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[bookmark: _Toc225709488]2 - النِّدَاءُ فِي السَّفَر وَعَلَى غَيْرِ وُضُوءٍ 
The Call to Prayer on Journeys & Without Ablution[footnoteRef:1] [1:  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), 1:225.] 

‌2 - النِّدَاءُ فِي السَّفَر
The Call to Prayer on Journeys
[bookmark: _Toc225709489]Status of Adhān & Iqāmah on Journeys
Some scholars considered it compulsory for a traveller to call the adhān whilst others stipulated that at the very least, the traveller will have to call out the iqāmah. 
View of obligation
ʿAllāmah Ibn ʿAbd al-Barr quoted from Imām Awzāʿī that he stipulated that if no iqāmah is called, the prayer will be invalid. Further on, he quoted from Dāwūd ibn ʿAli that adhān and iqāmah are both essential, and he also attributed this to the Ẓāhirīs. He writes:
وقال الأوزاعي: لا تجزئ المسافر، ولا الحاضر صلاة، إذا ترك الإقامة.
وقال داود بن علي: الأذان واجب على كل مسافر في خاصته، والإقامة كذلك. واحتج بحديث مالك بن الحويرث، أن رسول الله صلى الله عليه وسلم قال له ولصاحبه: "إذا كنتما في سفركما فأذنا وأقيما، وليؤمكما أحدكما". وهو قول أهل الظاهر. 
Awzāʿī said, ‘Prayer is not valid for a traveller nor a resident if iqāmah is forsaken.’
Dāwūd ibn ʿAlī said, ‘Adhān is obligatory on every traveller in his own right and so is iqāmah.’ He took proof in the ḥadīth of Mālik ibn al-Ḥuwayrith that the Messenger of Allāh ﷺ told him and his companion, ‘When the two of you are on a journey, then call the adhān and the iqāmah, and one of you should lead the other [in prayer].’ This was the view of the Ẓāhirīs.[footnoteRef:2] [2:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 8:375. ] 

Imām Aḥmad, Imām Bukhārī and Imām Muslim quoted this narration with the words:
‌
حدثنا أحمد بن يونس: حدثنا أبو شهاب، عن خالد الحذاء، عن أبي قلابة، عن مالك بن الحويرث قال: انصرفت من عند النبي -صلى الله عليه وسلم-، فقال لنا -أنا وصاحب لي-: "‌أذنا ‌وأقيما، وليؤمكما أكبركما". 
Aḥmad ibn Yūnus narrated to us [saying]: Abū Shihāb narrated to us from Khālid al-Ḥadhdhāʾ from Abū Qilābah from Mālik ibn al-Ḥuwayrith, who said, “I departed from the Prophet ﷺ, and he told us – me and my companion –, ‘Call the adhān and iqāmah, and the oldest of you should lead you.’”[footnoteRef:3][footnoteRef:4][footnoteRef:5] [3:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:28. ]  [4:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:466.]  [5:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 34:157-158.] 

However, this is simply a suggestion from the Prophet ﷺ due to its great meritorious nature. ʿAllāmah Ibn Baṭṭāl quotes:
قال ابن القصار: والجواب عن قوله للرجلين: "أذنا وأقيما"، فإنه أراد الفضل بدلالة قوله: "أذنا"، والواحد يجزئ عندهم. وأحاديث هذا الباب محمولة عند العلماء على استحباب الأذان والإقامة فى السفر، وقد جاءت آثار فى ترغيب الأذان والإقامة فى أرض فلاة، وأنه من فعل ذلك يصلى وراءه من الملائكة أمثال الجبال. 
Ibn al-Qaṣṣār said, “The answer to his statement to the two men, ‘Call the adhān and iqāmah’ is that he intended the virtue as proven by his words, ‘Call the adhān.’ A single person is enough for them. According to scholars, the ḥadīths of this chapter are understood as the recommendation of calling the adhān and the iqāmah on journeys. Many reports were transmitted on the encouragement to call the adhān and the iqāmah in deserted lands, and that whoever does so, a multitude of angels pray behind him like mountains.”[footnoteRef:6] [6:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:257. ] 

There is hardly any other scholar who followed this view of Dāwūd ibn ʿAlī, and only ʿAṭā and Mujāhid held the same view as Imām Awzāʿī about the Iqāmah. ʿAllāmah Ibn ʿAbd al-Barr says:
ولا أعلم أحدا قال بقوله من فقهاء الأمصار، إلا ما روي عن أشهب، عن مالك. وما روي عن الأوزاعي، فيمن ترك الإقامة دون الأذان. وهو قول عطاء، ومجاهد. 
I do not know anyone of the jurists who held the same view as him except for the report of Ashhab from Mālik and the report of Awzāʿī regarding one who abandons the iqāmah, not the adhān. This was the view of ʿAṭāʾ and Mujāhid.[footnoteRef:7] [7:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 8:375.] 

This was one view of Imām Mālik, as ʿAllāmah Ibn ʿAbd al-Barr says:
وروى أشهب، عن مالك قال: إن ترك الأذان مسافر عامدا، أعاد الصلاة، ذكر الطبري قال: أخبرني يونس بن عبد الأعلى، قال: أخبرنا أشهب، عن مالك فذكره. 
Ashhab reported Mālik as saying, ‘If a traveller abandons the adhān intentionally, he should repeat the prayer.’[footnoteRef:8] [8:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 8:375.] 

He also quotes:
ذكر الطبري قال: أخبرني يونس بن عبد الأعلى، قال: أخبرنا أشهب، عن مالك فذكره. 
Ṭabarī mentioned, ‘Yūnus ibn ʿAbd al-Aʿlā related to me, saying: Ashhab related to us from Mālik,’ and he mentioned it.[footnoteRef:9] [9:  Ibid.] 

Opposite view of the majority
ʿAllāmah Ibn Baṭṭāl says:
والعلماء على خلاف قول عطاء، ومجاهد؛ لأن الإيجاب يحتاج إلى دليل لا منازع فيه، وجمهور العلماء على أنه غير واجب فى الحضر، والسفر الذى قصرت فيه الصلاة عن هيئتها أولى بذلك. 
Scholars hold an opposite view to ʿAṭāʾ and Mujāhid since establishing an obligation requires non-contradictory proof. In contrast, the majority of scholars maintained that it is not obligatory at residence. Hence, this is more befitting for the journey in which prayer was shortened from its original form.[footnoteRef:10] [10:  ʿAllāmah Ibn Baṭṭāl (n 6) 2:257.] 

ʿAllāmah Ibn ʿAbd al-Barr then quotes the views of the other jurists:
وقال أبو حنيفة وأصحابه: أما المسافر فيصلي بأذان وإقامة. قالوا: ويكره أن يصلي بغير أذان ولا إقامة، وأما في المصر، فيستحب للرجل إذا صلى وحده، أن يؤذن ويقيم، فإن استجزأ بأذان الناس وإقامتهم، أجزأه. وقال الثوري: لا يستجزئ بإقامة أهل المصر. 
Abū Ḥanīfah and his students maintained that a traveller will pray with adhān and iqāmah. They considered it disliked for him to pray without adhān and iqāmah. As for the city, it is recommended for one praying individually to call the adhān and the iqāmah. If he suffices with the adhān of people and their iqāmah, it is valid for him. However, Thawrī opined that it is not valid with the iqāmah of the city’s residents.[footnoteRef:11] [11:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 8:375.] 

In Al-Istidhkār, he writes:
واتفق الشافعي، وأبو حنيفة، وأصحابهما، والثوري، وأحمد، وإسحاق، وأبو ثور، والطبري على أن المسافر إن ترك الأذان عامدا أو ناسيا أجزأته صلاته، وكذلك لو ترك الإقامة عندهم -وهم أشد كراهية لتركه الإقامة. 
Shāfiʿī, Abū Ḥanīfah, their students, Thawrī, Aḥmad, Isḥāq, Abū Thawr and Ṭabarī agreed that when the traveller forsakes the adhān intentionally or forgetfully, his prayer is valid for him. The same ruling applies when he forsakes the iqāmah, according to them. However, they dislike it more severely for him to forsake the iqāmah.[footnoteRef:12] [12:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:81. ] 

ʿAllāmah Ibn Baṭṭāl mentions:
اختلف العلماء فى الأذان والإقامة فى السفر، فاستحب طائفة أن يؤذن المسافر ويقيم لكل صلاة، روى ذلك عن سلمان، وعبد الله بن عمرو، وعن سعيد بن المسيب مثله، وهذا قول الكوفيين، والشافعى، وأحمد، وإسحاق، وأبى ثور. وقالت طائقة: هو بالخيار إن شاء أذن، وإن شاء أقام، روى ذلك عن على ابن أبى طالب، وهو قول عروة، والثورى، والنخعى. 
Scholars differed on calling the adhān and the iqāmah on journeys. A group regarded it recommended for the traveller to call the adhān and the iqāmah for every prayer. This was reported from Salmān and ʿAbdullāh ibn ʿAmr, and something similar was reported from Saʿīd ibn al-Musayyab. This was the view of the Kufans, Shāfiʿī, Aḥmad, Isḥāq and Abū Thawr. Another group maintained that the person has a choice; if he wills, he can call the adhān, and if he wills, he can call the iqāmah. This was reported from ʿAlī ibn Abī Ṭālib, and this was the view of ʿUrwah, Thawrī and Nakhaʿī.[footnoteRef:13] [13:  ʿAllāmah Ibn Baṭṭāl (n 6) 2:256.] 

ʿAllāmah Ibn ʿAbd al-Barr then presents his own view:
وأما الأذان للمنفرد، في سفر، أو حضر، فسنة عندي مسنونة مندوب إليها، مأجور فاعلها عليها.  
As for the adhān of one praying individually on journeys and at residence, it is a recommended Sunnah in my view; the doer shall be rewarded for it.[footnoteRef:14] [14:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 8:377.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
الأذان والإقامة للفرد والجماعة مشروعان في السفر كما في الحضر، سواء أكان السفر سفر قصر أو دونه. 
Adhān and iqāmah for the individual and the congregation are both legislated on journeys as it is equally at residence, regardless of whether the journey is that of qaṣr or not.[footnoteRef:15] [15:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 6:13. ] 

This is the first ruling of this chapter. In his Ṣaḥīḥ, Imām Bukhārī presents the title as follows:
باب الأذان للمسافر إذا كانوا جماعة والإقامة وكذلك بعرفة وجمع وقول المؤذن: الصلاة في ‌الرحال في الليلة الباردة أو المطيرة. 
Chapter: Adhān of the Traveller when They Are in a Group & Likewise the Iqāmah in ʿArafah and Muzdalifah & the Muʾadhdhin Saying, ‘Prayer Should Be Offered in Your Dwellings’ on A Cold or Rainy Night[footnoteRef:16] [16:  Imām Bukhārī (n 3) 1:128.] 

The second ruling is about calling the adhān whilst one is not in the state of ablution:
وَعَلَى غَيْرِ وُضُوءٍ
& Without Ablution
Shaykh Muṣṭafā al-Aʿẓamī writes in the footnotes:
"وضوء"، ضبطت في الأصل على الوجهين، بفتح الواو وضمها.  
It is pronounced in the main manuscript in both ways: with a fatḥah on the wāw and a ḍammah.[footnoteRef:17] [17:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:99. ] 

As for this entire phrase: ‘wa ʿalā ghayr wuḍūʾ’, only Imām Yaḥyā transmitted it. ʿAllāmah Ibn ʿAbd al-Barr mentions: 
هكذا عن يحيى في ترجمة هذا الباب: "وعلى غير وضوء"، ولم يتابعه أحد على هذه الزيادة من رواة الموطأ فيما علمت، ولا في غير هذا الباب ما يدل على ذلك أيضا، ولو كان في مكان قوله: "وعلى غير وضوء": و"الأذان راكبا" -كان صوابا لأنها مسألة في الباب مذكورة. 
It was reported in this way from Yaḥyā in the heading of his chapter: ‘wa ʿalā ghayr wuḍūʾ’. None of the transmitters of the Muwaṭṭaʾ corroborated him on this addition, as far as I know. Nor is there any indication towards this in another chapter. If in place of ‘wa ʿalā ghayr wuḍūʾ’, there was ‘wa ’l-adhān rākiban’, it would have been more correct since it is an issue mentioned in the chapter.[footnoteRef:18] [18:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 4:79.] 

[bookmark: _Toc225709490]Calling the Adhān Without Purity
Mawlānā Zakariyyā al-Kāndhlawī suggested that since this is mentioned in the heading, the ruling should be discussed. He said:
قلت: لما توجد في النسخ الترجمة فنذكر مذاهب الأئمة في ذلك. 
I say: Since the heading is present in all the manuscripts, we will mention the schools of thought of the imāms on this.[footnoteRef:19] [19:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:58. ] 

The majority of the scholars were of the opinion that it is prefferable for a muʾadhdhin to be in the state of ablution. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaitiyyah, it is stated:
يستحب أن يكون المؤذن طاهرا من الحدث الأصغر والأكبر؛ لأن الأذان ذكر معظم، فالإتيان به مع الطهارة أقرب إلى التعظيم، ولحديث أبي هريرة مرفوعا: لا يؤذن إلا متوضئ ، ويجوز ‌أذان ‌المحدث مع الكراهة بالنسبة للحدث الأكبر عند جميع الفقهاء، وعند المالكية والشافعية بالنسبة للحدث الأصغر كذلك. 
It is recommended for the muʾadhdhin to be pure from the states of minor and major impurity. This is because adhān is a revered remembrance. Therefore, executing it with purity is closer to reverence. Furthermore, this is proven by the marfūʿ ḥadīth of Abū Hurayrah, ‘None should call the adhān besides one with ablution.’ The adhān of one in the state of impurity is permissible but disliked with regards to the state of major impurity according to all jurists and with regards to the state of minor impurity as well according to the Mālikīs and the Shāfiʿīs.[footnoteRef:20] [20:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 15) 2:368.] 

If a muʾadhdhin is in a state of major impurity, then it is better to repeat the adhān. In ʿUmdat al-Qārī, ʿAllāmah Badr ad-Dīn al-ʿAynī quotes the Ḥanafī school of thought:
وقال صاحب الهداية من أصحابنا: وينبغي أن يؤذن ويقيم على طهر، لأن الأذان والإقامة ذكر شريف، فيستحب فيه الطهارة، فإن أذن على غير وضوء جاز، وبه قال الشافعي، وأحمد، وعامة أهل العلم، وعن مالك: أن الطهارة شرط في الإقامة دون الأذان. وقال عطاء، والأوزاعي، وبعض الشافعية: تشترط فيهما. وقال أصحابنا: ويكره أن يقيم على غير وضوء لما فيه من الفصل بين الإقامة والصلاة، بالاشتغال بأعمال الوضوء. وعن الكرخي: لا تكره الإقامة بلا وضوء، وتكره عندنا أن يؤذن وهو جنب، وذكر محمد في الجامع الصغير: ‌إذا ‌أذن ‌الجنب أحب إلي أن يعيد الأذان، وإن لم يعد أجزأه. وقال صاحب الهداية: الأشبه بالحق أن يعاد أذان الجنب، ولا تعاد الإقامة، لأن تكرار الأذان مشروع في الجملة. 
The author of Al-Hidāyah from our scholars said, that the adhān and iqāmah should be called upon purity because adhān and iqāmah are honourable remembrances; thus, purity is recommended for it. If one calls the adhān without ablution, it is permissible. This was the view of Shāfiʿī, Aḥmad and most scholars. It is reported from Mālik that purity is a condition for iqāmah, not adhān. ʿAṭāʾ, Awzāʿī and some Shāfiʿīs opined that it is a condition for both. 
Our scholars said, ‘It is disliked to call the iqāmah without purity as it involves separating the iqāmah and prayer by occupation with the acts of ablution.’ It is reported from Karkhī, ‘Iqāmah is not disliked without ablution, but it is disliked according to us to call the adhān whilst one is in the state of major impurity.’ Muḥammad mentioned in Al-Jāmiʿ aṣ-Ṣaghīr, ‘When the person in major impurity calls the adhān, I consider it most preferable for him to repeat the adhān. However, if he does not repeat, it is valid for him.’ The author of Al-Hidāyah said, ‘The most plausible to what is correct is for the adhān of the one in major impurity to be repeated, but the iqāmah should not be repeated since repeating the adhān is legislated as a whole.’[footnoteRef:21] [21:  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), 5:148.] 

