿ ibn Khadīj  with his chain via Harīr ibn ʿAbd ar-Raḥmān , the grandson of Rāfiʿ ibn Khadīj :
I heard the Messenger of Allāh ﷺ saying, ‘Oh Bilāl, let it be bright for Fajr to the extent that people can see where their arrow lands.’[footnoteRef:1721] [1721:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Hujjah ʿalā Ahl al-Madīnah (Beirut: Dar ʿAlim al-Kutub, 1403 AH), 1:5.
اخبرنا سلام بن سليم قال حدثني هرير بن عبد الرحمن بن رافع بن خديج قال سمعت جدي رافع بن خديج الانصاري يقول: سمعت رسول الله صلى الله عليه وسلم يقول: "يا بلال نور بالفجر ما يرى القوم مواقع نبلهم."] 

· Imām Ibn Abī Shaybah  also transmitted this via another student of Harīr :
Faḍl ibn Dukayn narrated to us [saying]: Ibrāhīm ibn Ismāʿīl al-Madanī narrated to us saying: I heard Harīr ibn ʿAbd ar-Raḥman ibn Rāfiʿ ibn Khadīj saying: I heard my grandfather, Rāfiʿ ibn Khadīj, saying that the Messenger of Allāh ﷺ said, ‘Let it be bright for the Morning Prayer to the extent that people can see where their arrow lands.’[footnoteRef:1722] [1722:   Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:78.
نا الفضل بن دكين، نا إبراهيم بن إسماعيل المدني، قال: سمعت هرير بن عبد الرحمن بن رافع بن خديج، قال: سمعت جدي رافع بن خديج يقول: قال رسول الله صلى الله عليه وسلم: "نوروا بالصبح قدر ما يبصر القوم مواقع نبلهم."] 

· Imām Abū Dāwūd aṭ-Ṭayālisī  narrated with this same chain, but the name of the narrator is switched:
Abū Dāwūd narrated to us [saying]: Abū Ibrāhīm narrated to us from ʿAbd ar-Raḥmān ibn Harīr ibn Rāfiʿ ibn Khadīj from Rāfiʿ ibn Khadīj, who said that the Prophet ﷺ said to Bilāl, ‘Let it be bright for the Morning Prayer to the extent that people see where their arrow lands.’[footnoteRef:1723] [1723:  Imām Abū Dāwūd Sulaymān ibn Dāwūd aṭ-Ṭayālisī, Musnad Abī Dāwūd aṭ-Ṭayālisī (Egypt: Dār Hijr, 1999), 2:266.
حدثنا ‌أبو داود، قال: حدثنا ‌أبو إبراهيم، عن ‌عبد الرحمن بن هرير بن رافع بن خديج، عن ‌رافع بن خديج، قال: قال النبي - صلى الله عليه وسلم - لبلال: "أسفر بصلاة الصبح حتى يرى القوم ‌مواقع ‌نبلهم."] 

· Imām Ṭabrānī narrated via Yaḥyā al-Ḥimmānī :
حدثنا أبو حصين القاضي ثنا يحيى الحماني (ح)  وحدثنا عبد الله بن أحمد بن حنبل ثنا محمد بن بكار قالا ثنا أبو إسماعيل المؤدب ثنا هرير بن عبد الرحمن بن رافع بن خديج الأنصاري: عن جده رافع أن رسول الله صلى الله عليه و سلم قال لبلال: "نور بالفجر قدر ما يبصر القوم مواقع نبلهم." 
Abū Ḥuṣayn al-Qāḍī narrated to us [saying]: Yaḥyā al-Ḥimmānī narrated to us – change of chain. ʿAbdullāh ibn Aḥmad ibn Ḥanbal narrated to us [saying]: Muḥammad ibn Bakkār narrated to us. Both (Yaḥyā al-Ḥimmānī and Muḥammad ibn Bakkār) said: Abū Ismāʿīl al-Muʾaddib narrated to us [saying]: Harīr ibn ʿAbd ar-Raḥmān ibn Rāfiʿ ibn Khadīj al-Anṣārī narrated to us from his grandfather, Rāfiʿ that the Messenger of Allāh ﷺ said to Bilāl, ‘Let it be bright for Fajr to the extent that people see where their arrow lands.’[footnoteRef:1724] [1724:  Imām Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed), 4:277.] 

· ʿAllāmah Ṭabrānī  narrated via another chain (which again has the narrator ʿAbd ar-Raḥmān ibn Rāfiʿ ibn Khadīj ):
Fuḍayl ibn Muḥammad al-Malṭī narrated to us [saying]: Abū Nuʿaym narrated to us [saying]: ʿAbd ar-Raḥmān ibn Rāfiʿ ibn Khadīj narrated to us saying: I heard Rāfiʿ ibn Khadīj saying: I heard the Messenger of Allāh ﷺ saying, ‘Let it be bright for Fajr to the extent that people see where their arrow lands.’[footnoteRef:1725] [1725:  Ibid, 4:278.
حدثنا فضيل بن محمد الملطي ثنا أبو نعيم ثنا عبد الرحمن بن رافع بن خديج يقول: سمعت رافع بن خديج يقول: سمعت رسول الله صلى الله عليه و سلم يقول: "نوروا بالفجر قدر ما يبصر القوم مواقع نبلهم."] 

Being a verbal commandment grants it even more preference. Fakhr ad-Dīn az-Zaylaʿī  wrote:
What he narrated is an action, and what we narrated is a statement; a statement gains precedence over an action. And because it is possible that the Prophet ﷺ did that at certain times to inform of the permissibility. Therefore, it does not affect us (our proof).[footnoteRef:1726] [1726:  Fakhr al-Dīn ʿUthmān ibn ʿAlī az-Zayla’ī, Tabyīn al-Ḥaqā’iq Sharḥ Kanz ad-Daqāʾiq (Cairo: al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1313 AH), 1:82.
ولأن ما رواه فعل وما رويناه قول والقول مقدم على الفعل ولأنه يحتمل أنه عليه الصلاة وسلم فعل ذلك في بعض الأوقات إعلاما للجواز فلا يضرنا ذلك.] 

Hereunder are more supporting proofs:
3) Another narration with the commandment of the Prophet ﷺ:
ʿAllāmah Būṣirī  relates:
It is reported from Ḍamrah and Muḥajir, the two sons of Ḥabīb, that the Messenger of Allāh ﷺ said, ‘Take the pre-dawn meal because it is the blessed meal, delay performing prayer until there is light as much as possible and take the pre-dawn meal, even if it is a gulp of water.’ Musaddad narrated it as mursal.[footnoteRef:1727] [1727:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Abī Bakr al-Būṣirī, Ittiḥāf al-Khīrah al-Maharah bi Zawāʾid al-Masānīd al-ʿAsharah (Riyadh: Dār al-Waṭan, 1999), 3:92.
وعن ضمرة والمهاجر، ابني حبيب, أن رسول الله صلى الله عليه وسلم قال: "عليكم بالسحور، فإنه الغداء المبارك، وأسفروا به ما استطعتم، وتسحروا ولو بجرعة من ماء." رواه مسدد مرسلا.] 

4) General practice of the Prophet ﷺ. Imām Ṭaḥāwī  narrated:
It is reported from Walīd ibn ʿAbdullāh ibn Abī Samurah, who said, ‘Abū Ṭarīf narrated to me that he was present with the Messenger of Allāh ﷺ when a siege was laid on Ṭāʾif. [Ṭarīf said:] He (the Prophet ﷺ) would lead us in the Fajr prayer such that if a person shot his arrow, he could see where his arrow landed.’[footnoteRef:1728] [1728:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:178.
حدثنا ابن أبي داود قال: ثنا يحيى بن معين, قال: ثنا بشر بن السري, قال: ثنا زكريا بن إسحاق عن الوليد بن عبد الله بن أبي سمرة, قال: حدثني أبو طريف "أنه كان شاهدا مع رسول الله صلى الله عليه وسلم حصن الطائف, فكان يصلي بنا صلاة البصير حتى لو أن إنسانا رمى بنبله أبصر مواقع نبله."] 

5) A narration of Abū Bakr  explaining the general practice of the Prophet ﷺ:
It is reported from Abū Bakr aṣ-Ṣiddīq  who said, ‘The Messenger of Allāh ﷺ used to perform Fajr when it was light.’[footnoteRef:1729] [1729:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Abī Bakr al-Būṣirī, Ittiḥāf al-Khīrah al-Maharah bi Zawāʾid al-Masānīd al-ʿAsharah (Riyadh: Dār al-Waṭan, 1999), 1:452.
وقال الحارث بن محمد بن أبي أسامة: حدثنا عبد العزيز بن أبان، حدثنا عمرو الجعفي، عن إبراهيم بن عبد الأعلى، عن سويد بن غفلة، عن أبي بكر الصديق - رضي الله تعالى عنه - قال: كان رسول الله صلى الله عليه وسلم يسفر بالفجر.] 

6) A narration of Anas  explaining the general practice of the Prophet ﷺ, which ʿAllāmah Būṣirī  relates:
It is reported from Anas ibn Mālik  who said, ‘The Messenger of Allāh ﷺ used to pray Fajr when light would surround the sky completely.’ (ʿAllāmah Būṣirī states:) The narrators in this chain are reliable.[footnoteRef:1730] [1730:  Ibid.
قال أبو يعلى الموصلي: حدثنا إسحاق بن أبي إسرائيل، حدثنا خالد بن عبد الله الواسطي، وجرير ، وابن إدريس، عن مسلم الملائي، عن أنس بن مالك - رضي الله تعالى عنه - قال: كان رسول الله صلى الله عليه وسلم يصلي الفجر إذا غشي النور السماء. هذا إسناد رجاله ثقات.] 

7) The explanation of Jābir  on the general practice of the Prophet ﷺ:
Jābir ibn ʿAbdullāh said, ‘The Prophet ﷺ used to delay Fajr as its name is.’[footnoteRef:1731] [1731:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994), 1:178.
حدثنا يزيد بن سنان، قال: ثنا عبد الرحمن بن مهدي، قال: ثنا سفيان، عن عبد الله بن محمد بن عقيل، قال: سمعت جابر بن عبد الله، يقول: كان النبي صلى الله عليه وسلم يؤخر الفجر كاسمها.] 