[bookmark: _Toc225709491]Ḥadīth 191
191 - مَالِك، عَنْ نَافِعٍ: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ أَذَّنَ بِالصَّلَاةِ فِي لَيْلَةٍ ذَاتِ بَرْدٍ وَرِيحٍ، فَقَال: أَلاَ صَلُّوا فِي الرِّحَالِ، ثُمَّ قَال: إِنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ يَأْمُرُ الْمُؤَذِّنَ، إِذَا كَانَتْ لَيْلَةٌ بَارِدَةٌ ذَاتُ مَطَرٍ يَقُول: "أَلاَ صَلُّوا فِي الرِّحَالِ".
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar called the adhān for prayer on a cold and windy night, and he said, ‘Behold! Pray in your dwellings!’ Then, he said, “Indeed, the Messenger of Allāh ﷺ would instruct the muʾadhdhin during a cold and rainy night to say, ‘Behold! Pray in your dwellings!’”[footnoteRef:22] [22:  Imām Mālik, Muwaṭṭaʾ Imām Mālik – Moroccan print (n 1) 1:225-226.] 

191 - مَالِك، عَنْ نَافِعٍ:
Mālik reported from Nāfiʿ
We spoke about him in detail in lesson 17.
أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ أَذَّنَ
That ʿAbdullāh ibn ʿUmar called the adhān
[bookmark: _Toc225709492]The Word: ‘Adhdhana’ in Different Manuscripts
In some manuscripts, this word comes in the active voice whereas in others, it is quoted in the passive voice. Shaykh Muṣṭafā al-ʿAẓamī writes in the footnotes of his edition:
في الأصل في، "جـ: أَذِنَ"، وفي "عـ: أوذِنَ"، وفي نسخة عـ عند ق "أوذِن". 
Written in the main manuscript is: ‘The manuscript of Abū ’l-Walīd al-Bājī has: ‘adhina’, the manuscript of ʿUbayd Allāh ibn Yaḥyā has: ‘ūdhina’, and the manuscript of ʿUbayd Allāh ibn Yaḥyā by Ibn Qurqūl has: ‘ūdhin’’.[footnoteRef:23] [23:  Imām Mālik, Muwaṭṭaʾ Imām Mālik – Aʿẓamī (n 17) 2:99.] 

In the footnotes, the Moroccan editors explain:
ولم يحسن الأعظمي قراءة الهامش فقال: في الأصل: "جـ: أُذِن"، وفي "عـ": "أوذن". وفي (ج) "الصلوة".
Aʿẓamī did not read the margin correctly, which is why he said, ‘The manuscript of Abū ’l-Walīd al-Bājī has: ‘adhina’, the manuscript of ʿUbayd Allāh ibn Yaḥyā has: ‘ūdhina’, and the manuscript of ʿUbayd Allāh ibn Yaḥyā by Ibn Qurqūl has: ‘ūdhin’’. The manuscript of Jurjānī has ‘aṣ-ṣalāh’.[footnoteRef:24] [24:  Imām Mālik, Muwaṭṭaʾ Imām Mālik – Moroccan print (n 1) 1:225.] 

They explain what is actually written:
كتب فوق "أذن". في الأصل "صح". وفي الهامش: "أُذِن" وفوقها "حـ". و"أَأُذِّن" وفوقها "عـ". 
Written above ‘adhdhana’ in the main manuscript is ‘ṣaḥha’, and in the margin is, ‘adhina’ with a ḥāʾ above it and ‘aʿdhina’ with a ʿayn above it.[footnoteRef:25] [25:  Ibid.] 

بِالصَّلَاةِ فِي لَيْلَةٍ ذَاتِ بَرْدٍ وَرِيحٍ، 
For prayer on a cold and windy night, 
[bookmark: _Toc225709493]Clause of Being on A Journey
In the narration of Ṣaḥīḥ Muslim that is transmitted via ʿUbayd Allāh from Nāfiʿ, there is also mention of rain:
أنه نادى بالصلاة ‌في ‌ليلة ‌ذات ‌برد وريح ومطر. 
He gave the call to prayer on a cold, windy and rainy night.[footnoteRef:26] [26:  Imām Muslim (n 4) 1:484.] 

Although Imām Mālik is quoting this under the chapter on calling the adhān whilst travelling, there is no mention of them being on a journey.  
ʿAllāmah Ibn ʿAbd al-Barr says:
وليس في حديث مالك هذا أنه كان في السفر، ولكنه قيده بترجمة الباب، وقد روي أن ذلك في السفر من وجوه. 
It is not mentioned in this hadith of Mālik that he was on a journey. Yet, he placed this restriction in the heading of the chapter. It was reported via several chains that this was during a journey.[footnoteRef:27] [27:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 4:79.] 

ʿAllāmah Abū ’l-ʿAbbās ad-Dānī says:
وليس فيه ذكر السفر إلا خارج الموطأ. 
There is no mention of a journey therein except outside the Muwaṭṭaʾ.[footnoteRef:28] [28:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 2:373.] 

From other transmissions of this same incident, we learn that this was whilst ʿAbdullāh ibn ʿUmar was on a journey. ʿAllāmah Zurqānī confirms this and also explains the place where he was:
وكان مسافرا فأذن بمحل يقال له ضجنان.
He was a traveller, so he called the adhān at a place called Ḍajnān.[footnoteRef:29] [29:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:213.] 

This is proven from the narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim where  ʿUbayd Allāh quotes from Nāfiʿ  that he said:
أذن ابن عمر في ليلة باردة ‌بضجنان. (متفق عليه)
Ibn ʿUmar called the adhān on a cold night at Ḍajnān.[footnoteRef:30][footnoteRef:31] [30:  Imām Bukhārī (n 3) 1:129.]  [31:  Imām Muslim (n 4) 1:484.] 

[bookmark: _Toc225709494]Explanation of the Word: ‘Ḍajnān'
Abū ʿUbayd al-Bakrī explains about this place:
‌‌‌ضجنان: بفتح أوله، وإسكان ثانيه ، بعده نون وألف، على وزن فعلان: جبل بناحية ‌مكة، على طريق المدينة. 
Ḍajnān: with a fatḥah on the first letter, a sukūn on the second letter, followed by a nūn and an alif, upon the scale of ‘faʿlān’; it is a mountain in the outskirts of Makkah on the way to Madīnah.[footnoteRef:32] [32:  ʿAllāmah Abū ʿUbayd ʿAbdullāh ibn ʿAbd al-ʿAzīz al-Bakrī, Muʿjam Mā ’Staʿjama min Asmāʾ al-Bilād wa ’l-Mawāḍiʿ (Beirut: ʿĀlam al-Kutub), 3:856.] 

Imām Nawawī explains about this place:
بضجنان: هو بضاد معجمة مفتوحة، ثم جيم ساكنة، ثم نون، وهو جبل على بريد من مكة. 
Ḍajnān is with a dotted ḍād having a fatḥah, then a jīm having a sukūn and then a nūn; it is a mountain one mile away from Makkah.[footnoteRef:33] [33:  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), 5:207. ] 

ʿAllāmah Ḥamawī mentions regarding this place:
وقيل: ‌ضجنان ‌جبيل ‌على ‌بريد من مكة، وهناك الغميم في أسفله مسجد صلى فيه رسول الله -صلى الله عليه وسلم-، وله ذكر في المغازي، وقال الواقدي: بين ضجنان ومكة خمسة وعشرون ميلا. 
Ḍajnān is a small mountain one mile away from Makkah. Located there are small tents with a mosque at the bottom in which the Messenger of Allāh ﷺ prayed. It is mentioned in the records on the [prophetic] expeditions. Wāqidī said, ‘Between Ḍajnān and Makkah there are 25 miles.’[footnoteRef:34] [34:  ʿAllāmah Abū ʿAbdillāh Yāqūt ibn ʿAbdillāh al-Ḥamawī, Muʿjam al-Buldān (Beirut: Dār Ṣādir, 1977), 3:453.] 

Whilst they were on a journey on this cold and windy night, ʿAbdullāh ibn ʿUmar proclaimed after the adhān:
فَقَال: 
And he said, 
In the Muwaṭṭaʾ of Imām Muḥammad, this is quoted as:
ثم قال.[footnoteRef:35]  [35:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 79.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
والظاهر أنه قال ذلك بعد الفراغ من الأذان. 
It is obvious that he mentioned this after the adhān was completed.[footnoteRef:36] [36:  Mawlānā Zakariyyā (n 19) 2:59.] 

We will explain shortly whether these words should be proclaimed in the adhān, or whether they should be announced after the adhān.
أَلاَ صَلُّوا فِي الرِّحَالِ، ثُمَّ قَال: إِنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ يَأْمُرُ الْمُؤَذِّنَ، إِذَا كَانَتْ لَيْلَةٌ بَارِدَةٌ 
‘Behold! Pray in your dwellings!’ Then, he said, “Indeed, the Messenger of Allāh ﷺ would instruct the muʾadhdhin during a cold […] night 
This could be pronounced as ‘laylatun’ or ‘laylatan’. In the footnotes, it is written:
ضبطت في الأصل في (ب) بضمتين وفتحتين، وفي (ج) بفتحتين، وفي طبعة بشار بضمتين فقط.  
It is pronounced in the main manuscript in bāʾ with two ḍammahs and two fatḥahs, in the manuscript of ʿAllāmah Jurjānī with two fatḥahs and in the print of Bashshār with two ḍammahs only.[footnoteRef:37] [37:  Imām Mālik, Muwaṭṭaʾ Imām Mālik – Moroccan print (n 1) 1:226.] 

Shaykh Muṣṭafā al-Aʿẓamī writes in the footnotes of his edition:
ضبطت في الأصل على الوجهين، ليلةٌ باردةٌ، وليلةً باردةً.  
It is pronounced in the main manuscript in both ways: ‘laylatun bāridatun’ and ‘laylatan bāridatan’.[footnoteRef:38] [38:  Imām Mālik, Muwaṭṭaʾ Imām Mālik – Aʿẓamī (n 17) 2:99.] 

ذَاتُ مَطَرٍ 
And rainy
It might seem as if this is the ruling if it is cold and raining. However, this ruling applies if it is cold or raining. In Muṣannaf ʿAbd ar-Razzāq, the words are:
كان يأمر بذلك في الليلة الباردة، أو المطيرة إذا فرغ من أذانه. 
He would command this during cold or rainy nights when the muʾadhdhin completes his adhān.[footnoteRef:39] [39:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Tafsīr ʿAbd ar-Razzāq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 1:494.] 

ʿAbdullāh Ibn ʿUmar was on a journey, but he used a narration of rain as support. ʿAllāmah Rāfiʿī comments that the ruling is the same:
والحكم في ذلك لا يختلف. 
The ruling on this does not differ.[footnoteRef:40] [40:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Muḥammad ar-Rāfiʿī, Sharḥ Musnad ash-Shāfiʿī (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2007), 1:298. ] 

Even then, in the narration that ʿUbayd Allāh quotes from Nāfiʿ, the words there are quoted as:
ثم قال: إن رسول الله صلى الله عليه وسلم كان يأمر المؤذن إذا كانت ليلة باردة أو ‌ذات ‌مطر ‌في ‌السفر... 
Then he said, ‘The Messenger of Allāh ﷺ would command the muʾadhdhin on a cold or rainy night during a journey…’[footnoteRef:41] [41:  Imām Muslim (n 4) 1:484.] 

Likewise, in a totally different narration that is quoted in Ṣaḥīḥ Muslim and Musnad Aḥmad, it is quoted: 
وحدثنا أحمد بن يونس، قال: حدثنا زهير: حدثنا أبو الزبير، عن جابر، قال: خرجنا مع رسول الله -صلى الله عليه وسلم- ‌في ‌سفر ‌فمطرنا، فقال: "ليصل من شاء منكم في رحله".
Aḥmad ibn Yūnus narrated to us, saying: Zuhayr narrated to us [saying]: Abū ’z-Zubayr narrated to us from Jābir, saying, “We set out with the Messenger of Allāh ﷺ on a journey when it suddenly rained, so he said, ‘Whoever wishes amongst you can pray in his dwelling.”[footnoteRef:42][footnoteRef:43] [42:  Ibid.]  [43:  Imām Aḥmad (n 5) 22:250.] 

يَقُول: "أَلاَ"
“To say, ‘Behold!’
Mawlānā Zakariyyā al-Kāndhlawī explains:
حرف تنبيه 
It is an article of cautioning[footnoteRef:44] [44:  Mawlānā Zakariyyā (n 19) 2:60.] 

"صَلُّوا" 
‘Pray’
Mawlānā Zakariyyā al-Kāndhlawī notes:
بصيغة أمر 
It is in the wording of a command.[footnoteRef:45] [45:  Ibid.] 

"فِي الرِّحَالِ".
In your dwellings!
[bookmark: _Toc225709495]Explanation of the Word: ‘Riḥāl’
Regarding the meaning of this word, ʿAllāmah Rāfiʿī says:
والرحال جمع رحل: وهو المنزل والمسكن.
‘Riḥāl’ is the plural of ‘raḥl’, which signifies an abode and dwelling.[footnoteRef:46] [46:  ʿAllāmah Rāfiʿī (n 40) 1:298.] 

If we consider only this, it does not necessarily denote them being on a journey. Nonetheless, ʿAllāmah Rāfiʿī presents another meaning of ‘raḥl’, which signifies their tents or place of sleeping whilst travelling:
 والرحل أيضًا: مركب من مراكب الرجال، وقد ‌يسمى ‌ما ‌يستصحبه ‌الإنسان ‌في ‌سفره من الأثاث رحلًا. 
‘Raḥl’ also denotes a type of tent for men. Sometimes, the household goods a man carries along on his journey are called ‘raḥl’.[footnoteRef:47] [47:  Ibid.] 

 ʿAllāmah Kirmānī states:
والرحل هو مسكن الرجل وما يستصحبه من الأثاث. 
‘Raḥl’ is a man’s dwelling and the household goods he carries along.[footnoteRef:48] [48:  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), 5:53.] 

Imām Nawawī explains:
قال أهل اللغة: الرحال المنازل سواء كانت من حجر، ومدر، وخشب، أو شعر، وصوف، ووبر، وغيرها، واحدها رحل. 
The lexicographers said that ‘riḥāl’ means houses whether they are out of stone, mud, wood, fur, wool, camel/rabbit-fur or anything else. Its singular is ‘raḥl’.[footnoteRef:49] [49:  Imām Nawawī (n 32) 5:207.] 

Based on the meaning, ʿAllāmah Ibn ʿAbd al-Barr explained how this narration is related to the chapter heading:
وفي ذكر الرحال دليل على أنه كان في سفر، والله أعلم. 
The mention of ‘riḥāl’ proves that he was on a journey, and Allāh knows best.[footnoteRef:50] [50:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 8:367.] 

This is how Imām Mālik quoted this narration without any contradictions from him. ʿAllāmah Ibn ʿAbd al-Barr explains:
قال أبو عمر: لم يختلف عن مالك في إسناد هذا الحديث، ولا في لفظه. 
There are no discrepancies in the transmission from Mālik in the chain of this ḥadīth nor its wordings.[footnoteRef:51] [51:  Ibid, 8:366.] 

  Ḥadīth 191 – Speaking in Adhān & Causes Validating Absence from Congregation & Friday Prayers
[bookmark: _Toc225709496]Proof of Calling Adhān on Journeys
Imām Mālik cites this narration to prove that adhān was called out on a journey. It is correct for him to cite this narration under this chapter since this point is proven from this narration. ʿAllāmah Ibn ʿAbd al-Barr explains: 
في هذا الحديث دليل على أن الأذان من شأن الصلاة، لا يدعه مسافر، ولا حاضر.  
In this ḥadīth lies proof that adhān is linked to prayer. No traveller or resident can forsake it.[footnoteRef:52] [52:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 8:372. ] 

Thus, Imām Nawawī states:
هذا الحديث دليل على [...] وأنها مشروعة في السفر وأن الأذان مشروع في السفر. 
This ḥadīth is proof […] that it (i.e. the congregational prayer) is legislated on journeys and that adhān is legislated on journeys.[footnoteRef:53] [53:  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), 5:207. ] 

[bookmark: _Toc225709497]When Should the Words ‘Ṣallū fī ’r-Riḥāl’ Be Uttered?
This narration reveals that these words were said at the end of the adhān. It is further supported by the wording of Imām ʿAbd ar-Razzāq’s report from ʿAbdullāh ibn ʿUmar:
إذا فرغ من أذانه، قال: "ألا صلوا في الرحال"، مرتين.  
To say twice when he completes his adhān, ‘Behold! Pray in your dwellings!’.[footnoteRef:54] [54:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:484.] 

The narration of Ṣaḥīḥ al-Bukhārī via Nāfiʿ is also explicit in this:
ثم يقول على إثره: "‌ألا ‌صلوا ‌في ‌الرحال"، في الليلة الباردة أو المطيرة في السفر. 
[The Messenger of Allāh ﷺ would instruct a muʾadhdhin] on a cold or rainy night during a journey to call the adhān and to say following it, ‘Behold! Pray in the dwellings!’[footnoteRef:55] [55:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:129. ] 

Qāḍī ʿIyāḍ explains:
فهذا يبين أنه بعد تمام الأذان. 
This clarifies that it is after the completion of the adhān.[footnoteRef:56] [56:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 3:22. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains how this makes more sense as well:
ويحتمل أن يكون قال المؤذن: ألا ‌صلوا ‌في ‌الرحال بعد كمال الأذان وهو الأول، لأن الأذان متصل لا يجوز أن يتخلله ما ليس منه، لأنه علم على الوقت ودعاء إلى الصلاة، وإنما يكون ذلك باتصاله، ولو تفرق وتخلله كلام آخر، لما وقع به الإعلام، لأن مثل ألفاظه تتكرر في كلام الناس في جميع الأوقات، وقد ورد ذلك مفسرا في هذا الحديث. 
It is likely that the muʾadhdhin said, ‘Behold! Pray in your dwellings!’ after the adhān ended, and this is most appropriate. This is because adhān should be continuos; it is impermissible to incorporate anything else in between as it is a sign for the time and a call for prayer. That can only be done by joining it. If it is separated, and another statement comes in between, it will not serve as an announcement as such words occur frequently in the speech of people at all times. That was mentioned in detail in this ḥadīth.[footnoteRef:57] [57:  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.), 1:139.] 

Thus, Imām Shāfiʿī preferred that these words should only be proclaimed at the end but found no issue if they are proclaimed within the adhān itself. He states:
وأحب للإمام أن يأمر بهذا إذا فرغ المؤذن من أذانه، وإن قاله في أذانه فلا بأس عليه، وإذا تكلم بما يشبه هذا خلف الأذان من منافع الناس، فلا بأس. 
I prefer that the imām commands this after the muʾadhdhin completes his adhān. If he utters it during his adhān, it is alright. If he mentions similar statements after the adhān which is beneficial to people, it is fine.[footnoteRef:58] [58:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:196. ] 

The proof of calling out these words within the adhān is proven from another narration that is quoted in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim wherein ʿAbdullāh ibn al-Ḥārith said:
خطبنا ابن عباس في يوم ذي ردغ، فأمر المؤذن لما بلغ حي على الصلاة قال: قل: الصلاة في ‌الرحال، فنظر بعضهم إلى بعض، فكأنهم أنكروا! فقال: كأنكم أنكرتم هذا؟! إن هذا فعله من هو خير مني، يعني النبي -صلى الله عليه وسلم-، إنها عزمة وإني كرهت أن أحرجكم. (متفق عليه)
Ibn ʿAbbās delivered a sermon to us on a rainy day. Afterwards, he commanded the muʾadhdhin when he reached ‘ḥayya ʿalā ’ṣ-ṣalāh’ to say, ‘Pray in your dwellings!’ They looked at each other as though they expressed disapproval of it. He exclaimed, ‘Why does it seem as though you are expressing disapproval of this? This was done by he who was better than me, i.e. the Prophet ﷺ. Indeed, it (i.e. the Friday prayer) is the obligatory prayer, and I do not like to cause you inconvenience.[footnoteRef:59][footnoteRef:60] [59:  Imām Bukhārī (n 4) 1:134.]  [60:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:485. ] 

Likewise, in Sunan an-Nasāʾī, it is narrated:
أخبرنا قتيبة، قال: حدثنا سفيان، عن عمرو بن دينار ، عن عمرو بن أوس، يقول: أنبأنا رجل من ثقيف أنه سمع منادي النبي -صلى الله عليه وسلم- يعني: في ليلة مطيرة في السفر، يقول: حي على الصلاة، حي على الفلاح، صلوا في رحالكم. 
Qutaybah related to us, saying: Sufyān narrated to us from ʿAmr ibn Dīnār from ʿAmr ibn Aws, saying: A man from Thaqīf informed us that he heard the caller of the Prophet ﷺ - i.e. on a rainy night during a journey – saying, ‘Ḥayya ʿalā ’ṣ-ṣalāh! Ḥayya ʿalā ’l-Falāḥ! Ṣallū fī ’r-riḥāl! (Behold! Pray at home!)’.[footnoteRef:61] [61:  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), 2:14-15. ] 

ʿAllāmah Kirmānī explains about this narration of the Muwaṭṭaʾ in comparison to the aforementioned narrations of the Ṣaḥīḥayn and Sunan an-Nasāʾī:
فإن قلت: هذا مشعر بأن القول به بعد الأذان وما تقدم في باب الكلام في الأذان أنه كان في أثناء الأذان. قلت: الأمران جائزان، نص عليهما الشافعي في كتاب الأذان من الأم، ولا منافاة لأن هذا أمر به رسول الله -صلى الله عليه وسلم- في وقت وذلك أمر به أو فعله في وقت آخر. 
Objection: This notifies that it will be uttered after the adhān whilst it was previously mentioned in the chapter of speaking during adhān that it was during the adhān. 
Answer: Both are permissible; Shāfiʿī stated this explicitly in the book of adhān in Al-Umm. There is no contradiction since the Messenger of Allāh ﷺ instructed of this at one time, and that one he commanded of it or did it at another time.[footnoteRef:62] [62:  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), 5:28.] 

In trying to reconcile, Ḥāfiẓ Ibn Ḥajar quotes:
وقال القرطبي: لما ذكر رواية مسلم بلفظ: يقول في آخر ندائه، يحتمل أن يكون المراد في آخره ‌قبيل ‌الفراغ ‌منه، ‌جمعا ‌بينه وبين حديث ابن عباس. انتهى. 
Qurṭubī said, “When the transmission of Muslim is mentioned with the words: ‘To say at the end of his call,’ it likely refers to the end just before completion, to reconcile between it and the ḥadīth of Ibn ʿAbbās.”[footnoteRef:63] [63:  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), 5:76. ] 

There is no need for this justification since there were many adhāns called. Hence, the apparent meaning can easily be adopted.
In short, it is permissible during adhān and also at the end, although better at the end. Imām Nawawī writes:
فيجوز بعد الأذان وفي أثنائه لثبوت السنة فيهما، لكن قوله بعده أحسن ليبقى نظم الأذان على وضعه، ومن أصحابنا من قال: لا يقوله إلا بعد الفراغ، وهذا ضعيف مخالف لصريح حديث ابن عباس -رضي الله عنهما-. 
It is permissible after the adhān and during it as the Sunnah is established concerning both. Nonetheless, stating it at the end is best to maintain the order of the adhān in its original placement. Some of our scholars opined that he can only say it after the completion. This view is weak and opposes the explicit ḥadīth of Ibn ʿAbbās – may Allāh be pleased with them both.[footnoteRef:64] [64:  Imām Nawawī (n 2) 5:207.] 

[bookmark: _Toc225709498]Speaking in Adhān
View of permissibility
Since these words are foreign to the customary adhān, and we just affirmed the permissible to utter them in the middle of it, scholars discussed the issue of talking during adhān here.
ʿAllāmah Ibn ʿAbd al-Barr states:
واستدل قوم على أن الكلام في الأذان جائز بهذا الحديث، إذا كان مما لا بد منه. 
Some people took proof in this ḥadīth for the permissibility of speaking during adhān when it is necessary.[footnoteRef:65] [65:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:82. ] 

ʿAllāmah Qurṭubī says:
وقد استدل بهذين الحديثين من أجاز الكلام في الأذان، وهم: أحمد، والحسن، وعروة، وعطاء، وقتادة، وعبد العزيز بن أبي سلمة، وابن أبي حازم من المالكية. 
Those who permitted speaking during adhān took proof in these two ḥadīths, and they were Aḥmad, Ḥasan, ʿUrwah, ʿAṭāʾ, Qatādah, ʿAbd al-ʿAzīz ibn Abī Salamah and Ibn Abī Ḥāzim from the Mālikīs.[footnoteRef:66] [66:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn ʿUmar ibn Ibrāhim al-Qurṭubī, Al-Mafham li-mā Ashkala min Talkhīṣ Kitāb Muslim (Beirut / Damascus: Dār Ibn Kathīr / Dār al-Kalim aṭ-Ṭayyib, 1996), 2:338. ] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
ورخصت طائفة من العلماء في الكلام في الأذان، منهم الحسن، وعروة، وعطاء وقتادة. وإليه ذهب أحمد بن حنبل. 
A group of scholars permitted speaking during adhān, amongst them were Ḥasan, ʿUrwah, ʿAṭāʾ and Qatādah. This was the view held by Aḥmad ibn Ḥanbal.[footnoteRef:67] [67:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 4:84.] 

Imām Ibn Abī Shaybah brought a dedicated chapter in which he quoted with his chains those who permitted a muʾadhdhin to speak in the middle of calling out the adhān:
من رخص للمؤذن أن يتكلم في أذانه. 
حدثنا وكيع، عن محمد بن طلحة، عن أبي صخرة جامع بن شداد، عن موسى بن عبد الله بن يزيد: أن سليمان بن صرد -وكانت له صحبة- كان يؤذن في العسكر، وكان يأمر غلامه بالحاجة في أذانه. 
حدثنا ابن علية، قال: سألت يونس عن الكلام في الأذان والإقامة، فقال: حدثني عبيد الله ابن علان، عن الحسن: أنه لم يكن يرى بذلك بأسا. 
حدثنا هشيم، عن يونس، عن الحسن وحجاج، عن عطاء: أنهما كانا لا يريان بأسا أن يتكلم المؤذن في أذانه. 
حدثنا عباد، عن سعيد بن أبي عروبة، قال: كان قتادة لا يرى بذلك بأسا، وربما فعله فتكلم في أذانه. 
حدثنا أبو خالد الأحمر، عن حجاج، عن عطاء: أنه كان لا يرى بأسا أن يتكلم المؤذن في أذانه، ولا بين الأذان والإقامة. 
حدثنا زيد بن حباب، عن حماد بن زيد، عن هشام بن عروة: أن أباه كان يتكلم في أذانه. 
Those Who Permitted the Muʾadhdhin to Speak During His Adhān
Wakīʿ narrated to us from Muḥammad ibn Ṭalḥah from Abū Ṣakhrah Jāmiʿ ibn Shaddād from Mūsā ibn ʿAbdillāh ibn Zayd that Sulaymān ibn Ṣard – who was a Companion – would call the adhān in the military camp, and he would issue commands to his slave of his needs during his adhān. 
Ibn ʿUlayyah narrated to us, saying, “I asked Yūnus concerning speaking during adhān and iqāmah, and he said, ‘ʿUbayd Allāh ibn ʿAllān narrated to me from Ḥasan that he did not find any problem in that.’”
Hushaym narrated to us from Yūnus from Ḥasan and Ḥajjāj from ʿAṭāʾ that they did not find any problem in the muʾadhdhin speaking during his adhān.
ʿAbbād narrated to us from Saʿīd ibn Abī ʿArūbah, saying, ‘Qatādah did not find any problem in that. Sometimes, he would do it and speak during his adhān.’
Abū Khālid al-Aḥmar narrated to us from Ḥajjāj from ʿAṭāʾ that he did not find any problem in the muʾadhdhin speaking during his adhān nor between the adhān and the iqāmah.
Zayd ibn al-Ḥubāb narrated to us from Ḥammād ibn Zayd from Hishām ibn ʿUrwah that his father would speak during his adhān.[footnoteRef:68] [68:  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), 1:192-193. ] 

ʿAllāmah Ibn ʿAbd al-Barr also quotes:
وروى الوليد بن مزيد عن الأوزاعي، قال: لا بأس برد السلام في أذانه ولا يرد في الإقامة. قال الأوزاعي: ما سمعت أن مؤذنا قط أعاد أذانه. 
Walīd ibn Mazyad reported from Awzāʿī, saying, ‘It is alright to reply to greetings during one’s adhān, but he should not reply during the iqāmah.’ Awzāʿī said, ‘I never heard that a muʾadhdhin has ever repeated his adhān.’[footnoteRef:69] [69:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 4:84.] 

Imām Bukhārī brings the chapter:
باب ‌الكلام ‌في ‌الأذان :وتكلم سليمان بن صرد في أذانه، وقال الحسن: لا بأس أن يضحك وهو يؤذن أو يقيم. 
Chapter of Speaking during Adhān
Sulaymān ibn Ṣard spoke during his adhān, and Ḥasan said, ‘It is alright for one to laugh whilst calling the adhān or the iqāmah.’[footnoteRef:70] [70:  Imām Bukhārī (n 4) 1:126.] 