8) A narration of ʿAbdullāh ibn Masʿūd  explaining that the Prophet ﷺ prayed Fajr in the darkness, contrary to his habit:
Ibn Masʿūd said, ‘I have not seen the Messenger of Allāh ﷺ performing any prayer outside its time except in Jamʿ (Muzdalifah). He combined Maghrib and ʿIshāʾ in Jamʿ, and he performed the Morning Prayer on the following day before its time i.e. the habitual time. There, he prayed in darkness.’[footnoteRef:1732] [footnoteRef:1733] [1732:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:274.
وأخرجا أيضاً، عن ابن مسعود، قال: مارأيت رسول الله صلى الله عليه وسلم صلّى صلاةً لغيرِ وقتها إلاَّ بجَمْعٍ، فإنه جمع بين المغرب والعشاء بجَمْع، وصلّى صلاة الصبح من الغد قبل وقتها، يعني وقتها المعتاد، فإنه صلّى هناك في الغلس.]  [1733:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 2:193.] 

9) The explanation of Qays ibn as-Sāʾib  on the general practice of the Prophet ﷺ:
Qays ibn as-Sāʾib is reported to have said, ‘The Messenger of Allāh ﷺ used to perform the Morning Prayer when light would surround the sky completely.’[footnoteRef:1734] [1734:  Imām Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn), 1:279.
حدثنا أحمد قال حدثنا سعيد بن سليمان عن أيوب بن جابر عن مسلم الأعور عن مجاهد عن قيس بن السائب قال: كان رسول الله يصلي الصبح إذا تغشى النور السماء.] 

10) Narration of Abū Hurayrah :
Abū Hurayrah reported from the Prophet ﷺ who said, ‘My nation will remain to be upon fiṭrah so long as they perform Fajr when it is bright.’[footnoteRef:1735] [1735:  Ibid, 4:64.
حدثنا سعيد بن سيار الواسطي قال نا عمرو بن عون قال نا حفص بن سليمان عن عبد العزيز بن رفيع عن ابي سلمة عن ابي هريرة عن النبي صلى الله عليه و سلم قال: "لا تزال امتي على الفطرة ما اسفروا بالفجر."] 

11) The view and practice of the overwhelming amount of Companions: 
Imām Ṭaḥāwī  narrated with an authentic chain from Ibrāhīm an-Nakhaʿī :
Muḥammad ibn Khuzaymah narrated to us saying: Qaʿnabī narrated to us saying: ʿĪsā ibn Yūnus narrated to us from Aʿmash from Ibrāhīm, ‘The Companions of Muḥammad ﷺ did not agree upon anything as they agreed upon praying when it is bright.’[footnoteRef:1736] [1736:   Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994), 1:184.
قد حدثنا محمد بن خزيمة قال: ثنا القعنبي, قال: ثنا عيسى بن يونس عن الأعمش عن إبراهيم قال: "ما اجتمع أصحاب محمد صلى الله عليه وسلم على شيء ما اجتمعوا على التنوير."] 

Imām Ibn Abī Shaybah  narrated this with a different chain which is also extremely strong:
Wakīʿ narrated to us from Sufyān from Ḥammād from Ibrāhīm, who said, ‘The Companions of Muḥammad ﷺ did not unanimously agree upon anything as they agreed upon praying Fajr when it is bright.’[footnoteRef:1737] [1737:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:284.
حدثنا وكيع، عن سفيان، عن حماد، عن إبراهيم، قال: ما أجمع أصحاب محمد صلى الله عليه وسلم على شيء ما أجمعوا على التنوير بالفجر.] 

After narrating, Imām Ṭaḥāwī  then explains:
He informed that they all unanimously agreed upon that. Hence, it is impossible – according to us and Allāh knows best – that they all unanimously agree upon something contrary to what the Prophet ﷺ used to do, except in the case where it is abrogated and a different ruling is established.[footnoteRef:1738] [1738:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994), 1:184.
فأخبر أنهم كانوا قد اجتمعوا على ذلك فلا يجوز، عندنا والله أعلم، اجتماعهم على خلاف ما قد كان رسول الله صلى الله عليه وسلم فعله إلا بعد نسخ ذلك, وثبوت خلافه.] 

Imām Tirmidhī  who came long after Ibrāhim an-Nakhaʿī  said:
Many scholars from the Companions of the Prophet ﷺ and the tābiʿūn are of the view of performing the Fajr prayer when it is bright.[footnoteRef:1739] [1739:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:289.
وقد رأى غير واحد من أهل العلم من أصحاب النبي صلى الله عليه و سلم والتابعين الإسفار بصلاة الفجر.] 

It means that it was the view of most Companions and tābiʿūn. It is also the view of the senior Companions, such as:
A. ʿUmar 
Ḥusayn ibn ʿAlī narrated to us from Zāʾidah from Abū Ḥuṣayn from Kharashah, who said, ‘ʿUmar led the people in Fajr. There was extreme darkness and extreme brightness, and he prayed with them in between that.[footnoteRef:1740] (The time in between was already bright since when true dawn breaks in, the brightness keeps on increasing, as mentioned earlier.) [1740:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:284.
حدثنا حسين بن علي، عن زائدة، عن أبي حصين، عن خرشة، قال: صلى عمر بالناس الفجر فغلس ونور، وصلى بهم فيما بين ذلك.] 

In contrast to how this letter is transmitted from Abū Mūsā , others quoted that he was advised to perform Fajr when it is bright. We quoted the narration of Imām Ibn Abī Shaybah  earlier:
Wakīʿ narrated to us from Sufyān from Ḥabīb ibn Abī Thābit from Nāfiʿ ibn Jubayr, who said, ‘ʿUmar wrote to Abū Mūsā: ‘Pray Ẓuhr when the sun declines, pray ʿAṣr when the sun is white and bright, pray Maghrib when the night [and day] meet together, pray ʿIshāʾ in whichever part of the night you wish and pray Fajr when it becomes bright.’[footnoteRef:1741] [1741:  Ibid, 1:282.
حدثنا وكيع، عن سفيان، عن حبيب بن أبي ثابت، عن نافع بن جبير، قال: كتب عمر إلى أبي موسى: أن صل الظهر إذا زالت الشمس، وصل العصر والشمس بيضاء حية، وصل المغرب إذا اختلط الليل والنهار، وصل العشاء أي الليل شئت، وصل الفجر إذا نور النور.] 

B. ʿAlī 
Numerous different reports indicate that ʿAlī would delay his Fajr: 
· Imām Ibn Abī Shaybah  transmits:
Sharīk narrated to us from Saʿīd ibn ʿUbayd from ʿAlī ibn Rabīʿah that ʿAlī said, ‘O Ibn an-Nabbāḥ (the muʾadhdhin of ʿAlī), let it be bright for performing Fajr.’[footnoteRef:1742] [1742:  Ibid, 1:283.
حدثنا شريك، عن سعيد بن عبيد، عن علي بن ربيعة؛ أن عليا، قال: يا ابن النباح، أسفر بالفجر.] 

· ʿAllāmah Ibn al-Mundhir  narrates:
ʿAlī ibn al-Ḥasan narrated to us saying: ʿAbdullāh narrated to us from Sufyān from Saʿīd ibn ʿUbayd aṭ-Ṭāʾī from ʿAlī ibn Rabīʿah, who said: I heard ʿAlī saying to Qanbar (the servant and freed slave of ʿAlī), ‘Let it be bright! let it be bright!’ – i.e. for the Morning Prayer.[footnoteRef:1743] [1743:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Awsaṭ fi ’s-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Riyadh: Dār Ṭaybah, 1985), 2:378.
حدثنا علي بن الحسن قال ثنا عبد الله عن سفيان عن سعيد بن عبيد الطائي عن علي بن ربيعه قال: سمعت عليا يقول لقنبر: اسفر اسفر يعني بصلاة الغداة.] 

· ʿAllāmah Ibn al-Mundhir  also quotes:
They narrated from ʿAli that he said to Qanbar, ‘O Qanbar, let it be bright! O Qanbar, let it be bright! – i.e. for the Morning Prayer.’[footnoteRef:1744] [1744:  Ibid, 2:377.
ورووا عن علي أنه قال لقنبر: يا قنبر أسفر يا قنبر أسفر يعني بصلاة الغداة.] 

· Imām Ṭaḥāwī  narrates:
Abū Bishr ar-Rāqī narrated to us saying: Shujāʿ ibn al-Walīd narrated to us from Dāwūd ibn Yazīd al-Awdī from his father, who said, ‘ʿAlī ibn Abī Ṭālib  used to lead us in Fajr, and we were trying to look for the sun out of fear that it may have risen.’[footnoteRef:1745] [1745:   Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994), 1:179.
فإذا أبو بشر الرقي قد حدثنا قال: ثنا شجاع بن الوليد: عن داود بن يزيد الأودي عن أبيه قال: كان علي بن أبي طالب رضي الله عنه يصلي بنا الفجر, ونحن نتراءى الشمس, مخافة أن تكون قد طلعت.] 

C. Since this was such a common practice of ʿAlī , his son also followed this:
Abū Usāmah narrated to us from Abū Rawq from Ziyād ibn al-Muqaṭṭiʿ, who said, ‘I saw Ḥusayn ibn ʿAlī performing Fajr when it was considerably bright.’[footnoteRef:1746] [1746:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:283.
حدثنا أبو أسامة ، عن أبي روق، عن زياد بن المقطع، قال: رأيت الحسين بن علي أسفر بالفجر جدا.] 

D. ʿAbdullāh ibn Mas ʿūd 
· ʿAllāmah Ibn Abī Shaybah  narrates from him:
Wakīʿ narrated to us from Aʿmash from Ibrāhīm at-Taymī from his father, who said, ‘We used to pray Fajr, and our imām would recite a chapter of the miʾīn (of around 100 verses or slightly above), and our clothes would be on us. Then, we would go to Ibn Masʿūd and find him in prayer.’[footnoteRef:1747] [1747:  Ibid.
حدثنا وكيع، عن الأعمش، عن إبراهيم التيمي، عن أبيه، قال: كنا نصلي الفجر فيقرأ إمامنا بالسورة من المئين وعلينا ثيابنا، ثم نأتي ابن مسعود فنجده في الصلاة.] 

In another narration:
Muʿtamir narrated to us from Layth from ʿAbd ar-Raḥman ibn al-Aswad that Ibn Masʿūd used to perform Fajr when it would be bright.[footnoteRef:1748] [1748:  Ibid.
حدثنا معتمر، عن ليث، عن عبد الرحمن بن الأسود؛ أن ابن مسعود كان ينور بالفجر.] 

Wakīʿ narrated to us from Sufyān from Abū Isḥāq from ʿAbd ar-Raḥmān ibn Yazīd, who said, ‘Ibn Masʿūd used to perform Fajr when it would be bright.’[footnoteRef:1749] [1749:  Ibid, 1:284.
حدثنا وكيع، عن سفيان، عن أبي إسحاق، عن عبد الرحمن بن يزيد، قال: كان ابن مسعود ينور بالفجر.] 

· Imām Ṭaḥāwī  narrates:
Ḥusayn ibn Naṣr narrated to us saying: Firyābī narrated to us saying: Isrāʾīl narrated to us saying: Abū Isḥāq narrated to us from ʿAbd ar-Raḥmān ibn Yazīd, who said, ‘I went to Makkah with ʿAbdullāh ibn Masʿūd . He prayed Fajr on the Day of Sacrifice as soon as dawn broke in. Then, he said that the Messenger of Allāh ﷺ said, ‘These two prayers have changed from their [original] times in this place: Maghrib and the Fajr prayer at this time.’’[footnoteRef:1750] [1750:   Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:178.
حدثنا حسين بن نصر، قال: ثنا الفريابي، قال: ثنا إسرائيل، قال: ثنا أبو إسحاق، عن عبد الرحمن بن يزيد، قال: خرجت مع عبد الله بن مسعود رضي الله عنه إلى مكة, فصلى الفجر يوم النحر, حين سطع الفجر, ثم قال: إن رسول الله صلى الله عليه وسلم قال: "إن هاتين الصلاتين تحولان عن وقتهما في هذا المكان, المغرب, وصلاة الفجر, هذه الساعة."] 

 His students would in turn follow him. Imām Ibn Abī Shaybah  narrated:
Wakīʿ narrated to us from Sufyān from Aʿmash, who said, ‘The students of ʿAbdullāh would perform Fajr when there was light.’[footnoteRef:1751] [1751:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:284.
حدثنا وكيع، عن سفيان، عن الأعمش، قال: كان أصحاب عبد الله يسفرون بالفجر.] 

Since these narrations from ʿAlī and Ibn Masʿūd  are so clear, ʿAllāmah Ibn ʿAbd al-Barr  acknowledged that they were definitely of the view that Fajr should be delayed. He says after quoting narrations regarding this practice of ʿAlī and Ibn Masʿūd :
Many students of Ibn Masʿūd follow the view of ʿAlī and ʿAbdullāh regarding this.[footnoteRef:1752] [1752:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:345.
على مذهب علي وعبد الله في هذا الباب جماعة أصحاب ابن مسعود.] 

E. Abū ’d-Dardāʾ 
Ibn Mahdī narrated to us from Muʿāwiyah ibn Ṣāliḥ from Abū ’z-Zāhiriyyah from Jubayr ibn Nufayr, who said, ‘Muʿāwiyah led us in prayer in the darkness. Abū ’d-Dardāʾ thus said, ‘Perform this prayer when it is bright because this is wiser for you.’’[footnoteRef:1753] [footnoteRef:1754] [1753:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:284.
حدثنا ابن مهدي، عن معاوية بن صالح، عن أبي الزاهرية ، عن جبير بن نفير، قال: صلى بنا معاوية بغلس، فقال أبو الدرداء: أسفروا بهذه الصلاة، فإنه أفقه لكم.]  [1754:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Awsaṭ fi ’s-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Riyadh: Dār Ṭaybah, 1985),2:378.] 

F. Mughīrah Ibn Shuʿbah 
Ḥusayn ibn ʿAlī narrated to us from Zāʾidah from ʿAbd al-Malik ibn ʿUmayr, who said, ‘Mughīrah ibn Shuʿbah performed the Morning Prayer. It was dark and it came bright, until I said: did the sun rise yet or not? And he prayed between that. His muʾadhdhin was Ibn an-Nabbāḥ. He had no other muʾadhdhin.’[footnoteRef:1755] [1755:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:284.
حدثنا حسين بن علي، عن زائدة، عن عبد الملك بن عمير، قال: صلى المغيرة بن شعبة الصبح فغلس ونور، حتى قلت: قد طلعت الشمس، أو لم تطلع، وصلى فيما بين ذلك، وكان مؤذنه ابن التياح، ولم يكن له مؤذن غيره.] 

[bookmark: _heading=h.p75y0h147kmp]Supporting evidence
1. The narration of Abū Barzah al-Aslamī  regarding the prayer of the Prophet ﷺ:
He (the Prophet ﷺ) would complete the Morning Prayer at the time when a man could recognise the one sitting next to him, and he would recite between 60 to 100 [verses].[footnoteRef:1756] [footnoteRef:1757] [1756:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:114.
وكان ينفتل من صلاة الغداة حين يعرف الرجل جليسه ويقرأ بالستين إلى المائة. (متفق عليه)]  [1757:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:447.] 

0. Several tābiʿūn would pray when it was bright. Recall what we quoted from Imām Tirmidhī :
Many scholars from the Companions of the Prophet ﷺ and the tābiʿūn are of the view of performing the Fajr prayer when it is bright.[footnoteRef:1758] [1758:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:289.
وقد رأى غير واحد من أهل العلم من أصحاب النبي صلى الله عليه و سلم والتابعين الإسفار بصلاة الفجر وبه يقول سفيان الثوري.] 

Imām Ibn Abī Shaybah  quotes the following:
Ibn Fuḍayl narrated to us from Raḍī ibn Abī ʿAqīl from his father, who said that Rabīʿ ibn Jubayr used to tell him – when he was his muʾadhdhin, ‘O Abū ʿAqīl, let it be bright! let it be bright!’[footnoteRef:1759] [1759:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb Al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:284.
حدثنا ابن فضيل، عن رضي بن أبي عقيل، عن أبيه، قال: كان ربيع بن جبير يقول له، وكان مؤذنه: يا أبا عقيل، نور، نور.] 

Wakīʿ narrated to us from ʿUthmān ibn Abī Hind that ʿUmar ibn ʿAbd alʿAzīz used to perform Fajr when there was light.[footnoteRef:1760] [1760:  Ibid.
حدثنا وكيع، عن عثمان بن أبي هند؛ أن عمر بن عبد العزيز كان يسفر بالفجر.] 

Wakīʿ narrated to us from Sufyān from Aʿmash, who said, ‘The Companions of ʿAbdullāh used to perform Fajr when there was light.’[footnoteRef:1761] [1761:  Ibid.
حدثنا وكيع، عن سفيان، عن الأعمش، قال : كان أصحاب عبد الله يسفرون بالفجر.] 

Wakīʿ narrated to us from Sufyān from ʿUbayd al-Muktib from Ibrāhīm that he used to perform Fajr when it was bright.[footnoteRef:1762] [1762:  Ibid.
حدثنا وكيع، عن سفيان، عن عبيد المكتب، عن إبراهيم؛ أنه كان ينور بالفجر.] 

Thaqafī narrated to us from Ayyūb from Muḥammad, who said, ‘They would prefer to complete the Morning Prayer at the time when one could see the place where his arrow landed.’[footnoteRef:1763] [1763:  Ibid.
حدثنا الثقفي، عن أيوب، عن محمد، قال: كانوا يحبون أن ينصرفوا من صلاة الصبح، وأحدهم يرى موضع نبله.] 

Ibn Mahdī narrated to us from Sufyān from Ḥasan ibn ʿUbayd Allāh from Bishr ibn ʿUrwah, who said, ‘I travelled with ʿAlqamah, and he would perform the Morning Prayer when it was bright.’[footnoteRef:1764] [1764:  Ibid.
حدثنا ابن مهدي، عن سفيان، عن الحسن بن عبيد الله، عن بشر بن عروة، قال: سافرت مع علقمة، فكان ينور بالصبح.] 

ʿUbayd Allāh ibn Mūsā narrated to us from Nifāʿah ibn Muslim, who said, ‘Suwayd ibn Ghafalah used to pray Fajr when there was light.’[footnoteRef:1765] [1765:  Ibid.
حدثنا عبيد الله بن موسى، عن نفاعة بن مسلم، قال: كان سويد بن غفلة يسفر بالفجر.] 

Wakīʿ narrated to us from Sufyān from Waqāʾ from Saʿīd ibn Jubayr that he used to perform Fajr when it was bright.[footnoteRef:1766] [1766:  Ibid.
حدثنا وكيع، عن سفيان، عن وقاء، عن سعيد بن جبير؛ أنه كان ينور بالفجر.] 

Ibn Mahdī narrated to us from Sufyān from Masdūs, a man from that tribe, that Rabīʿ said, ‘Let it be bright! Let it be bright!’[footnoteRef:1767] [1767:  Ibid.
حدثنا ابن مهدي، عن سفيان، عن مسدوس، رجل من الحي؛ أن الربيع، قال: نور، نور.] 

Ibn Mahdī narrated to us from Sufyān from Rukayn aḍ-Ḍabbī, who said: I heard Tamīm ibn Ḥadhlam – one of the Companions of the Prophet ﷺ - saying, ‘Let there it be bright! Let it be bright for the prayer!’[footnoteRef:1768]  [1768:  Ibid, 1:285.
حدثنا ابن مهدي، عن سفيان، عن الركين الضبي، قال: سمعت تميم بن حذلم، وكان من أصحاب النبي صلى الله عليه وسلم، يقول: نور، نور بالصلاة.] 