Ḥāfiẓ Ibn Ḥajar comments on this:
وجرى المصنف على عادته في عدم الجزم بالحكم الذي دلالته غير صريحة، لكن الذي أورده فيه يشعر بأنه يختار الجواز، وحكى ابن المنذر الجواز مطلقا عن عروة، وعطاء، والحسن، وقتادة، وبه قال أحمد.  
The author carried on his habit of not asserting a ruling with certainty whose indication is not explicit. However, the heading under which he brought the narration notifies that he prefers the permissibility. Ibn al-Mundhir reported the view of general permissibility from ʿUrwah, ʿAṭāʾ, Ḥasan and Qatādah. This was the view held by Aḥmad[footnoteRef:71] [71:  Ḥāfiẓ Ibn Ḥajar (n 12) 5:46. ] 

View of reprehensibility
In contrast to these scholars, others felt that a muʾadhdhin may not speak when calling out the adhān. Hence, Imām Ibn Abī Shaybah follows that chapter with this one:
من كره ‌الكلام ‌في ‌الأذان. 
نا هشيم، عن مغيرة، عن إبراهيم، وعن أبي عامر المزني، عن ابن سيرين: أنهما كرها أن يتكلم حتى يفرغ.
حدثنا الثقفي، عن أيوب، عن محمد: أنه كان يكره الكلام في الأذان.
حدثنا وكيع، عن إسماعيل الأزرق، عن الشعبي: أنه كره الكلام في الأذان. 
Those Who Disliked Speaking during Adhān
Hushaym narrated to us from Mughīrah from Ibrāhīm and from Abū ʿĀmir al-Muzanī from Ibn Sīrīn that they both disliked the muʾadhdhin to speak before completion.
Thaqafī narrated to us from Ayyūb from Muḥammad that he disliked speaking whilst calling the adhān.
Wakīʿ narrated to us from Ismāʿīl al-Azraq from Shaʿbī that he disliked speaking whilst calling the adhān.[footnoteRef:72] [72:  Imām Ibn Abī Shaybah (n 17) 1:193.] 

Ḥāfiẓ Ibn Ḥajar states:
وعن النخعي، وابن سيرين، والأوزاعي الكراهة.  
The view of dislike is reported from Nakhaʿī, Ibn Sīrīn and Awzāʿī.[footnoteRef:73] [73:  Ḥāfiẓ Ibn Ḥajar (n 12) 5:46. ] 

Ḥāfiẓ Ibn Ḥajar quoted the view of the Mujtahids who came thereafter:
وعن الثوري المنع، وعن أبي حنيفة وصاحبيه أنه خلاف الأولى، وعليه يدل كلام مالك، والشافعي، وعن إسحاق بن راهويه يكره، إلا إن كان فيما يتعلق بالصلاة، واختاره ابن المنذر لظاهر حديث ابن عباس المذكور في الباب، وقد نازع في ذلك الداوودي، فقال: لا حجة فيه على جواز ‌الكلام في الأذان، بل القول المذكور مشروع من جملة الأذان.  
The view of prohibition is reported from Thawrī. It is reported from Abū Ḥanīfah and his two students (Abū Yūsuf and Muḥammad) that it conflicts with the superior act, and this is what the statement of Mālik and Shāfiʿī indicates. It was reported from Isḥāq ibn Rāhwayh that it is disliked except concerning matters of prayer; Ibn al-Mundhir preferred this due to the literal sense of the ḥadīth of Ibn ʿAbbās mentioned in this chapter. 
Dāwūdī refuted this, saying, ‘There is no proof in it for the permissibility of speaking whilst calling adhān. Rather, the mentioned statement is legislated as part of the adhān.’[footnoteRef:74] [74:  Ibid, 5:46-47.] 

ʿAllāmah Qurṭubī goes a step further, claiming that it was the view of all jurists:
وقد كره الكلام في الأذان مالك، والشافعي، وأبو حنيفة، وعامة الفقهاء. 
Mālik, Shāfiʿī, Abū Ḥanīfah and all jurists disliked speaking whilst calling the adhān.[footnoteRef:75] [75:  ʿAllāmah Qurṭubī (n 15) 2:339.] 

Likewise, ʿAllāmah Kirmānī says
 ومذهب مالك، والشافعى، وأبى حنيفة، وعامة الفقهاء كراهته. 
The stance of Mālik, Shāfiʿī, Abū Ḥanīfah and all jurists is of its dislike.[footnoteRef:76] [76:  Qāḍī ʿIyāḍ (n 5) 3:22.] 

ʿAllāmah Ibn ʿAbd al-Barr states:
فكان مالك يكره الكلام في الأذان، روى ذلك عنه جماعة من أصحابه، وقال: لم أعلم أحدا يقتدى به تكلم في أذانه. وكره رد السلام في الأذان؛ لئلا يشتغل المؤذن بغير ما هو فيه.
وكذلك لا يشمت عاطسا، فإن فعل شيئا من ذلك وتكلم في أذانه فقد أساء، ويبنى على أذانه ولا شيء عليه.
وقول الشافعي، وأبي حنيفة، والثوري في ذلك نحو قول مالك، قالوا: لا يتكلم المؤذن في أذانه ولا إقامته، وإن تكلم مضى ويجزئه، وهو قول إسحاق. وروي عن الشعبي، والنخعي، وابن سيرين كراهة الكلام في الأذان. 
Mālik disliked speaking whilst calling the adhān. A group of his students reported this from him, and he said, ‘I do not know of anyone from those who are emulated to have spoken during his adhān.’ He disliked replying to greetings whilst calling the adhān to avoid the muʾadhdhin from engaging in anything other than the adhān.
Similarly, he should not respond to the one who sneezes. If he does any of that and speaks during his adhān, he has committed a wrong act. He should continue with his adhān, and there is nothing compulsory on him.[footnoteRef:77]  [77:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 4:83-84.] 

Imām Shāfiʿī mentions in Kitāb al-Umm:
ولا أحب الكلام في الأذان بما ليست فيه للناس منفعة وإن تكلم لم يعد أذانا وكذلك إذا تكلم في الإقامة كرهته ولم يكن عليه إعادة إقامة. 
I do not like for statements that are unbeneficial to people to be uttered whilst calling the adhān. Even if he speaks, he should not repeat the adhān. Likewise, if he speaks during the iqāmah, I consider it disliked, but he does not need to repeat the iqāmah.[footnoteRef:78] [78:  Imām Shāfiʿī, Al-Umm (n 7) 2:196.] 

Response to the first group
As claimed by ʿAllāmah Kirmānī, there is no proof for the first group, whether it is the first narration – meaning the narration of the Muwaṭṭaʾ – or whether it is the other narration that we quoted about ʿAbdullāh ibn ʿAbbās. He states:
ولا حجة لأولئك بهذه الأحاديث، أما حديث ابن عمر فقد بين أنه فى آخر أذانه، وظاهره أنه بعد تمامه؟ وأما حديث ابن عباس فلم يسلك به مسلك الأذان، ألا تراه [كيف] قال: "لا تقل حى على الصلاة"؟ فإنما أراد بذلك إشعار الناس كما صنع فى التثويب للأمراء. 
There lies no proof for these ones in these ḥadīths. As for the ḥadīth of Ibn ʿUmar, he clarified that it is at the end of the adhān. The apparent indication also reveals that it is after its completion. Concerning the ḥadīth of Ibn ʿAbbās, he did not present it in the same way as the adhān. Do you not see how he said, “Do not say, ‘Ḥayya ʿalā’ṣ-ṣalāh.’”? He merely intended to notify people through this, as done in the repeated announcement for the leaders.[footnoteRef:79] [79:  Qāḍī ʿIyāḍ (n 5) 3:22.] 

ʿAllāmau Qurṭubī argues the same:
ولا حجة لهم في ذلك؛ لأن الحديث الأول إن لم يكن ظاهرا فيما ذكرناه، فلا أقل من أن يكون محمولا على أن هذا الحديث قد رواه أبو أحمد بن عدي من حديث أبي هريرة؛ قال فيه: كان رسول الله -صلى الله عليه وسلم- إذا كانت ليلة باردة أو مطيرة، أمر المؤذن فأذن بالأذان الأول، فإذا فرغ نادى: الصلاة في الرحال - أو: في رحالكم، وهذا نص يرفع ذلك الاحتمال. 
والحديث الثاني لم يسلك به مسلك الأذان، ألا تراه قال: لا تقل حي على الصلاة؟ وإنما أراد إشعار الناس بالتخفيف عنهم للعذر، كما فعل في التثويب للأمراء. 
There lies no proof for them in that. This is because the first ḥadīth does not outwardly convey what we mentioned. At most, it can be interpreted. Furthermore, this ḥadīth was narrated by Aḥmad ibn ʿAdī via the ḥadīth of Abū Hurayrah, wherein he said, “When it was a cold or rainy night, the Messenger of Allāh ﷺ would instruct the muʾadhdhin to call the first adhān. After completion, he would say, ‘Pray in the dwellings – or in your dwellings.’” This text removes that possibility.
In the second ḥadīth, he did not present it in the same way as the adhān. Do you not see how he said, “Do not say, ‘Ḥayya ʿalā’ṣ-ṣalāh.’”? He merely intended to notify people of the alleviation on them due to the excuse, as done in the repeated announcements for the leaders.[footnoteRef:80] [80:  ʿAllāmah Qurṭubī (n 15) 2:338-339.] 

[bookmark: _Toc225709499]The Ruling of Missing the Congregational Prayer in Harmful Scenarios
Another ruling from this narration is whether a person should attend the congregational prayer when it is freezing, raining or any other reason with the risk of harm. In Musnad ash-Shāfiʿī, this is quoted with the following title:
‌‌باب: في ترك صلاة الجماعة للعذر.
أخبرنا مالك، عن نافع، عن ابن عمر، قال: كان رسول الله -صلى الله عليه وسلم- يأمر المؤذن إذا ‌كانت ‌ليلة ‌باردة ‌ذات ‌ريح، يقول: "ألا صلوا في الرحال".
أخبرنا مالك، عن نافع، عن ابن عمر: أنه أذن ليلة ذات برد وريح، فقال: ألا صلوا في الرحال، ثم قال: إن رسول الله -صلى الله عليه وسلم- كان يأمر المؤذن إذا كانت ليلة باردة ذات مطر يقول: ألا صلوا في الرحال. 
Chapter: Missing the Congregational Prayer Due to a Valid Excuse
Mālik related to us from Nāfiʿ from Ibn ʿUmar, saying, “The Messenger of Allāh ﷺ would command the muʾadhdhin on cold and windy nights to say, ‘Behold! Pray in your dwellings!’”
Mālik related to us from Nāfiʿ from Ibn ʿUmar that he called the adhān on a cold and windy night, and he said, ‘Behold! Pray in your dwellings!’ Thereafter, he said, “The Messenger of Allāh ﷺ would instruct the muʾadhdhin on cold and rainy nights to say, ‘Behold! Pray in your dwellings!’”[footnoteRef:81] [81:  Imām Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Kuwait: Ghirās, 2004), 1:294.] 

Imām Bukhārī quotes this same narration via ʿAbdullāh ibn Yūsuf from Imām Mālik with the following chapter heading:
باب الرخصة في المطر والعلة أن يصلي في رحله. 
Chapter: The Dispensation in the Rain & the Reason for Praying in One’s Dwelling[footnoteRef:82] [82:  Imām Bukhārī (n 4) 1:134.] 

ʿAllāmah Ibn Baṭṭāl claims a consensus for the permissibility to remain behind and not attend the congregation prayer in such cases:
أجمع العلماء على أن التخلف عن الجماعات فى شدة المطر والظلمة والريح، وما أشبه ذلك مباح بهذه الأحاديث. 
Scholars agreed unanimously that staying behind from congregations in heavy rains, darkness, wind and similar scenarios is allowed based on these ḥadīths.[footnoteRef:83] [83:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:291. ] 

By claiming a consensus, it definitely includes the Ḥanafī view. Thus, Mawlānā Zakariyyā al-Kāndhlawī says:
والبرد والمطر والريح من الأعذار المبيحة لترك الجماعة عند الجمهور، وكذلك عندنا الحنفية أيضا، كما صرح به الشامي، وعدها في نور الإيضاح مفصلا، وبه قال الأئمة الثلاثة، ونقل ابن بطأل عليه الإجماع. 
Cold, rain and wind form part of the excuses that allows missing the congregation according to the majority as well as in our view, the Ḥanafīs. This was explicitly stated by Shāmī, and it was mentioned in detail in Nūr al-Īḍāḥ. The three imāms held the same view, and Ibn Baṭṭāl reported a consensus on this.[footnoteRef:84] [84:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:61.] 

Extending the ruling to other causes entailing the risk of harm
In Tanwīr al-Abṣār and Ad-Durr al-Mukhtār, those exempted from attending the congregational prayer are mentioned as follows:
(فلا تجب على مريض ومقعد وزمن ومقطوع يد ورجل من خلاف) أو رجل فقط، ذكره الحدادي (ومفلوج وشيخ كبير عاجز وأعمى) وإن وجد قائدا (ولا على من حال بينه وبينها مطر وطين. وبرد شديد وظلمة كذلك) وريح ليلا لا نهارا، وخوف على ماله، أو من غريم أو ظالم، أو مدافعة أحد الأخبثين، وإرادة سفر، وقيامه بمريض، وحضور طعام تتوقه نفسه. ذكره الحدادي، وكذا اشتغاله بالفقه لا بغيره. 
It is not obligatory on one who is sick, crippled, handicapped, whose one hand and leg are cut from opposite sides – or a single leg is cut, as mentioned by Ḥaddādī – a paralysed person, an old and weak man and a blind person – albeit he can find someone to lead him.
It is neither obligatory on one who is obstructed from it by rain, mud, freezing cold and severe darkness – and wind at night not during the day, one who fears for his wealth or [fears] a debtor or an oppressor, whilst averting either of the two calls of nature, intending a journey, attending to a sick person, in the presence of food which his desire is craving for, as mentioned by Ḥaddādī. Likewise, it includes preoccupation with fiqh, not anything else.[footnoteRef:85] [85:  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), 1:76.] 

Of course, it must be excessive rain. ʿAllāmah Ibn ʿĀbidīn ash-Shāmī mentions:
أشار بالحيلولة إلى أن المراد المطر الكثير كما قيده به في صلاة الجمعة. وكذا الطين. وفي الحلية، وعن أبي يوسف: سألت أبا حنيفة عن الجماعة في طين وردغة، فقال: لا أحب تركها. وقال محمد في الموطأ: الحديث رخصة، يعني قوله -صلى الله عليه وسلم-: "إذا ابتلت النعال فالصلاة في الرحال"، والنعال: هنا الأراضي الصلاب. 
وفي شرح الزاهدي عن شرح التمرتاشي: واختلف في كون الأمطار والثلوج ‌والأوحال ‌والبرد ‌الشديد عذرا. وعن أبي حنيفة: إن اشتد التأذي يعذر.
By the obstruction, he indicates that it refers to heavy rain, as this condition is placed for the Friday prayer. The same ruling applies to mud. It is stated in Al-Ḥilyah: “Abū Yūsuf is reported to have asked Abū Ḥanīfah concerning offering congregational prayers in the presence of mud and mire. He replied, ‘I do not recommend missing it.’” Muḥammad said in Al-Muwaṭṭaʾ, ‘The ḥadīth is a dispensation.’ It refers to the statement of the Prophet ﷺ: ‘When hard lands become wet, then prayer should be offered in one’s dwelling.’ ‘Niʿāl’ here refers to hard tracts of land. 
It is quoted in Sharḥ az-Zāhidī from Sharḥ at-Tumartāshī: “There exists divergence in the status of rain, snow, mud and severe cold as valid excuses. Abū Ḥanīfah is reported to have said, ‘If it causes severe harm, it will serve as a valid excuse.’”[footnoteRef:86] [86:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 2:292.] 