0. The very name of this prayer shows that it should be prayed when it is bright:
The ṣubḥ prayer has been called ‘ṣubḥ’ because it is prayed at the time of iṣbāḥ (daybreak). And the Fajr prayer is called Fajr (dawn) because it is prayed close to dawn/ the light of the morning.[footnoteRef:1769] [1769:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Mushkil al-Āthār (Beirut: Dār Muʾassasat ar-Risālah, 1994), 3:30.
لأن الصبح سميت بالصبح لأنها تصلى عند الإصباح، وسميت صلاة الفجر صلاة الفجر لأنها تصلى بقرب الفجر.  ] 

These are very strong proofs which show that Fajr should be delayed until it is bright.
[bookmark: _heading=h.twoue8f2zkzo]Additional benefits
By following these narrations, we get additional benefits. ʿAllāmah Sarakhsī  said:
In delaying to pray until there is light, the congregation increases, and in praying in darkness, it is fewer. Anything that causes the congregation to increase is better. 
And because staying in the place of prayer until sunrise is recommended. He ﷺ said, ‘Whoever prays Fajr and remains until the sun rises, it is as though he has freed four slaves from the children of Ismāʿīl.’
When delaying to perform it until there is light, one is able to acquire this virtue. This is seldom possible when one prays in the darkness.[footnoteRef:1770] [1770:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:146.
ولأن في الاسفار تكثير الجماعة وفى التغليس تقليلها وما يؤدى إلى تكثير الجماعة فهو أفضل. ولأن المكث في مكان الصلاة حتى تطلع الشمس مندوب إليه قال صلى الله عليه وسلم: "من صلى الفجر ومكث حتى تطلع الشمس فكأنما أعتق أربع رقاب من ولد اسماعيل." وإذا أسفر بها تمكن من احراز هذه الفضيلة وعند التغليس قلما يتمكن منها.] 

[bookmark: _heading=h.dlky9kguzgf9]Ending time
[bookmark: _heading=h.6zxxus3w5hpe]Ḥanafī
Imām Qudūrī  wrote:
Its end time is as long as the sun has not yet risen.[footnoteRef:1771] [1771:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 23.
وآخر وقتها ما لم يطلع الشمس.] 

ʿAllāmah Kāsānī  wrote:
Its expiry time is when the sun rises.[footnoteRef:1772] [1772:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 1:122.
وآخره حين تطلع الشمس.  ] 

[bookmark: _heading=h.dq1mgxwnpi2b]Mālikī
As for its ending time, according to what Ibn al-Qāsim reported from Mālik, he would say, ‘The ending time of the Morning Prayer is isfār (when it is bright).’ It seems that he held his opinion based on this ḥadīth (number 3) since the Prophet (ﷺ) performed it on the second day when there was light, after which he said, ‘The time is between these two.’ Hence, the apparent meaning of his statement is that anything besides these two [times] is not the time (of Fajr). But the meaning of his statement: ‘The time is between these two’, is that the time is these two and what is between them.[footnoteRef:1773] [1773:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:419.
وأما آخر وقتها فكان مالك فيما حكى عنه ابن القاسم يقول: آخر وقت صلاة الصبح الإسفار. كأنه ذهب إلى هذا الحديث، لأنه صلاها في اليوم الثاني حين أسفر، ثم قال: ما بين هذين وقت فكان ظاهر قوله: أن ما عدا هذين فليس بوقت. ومعنى قوله ما بين هذين وقت يريد هذين وما بينهما وقت.] 

There were Mālikī scholars who held the view that Fajr expires once it starts to become bright, even though there might be considerable time before the sun rises. Right up until today, there are Mālikī scholars who issue verdicts upon this. For example, Muḥammad al-ʿArabī al-Qarawī  mentioned:
The ikhtiyārī time: The Morning Prayer is from the break of true dawn until the clear isfār where faces clearly become visible and the stars become hidden. Some say that the ikhtiyārī time extends until sunrise, and it (the Morning Prayer) has no ḍarūrī time.[footnoteRef:1774] [1774:  Shaykh Muḥammad al-ʿArabī al-Qarawī, Al-Khulāṣah al-Fiqhiyyah ʿalā Madhhab as-Sādah al-Mālikiyyah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 53.
واختياري: الصبح من طلوع الفجر الصادق إلى الإسفار البين الذي تظهر فيه الوجوه ظهورا بينا وتختفي فيه النجوم. وقيل يمتد اختياريه إلى طلوع الشمس ولا ضروري له.] 

ʿAllāmah Ibn ʿAbd al-Barr  mentioned:
They agreed unanimously […] and that its expiry time is at sunrise. However, Ibn al-Qāsim narrated from Mālik that its expiry time is when it becomes bright. Likewise, Ibn ʿAbd al-Ḥakam narrated from him that its expiry time is when it is considerably bright. Ibn Wahb said that its expiry time is at sunrise, and this is the view of Thawrī and the majority, except that some attached the condition of attaining one rakʿah of it before sunrise similar to what came earlier regarding ʿAṣr.[footnoteRef:1775] [1775:   ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:32.
وأجمعوا...وأن آخر وقتها طلوع الشمس. إلا أن بن القاسم روى عن مالك آخر وقتها الإسفار وكذلك حكى عنه بن عبد الحكم أن آخر وقتها الإسفار الأعلى وقال بن وهب آخر وقتها طلوع الشمس وهو قول الثوري والجماعة إلا أن منهم من شرط إدراك ركعة منها قبل الطلوع على حسب ما مضى في العصر.  ] 

However, other Mālikīs agreed that the time extends until sunrise. One view is that leave alone the valid time, even the preferable time extends until sunrise. In his commentary of Ash-Sharḥ al-Kabīr, ʿAllāmah Dasūqī  mentions:
It is said that the ikhtiyārī [time] of the Morning Prayer extends until sunrise. Based upon this [view], it has no ḍarūrī [time]. This is the narration of Ibn Wahb in Al-Mudawwanah and the majority. ʿIyāḍ attributed it to all scholars and imāms who issue verdicts. And this is the famous view of Mālik.[footnoteRef:1776] [1776:  ʿAllāmah Muḥammad ibn Aḥmad ad-Dasūqī, Ḥāshiyat ad-Dasūqī ʿalā ’sh-Sharḥ al-Kabīr (Beirut: Dār al-Fikr), 1:179.
وقيل يمتد اختياري الصبح لطلوع الشمس وعليه فلا ضروري لها وهو رواية ابن وهب في المدونة والأكثر وعزاه عياض لكافة العلماء وأئمة الفتوى قال: وهو مشهور قول مالك.  ] 

[bookmark: _heading=h.u9qhkvcimmcd]Shāfiʿī
ʿAllāmah Shīrāzī  mentions in Al-Muhadhdhab:
Then, the ikhtiyār time leaves, and the permissible time remains until – the time when – the sun rises.[footnoteRef:1777] [1777:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Beirut: Dār al-Fikr), 1:52.
ثم يذهب وقت الاختيار ويبقى وقت الجواز إلى (حين) طلوع الشمس.  ] 

Imām Nawawī  wrote:
The permissible [time] is until sunrise, according to the correct view. According to Iṣṭakhrī, the permissible time ends at isfār (when it is bright). Based on the correct view, the Morning Prayer has four times: the preferable is at its beginning, then the ikhtiyār [time] until isfār, then the permissible [time] without any dislike until redness appears and then the disliked [time] at the appearance of redness when there is no valid excuse.[footnoteRef:1778] [1778:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Rawḍat aṭ-Ṭālibīn wa ʿUmdat al-Muftīn (Beirut: Al-Maktab al-Islāmī, 1991), 1:182.
والجواز إلى طلوع الشمس على الصحيح وعند الاصطخري يخرج وقت الجواز بالإسفار ، فعلى الصحيح للصبح أربعة أوقات فضيلة أوله ثم اختيار إلى الإسفار ثم جواز بلا كراهة إلى طلوع الحمرة ثم كراهة وقت طلوع الحمرة إذا لم يكن عذر.  ] 

[bookmark: _heading=h.t6e5b0s3og9z]Ḥanbalī
ʿAllāmah Ibn Qudāmah al-Maqdisī  mentions in Al-Mughnī:
The time remains until before sunrise. Whoever attains one rakʿah of it before it rises has certainly attained it; this is in the case of need.[footnoteRef:1779] [1779:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Mughnī (Cairo: Maktabat al-Qāhirah), 1:279.
والوقت مبقى إلى ما قبل أن تطلع الشمس ومن أدرك منها ركعة قبل أن تطلع فقد أدركها وهذا مع الضرورة.] 

Recite two lengthy chapters from the mufaṣṣal in it.[footnoteRef:1780] [1780:  Ibid.
واقرأ فيها بسورتين طويلتين من المفصل.] 

[bookmark: _heading=h.9ncrtj6mwk7y]The preferable recitation in the Fajr prayer
In this narration, the lengthy chapters to be recited in Fajr are defined, these should be from the mufaṣṣal, which we will discuss shortly, if Allāh wills. However, other transmissions of this same report only mention that the recitation should be lengthy. Imām ʿAbd ar-Razzāq  narrates:
It is reported from Maʿmar from Qatādah from Abū ’l-ʿĀliyah ar-Riyāḥī that ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā: ‘[…] Lengthen the recitation, and know that combining two (obligatory) prayers (at one time) without any valid excuse is a major sin.’[footnoteRef:1781] [1781:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 1:535.
عن معمر عن قتادة عن أبي العالية الرياحي أن عمر بن الخطاب كتب الى ابي موسى...وأطل القراءة وأعلم أن جمعا بين الصلاتين من غير عذر من الكبائر.  ] 

The command to recite two lengthy chapters from the mufaṣṣal clearly refers to the recitation after Sūrat al-Fātiḥah. ʿAllāmah Abū ’l-Walīd al-Bājī  mentioned:
The statement, ‘Recite two lengthy chapters from the mufaṣṣal’ refers to after the recitation of Umm al-Qurʾān (Fātiḥah). There was no need to mention that since it is known that they are all well-aware that no prayer is valid without it.[footnoteRef:1782] [1782:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:16.
وقوله واقرأ في الصبح بسورتين طويلتين من المفصل يريد بعد قراءة أم القرآن ولم يحتج إلى ذكرها لما علم أنه تقرر عندهم أنه لا يجزي صلاة إلا بها وسنبين ذلك بعد هذا.  ] 

[bookmark: _heading=h.c2ztgd8dyotb]Al-mufaṣṣal
ʿAllāmah Zurqānī  presented the chapters in ṭiwāl al-mufaṣṣal as follows:
It begins at Ḥujarāt, according to the correct view, until ʿAbasa.[footnoteRef:1783] [1783:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:37.
وأوله الحجرات على الصحيح إلى عبس.] 