 ʿAllāmah Ibn ʿAbd al-Barr explains:
وفيه أيضا من الفقه: الرخصة في التخلف عن الجماعة في الليلة المطيرة والريح الشديدة. وفي معنى ذلك كل عذر مانع وأمر مؤذ. وإذا جاز التخلف عن الجماعة للعشاء والبول والغائط - فالتخلف عنها لمثل هذا أحرى.
والسفر عندي والحضر في ذلك سواء؛ لأن السفر إن دخل بالنص دخل الحضر بالمعنى؛ لأن العلة من المطر والأذى قائمة فيهما. 
It includes the fiqh of the concession to refrain from congregational prayers during rainy nights and severe winds. By extension, this includes any preventing excuse or harmful circumstance. If it is permissible to abstain from congregational prayers for dinner, urination, and defecation, then abstaining for such reasons is even more appropriate.
Regarding travel, in my view, it is the same as being at residence in this context. This is because if the ruling applies to travel through prophetic text, the ruling of residence applies by implication, as the reasons such as rain and harm remains consistent in both.[footnoteRef:87] [87:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 4:82.] 

 ʿAllāmah Ibn Qudāmah al-Maqdisī mentions:
ويعذر في ترك الجماعة بالريح الشديدة، في الليلة المظلمة الباردة؛ لما روى عن ابن عمر، قال: كان رسول الله -صلى الله عليه وسلم-، يناديه في الليلة الباردة أو المطيرة في السفر: "صلوا في رحالكم". [متفق عليه. ورواه ابن ماجه.]. 
It is excusable to abandon congregational prayer during severe winds, dark and cold nights, as reported by Ibn ʿUmar, who said: "The Messenger of Allāh ﷺ would instruct during dark or rainy nights while travelling: 'Pray in your dwellings.'"[footnoteRef:88] [88:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:378-379.] 

Wind during the day
Regarding wind, ʿAllāmah Ḥaṣkafī specified it to the night:
وريح ليلا لا نهارا 
Wind at night, not during the day[footnoteRef:89] [89:  ʿAllāmah Ḥaṣkafī (n 34) 1:76.] 

The same applies to the Shāfiʿī school of thought. Ḥāfiẓ Ibn Ḥajar states:
لكن المعروف عند الشافعية: أن الريح عذر في الليل فقط، وظاهر الحديث اختصاص الثلاثة بالليل، لكن في السنن من طريق ابن إسحاق، عن نافع في هذا الحديث: في الليلة المطيرة والغداة القَرة، وفيها بإسناد صحيح من حديث أبي المَليح عن أبيه: ‌أنهم ‌مطروا ‌يوما، ‌فرخص ‌لهم. ولم أر في شيء من الأحاديث الترخص بعذر الريح في النهار صريح.  
However, according to the Shafiʿī school of thought, wind is only considered an excuse (for leaving congregational prayer) at night. The apparent meaning of the ḥadīth specifies the night for the three [reasons] mentioned. However, it comes in the Sunan through the route of Ibn Isḥāq from Nāfiʿ in this hadith: ‘during rainy nights and cold mornings’. It comes in another version via a sound chain through the ḥadīth of Abū ’l-Malīḥ from his father that it rained on one day, so permission was granted to them. I have not come across any ḥadīth explicitly allowing wind as an excuse during the daytime.[footnoteRef:90] [90:  Ḥāfiẓ Ibn Ḥajar (n 12) 5:77.] 

That is for wind. As for severe coldness, there is no difference between the day and night. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
وفي صلاة الجمعة والجماعة: أجاز الفقهاء في البرد الشديد ‌التخلف عن صلاة الجمعة، وعن صلاة ‌الجماعة نهارا أو ليلا. 
In the case of Friday prayers and congregational prayers, jurists have permitted individuals to abstain from attending due to severe cold. This applies both to Friday prayers and congregational prayers, whether during the day or at night[footnoteRef:91] [91:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 8:57. ] 

They listed all the various reasons when it is permissible to remain back from praying in congregation, and then they cited this very narration:
الأعذار التي تبيح التخلف عن صلاة الجماعة: منها ما هو عام، ومنها ما هو خاص. وبيان ذلك فيما يلي: -‌‌ أولا: الأعذار العامة:
28 - أ - المطر الشديد الذي يشق معه الخروج للجماعة، والذي يحمل الناس على تغطية رءوسهم.
ب - الريح الشديدة ليلا لما في ذلك من المشقة.
ج - البرد الشديد ليلا أو نهارا، وكذلك الحر الشديد. والمراد البرد أو الحر الذي يخرج عما ألفه الناس أو ألفه أصحاب المناطق الحارة أو الباردة.
د - الوحل الشديد الذي يتأذى به الإنسان في نفسه وثيابه، ولا يؤمن معه التلوث.
وعن أبي يوسف: سألت أبا حنيفة عن الجماعة في طين وردغة فقال: لا أحب تركها.
هـ - الظلمة الشديدة، والمراد بها كون الإنسان لا يبصر طريقه إلى المسجد، قال ابن عابدين: والظاهر أنه لا يكلف إيقاد نحو سراج وإن أمكنه ذلك. والدليل على كون الأعذار السابقة من مطر وغيره تبيح التخلف عن الجماعة الأحاديث الواردة في ذلك ومنها: -
ما روي أن ابن عمر - رضي الله تعالى عنهما - أذن بالصلاة في ليلة ذات برد وريح فقال: " ألا صلوا في الرحال، ثم قال: إن رسول الله صلى الله عليه وسلم كان يأمر المؤذن إذا كانت ليلة ذات برد ومطر يقول: ألا صلوا في رحالكم وفي رواية: كان يأمر مناديه في الليلة الممطرة.
Excuses permitting absence from congregational prayer: 
Some are general, and some are specific, as explained below:
1. The general excuses:
(a) Heavy rain that makes it difficult to go out for congregational prayer, compelling people to cover their heads.
(b) Severe wind at night due to the hardship it entails.
(c) Extreme cold at night or during the day, as well as intense heat. It refers to the cold or heat that deviates from what people are accustomed to or what residents of hot or cold regions are accustomed to.
(d) Severe mud that causes discomfort to oneself and one's clothes and risks contamination. 
Abū Yūsuf is reported to have said, “I asked Abū Ḥanīfah about congregational prayer in muddy or slippery conditions, and he said, ‘I do not prefer leaving it.’”
(e) Intense darkness. It refers to that where a person cannot see their way to the mosque. Ibn ʿĀbidīn stated, ‘It seems apparent that one is not obliged to light something like a lamp, even if they are capable of doing so.’ 
The evidence for the previous excuses, such as rain and others, permitting absence from congregational prayer, are the ḥadīths narrated in this regard, including:
It is narrated that Ibn ʿUmar - may Allah be pleased with them both - permitted prayer on a cold and windy night, saying, ‘Behold! Pray in your dwellings!’ Then he said, “Indeed, the Messenger of Allāh ﷺ used to instruct the muʾadhdhin on cold and rainy nights to say, ‘Behold! Pray in your dwellings!’” In another version, it comes: ‘He used to instruct his caller on rainy nights.’[footnoteRef:92] [92:  Ibid, 27:186.] 

Interestingly, ʿAllāmah Ibn ʿĀbidīn ash-Shāmī gathered all the excuses in a poetic form, saying:
وقد نظمتها بقولي:
	أعذار ترك جماعة عشرون قد

	
	أودعتها في عقد نظم كالدرر


	مرض وإقعاد عمى وزمانة

	
	مطر وطين ثم برد قد أضر


	قطع لرجل مع يد أو دونها

	
	فلج وعجز الشيخ قصد للسفر


	خوف على مال كذا من ظالم

	
	أو دائن وشهي أكل قد حضر


	والريح ليلا ظلمة تمريض ذي

	
	ألم مدافعة لبول أو قذر


	ثم اشتغال لا بغير الفقه في

	
	بعض من الأوقات عذر معتبر. 



I composed it in a poem, where I say:
The excuses for missing the congregation are tenfold;
Listed in sequence, like pearls they’re told.
Illness, lameness & physical disability;
Rain, mud, then cold’s hostility.
A severed leg, with or without a hand;
Paralysis, weakness of an old man or a travel planned.
Fearing over one’s wealth as well as from an oppressor;
Desiring food that is present or [fearing] a debtor.
Wind at night, darkness, sickness causing;
Pain, repelling the urge of urinating or defecating.
Followed by the preoccupation with fiqh and none other;
Is a considered excuse in some cases or another.[footnoteRef:93] [93:  ʿAllāmah Ibn ʿĀbidīn ash-Shāmī (n 35) 2:293-294.] 

This shows the great mercy of Allāh. ʿAllāmah Ibn Hubayrah states:
هذا الحديث مؤذن بلطف الله -عز وجل- وتخفيفه عن عباده. 
This ḥadīth indicates Allāh's kindness and leniency towards His servants by easing their burden.[footnoteRef:94] [94:  ʿAwn ad-Dīn Abū ’l-Muẓaffar Yaḥyā ibn Muḥammad ibn Hubayrah al-Hudhalī, Al-Ifṣāḥ ʿan Maʿānī ’ṣ-Ṣiḥāḥ (Riyad: Dār al-Waṭan, 1417 AH), 4:94.] 

[bookmark: _Toc225709500]The Status of Missing the Friday Prayer due to the Aforementioned Reasons
From this ḥadīth, ʿAllāmah Ibn ʿAbd al-Barr also deduced the permissibility of coming late to the congregational and Friday prayers as well as missing the Friday prayer. He states:
وفي هذا الحديث دليل على جواز التأخر في حين المطر الدائم عن شهود الجماعة والجمعة، لما في ذلك من أذى المطر، والله أعلم.
This ḥadīth serves as evidence for the permissibility of delaying attendance at congregational prayers and Friday prayers during continuous rain, due to the harm caused by the rain. And Allāh knows best.[footnoteRef:95] [95:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 8:370.] 

Imām Bukhārī brings the following chapter heading:
باب الرخصة إن لم ‌يحضر ‌الجمعة ‌في ‌المطر. 
Chapter: The Dispensation of Not Attending the Friday Prayer in Rainy Circumstances[footnoteRef:96] [96:  Imām Bukhārī (n 4) 2:6.] 

In this chapter, he referenced another version of the narration mentioned earlier, where he quotes:
حدثنا مسدد، قال: حدثنا إسماعيل، قال: أخبرني عبد الحميد صاحب الزيادي، قال: حدثنا عبد الله بن الحارث - ابن عم محمد بن سيرين، قال ابن عباس لمؤذنه في يوم مطير: إذا قلت: أشهد أن محمدا رسول الله، فلا تقل: حي على الصلاة، قل: صلوا في بيوتكم. فكأن الناس استنكروا؛ قال: فعله من هو خير مني، إن الجمعة عزمة وإني كرهت أن أحرجكم فتمشون في الطين والدحض. 
Musaddad narrated to us, saying: Ismāʿīl narrated to us, saying: ʿAbd al-Ḥamīd, the student of Ziyādī, related to me, saying: ʿAbdullāh ibn al-Ḥārith - the cousin of Muḥammad ibn Sīrīn - narrated to us that Ibn ʿAbbās said to his muʾadhdhin on a rainy day, 'When you say, ‘Ashhadu anna Muḥammad rasūl Allāh,' do not say, ‘Ḥayya ʿalā ’ṣ-ṣalāh,' but rather say, 'Pray in your homes.' 
It seemed that people disapproved of it. He said, 'Someone better than me did this. Friday is a firm obligation, and I dislike to cause you inconvenience where you will walk in mud and slippery areas.'[footnoteRef:97] [97:  Ibid.] 

Likewise, Imām Ibn Khuzaymah titles the chapter under this narration as:
‌‌باب أمر الإمام المؤذن في أذان ‌الجمعة بالنداء أن الصلاة في البيوت ليعلم السامع أن ‌التخلف عن ‌الجمعة في المطر طلق مباح. 
The Imām's Command to the Muʾadhdhin in the Adhān of the Friday Prayer to announce, 'Pray in your homes,' to make the listener aware that missing Friday prayers due to rain is permissible."[footnoteRef:98] [98:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 3:180.] 

Qadi Iyad explains that there is no difference whether it is the Friday prayer or the congregational prayer of any other kind, and whether it is at home or while traveling:
وقياس الأمرين فى السفر والحضر واحد وللجماعة وللجمعة إذا كانت المشقة لكن حضور الجماعة فضيلة وسنة، وحضور الجمعة فريضة وحتم. 
The analogy between the two situations, whether in travel or at residence, is the same for the congregation and Friday prayer when there is hardship. However, attending the congregation is a virtue and a Sunnah, and attending the Friday prayer is obligatory and necessary.[footnoteRef:99] [99:  Qāḍī ʿIyāḍ (n 5) 3:23.] 

ʿAllāmah Ibn ʿĀbidīn quotes:
قال الحسن: أفادت هذه الرواية أن الجمعة والجماعة في ذلك سواء. ليس على ما ظنه البعض أن ذلك عذر في الجماعة لأنها سنة لا في الجمعة لأنها من آكد الفرائض. 
Ḥasan said, 'This narration indicates that the Friday and congregational prayers are equal in this matter. This is contrary to what some believe, that is only an excuse for missing the congregation because it is a Sunnah, unlike the Friday prayer as it is amongst the most emphasised obligations.'[footnoteRef:100] [100:  ʿAllāmah Ibn ʿĀbidīn ash-Shāmī (n 35) 2:292.] 

Under the commentary of another narration that Imām Muslim quoted along with this narration from the Muwaṭṭaʾ, Imām Nawawī says:
وفي هذا الحديث دليل على سقوط الجمعة بعذر المطر ونحوه، وهو مذهبنا ومذهب آخرين، وعن مالك -رحمه الله تعالى- خلافه والله، تعالى أعلم بالصواب. 
This ḥadīth indicates the permissibility of missing the Friday prayer due to excuses like rain and the like, which is our school of thought and that of others. An opposite view is reported from Mālik, may Allāh Taʿālā have mercy on him, and Allāh Taʿālā knows best.[footnoteRef:101] [101:  Imām Nawawī (n 2) 5:208.] 

In Al-Mafham, ʿAllāmah Abū ’l-ʿAbbās Qurṭubī elaborates on Imām Mālik’s view whilst discussing this issue:
وظاهر هذين الحديثين: جواز التخلف عن الجماعة والجمعة للمشقة اللاحقة من المطر والريح والبرد، وما في معنى ذلك من المشاق المحرجة في الحضر والسفر، وهذا في غير الجمعة قريب؛ إذ ليس غيرها بواجب على أصولنا، وأما في الجمعة ففيه إشكال، وقد اختلف الناس في جواز التخلف عنها لعذر المطر والوحل، فذهب أحمد بن حنبل إلى جواز التخلف عنها للمطر الوابل، وبمثله قال مالك في المطر الشديد والوحل في أحد القولين عنه، وروي عنه أنه لا يجوز، وحديث ابن عباس حجة واضحة على الجواز. 
These two ḥadīths apparently convey the permissibility of missing congregational prayers and Friday prayers due to the subsequent hardship caused by rain, wind, and cold, and similar difficulties encountered in urban and travel settings. This is more applicable to congregational prayers, as they are not obligatory according to our principles. However, regarding Friday prayers, there is a dilemma, and people have differed regarding the permissibility of missing them due to rain and mud. Aḥmad ibn Ḥanbal held the view that missing them due to heavy rain and mud is permissible. Mālik adhered to the same opinion concerning heavy rain and mud in one of the two opinions reported from him. In another report from him, this is impermissible. The ḥadīth of Ibn ʿAbbās is a clear evidence for its permissibility.[footnoteRef:102] [102:  ʿAllāmah Qurṭubī (n 15) 2:339.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they mention a consensus on the permissibility for both congregational and Friday prayers:
‌‌‌التخلف عن ‌الجمعة والجماعة لشدة الريح:
يجوز ‌التخلف عن الجماعة والجمعة لاشتداد الريح، وهو محل اتفاق بين الفقهاء، وذلك للمشقة، ولقول النبي صلى الله عليه وسلم  في الليلة المطيرة وذات الريح: ألا صلوا في الرحال. 
Missing congregational and Friday prayers due to strong wind: 
It is permissible to miss congregational and Friday prayers due to strong wind, and this is unanimously agreed upon amongst all jurists, due to the hardship involved. This is supported by the Prophet ﷺ’s saying during rainy and windy nights, ‘Behold! Pray in your dwellings.’[footnoteRef:103] [103:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 40) 23:202.] 