ʿAllāmah Ibn Nujaym  explains that there are different views on this within the Ḥanafī madhhab:
The author did not explain mufaṣṣal due to the differences regarding it. The view of our scholars is that from Ḥujarāt until Wa ’s-Samāʾi Dhāti ’l-Burūj is ṭiwāl, from that until Lam Yakun is awsāṭ and from that until the end of the Qurʾān is qiṣār. This is what is clearly mentioned in An-Nuqāyah.[footnoteRef:1784] [1784:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq wa Minḥat al-Khāliq wa Takmilat aṭ-Ṭūrī (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:360.
ولم يبين المصنف المفصل للاختلاف فيه والذي عليه أصحابنا أنه من الحجرات إلى والسماء ذات البروج طوال ومنها إلى لم يكن أوساط ومنها إلى آخر القرآن قصار وبه صرح في النقاية.] 

More details are given on this in Minḥat al-Khāliq: 
‘The view of our scholars is that it is from Ḥujarāt, etc’: It is stated in Fatḥ al-Qadīr: ‘There are different views regarding the beginning of al-mufaṣṣal. Some said that it is Sūrat Qitāl. Ḥalwānī and other of our scholars said Ḥujarāt; it is thus the last seven. Some said it is from Qāf. Qāḍī ʿIyāḍ reported that it is Jāthiyah, but this is gharīb. Ṭiwāl from its beginning, depending on the different views, is until Burūj, awsāṭ is from that until Lam Yakun and qiṣār is the remaining. Some said that ṭiwāl is from its beginning until ʿAbasa, awsāṭ is from that until Ḍuḥā and the remaining is qiṣār.’ 
Some had other views; Ramlī stated, ‘Ibn Abī Sharīb mentioned the different views in two verses. He said, 
‘As for the beginning of the Qurʾān’s mufaṣṣal, differences arose:
Sabbaḥa, Ṣaffāt, Qāf, 
Jāthiyah, Mulk, Ṣaf and Qitāl,
Fatḥ, Ḍuḥā, and the correct one is Ḥujarāt.
Suyūṭī added two more views in Al-Itqān and made it reach twelve views: Ar-Raḥmān – he said that Ibn Sīd reported it in his Amālī ʿalā ’l-Muwaṭtāʾ – and Insān.
Note: The limit does not form part of what is before. Burūj forms part of awsāṭ, not ṭiwāl due to what is stated is Al-Kāfī: ‘Awsāṭ al-mufaṣṣal will be recited in both rakʿahs because the Prophet ﷺ recited Burūj in the first rakʿah of ʿAṣr and Sūrat Ṭāriq in the second.’ The same is in Ash-Shurunbulāliyyah. 
I say that it contradicts what is in An-Nahr where it is said, ‘It is clear that here, the limit enters in the object.’
Shaykh Ismāʿīl transmitted the same from Burjandī, and then he said, ‘The correct view is that it is excluded from the others since Zaylaʿī clearly mentioned that the end of mufaṣṣal is Qul Aʿūdhu bi Rabbi ’n-Nās without any differences of opinion. It is possible to refer the statement in An-Nahr and of Burjandī to this, despite the possibility that ‘hunā’ (here) can refer to the entire limit of mufaṣṣal. There is no harm in dividing in this method when it brings conformity, hence ponder!
Ramlī also explained the statement in Nahr in this way. However, I object to this since the statement in Nahr that was mentioned previously is clear that it forms part of ṭiwāl. It is also what is clearly stated in Al-Hidāyah based on what he established in its texts where he refuted his brother.
‘And the author did not mention the amount of verses to be recited in every prayer etc.’ – he did not clarify whether the mentioned amount is Sunnah or mustaḥab (recommended). It was mentioned previously from Nahr that reciting from mufaṣṣal is Sunnah, and the specific amount is another Sunnah. However, As-Sirāj mentioned from Al-Muḥīṭ what indicates that the mentioned amount is recommended.[footnoteRef:1785] [1785:  Ibid.
)قوله والذي عليه أصحابنا أنه من الحجرات إلخ) قال في الفتح: اختلف في أول المفصل فقيل سورة القتال، وقال الحلواني وغيره من أصحابنا الحجرات فهو السبع الأخير وقيل من "ق" وحكى القاضي عياض أنه الجاثية، وهو غريب فالطوال من أوله على الخلاف إلى البروج والأوساط منها إلى لم يكن والقصار الباقي، وقيل الطوال من أوله إلى عبس والأوساط منها إلى والضحى والباقي القصار.
وقيل غيرها قال الرملي: ونظم ابن أبي شريف الأقوال في المفصل في بيتين فقال
مفصل قرآن بأوله أتى		خلاف فصافات وقاف وسبح
وجاثية ملك وصف قتالها		وفتح ضحى حجراتها ذا المصحح
زاد السيوطي في الإتقان قولين فأوصلها إلى اثني عشر قولا: الرحمن قال حكاه ابن السيد في أماليه على الموطإ والإنسان. 
)تنبيه) الغاية ليست مما قبلها فالبروج من الأوساط لا الطوال لما قال في الكافي، وفي العصر والعشاء يقرأ في الركعتين بأوساط المفصل لأنه - عليه الصلاة والسلام – "قرأ في العصر في الأولى البروج، وفي الثانية سورة الطارق."
كذا في الشرنبلالية أقول: وهو مخالف لما في النهر حيث قال ولا يخفى دخول الغاية في المغيا هنا.
ونقل مثله الشيخ إسماعيل عن البرجندي، ثم قال والذي يظهر خروجها فيما عدا الآخر لما صرح به الزيلعي من أن آخر المفصل قل أعوذ برب الناس بلا خلاف ويمكن إرجاع كلام النهر والبرجندي إليه، وإن احتملت الإشارة بهنا إلى جميع حدود المفصل ولا محذور في التوزيع بهذا الطريق إذا أوصل إلى التوفيق فليتأمل. 
وقد حمل الرملي كلام النهر على ذلك أيضا. أقول: لكن كلام النهر فيما مر صريح في أنها من الطوال، وهو ظاهر كلام الهداية أيضا على ما قرره في عبارتها حيث رد على أخيه (قوله ولم يذكر المصنف عدد الآيات التي تقرأ في كل صلاة إلخ) لم يبين أن العدد المذكور هل هو سنة أو مستحب وتقدم عن النهر أن القراءة من المفصل سنة ومقدار الخاص سنة أخرى لكن في السراج عن المحيط ما يدل على أن المقدار المذكور مستحب.] 

The point to note is that he commanded him to recite two chapters from ṭiwāl al-mufaṣṣal in Fajr. The reason behind this is explained in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
He commanded him to recite one chapter from ṭiwāl al-mufaṣṣal because the Morning Prayer is more lengthy in recitation. Ṭiwāl al-mufaṣṣal is fair for it because it gives a portion of lengthiness without being devoid of compassion towards people. As for a person praying individually, he should lengthen as much as he wishes. 
[bookmark: _heading=h.p0txc9m3sajr]It is called ‘mufaṣṣal’ (the separated/divided) because its chapters are separated numerously. Some said that it is called that because its rulings are established and the abrogated verses are few in it. That is why it is called ‘muḥkam’ (the definite).
The jurists – the Ḥanafīs, Mālikīs, Shāfiʿīs and Ḥanbalīs – all agree that it is Sunnah for one who is praying to recite ṭiwāl al-mufaṣṣal in the Morning Prayer.[footnoteRef:1786] [1786:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 27:85.
وإنما أمره أن يقرأ في كل ركعة بسورة من طوال المفصل لأن صلاة الصبح أطول الصلاة قراءة وطوال المفصل فيها عدل لأن في ذلك أخذا بحظ من التطويل ولا يخلو ذلك من الرفق بالناس وأما الرجل في خاصة نفسه فليطول ما شاء وإنما سمي المفصل لكثرة انفصال سوره وقيل سمي بذلك لثبوت أحكامه وقلة المنسوخ فيه ولذلك سمي المحكم 
وقد اتفق الفقهاء - الحنفية والمالكية والشافعية والحنابلة - على أنه يسن للمصلي أن يقرأ في صلاة الصبح بطوال المفصل.] 

Reciting these is Sunnah for both: one praying in congregation as well as individually, as it is stated in Al-Baḥr ar-Rāʾiq:
He mentioned it without any restrictions, it thus comprises of the imām and one who is praying individually, as it is mentioned clearly in Al-Mujtabā that the Sunnah recitation for the imām is [also] Sunnah for the one praying individually.[footnoteRef:1787] [1787:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 1:594.
وأطلق فشمل الإمام والمنفرد كما صرح به في المجتبى من أنه يسن في حق المنفرد ما يسن في حق الإمام من القراءة.] 

When analysing the narrations in Sunan at-Tirmidhī, we learn that Imām Mālik  did not relate the full contents of this letter. He shortened the narration. Imām Tirmidhī  stated:
It is narrated from ʿUmar that he wrote to Abū Mūsā: ‘Recite awsāṭ al-mufaṣṣal in Ẓuhr.’[footnoteRef:1788] [1788:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 2:110.
وروي عن عمر أنه كتب إلى أبي موسى أن اقرأ في الظهر بأوساط المفصل.] 

He then mentioned:
And it is narrated from ʿUmar that he wrote to Abū Mūsā, ‘Recite qiṣār al-mufaṣṣal in Maghrib.’[footnoteRef:1789] [1789:  Ibid, 2:112.
وروي عن عمر أنه كتب إلى أبي موسى أن اقرأ في المغرب بقصار المفصل.] 

[bookmark: _heading=h.9uauubm7ixu]Proofs for the preferable recitation
Ḥanafīs quote this very same narration to prove that these are the chapters that should be recited. Fakhr ad-Dīn az-Zaylaʿī  presented this in his commentary of Kanz ad-Daqāʾiq:
 ‘Ṭiwāl al-mufaṣṣal [should be recited] in residence if it is Fajr or Ẓuhr, awsāṭ if it is ʿAṣr or ʿIshāʾ and qiṣār if it is Maghrib’ – This is because of what has been narrated from ʿUmar  that he wrote to Abū Mūsā al-Ashʿarī, ‘Recite ṭiwāl al-mufaṣṣal in Fajr and Ẓuhr, awṣaṭ al-mufaṣṣal in ʿAṣr and ʿIshāʾ and qiṣār al-mufaṣṣal in Maghrib.’[footnoteRef:1790] [1790:  Fakhr ad-Dīn ʿUthmān ibn ʿAlī az-Zaylaʿī, Tabyīn al-Ḥaqāʾiq Sharḥ Kanz ad-Daqāʾiq (Boulaq, Egypt: al-Maṭbaʿah al-Kubrā al-Amīrīyyah, 1314 AH), 1:129.
)وفي الحضر طوال المفصل لو فجرا أو ظهرا وأوساطه لو عصرا أو عشاء وقصاره لو مغربا) لما روي عن عمر رضي الله عنه أنه كتب إلى أبي موسى الأشعري أن: اقرأ في الفجر والظهر بطوال المفصل وفي العصر والعشاء بأوساط المفصل وفي المغرب بقصار المفصل.] 

ʿAllāmah Ibn Nujaym  also presented the same narration in his commentary: 
Ṭiwāl al-mufaṣṣal [should be recited] in residence if it is Fajr or Ẓuhr, awsāṭ if it is ʿAṣr or ʿIshāʾ and qiṣār if it is Maghrib – the basis for this is the letter of ʿUmar to Abū Mūsā al-Ashʿarī, may Allāh be pleased with him: ‘Recite ṭiwāl al-mufaṣṣal in Fajr and Ẓuhr, awṣaṭ al-mufaṣṣal in ʿAṣr and ʿIshāʾ and qiṣār al-mufaṣṣal in Maghrib.’
And because the basis of Maghrib is to hasten; it is more proper to shorten it. For ʿAṣr and ʿIshāʾ, it is recommended to delay them, and by lengthening, they can fall in the non-recommended time. Hence, awsāṭ is fixed for them.[footnoteRef:1791] [1791:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq wa Minḥat al-Khāliq wa Takmilat aṭ-Ṭūrī (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:360.
قوله (وفي الحضر طوال المفصل لو فجرا أو ظهرا، وأوساطه لو عصرا وعشاء وقصاره لو مغربا) والأصل فيه كتاب عمر إلى أبي موسى الأشعري رضي الله عنه أن: اقرأ في الفجر والظهر بطوال المفصل وفي العصر والعشاء بأوساط المفصل وفي المغرب قصار المفصل. 
 ولأن مبنى المغرب على العجلة والتخفيف أليق بها والعصر والعشاء يستحب فيهما التأخير وقد يقعان في التطويل في وقت غير مستحب فيؤقت فيهما بالأوساط.] 

 ʿAllāmah Ibn ʿĀbidīn ash-Shāmī  wrote:
It is stated in Al-Kāfī: ‘It is as though it is narrated from the Prophet (ﷺ) because quantities are known only by hearing (from the Prophet ﷺ).’[footnoteRef:1792] [1792:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿala`d-Durr al-Mukhtār (Beirut: Dār al-Fikr, 1992), 1:541.
قال في الكافي وهو كالمروي عن النبي لأن المقادير لا تعرف إلا سماعا.] 

Beside this, there is also another authentic narration in Sunan an-Nasāʾī:
Sulaymān ibn Yasār reported that Abū Hurayrah said, ‘I have never prayed behind anyone whose prayer resembled the most to that of the Messenger of Allāh ﷺ than so and so.’ Sulaymān said, ‘He would lengthen the first two rakʿahs of Ẓuhr, shorten the last two, shorten ʿAṣr, recite qiṣār al-mufaṣṣal in Maghrib, recite wasaṭ al-mufaṣṣal in ʿIshāʾ and ṭiwāl al-mufaṣṣal in the Morning Prayer.[footnoteRef:1793] [1793:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 2:167.
أخبرنا هارون بن عبد الله قال حدثنا بن أبي فديك عن الضحاك بن عثمان عن بكير بن عبد الله عن سليمان بن يسار عن أبي هريرة قال : ما صليت وراء أحد أشبه صلاة برسول الله صلى الله عليه و سلم من فلان قال سليمان كان يطيل الركعتين الأوليين من الظهر ويخفف الأخريين ويخفف العصر ويقرأ في المغرب بقصار المفصل ويقرأ في العشاء بوسط المفصل ويقرأ في الصبح بطول المفصل.] 

The point to take from this is:
It indicates that reciting other than mufaṣṣal in prayer is contrary to the Sunnah. This is why it is stated in Al-Muḥīṭ and in Fatāwā: ‘It is alright to recite the Qurʾān in prayer according to its sequence because the Companions of the Prophet would recite the Qurʿān in prayer according to its sequence. Our scholars regard it as preferable to recite mufaṣṣal so that people may listen and learn.[footnoteRef:1794] [1794:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq wa Minḥat al-Khāliq wa Takmilat aṭ-Ṭūrī (Cairo: Dār al-Kitāb al-Islāmī, 2nd edition), 1:360.
وأفاد أن القراءة في الصلاة من غير المفصل خلاف السنة ولهذا قال في المحيط وفي الفتاوى قراءة القرآن على التأليف في الصلاة لا بأس بها لأن أصحاب النبي يقرءون القرآن على التأليف في الصلاة ومشايخنا استحسنوا قراءة المفصل ليستمع القوم ويتعلموا.] 

Besides these, there are other chapters as well that are established:
Chapter: Joining Two Chapters in One Rakʿah and Reciting the Last Chapters and a Chapter Before Another and the Beginning of a Chapter.
It is mentioned from ʿAbdullāh ibn as-Sāʾib: ‘The Prophet ﷺ recited Muʾminūn in the Morning Prayer until when the mention of Mūsā and Hārūn came or the mention of ʿĪsā, he began coughing. He thus bowed down.’ 
ʿUmar recited 120 verses from Baqarah in the first rakʿah and a chapter of mathānī in the second. Aḥnaf recited Kahf in the first and Yūsuf or Yūnus in the second. It is mentioned that he performed the Morning Prayer with ʿUmar – may Allāh be pleased with him – with these two [chapters]. Ibn Masʿūd recited 40 verses from Anfāl and a chapter from mufaṣṣal in the second. Qatādah said regarding one who recites one chapter in two rakʿahs or repeats one chapter in two rakʿahs, ‘They are all Allāh’s Book.’[footnoteRef:1795] [1795:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:154.
باب الجمع بين السورتين في الركعة والقراءة بالخواتيم وبسورة قبل سورة وبأول سورة ويذكر عن عبد الله بن السائب قرأ النبي صلى الله عليه وسلم المؤمنون في الصبح حتى إذا جاء ذكر موسى وهارون أو ذكر عيسى أخذته سعلة فركع. وقرأ عمر في الركعة الأولى بمائة وعشرين آية من البقرة وفي الثانية بسورة من المثاني. وقرأ الأحنف بالكهف في الأولى وفي الثانية بيوسف او يونس. وذكر أنه صلى مع عمر رضي الله عنه الصبح بهما. وقرأ ابن مسعود بأربعين آية من الأنفال وفي الثانية بسورة من المفصل. وقال قتادة فيمن يقرأ سورة واحدة في ركعتين أو يردد سورة واحدة في ركعتين: كل كتاب الله.] 