[bookmark: _Toc225709501]Which Is Better: Praying Individually or in a Congregation?
Despite the permissibility for individual prayers in such circumstances, it is still better to try and pray in a congregation. Imām Muḥammad phrased the title of this narration as follows:
‌‌باب: الصلاة في الليلة الممطرة وفضل الجماعة. 
Chapter: Prayer on a Rainy Night and the Virtue of Congregation.[footnoteRef:104] [104:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 79.] 

After quoting the narration, he says:
هذا حسن، وهو رخصة، والصلاة في الجماعة أفضل. 
This is commendable, but it is a concession. Prayer in a congregation is better.[footnoteRef:105] [105:  Ibid.] 

Looking at it from the other angle, this narration proves the importance of congregational prayers in the absence of valid excuses. Imām Nawawī states:
هذا الحديث دليل على تخفيف أمر الجماعة في المطر ونحوه من الأعذار، وأنها متأكدة إذا لم يكن عذر، وأنها مشروعة لمن تكلف الإتيان إليها وتحمل المشقة. 
This ḥadīth indicates the relaxation of the obligation of congregational prayers in rain or similar excuses, and that it is emphasised if there is no excuse. It is legislated for those who can attend and bear the hardship.[footnoteRef:106] [106:  Imām Nawawī (n 2) 5:207.] 

Other scholars deduced the Sunnah status of praying in a congregation from this and used it to refute its compulsory status. They assert that it is the cause for the permissibility to miss it in extreme cold, severe wind or on a journey. Qiwām as-Sunnah al-Aṣbahānī says:
وفي قوله: (ألا ‌صلوا ‌في ‌الرحال) دليل أن شهوده الجماعة سنة. 
His saying: 'Pray in your dwellings,' indicates that attending congregation prayer is a Sunnah.[footnoteRef:107] [107:  Qiwām as-Sunnah Abū ’l-Qāsim Ismāʿīl ibn Muḥammad al-Iṣfahānī, Sharḥ Ṣaḥīḥ al-Bukhārī (Kuwait: Dār Asfār, 2021), 2:533.] 

In contrast, others explained that this narration proves the obligation of congregational prayers, and therefore a person must be granted permission not to attend congregational prayer. ʿAllāmah Ibn Hubayrah says:
وفيه تنبيه على وجوب الجماعة. 
This serves as an indication of the obligation of congregational prayer.[footnoteRef:108] [108:  ʿAllāmah Ibn Hubayrah (n 43) 4:94.] 

[bookmark: _Toc225709502]Analysing the Different Transmissions of this Ḥadīth
Transmissions of Mālik’s other students
1) Imām Shāfiʿī quotes in his Kitāb al-Umm:
أخبرنا مالك، عن نافع، عن عبد الله بن عمر، قال: كان رسول الله -صلى الله عليه وسلم- يأمر المؤذن إذا كانت ليلة باردة ذات ريح يقول: ألا ‌صلوا ‌في ‌الرحال. 
Mālik related to us from Nāfiʿ from ʿAbdullāh ibn ʿUmar, saying, “The Messenger of Allāh ﷺ would command the muʾadhdhin on cold and windy nights to say, ‘Behold! Pray in your dwellings!’”[footnoteRef:109] [109:  Imām Shāfiʿī, Al-Umm (n 7) 2:196.] 

2) Imām Bukhārī quotes:
‌‌باب الرخصة في المطر والعلة أن يصلي في رحله
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن نافع، أن ابن عمر أذن بالصلاة في ليلة ذات برد وريح، ثم قال: ‌ألا ‌صلوا ‌في ‌الرحال، ثم قال: إن رسول الله -صلى الله عليه وسلم- كان يأمر المؤذن إذا كانت ليلة ذات برد ومطر، يقول: "‌ألا ‌صلوا ‌في ‌الرحال". 
Chapter: The Dispensation in Rain & the Reason for Praying in One’s Dwelling
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Nāfiʿ that Ibn ʿUmar called the adhān for prayer on a cold and windy night, and then he said, ‘Behold! Pray in your dwellings!’ Then, he said, “The Messenger of Allāh ﷺ would command the muʾadhdhin on cold and windy nights to say, ‘Behold! Pray in your dwellings!’”[footnoteRef:110] [110:  Imām Bukhārī (n 4) 1:134.] 

3) Imām Muslim quotes:
حدثنا يحيى بن يحيى، قال: قرأت على مالك، عن نافع أن ابن عمر أذن بالصلاة في ليلة ذات برد وريح، فقال: ‌ألا ‌صلوا ‌في ‌الرحال، ثم قال: كان رسول الله -صلى الله عليه وسلم- يأمر المؤذن إذا كانت ليلة باردة ذات مطر يقول: ‌ألا ‌صلوا ‌في ‌الرحال. 
 Yaḥyā ibn Yaḥyā narrated to us, saying: I recited to Mālik from Nāfiʿ that Ibn ʿUmar called the adhān for prayer on a cold and windy night, and then he said, ‘Behold! Pray in your dwellings!’ Then, he said, “The Messenger of Allāh ﷺ would command the muʾadhdhin on cold and windy nights to say, ‘Behold! Pray in your dwellings!’”[footnoteRef:111] [111:  Imām Muslim (n 9) 1:484.] 

4) Imām Nasāʾī narrates:
أخبرنا قتيبة، عن مالك، عن نافع أن ابن عمر أذن بالصلاة في ليلة ذات برد وريح، فقال: ‌ألا ‌صلوا ‌في ‌الرحال، فإن رسول الله -صلى الله عليه وسلم- كان يأمر المؤذن إذا كانت ليلة باردة، ذات مطر يقول: ‌ألا ‌صلوا ‌في ‌الرحال. 
Qutaybah related to us from Mālik from Nāfiʿ that Ibn ʿUmar called the adhān for prayer on a cold and windy night, and then he said, ‘Behold! Pray in your dwellings!’ Then, he said, “The Messenger of Allāh ﷺ would command the muʾadhdhin on cold and windy nights to say, ‘Behold! Pray in your dwellings!’”[footnoteRef:112] [112:  Imām Nasāʾī (n 10) 2:15.] 

5) Imām Abū Dāwūd narrates:
حدثنا القعنبى، عن مالكِ، عن نافع أن ابن عمر- يعني أذّن بالصلاة في ليلة ذات برد وريح - فقال: ألا ‌صلُوا ‌في ‌الرحال، ثم قال: إن رسول الله -صلى الله عليه وسلم- كان يأمر المؤذن إذا كانت ليلة بارِدة أو ذاتُ مطرٍ يقول: "‌ألا ‌صلوا ‌في ‌الرحال". 
Qaʿnabī narrated to us from Mālik from Nāfiʿ that Ibn ʿUmar – i.e. he called the adhān for prayer on a cold and windy night – and then he said, ‘Behold! Pray in your dwellings!’ Then, he said, “The Messenger of Allāh ﷺ would command the muʾadhdhin on cold and windy nights to say, ‘Behold! Pray in your dwellings!’”[footnoteRef:113] [113:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:292. ] 

Support for Nāfiʿ
1) Imām ʿAbd ar-Razzāq quotes:
عن عبد الله بن عمر، عن نافع، أن ابن عمر أذن وهو بضجنان بين مكة والمدينة في عشية ذات ريح وبرد، فلما قضى النداء، قال لأصحابه: ألا صلوا في الرحال، ثم حدث أن رسول الله -صلى الله عليه وسلم- كان يأمر بذلك في الليلة الباردة، أو المطيرة إذا فرغ من أذانه، قال: "ألا صلوا في الرحال"، مرتين.  
عن ابن عيينة، عن أيوب، عن نافع، أن ابن عمر أذن بضجنان بين مكة والمدينة، فقال: صلوا في الرحال، ثم قال: إن النبي -صلى الله عليه وسلم- كان يأمر مناديه في الليلة الباردة، أو المطيرة، أو ذات ريح، يقول: "صلوا في الرحال". 
ʿAbdullāh ibn ʿUmar reported to us from Nāfiʿ that Ibn ʿUmar called the adhān whilst he was in Ḍajnān between Makkah and Madīnah on a windy and cold night. After he completed the adhān, he said to his companions, ‘Behold! Pray in your dwellings!’ Then, he narrated that the Messenger of Allāh ﷺ would issue this command on cold or rainy nights after the adhān was completed. The muʾadhdhin would say twice, ‘Behold! Pray in your dwellings.’”
Ibn ʿUyaynah reported from Ayyūb from Nāfiʿ that Ibn called the adhān in Ḍajnān between Makkah and Madīnah on a windy and cold night. Then, he said, “The Prophet ﷺ would command his muʾadhdhin on cold, rainy or windy nights to say, ‘Behold! Pray in your dwellings!’”[footnoteRef:114] [114:  Imām ʿAbd ar-Razzāq (n 3) 1:493-494.] 

2) Imam Aḥmad quotes this three times in his Musnad:
حدثنا سفيان، عن أيوب، عن نافع، قال: كنا مع ابن عمر بضجنان، فأقام الصلاة، ثم نادى: ‌ألا ‌صلوا ‌في ‌الرحال، كان رسول الله صلى الله عليه وسلم يأمر مناديا في الليلة المطيرة أو الباردة: " ‌ألا ‌صلوا ‌في ‌الرحال.  
Sufyān narrated to us from Ayyūb from Nāfiʿ, who said that they were with Ibn ʿUmar ibn Ḍajnān when he called the iqāmah for prayer. Then, he called, “Pray in your dwellings. The Messenger of Allāh ﷺ would command someone to call on rainy or cold nights, ‘Behold! Pray in your dwellings!’”[footnoteRef:115] [115:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 8:186.] 

The second time he quotes:
حدثنا يحيى بن سعيد، عن عبيد الله، أخبرني نافع، عن عبد الله: أنه أذن بضجنان ليلة العشاء، ثم قال في إثر ذلك: ‌ألا ‌صلوا ‌في ‌الرحال، وأخبرنا أن رسول الله صلى الله عليه وسلم كان يأمر مؤذنا يقول: ‌ألا ‌صلوا ‌في ‌الرحال، في الليلة الباردة أو المطيرة في السفر. 
Yaḥyā ibn Saʿīd narrated to us from ʿUbayd Allāh [saying]: Nāfiʿ related to me from ʿAbdullāh that he called the adhān in Ḍajnān on the night of ʿishāʾ. Then, he said afterwards, ‘Behold! Pray in your dwellings!’ He also related to us that the Messenger of Allāh ﷺ would command someone to call on cold or rainy nights during a journey, ‘Behold! Pray in your dwellings!’[footnoteRef:116] [116:  Ibid, 9:148.] 

The third time he quotes:
حدثنا محمد بن عبيد، حدثنا عبيد الله، عن نافع: أن ابن عمر نادى بالصلاة في ليلة ذات برد وريح، ثم قال في آخر ندائه: ألا صلوا في رحالكم، ألا صلوا في رحالكم، ‌ألا ‌صلوا ‌في ‌الرحال، فإن رسول الله صلى الله عليه وسلم كان يأمر المؤذن إذا كانت ليلة باردة، أو ذات مطر، أو ذات ريح في السفر: ‌ألا ‌صلوا ‌في ‌الرحال.  
Muḥammad ibn ʿUbayd narrated to us [saying]: ʿUbayd Allāh narrated to us from Nāfiʿ that Ibn ʿUmar gave the call for prayer on a cold and windy night. Then, he said at the end of his call, “Behold! Pray in your dwellings! Behold! Pray in your dwellings! Behold! Pray in the dwellings. Indeed, the Messenger of Allāh ﷺ would command the muʾadhdhin on cold, rainy or windy nights during a journey to say, ‘Behold! Pray in the dwellings!’”[footnoteRef:117] [117:  Ibid, 10:65.] 

3) Imām Bukhārī quotes:
حدثنا مسدد، قال: أخبرنا يحيى، عن عبيد الله بن عمر، قال: حدثني نافع، قال: أذن ابن عمر في ليلة باردة بضجنان، ثم قال: صلوا في رحالكم، فأخبرنا أن رسول الله -صلى الله عليه وسلم- كان يأمر مؤذنا يؤذن، ثم يقول على إثره: "‌ألا ‌صلوا ‌في ‌الرحال"، في الليلة الباردة أو المطيرة في السفر. 
Musaddad narrated to us, saying: Yaḥyā related to us from ʿUbayd Allāh ibn ʿUmar, who said: Nāfiʿ narrated to me, saying, “Ibn ʿUmar called the adhān on a cold night in Ḍajnān and then said, ‘Pray in your dwellings.’ He informed us that the Messenger of Allāh ﷺ would instruct a muʾadhdhin on a cold or rainy night during a journey to call the adhān and to say following it, ‘Behold! Pray in the dwellings!’”[footnoteRef:118] [118:  Imām Bukhārī (n 4) 1:129.] 

4) Imām Muslim narrates:
حدثنا محمد بن عبد الله بن نمير: حدثنا أبي: حدثنا عبيد الله: حدثني نافع، عن ابن عمر أنه نادى بالصلاة في ليلة ذات برد، وريح، ومطر، فقال في آخر ندائه: ألا صلوا في رحالكم، ‌ألا ‌صلوا ‌في ‌الرحال، ثم قال: إن رسول الله -صلى الله عليه وسلم- كان يأمر المؤذن إذا كانت ليلة باردة أو ذات مطر في السفر أن يقول: ألا صلوا في رحالكم. 
Muḥammad ibn ʿAbdillāh ibn Numayr narrated to us [saying]: My father narrated to us [saying]: ʿUbayd Allāh narrated to us [saying]: Nāfiʿ narrated to me from Ibn ʿUmar that he gave the call to prayer on gave the call for prayer on a cold and windy night. Then, he said at the end of his call, “Behold! Pray in your dwellings! Behold! Pray in your dwellings! Behold! Pray in the dwellings. Indeed, the Messenger of Allāh ﷺ would command the muʾadhdhin on cold, rainy or windy nights during a journey to say, ‘Behold! Pray in the dwellings!’”[footnoteRef:119] [119:  Imām Muslim (n 4) 1:484.] 

He also narrates:
وحدثناه أبو بكر بن أبي شيبة: حدثنا أبو أسامة: حدثنا عبيد الله، عن نافع، عن ابن عمر أنه نادى بالصلاة بضجنان، ثم ذكر بمثله وقال: ألا صلوا في رحالكم. ولم يعد ثانية: ‌ألا ‌صلوا ‌في ‌الرحال من قول ابن عمر. 
Abū Bakr ibn Abī Shaybah narrated it to us [saying]: Abū Salamah narrated to us [saying]: ʿUbayd Allāh narrated to us from Nāfiʿ from Ibn ʿUmar that he gave the call to prayer in Ḍajnān. He mentioned the same statement and said, ‘Behold! Pray in your dwellings.’ However, he did not repeat ‘Behold! Pray in your dwellings!’ a second time as part of Ibn ʿUmar’s statement.[footnoteRef:120] [120:  Ibid.] 