More narrations favoring the recitation of ṭiwāl al-mufaṣṣal have been quoted in Naṣb ar-Rāyah:
It is narrated that ʿUmar – may Allāh be pleased with him wrote to Abū Mūsā al-Ashʿarī: ‘Recite ṭiwāl al-mufaṣṣal in Fajr and Ẓuhr, awṣaṭ al-mufaṣṣal in ʿAṣr and ʿIshāʾ and qiṣār al-mufaṣṣal in Maghrib.’ – It is gharīb with this wording. 
ʿAbd ar-Razzāq narrated in his Muṣannaf: Sufyān ath-Thawrī related to us from ʿAlī ibn Zayd ibn Judʿān from Ḥasan and others, who said, ‘ʿUmar wrote to Abū Mūsā: ‘Recite qiṣār al-mufaṣṣal in Maghrib, wasaṭ al-mufaṣṣal in ʿIshāʾand ṭiwāl al-mufaṣṣal in the Morning Prayer.’’
Ibn Abī Shaybah narrated in his Muṣannaf: Sharīk narrated to us from ʿAlī ibn Zayd from Zurārah ibn Abī Awfā, who said, ‘Abū Mūsā made me recite the letter of ʿUmar: ‘Recite the last part of mufaṣṣal to the people in Maghrib.’’
Bayhaqī narrated in Al-Maʿrifah via Mālik from his uncle, Abū Suhayl ibn Mālik, from his father that ʿUmar ibn al-Khaṭṭāb wrote to Abū Mūsā al-Ashʿarī: ‘Recite two lengthy chapters of mufaṣṣal in the two rakʿahs of Fajr.’ This has been shortened.
Tirmidhī said in his book under the chapter of the recitation in the Morning Prayer: “It is narrated from ʿUmar that he wrote to Abū Mūsā: ‘Recite ṭiwāl al-mufaṣṣal in the Morning Prayer.’’
Thereafter, he said in the next chapter: ‘It is narrated from ʿUmar that he wrote to Abū Mūsā: ‘Recite awsāṭ al-mufaṣṣal in Ẓuhr.’’
He then said in the next chapter: ‘And it is narrated from ʿUmar that he wrote to Abū Mūsā, ‘Recite qiṣār al-mufaṣṣal in Maghrib.’’
There is a marfūʿ ḥadīth regarding this topic, which Nasāʾī and Ibn Mājah narrated in their Sunan from the ḥadīth of Ḍaḥḥāk ibn ʿUthmān from Bukayr ibn ʿAbdullāh from Sulaymān ibn Yasār from Abū Hurayrah, who said, ‘I have never prayed behind anyone whose prayer resembled the most to that of the Messenger of Allāh ﷺ than so and so.’ Sulaymān said, ‘He would lengthen the first two rakʿahs of Ẓuhr, shorten the last two, shorten ʿAṣr, recite qiṣār al-mufaṣṣal in Maghrib, recite wasaṭ al-mufaṣṣal in ʿIshāʾ and ṭiwāl al-mufaṣṣal in the Morning Prayer.’
Ibn Ḥibbān narrated this in his Ṣaḥīḥ in the 34th type of the 5th category from Ibn Khuzaymah with his chain and text. Ibn Saʿd narrated it in Aṭ-Ṭabaqāt from Ḍaḥḥāk ibn ʿUthmān from Sharīk ibn Abī Namir from Anas ibn Mālik, who said, ‘I have never seen anyone whose prayer resemble most to that of the Messenger of Allāh ﷺ than this youth i.e. ʿUmar ibn ʿAbd al-ʿAzīz.’ Ḍaḥḥāk said, ‘I used to pray behind him, and he would lengthen the first two rakʿahs of Ẓuhr [...]’[footnoteRef:1796] [1796:  Jamāl ad-Dīn Abū Muḥammad ʿAbdullāh ibn Yūsuf az-Zaylaʿī, Naṣb ar-Rāyah li Aḥādīth al-Hidāyah maʿa Ḥāshiyat al-Almaʿī fī Takhrīj az-Zaylaʿī (Beirut: Muʾassasat ar-Rayyān, 1997), 2:5.
قوله: روي أن ‌عمر رضي الله عنه ‌كتب إلى ‌أبي ‌موسى الأشعري أن اقرأ في الفجر. والظهر: بطوال المفصل، وفي العصر. والعشاء: بأوساط المفصل، وفي المغرب: بقصار المفصل، قلت: غريب بهذا اللفظ، وروى عبد الرزاق في "مصنفه أخبرنا سفيان الثوري عن علي بن زيد بن جدعان عن الحسن. وغيره، قال: ‌كتب ‌عمر إلى ‌أبي ‌موسى: أن اقرأ في المغرب: بقصار المفصل، وفي العشاء: بوسط المفصل، وفي الصبح: بطوال المفصل، انتهى. وروى ابن أبي شيبة في "مصنفه" حدثنا شريك عن علي بن زيد عن زرارة بن أبي أوفى، قال أقرأني أبو موسى كتاب ‌عمر: أن اقرأ بالناس في المغرب: بآخر المفصل، انتهى، وروى البيهقي في "المعرفة" من طريق مالك عن عمه أبي سهيل بن مالك عن أبيه أن ‌عمر بن الخطاب ‌كتب إلى ‌أبي ‌موسى الأشعري: أن اقرأ في ركعتي الفجر: بسورتين طويلتين من المفصل، مختصر، وقال الترمذي في "كتابه في باب القراءة في الصبح". وروي عن ‌عمر أنه ‌كتب إلى ‌أبي ‌موسى: أن اقرأ في الصبح: بطوال المفصل، ثم قال في الباب الذي يليه: وروي عن ‌عمر أنه ‌كتب إلى ‌أبي ‌موسى: أن اقرأ في الظهر: بأوساط المفصل، ثم قال في الباب الذي يليه: وروي عن ‌عمر أنه ‌كتب إلى ‌أبي ‌موسى: أن اقرأ في المغرب: بقصار المفصل، انتهى.
وفي الباب حديث مرفوع، رواه النسائي. وابن ماجه في "سننهما" من حديث الضحاك بن عثمان عن بكير بن عبد الله عن سليمان بن يسار عن أبي هريرة، قال: ما صليت وراء أحد أشبه صلاة برسول الله صلى الله عليه وسلم من فلان، قال سليمان: كان يطيل الركعتين الأوليين من الظهر، ويخفف الأخريين، ويخفف العصر، وكان يقرأ في المغرب: بقصار المفصل، وفي العشار: بوسط المفصل، وفي الغداة: بطوال المفصل، انتهى. ورواه ابن حبان في "صحيحه" في النوع الرابع والثلاثين، من القسم الخامس، عن ابن خزيمة بسنده ومتنه، ورواه ابن سعد في "الطبقات" عن الضحاك بن عثمان عن شريك بن أبي نمر عن أنس بن مالك، قال: ما رأيت أحدا أشبه صلاة برسول الله صلى الله عليه وسلم من هذا الفتى "يعني ‌عمر بن عبد العزيز"، قال الضحاك: وكنت أصلي خلفه، فكان يطيل الأوليين من الظهر، إلى آخره.] 
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Glossary
A
Adāʾ – Performance of an act of worship within its prescribed time.
Adhān – The call to prayer proclaimed before each of the five daily prayers.
ʿAllāmah – An honorific title given to a scholar of exceptional learning and expertise in Islamic sciences.
ʿAsharah Mubashsharah – The ten Companions who were given glad tidings of Paradise during their lifetime by the Prophet ﷺ.
ʿAtamah – The first part of the night after the disappearance of the twilight (shafaq).
ʿAwrah – The parts of the body that must be covered according to Islamic law.
B
Basmalah – The phrase "Bismi 'Llāhi 'r-Raḥmāni 'r-Raḥīm" (In the name of Allah, the Most Gracious, the Most Merciful), recited at the beginning of actions and Quranic chapters.
C
Companions (Ṣaḥābah) – Those who met the Prophet ﷺ, believed in him, and died as Muslims.
D
Ḍamīr al-munfaṣil – Unattached (independent) personal pronoun in Arabic grammar.
Ḍamīr ash-shaʾn – A singular masculine pronoun in the third person that appears at the beginning of a sentence without a clear antecedent; the sentence following it clarifies its meaning.
Dhikr – Remembrance of Allah through specific phrases, prayers, or recitations.
Dīn – Religion; the complete way of life prescribed by Islam.
F
Farḍ – An obligatory act in Islamic law, the neglect of which incurs sin and the performance of which earns reward.
Farsakh – A unit of distance measurement equivalent to three miles.
Fatwā – A legal opinion or ruling issued by a qualified Islamic scholar on a matter of Islamic law.
Fiʿl nāsikh/nāqiṣ – Verbs that enter upon the subject (mubtadaʾ) and predicate (khabar), such as kāna, ṣāra, and aṣbaḥa, affecting their grammatical case.
Fiqh – Islamic jurisprudence; the understanding and application of sharīʿah law.
Fiṭrah – The natural disposition or innate nature upon which humans are created; also refers to the primordial state of Islam.
Fitnah – Trial, tribulation, or discord; also refers to temptation or civil strife.
Fuqahāʾ – Jurists; scholars specialised in Islamic jurisprudence (fiqh).
G
Gharīb – A narration reported by a single individual at any point in the chain of transmission.
Ghalas – Darkness, particularly referring to the darkness of the night.
Ḥ
Ḥāfiẓ – A scholar who has memorised hadith narrations extensively.
Ḥakam – An arbitrator appointed to resolve disputes according to Islamic law.
Ḥamd – Praise and gratitude directed to Allah for His attributes and blessings.
Ḥarakah – A vowel marking in Arabic script (fatḥah, kasrah, or ḍammah).
Ḥasān – A hadith classification indicating a "good" narration that is slightly below ṣaḥīḥ in authenticity but still acceptable as evidence.
Ḥijāb – The Islamic dress code for women; a covering or partition that maintains modesty.
Ḥurūf al-maʿānī – Particles or letters in Arabic that convey specific meanings when they possess a vowel marking (ḥarakah).
I
Iʿrāb – The system of vowel endings in Arabic grammar that indicate grammatical case and function.
Iʿtibār – The study of examining whether corroborating narrations (mutābiʿāt and shawāhid) exist for a particular hadith.
Iḥrām – The sacred state entered into for performing Hajj or ʿUmrah, accompanied by specific prohibitions and the wearing of simple garments.
Ijmāʿ – Scholarly consensus on a matter of Islamic law.
Ikhtiyārī time – The preferred time period for performing a prayer during which there is choice to delay without sin; contrasted with the necessary time (iḍṭirārī).
Imām – A prayer leader; also a title for a prominent religious scholar or leader.
In mukhaffah min ath-thaqīlah – The particle "inna" when its doubled consonant (tashdīd) is lightened to a single consonant (sukūn) for ease of pronunciation.
Iqāmah – The second call to prayer, recited immediately before the obligatory prayer begins.
Irdabs – A historical unit of dry measure used for grains and similar commodities.
Isrāʾ – The night journey of the Prophet ﷺ from Makkah to Jerusalem.
Isfār – The brightness or whiteness of dawn; performing the Fajr prayer when dawn becomes bright.
Iṣfirār – The yellowing of the sun, particularly near sunset.
Istighrāq – A grammatical concept indicating encompassment or inclusion of all entities within a category.
Istiwāʾ/Irtifāʿ – The sun reaching its zenith or highest point at midday.
Ism – A noun in Arabic grammar.
Ism al-Ishārah – A demonstrative noun in Arabic grammar (e.g., "this," "that").
J
Jamʿ al-kathrah – A plural form used for quantities of more than ten.
Jamʿ al-qillah – A plural form used for quantities between three and ten.
Janābah – Major ritual impurity requiring ghusl (full body purification) before acts of worship.
Jumlah fiʿliyyah – A verbal sentence in Arabic grammar, beginning with a verb.
Jumlah ismiyyah – A nominal sentence in Arabic grammar, beginning with a noun.
Jumlah khabariyyah – An informative or declarative sentence.
K
Kāmil – Non-deficient; complete in its characteristics.
Khabar – The predicate of a nominal sentence; also means "news" or "report."
Khāṣ and ʿĀmm – Specific and general meanings in Islamic legal terminology.