5) Imām Abū Dāwūd narrates:
باب التخلف عن الجماعة في الليلة الباردة
حدثنا محمد بن عبيد، حدثنا حماد بن زيد، حدثنا أيوب، عن نافع:
أن ابن عمر نزل بضجنان في ليلة باردة، فأمر المنادي فنادى: أن الصلاة في الرحال. قال أيوب: وحدث نافع
عن ابن عمر: أن رسول الله -صلى الله عليه وسلم- كان إذا كانت ليلة باردة أو مطيرة أمر المنادي فنادى: الصلاة في الرحال.
حدثنا مؤمل بن هشام، حدثنا إسماعيل، عن أيوب، عن نافع، قال: نادى ابن عمر بالصلاة بضجنان، ثم نادى: أن صلوا في رحالكم، قال فيه: ثم حدث عن رسول الله -صلى الله عليه وسلم- أنه كان يأمر المنادي، فينادي بالصلاة، ثم ينادي: "أن صلوا في رحالكم" في الليلة الباردة، وفي الليلة المطيرة في السفر.  
حدثنا عثمان بن أبى شيبة، حدثنا أبو أسامة، عن عبيد الله، عن نافع عن ابن عمر، أنه نادى بالصلاة بضجنان في ليلة ذات برد وريح، فقال في آخر ندائه: ألا صلوا في رحالكم، ‌ألا ‌صلوا ‌في ‌الرحال، ثم قال: إن رسول الله -صلى الله عليه وسلم- كان يأمر المؤذن إذا كانت ليلة باردة أو ذات مطر في سفر يقول: "ألا صلوا في رحالكم".  
Chapter: Missing the Congregation on a Cold Night
Muḥammad ibn ʿUbayd narrated to us [saying]: Ḥammād ibn Zayd narrated to us [saying]: Ayyūb narrated to us from Nāfiʿ that Ibn ʿUmar camped at Ḍajnān on a cold night, and he commanded someone to call that prayer should be offered in the dwellings. 
Ayyūb said: Nāfiʿ narrated from Ibn ʿUmar that on cold or rainy nights, the Messenger of Allāh ﷺ would command someone to call, ‘Prayer should be offered in the dwellings.’
Muʾammil ibn Hishām narrated to us [saying]: Ismāʿīl narrated to us from Ayyūb from Nāfiʿ, saying, “Ibn ʿUmar gave the call to prayer in Ḍajnān and then called out, ‘Pray in your dwellings.’” In this report, he (i.e. Nāfiʿ) said: Then, he narrated from the Messenger of Allāh ﷺ that on cold and rainy nights during a journey, he would command someone to give the call for prayer, and then he would call out, ‘Pray in your dwellings.’”
ʿUthmān ibn Abī Shaybah narrated to us [saying]: Abū Salamah narrated to us from ʿUbayd Allāh from Nāfiʿ from Ibn ʿUmar that he gave the call to prayer on gave the call for prayer on a cold and windy night. Then, he said at the end of his call, “Behold! Pray in your dwellings! Behold! Pray in your dwellings! Behold! Pray in the dwellings. Indeed, the Messenger of Allāh ﷺ would command the muʾadhdhin on cold, rainy or windy nights during a journey to say, ‘Behold! Pray in the dwellings!’”[footnoteRef:121] [121:  Imām Abū Dāwūd (n 62) 2:291-292.] 

[bookmark: _kli8k61md1m7]Similar narration via a completely different chain
Imām Abū Dāwūd narrates:
حدثنا عثمان بن أبي شيبة، حدثنا الفضل بن دكين، حدثنا زهير، عن أبي الزبير عن جابر، قال: كنا مع رسول الله -صلى الله عليه وسلم- في سفر فمطرنا، فقال رسول الله -صلى الله عليه وسلم-: "ليصل من شاء منكم في رحله".  
ʿUthmān ibn Abī Shaybah narrated to us [saying]: Faḍl ibn Dukayn narrated to us [saying]: Zuhayr narrated to us from Abū ’z-Zubayr from Jābir, who said, “We were together with the Messenger of Allāh ﷺ on a journey when it rained. Hence, the Messenger of Allāh ﷺ said, ‘Whoever wishes amongst you can pray in his dwelling.’”[footnoteRef:122] [122:  Imām Abū Dāwūd (n 62) 2:293.] 

 Ḥadīth 192 – 194 – Calling Both Adhān & Iqāmah on Journeys or Iqāmah Alone – Calling Adhān & Iqāmah on a Mount & Sitting
[bookmark: _Toc225709503]Ḥadīth 192
192 - ‌مَالِك، عَنْ ‌نَافِعٍ: أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ كَانَ لاَ يَزِيدُ عَلَى الإِقَامَةِ فِي السَّفَرِ، إِلاَّ فِي الصُّبْحِ، فَإِنَّهُ كَانَ يُنَادِي فِيهَا وَيُقِيمُ، وَكَانَ يَقُولُ: إِنَّمَا الأَذَانُ لِلإمامِ الَّذِي يَجْتَمِعُ إِلَيْهِ النَّاسُ.
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would not give any call beyond the iqāmah whilst travelling. However, for the morning prayer, he used to give the call to prayer and the iqāmah, and he would say, ‘Adhān is only for the imām to whom people gather.’[footnoteRef:123] [123:  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), 1:226. ] 

Imām Yaḥyā al-Laythī narrates:
192 - ‌مَالِك، عَنْ ‌نَافِعٍ:
Mālik reported from Nāfiʿ
We spoke about him under the commentary of the 6th narration, in lesson 17. 
أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ 
That ʿAbdullāh ibn ʿUmar
We spoke about him in Lesson 33, under the commentary of the 16th narration. 
كَانَ لاَ يَزِيدُ عَلَى الإِقَامَةِ فِي السَّفَرِ،
Would not give any call beyond the iqāmah
[bookmark: _Toc225709504]The Justification for Not Calling the Adhān whilst Travelling
He would not call out the adhān. Rather, he would suffice with the iqāmah alone. ʿAllāmah Zurqānī explains the reason:
لأنه لا معنى للتأذين إلا ليجتمع الناس، والمسافر سقطت عنه الجمعة، فكذا الجماعة. 
As the sole purpose for calling the adhān is to gather people whilst the Friday prayer is waived off the traveller, such is the case for the congregational prayer.[footnoteRef:124] [124:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:215. ] 

He took this from ʿAllāmah Ibn ʿAbd al-Barr who said:
وذلك نحو رواية ابن القاسم عن مالك: أن الأذان إنما يجب في الحضر عند الجماعات، والحجة له أن المسافر قد سقطت عنه الجمعة، فكذلك الجماعة. ولا معنى للتأذين إلا ليجتمع الناس. 
This aligns with what Ibn al-Qāsim reported from Mālik that the adhān is only obligatory at residence for congregations. Its proof is that the Friday prayer is waived off the traveller, such is the case for the congregational prayer. The sole purpose for calling the adhān is to gather people.[footnoteRef:125] [125:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:85. ] 

ʿAbdullāh Ibn ʿUmar was also asked if a traveller should call out the adhān, and Imām Bayhaqī quoted his response. He quotes his chain to Abū ’z-Zubayr who said:
قال: سألت ابن عمر اؤذن في السفر؟ قال: لمن تؤذن للفأرة. 
I asked Ibn ʿUmar whether the adhān should be called during journeys. He replied, ‘For whom will you call the adhān? The rats?’[footnoteRef:126] [126:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:606. ] 

[bookmark: _Toc225709505]The Contradiction between Two Reports from Ibn ʿUmar
Having said that, this narration contradicts the previous narration that denotes that Ibn ʿUmar would call the adhān on his journeys. Thus, ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يحتمل أن يكون غير أمير في هذا السفر. 
Probably he was not the leader in that journey.[footnoteRef:127] [127:  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.), 1:139. ] 

This is supported by a narration transmitted by Imām ʿAbd ar-Razzāq:
عن ابن جريج، قال: قلت لنافع: كم كان ابن عمر يؤذن في السفر؟ [قال]: اذانين اذا طلع الفجر اذن بالاولى فاما ساير الصلوات فاقامة، اقامة لكل صلاة، كان يقول: انما التاذين لجيش او ركب سفر عليهم امير، فينادي بالصلاة ليجتمعوا لها فاما ركب هكذا، فانما هي الإقامة. 
Ibn Jurayj is reported to have said, “I asked Nāfiʿ how many times Ibn ʿUmar would call the adhān whilst travelling. He replied: 
‘[He would call] two adhāns; upon dawnbreak, he would give the first call. As for the remaining prayers, then only one iqāmah for each prayer. He used to say that the first adhān is for an army or a caravan which is led by a leader. In such cases, the call for prayer is given so that they may gather for it. As for a [little] group of passengers like this, there is only iqāmah.’”[footnoteRef:128] [128:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf  (Beirut/Cairo: Dār at-Taʾṣīl, 2016), 1:492-493. ] 

Thus, as from this narration of Muṣannaf ʿAbd ar-Razzāq, there was an exception for one prayer, which is the fajr prayer:
إِلاَّ فِي الصُّبْحِ، فَإِنَّهُ كَانَ يُنَادِي فِيهَا وَيُقِيمُ، 
However, for the morning prayer, he used to give the call to prayer and the iqāmah, 
[bookmark: _Toc225709506]The Reason Why Ibn ʿUmar Would Call the Adhān for Fajr
ʿAllāmah Abū ’l-Walīd al-Bājī explains the reason for this exception:
وكان يؤذن في صلاة الصبح على معنى إظهار شعار الإسلام لما كان في وقت الإغارة، وهو الوقت الذي كان رسول الله -صلى الله عليه وسلم- يغير إذا لم يسمع الأذان، ويمسك إذا سمعه، فكان ابن عمر يؤذن لذلك. 
He would call the adhān for the morning prayer as a form of manifesting the symbolic feature of Islam as it was at the time of attack, which is the time when the Messenger of Allāh ﷺ would attack when he would not hear the adhān, and he would hold back when he would hear it. Ibn ʿUmar would call the adhān for the same reason.[footnoteRef:129] [129:  ʿAllāmah Bājī (n 5) 1:139.] 

ʿAllāmah Zurqānī presents another reason:
وقال البوني: إنه لإعلام من معه من نائم وغيره بطلوع الفجر، وسائر الصلوات لا تخفى عليهم. 
Būnī said, ‘It is to announce the dawnbreak to the people with him, such as those sleeping etc. In contrast, the remaining prayers are not unknown to them.’[footnoteRef:130] [130:  ʿAllāmah Zurqānī (n 2) 1:215.] 

وَكَانَ يَقُولُ: 
And he would say, 
Mawlānā Zakariyyā al-Kāndhlawī says:
في وجه اكتفائه على الإقامة. 
When justifying his restriction upon the iqāmah[footnoteRef:131] [131:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:61. ] 

إِنَّمَا الأَذَانُ لِلإمامِ الَّذِي يَجْتَمِعُ إِلَيْهِ النَّاسُ.
‘Adhān is only for the imām to whom people gather.’
In the print of Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī and Shaykh Bashshār ʿAwwād, this is typed the other way around:
‌الذي ‌يجتمع ‌الناس ‌إليه[footnoteRef:132][footnoteRef:133]   [132:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍi Allāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 1:73.]  [133:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li-Imām Dār al-Hijrah Mālik Ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1997), 1:121.] 

[bookmark: _Toc225709507]Calling the Adhān whilst Travelling Is a Matter of Choice
Thus, the objective is not to say that calling the adhān whilst travelling is forbidden, but rather to explain its non-compulsion.  ʿAllāmah Ibn ʿAbd al-Barr explains:
فيدل على ما قد مضى في الباب قبل هذا من مذهب من قال: الأذان غير واجب في السفر، لكنه سنة حسنة، فمن شاء فعل، ومن شاء ترك. 
It proves the point mentioned in the previous chapter from the stance of those who opined that the adhān is not obligatory on journeys. Rather, it is a good Sunnah. Whoever wills can act on it, and whoever wills can forsake it.[footnoteRef:134] [134:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:85.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions:
وأما إذا كان الرفقة قليلة موجودة فلا يؤكد، وإن كان له فضل في هذا الوقت أيضا.
If the travellers are few and present, then it is not emphasised although it is virtuos at that time as well.[footnoteRef:135] [135:  Mawlānā Zakariyyā (n 9) 2:61.] 

This was also the view of Ibrāhīm an-Nakhaʿī. Imām ʿAbd ar-Razzāq narrates:
عن الثوري، عن منصور، عن إبراهيم، قال: تجزيه إقامة في السفر.  
Thawrī reported from Manṣūr from Ibrāhīm, who said, ‘Iqāmah is sufficient for him on journeys.’[footnoteRef:136] [136:  Imām ʿAbd ar-Razzaq (n 6) 1:493.] 

However, other tābiʿūn would call the adhān whilst on a journey. Imām ʿAbd ar-Razzāq reports:
عن معمر، قال: كان أيوب يؤذن في السفر. 
Maʿmar is reported to have said, ‘Ayyūb used to call the adhān on journeys.’[footnoteRef:137] [137:  Ibid, 1:494.] 

According to the majority of scholars, one has the choice if he wants to call out the adhān. In Sunan at-Tirmidhī, Imām Tirmidhī says:
والعمل عليه عند أكثر أهل العلم؛ اختاروا الأذان في السفر. وقال بعضهم: تجزئ الإقامة، إنما الأذان على من يريد أن يجمع الناس. والقول الأول أصح، وبه يقول أحمد وإسحاق. 
The practice is upon this according to the majority of scholars. They preferred calling the adhān on journeys. Some of them said that the iqāmah is sufficient for him. The adhān is only obligatory on one who intends to gather people. The first view is the most correct, and this was held by Aḥmad and Isḥāq.[footnoteRef:138] [138:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:399.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وقد أجمعوا على أنه جائز للمسافر الأذان، وأنه محمود عليه، مأجور فيه. 
They agreed unanimously that calling the adhān is permissible for the traveller, that it is praiseworthy and worthy of reward.[footnoteRef:139] [139:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:86.] 

Two scholars who deemed its obligation
Some scholars emphasised the importance of calling the adhān even whilst on a journey. For instance, Imām Ibn Abī Shaybah quotes from ʿAṭāʾ:
إذا كنت في سفر ‌فلم ‌تؤذن، ‌ولم تقم ‌فأعد ‌الصلاة. 
When you are on a journey and you do not call the adhān and iqāmah, then repeat the prayer.[footnoteRef:140] [140:  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), 1:198. ] 

He also quotes with his chain from Mujāhid:
إذا نسي الإقامة في السفر أعاد. 
If he forgets the iqāmah on a journey, he should repeat [it].[footnoteRef:141] [141:  Ibid.] 

In his commentary of Ṣaḥīḥ al-Bukhārī, ʿAllāmah Ibn Baṭṭāl responds to these:
والحجة لهما قوله عليه السلام، للرجلين: (أذنا وأقيما) ، قالا: وأمره على الوجوب، والعلماء على خلاف قول عطاء، ومجاهد؛ لأن الإيجاب يحتاج إلى دليل لا منازع فيه، وجمهور العلماء على أنه غير واجب فى الحضر، والسفر الذى قصرت فيه الصلاة عن هيئتها أولى بذلك. 
The proof of these two is the statement of the Prophet – peace be upon him – to the two men: ‘Call the adhān and iqāmah.’ These two (scholars) assert that the Prophet ﷺ’s statement denotes obligation. Scholars held an opposite view to that of ʿAṭāʾ and Mujāhid since imposing an obligation requires undisputable proof. The majority of scholars maintained that it is not obligatory at residence. Hence, this is more befitting for the journey in which prayer was shortened from its original form.[footnoteRef:142] [142:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:257.] 