Kunyah – An honorific name given to a parent, typically beginning with "Abū" (father of) or "Umm" (mother of).
L
Lā an-nāfiyyah li 'l-jins – The particle "lā" used to negate an entire category or genus.
Lām qasm – The letter "lām" used to introduce an oath in Arabic.
M
Madhāhib – Schools of Islamic jurisprudence (plural of madhhab).
Maḥfūẓ – Well-retained; a term indicating a narration preserved accurately in memory or writing.
Majāz al-mursal al-kulliyah – A rhetorical device where an entire thing is named but only a part of it is intended.
Majhūl – Unknown, particularly referring to an unknown narrator in a hadith chain.
Makrūh – Disliked or discouraged in Islamic law; divided into makrūh taḥrīmī (prohibitively disliked, close to unlawful) and makrūh tanzīhī (mildly disliked).
Makrūh taḥrīmī – Prohibitively disliked actions that border on the unlawful.
Makrūh tanzīhī – Actions mildly disliked but not sinful if performed.
Manāqib – Virtues and praiseworthy qualities, especially of the Prophet ﷺ, Companions, or scholars.
Marfūʿ – A hadith narration attributed directly to the Prophet ﷺ, whether in his words (marfūʿ qawlī) or actions (marfūʿ fiʿlī); also refers to grammatical case in Arabic (nominative).
Marfūʿ fiʿlī – A hadith reporting an action of the Prophet ﷺ.
Marfūʿ ḥaqīqī and marfūʿ ḥukmī – Literally in the nominative case versus being considered nominative by grammatical ruling.
Marfūʿ qawlī – A hadith reporting the words or statement of the Prophet ﷺ.
Matn – The text or content of a hadith, as distinct from its chain of narration (sanad).
Mawlā – Master, patron, client, or freed slave; a term with multiple contextual meanings.
Mawqūf – A narration attributed to a Companion but not raised to the Prophet ﷺ.
Mawṣūl – A hadith with an uninterrupted chain of narration.
Mazīd fīhi – A verb whose root has additional letters beyond the three original root letters.
Miʿrāj – The ascension of the Prophet ﷺ from Jerusalem through the heavens.
Miswāk – A teeth-cleaning stick, traditionally from the arak tree, recommended as a Sunnah.
Mithlayn – When the shadow of an object reaches twice its length, marking the end of the optimal time for Ẓuhr prayer.
Mubāḥ – Permissible actions in Islamic law that are neither encouraged nor discouraged.
Mubālaghah – Emphasis or hyperbole in Arabic rhetoric.
Mubtadaʾ – The subject of a nominal sentence in Arabic grammar.
Muḍāf – A noun in a possessive construct (iḍāfah), attributed to what follows it.
Muḍāriʿ – The present or imperfect tense verb in Arabic.
Mudraj – Interpolated material inserted into a hadith text by a narrator.
Mudallis – A narrator who practices tadlīs (concealment of defects in the chain of transmission).
Muftā bihi – The preferred juridical view within a school of law upon which legal verdicts are based.
Muḥaddith – A scholar of hadith who specialises in the collection, authentication, and transmission of prophetic traditions.
Muḥrim – Someone in a state of iḥrām for Hajj or ʿUmrah.
Muḥkam – The definite or unambiguous meaning in Quranic exegesis.
Muḥtasib – The market inspector appointed during the Abbasid Caliphate to ensure dealings were conducted according to sharīʿah law, overseeing weights, measures, and public behavior.
Mujāhid – A scholar qualified to perform independent legal reasoning (ijtihād) in Islamic jurisprudence.
Mukātabah – A contract where a slave pays an agreed sum as his own price to gain freedom.
Mukhaḍram – A person born during the era of the Prophet ﷺ but who did not meet him.
Munqaṭiʿ – A hadith with a broken or interrupted chain of transmission.
Muqallid – One who follows the legal rulings of a qualified scholar (mujtahid) without independent reasoning.
Mursal – A hadith in which a Successor (tābiʿī) attributes a narration directly to the Prophet ﷺ without mentioning the Companion.
Muṣalli – One who performs the prayer (ṣalāh).
Musnad – A hadith with an uninterrupted chain linking back to the Prophet ﷺ; also refers to a hadith collection organised by Companion.
Mustaḥab – Recommended or encouraged actions, also called mandūb.
Mutābaʿāt – Corroborating narrations from different narrators leading to the same Companion (plural of mutābiʿ).
Mutābiʿ – A corroborating narration from a different narrator but leading to the same Companion.
Muttafaq ʿalayh – A hadith agreed upon by both Imām al-Bukhārī and Imām Muslim in their authentic collections, from the same Companion.
Muttaṣil – A hadith with an uninterrupted chain of transmission.
Al-muttafiq wa 'l-muftariq – A hadith term referring to narrators who have identical names and whose fathers' names are also identical.
Muʾadhdhin – The person who calls the adhān (call to prayer).
Muʿallaq – A hadith with missing narrators from the beginning of its chain (suspended narration).
N
Nabīdh – A drink made from dates or raisins soaked in water; its permissibility depends on whether fermentation has occurred.
Nafī – Negation in Arabic grammar, using particles that negate nouns rather than prohibit actions.
Nafl – Voluntary or supererogatory acts of worship beyond the obligatory requirements.
Nahī – Prohibition, using particles that prohibit actions (verbs).
Nāqiṣ – Deficient or incomplete in its characteristics.
Nikāḥ – The Islamic marriage contract.
Niqāb – A face veil worn by Muslim women.
Q
Qaḍāʾ – Making up a missed obligatory act of worship after its prescribed time has passed.
Qāmah – A measurement of human height, approximately the length of a standing person.
Qawl jadīd – The "new opinion".
Qawl qadīm – The "old opinion".
Qiblah – The direction of the Kaʿbah in Makkah, which Muslims face during prayer.
Qirāʾah – Recitation, particularly of the Qurʾān.
Qirāṭ – A unit of measurement or weight; also used to describe levels of reward.
Qiyās – Analogical reasoning used as a source of Islamic jurisprudence.
Qurrāʾ – Reciters or readers of the Quran; scholars of Quranic recitation.
R
Rakʿah/Rakʿāt – A unit of prayer consisting of standing, bowing, and prostrating; plural: rakʿāt.
Ar-riwāyah bi 'l-maʿnā – Narrating a hadith by its meaning rather than its exact wording.
Rukūʿ – The bowing position in prayer.
S
Ṣaḥābah – See "Companions."
Ṣāḥibayn – The "Two Companions," referring to Imām Abū Yūsuf and Imām Muḥammad ibn al-Ḥasan, the primary students of Imām Abū Ḥanīfah.
Ṣaḥīḥ – Authentic; the highest classification of hadith reliability, meeting all conditions of authenticity.
Ṣaḥīḥayn – The "Two Authentic Collections," referring to Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim.
Ṣalāh – The ritual prayer performed five times daily, one of the five pillars of Islam.
Sābiqūn Awwalūn – The foremost early Muslims, those who were the first to embrace Islam and support the Prophet ﷺ.
Sabab – The cause or reason that leads to a legal ruling (ḥukm).
Shafaq – The twilight or reddish glow after sunset.
Shahādah – The testimony of faith: "I bear witness that there is no god but Allah, and Muhammad is the Messenger of Allah ﷺ."
Shām – The Levant region (Greater Syria); also refers to Damascus specifically.
Sharīʿah – Islamic law derived from the Quran and Sunnah.
Shawāhid – Corroborating narrations from different Companions (plural of shāhid).
Ṣīghat at-tamrīḍ – See "Tamrīḍ."
Silsilat adh-dhahab – The "golden chain," referring to an exceptionally strong chain of narrators.
Sujūd – Prostration in prayer.
Ṭ
Ṭabaqah – A class or generation of narrators.
Tabʿ at-tābiʿīn – The generation that followed the Successors (tābiʿūn).
Tābiʿūn – The Successors; the generation that followed the Companions, meeting them but not the Prophet ﷺ.
Tadlīs – The practice of concealing a defect in the chain of transmission, such as omitting a weak teacher's name.
Takbīr – The phrase "Allāhu Akbar" (Allah is the Greatest); the opening takbīr (takbīrat al-iḥrām) begins the prayer.
Takthīr al-jamāʿah – Increasing the size of the congregation for prayer.
Tamrīḍ – Using expressions of uncertainty such as "it is said" or "it is reported" when narrating, indicating the narrator's doubt about the information.
Tarāwīḥ – The additionalnight prayers performed during Ramadan.
Tasbīḥāt – Glorifications of Allah, such as "Subḥān Allāh" (Glory be to Allah).
Taʿlīq – Literally "suspension"; the process or state of missing narrators from the beginning of a hadith chain.
Tharīd – Pieces of bread with broth and meat, considered one of the finest meals in early Islamic society.
Thulāthī mujarrad – A verb whose root consists of only three original letters without additions.
U
Ummah – The global Muslim community; the followers of the Prophet Muḥammad ﷺ.
ʿUrf – Customary practice or conventional usage recognised in Islamic jurisprudence.
W
Wājib – Obligatory in Hanafi terminology, slightly less emphatic than farḍ but still required.
Wuḍūʾ – The ritual purification (ablution) required before prayer and certain other acts of worship.
Wuqūf – Standing; specifically the standing at ʿArafah during Hajj, which is the central pillar of the pilgrimage.
Z
Ẓarf manṣūb – An adverb in the accusative case indicating time or place.
Ẓāhir ar-riwāyah – The dominant or preferred view within a school of jurisprudence upon which legal verdicts are based.
Zawāl – The sun's position at its midday zenith, marking the end of the prohibition on praying and the beginning of Ẓuhr time.
Ziyādat ath-thiqah – Additional material in a narration added by a trustworthy narrator that is not found in other versions.
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Figure 1- The transmission routes of Hadith 1.
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