[bookmark: _Toc225709508]The Practice of the Prophet ﷺ
Proof of the same practice as Ibn ʿUmar from a marfūʿ narration
Imām Ibn Abī Shaybah cites his chain to Muḥammad ibn Jubayr who reports the same practice as Ibn ʿUmar from the Prophet ﷺ:
النبي -صلى الله عليه وسلم- لم يكن يؤذن في شيء من الصلاة في السفر إلا بإقامة، إلا في صلاة الصبح فإنه كان يؤذن ويقيم.  
The Prophet ﷺ would not call the adhān for any of the prayers whilst travelling besides the iqāmah. However, for the morning prayer, he would call the adhān and the iqāmah.[footnoteRef:143] [143:  Imām Ibn Abī Shaybah (n 18) 1:197.] 

Proofs on calling the adhān whilst travelling
Yet, other texts prove that the adhān was also called whilst the Messenger of Allāh ﷺ was on a journey. ʿAllāmah Ibn ʿAbd al-Barr quotes from those who suggest that one should call the adhān as well whilst travelling:
وكان رسول الله -صلى الله عليه وسلم- يؤذن له في السفر والحضر، ويأمر بذلك. 
Adhān would be called for the Messenger of Allāh ﷺ on journeys and at residence, and he would instruct of it.[footnoteRef:144] [144:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:86.] 

1) Imām Bukhārī brings the title:
باب ‌الأذان للمسافر إذا كانوا جماعة والإقامة وكذلك بعرفة وجمع وقول المؤذن: الصلاة في الرحال في الليلة الباردة أو المطيرة. 
Chapter: Adhān of the Traveller when They Are in a Group & Likewise the Iqāmah in ʿArafah and Muzdalifah & the Muʾadhdhin Saying, ‘Prayer Should Be Offered in Your Dwellings’ on A Cold or Rainy Night[footnoteRef:145] [145:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:128. ] 

Under this chapter, he quotes:
عن أبي ذر، قال: كنا مع النبي -صلى الله عليه وسلم- في سفر، فأراد المؤذن أن يؤذن، فقال له: "أبرد "، ثم أراد أن يؤذن، فقال له: "أبرد"، ثم أراد أن يؤذن، فقال له: "أبرد"، حتى ساوى الظل التلول، فقال النبي -صلى الله عليه وسلم-: "إن شدة الحر من فيح جهنم" .
Abū Dharr reported, “We were together with the Prophet ﷺ on a journey when the muʾadhdhin intended to call the adhān, but the Prophet ﷺ said, ‘Delay until it is cool.’ Then he intended to call the adhān, but he told him, ‘Delay until it is cool.’ Then he intended to call the adhān, but he told him, ‘Delay until it is cool.’  [We delayed] until the shadow of the hills became equal to their sizes, then the Prophet ﷺ said, ‘Indeed, the intense heat is from the heat of Jahannam.’”[footnoteRef:146] [146:  Ibid.] 

He also reports:
عن مالك بن الحويرث، قال: أتى رجلان النبي -صلى الله عليه وسلم- يريدان السفر، فقال النبي -صلى الله عليه وسلم-: "إذا أنتما خرجتما، فأذنا ثم أقيما، ثم ليؤمكما أكبركما". 
Mālik ibn al-Ḥuwayrith is reported to have said, “Two men intending to set on a journey came to the Prophet ﷺ, and the latter ﷺ said, ‘When you set out, call the adhān and then the iqāmah. Thereafter, let the eldest of you two lead the other.’”[footnoteRef:147] [147:  Ibid.] 

He further cites the following narration in this chapter:
عن عون بن أبي جحيفة، عن أبيه، قال: رأيت رسول الله -صلى الله عليه وسلم- بالأبطح، فجاءه بلال فآذنه بالصلاة، ثم خرج بلال بالعنزة حتى ركزها بين يدي رسول الله -صلى الله عليه وسلم- بالأبطح، وأقام الصلاة. 
ʿAwn ibn Abī Juḥayfah reported from his father, saying, ‘I saw the Messenger of Allāh ﷺ in Abṭaḥ when Bilāl came to him and announced him of the prayer. Then, Bilāl took out a spear and thrusted it infront of the Messenger of Allāh ﷺ in Abṭaḥ and called the iqāmah.’[footnoteRef:148] [148:  Ibid, 1:129.] 

2) Imām Nasāʾī narrates in the chapter of calling the adhān whilst travelling:
عن أبي محذورة، قال: لما خرج رسول الله -صلى الله عليه وسلم- من حنين؛ خرجت عاشر عشرة من أهل مكة نطلبهم، فسمعناهم يؤذنون بالصلاة. 
Abū Maḥdhūrah is reported to have said, ‘When the Messenger of Allāh ﷺ proceeded from Ḥunayn, I set out in a group of ten individuals from the inhabitants of Makkah, seeking him. We heard them calling the adhān for prayer.’[footnoteRef:149] [149:  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), 2:7.] 

Additional proofs
1) Imām Abū Dāwūd brings the following chapter and quotes:
باب ‌الأذان ‌في ‌السفر
حدثنا هارون بن معروف: حدثنا ابن وهب، عن عمرو بن الحارث، أن أبا عشانة المعافري حدثه
عن عقبة بن عامر، قال: سمعت رسول الله -صلى الله عليه وسلم- يقول: "يعجب ربك -عز وجل- من راعي غنم في رأس شظية بجبل يؤذن للصلاة ويصلي، فيقول الله -عز وجل-: انظروا إلى عبدي هذا يؤذن ويقيم للصلاة، يخاف مني، قد غفرت لعبدي، وأدخلته الجنة".  
Chapter: Calling the Adhān on Journeys
Hārūn ibn Maʿrūf narrated to us [saying]: Ibn Wahb narrated to us from ʿAmr ibn al-Ḥārith that Abū ʿUshshānah al-Maʿāfirī narrated to him from ʿUqbah ibn ʿĀmir, saying: I heard the Messenger of Allāh ﷺ say:
“Your Lord – ʿazza wa-jalla – is pleased with a shepherd who lives at the top of a mountain, calling the adhān for prayer and praying. As such, Allāh – ʿazza wa-jalla – says, ‘Look at this servant of mine calling the adhān and iqāmah for prayer. He fears me. I have certainly forgiven my servant and admitted him into Paradise.’”[footnoteRef:150] [150:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:402.] 

2) The previous narration (ḥadīth 191) proves that ʿAbdullāh ibn ʿUmar himself would call out the adhān.
3) Ḥadīth 178 proved that calling the adhān is not only to gather people for congregation. To quote:
مالك، عن عبد الرحمن بن عبد الله بن عبد الرحمن بن ابي صعصعة الانصاري، ثم المازني، عن ابيه، انه اخبره، ان ابا سعيد الخدري قال له: “اني اراك تحب الغنم والبادية، فاذا كنت في غنمك او باديتك فاذنت بالصلاة، فارفع صوتك بالنداء، فانه لا يسمع مدى صوت الموذن جن، ولا انس، ولا شيء، الا شهد له يوم القيامة”.
قال ابو سعيد: سمعته من رسول الله صلى الله عليه وسلم. 
Mālik reported from ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn ʿAbd ar-Raḥmān ibn Abī Ṣaʿṣaʿah al-Anṣārī then al-Māzinī from his father who related to him that Abū Saʿīd al-Khudrī told him, ‘I see that you love sheep and the countryside. When you are amidst your flock or in the countryside and you give the call to prayer, raise your voice. Indeed, any djinn, human or entity that hears the muʾadhdhin’s voice, to the extent it reaches, will testify in his favour on the Day of Judgement.’
Abū Saʿīd said, ‘I heard this from the Messenger of Allāh ﷺ.[footnoteRef:151] [151:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 221.] 

 Imām Ibn Khuzaymah explains:
‌‌باب ‌الأذان ‌في ‌السفر، وإن كان المرء وحده ليس معه جماعة ولا واحد طلبا لفضيلة الأذان ضد قول من سئل عن ‌الأذان ‌في ‌السفر، فقال: لمن يؤذن؟ فتوهم أن الأذان لا يؤذن إلا لاجتماع الناس إلى الصلاة جماعة، والأذان وإن كان الأعم أنه يؤذن لاجتماع الناس إلى الصلاة جماعة فقد يؤذن أيضا طلبا لفضيلة الأذان، ألا ترى النبي -صلى الله عليه وسلم- قد أمر مالك بن الحويرث وابن عمه، إذا كانا في السفر بالأذان والإقامة، وإمامة أكبرهما أصغرهما، ولا جماعة معهم تجتمع لأذانهما وإقامتهما. 
قال أبو بكر: وفي خبر أبي سعيد: إذا كنت في البوادي فارفع صوتك بالنداء، فإني سمعت -رسول الله صلى الله عليه وسلم-، يقول: "لا يسمع صوته شجر ولا مدر ولا حجر ولا جن ولا إنس إلا شهد له"، فالمؤذن في البوادي وإن كان وحده إذا أذن طلبا لهذه الفضيلة كان خيرا وأحسن وأفضل من أن يصلي بلا أذان ولا إقامة. وكذلك النبي -صلى الله عليه وسلم- قد أعلم أن المؤذن يغفر له مدى صوته ويشهد له كل رطب ويابس. والمؤذن في البوادي والأسفار وإن لم يكن هناك من يصلي معه صلاة جماعة، كانت له هذه الفضيلة لأذانه بالصلاة إذ النبي -صلى الله عليه وسلم- لم يخص مؤذنا في مدينة ولا في قرية دون مؤذن في سفر وبادية، ولا مؤذنا يؤذن لاجتماع الناس إليه للصلاة جماعة دون مؤذن لصلاة يصلي منفردا. 
Chapter: Calling the Adhān on Journeys even if One is Alone without a Group of People or a Single Companion due to the Virtue of the Adhān.
This contradicts the statement of the one who was asked about calling the adhān whilst travelling, and he responded, ‘For whom will the adhān be called?’ He assumed that the adhān is only called to gather people for prayer in congregation. Albeit adhān is most generally called to gather people for prayer in congregation, it is also called at times for the virtue therein. Do you not see that the Prophet ﷺ instructed Mālik ibn al-Ḥuwayrith and his cousin to call the adhān and iqāmah on their journey and that the eldest of them two should lead the youngest? There was not any group with them to be gathered by their adhān and iqāmah. 
Furthermore, it comes in the report of Abū Saʿīd, “When you are in the countryside, raise your voice when giving the call for indeed I heard the Messenger of Allāh ﷺ say, ‘Any tree, mud, stone, jinn or human that hears the muʾadhdhin’s voice will testify in his favour.’” Therefore, if the muʾadhdhin in the countryside, albeit alone, calls the adhān seeking this virtue, it will be more proper, better and more virtuous than praying without adhān and iqāmah. 
In like manner, the Prophet ﷺ informed that a muʾadhdhin is granted forgiveness to the extent his voice reaches and every wet and dry thing testifies in his favour. Even if there is not anyone there to pray in congregation with the muʾadhdhin in the countryside and on a journey, he will receive this virtue owing to the adhān he called for the prayer. The Prophet ﷺ did not restrict [this virtue] to a muʾadhdhin in a city or town instead of a muʾadhdhin on a journey and the countryside. Nor [did he restrict it to] a muʾadhdhin who calls the adhān to gather people to him for prayer in congregation instead of one who calls the adhān for a prayer he will perform individually.[footnoteRef:152] [152:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:207-208.] 

Imām Bayhaqī comments on the narration of ʿAbdullāh ibn ʿUmar:
وهذا الذي ذهب إليه ابن عمر شيئ يحتمل، لولا حديث أبي سعيد الخدري في الأذان في البادية، وحديث أنس بن مالك وغيره في أذان الراعي، وفي كل ذلك دلالة على أن الأذان من سنة الصلاة وإن كان وحده، ويستدل بحديث ابن عمر على أن ترك الأذان في السفر أخف من تركه في الحضر.
وروينا عن عاصم بن ضمرة، عن علي بن أبي طالب، أنه قال في المسافر: إن شاء أذن وأقام، وإن شاء أقام، وبعض الناس رفع حديث ابن عمر، وهو وهم فاحش. 
This view of Ibn ʿUmar would be susceptible to different possibilities had there not been the ḥadīth of Abū Saʿīd al-Khudrī concerning the adhān in the countryside and the ḥadīth of Anas ibn Mālik and others concerning the adhān of the shepherd. All of that contains an indication that the adhān forms part of the Sunnah of prayer even if one is alone. The ḥadīth of Ibn ʿUmar serves as evidence that leaving the adhān on journeys is less severe than leaving it at residence. 
We reported from ʿĀṣim ibn Ḍamrah from ʿAlī ibn Abī Ṭālib that he said regarding a traveller, ‘If he wills he can call the adhān and the iqāmah, and if he wills he can call the iqāmah [only].’ 
Some people narrated the ḥadīth of Ibn ʿUmar as marfūʿ, but it is an outrageous error.[footnoteRef:153] [153:  Imām Bayhaqī (n 4) 1:606.] 

[bookmark: _Toc225709509]Other Transmissions of the Same Narration
1) Imām ʿAbd ar-Razzāq reports:
عن معمر، عن الزهري، عن سالم، عن ابن عمر، أنه كان يقيم في السفر لكل صلاة إقامة، إلا صلاة الصبح؛ فإنه كان يؤذن لها، ويقيم. 
عن عبد الله بن عمر، عن نافع، عن ابن عمر مثله.
عن معمر، عن نافع، عن ابن عمر مثله.
عن هشام بن حسان، عن القاسم بن محمد، عن ابن عمر مثله.  
Maʿmar reported from Zuhrī from Sālim from Ibn ʿUmar that he would call the iqāmah once for every prayer whilst travelling except for the morning prayer. Indeed, he would call the adhān and the iqāmah for it.
ʿAbdullāh ibn ʿUmar reported the same from Nāfiʿ from Ibn ʿUmar.
Maʿmar reported the same from Nāfiʿ from Ibn ʿUmar.
Hishām ibn Ḥassan reported the same from Qāsim ibn Muḥammad from Ibn ʿUmar.[footnoteRef:154] [154:  Imām ʿAbd ar-Razzaq (n 6) 1:492.] 

2) Imām Bayhaqī reports:
أخبرنا أبو بكر أحمد بن الحسن القاضي وأبو زكريا بن أبي إسحاق المزكي، قالا: ثنا أبو العباس محمد بن يعقوب: ثنا بحر بن نصر، قال: قرئ على ابن وهب: أخبرك مالك بن أنس، عن نافع، أن ابن عمر كان لا يزيد على الإقامة في السفر في الصلاة إلا في الصبح، فإنه كان يؤذن فيها ويقيم ويقول: إنما الأذان للإمام الذي يجتمع إليه الناس. 
Qāḍī Abū Bakr Aḥmad ibn al-Ḥasan and Muzakkī Abū Zakariyyā ibn Abī Isḥāq related to us, both saying: Abū ’l-ʿAbbās Muḥammad ibn Yaʿqūb narrated to us [saying]: Baḥr ibn Naṣr narrated to us, saying: it was recited to Ibn Wahb: Mālik ibn Anas related to you from Nafiʿ that Ibn ʿUmar would not give any call beyond the iqāmah whilst travelling. However, for the morning prayer, he used to give the call to prayer and the iqāmah, and he would say, ‘Adhān is only for the imām to whom people gather.’[footnoteRef:155] [155:  Imām Bayhaqī (n 4) 1:606.] 

[bookmark: _Toc225709510]Ḥadīth 193
193 - ‌مَالِك، عَنْ ‌هِشَامِ بْنِ عُرْوَةَ، أَنَّ ‌أَبَاهُ قَال لَه: إِذَا كُنْتَ فِي سَفَرٍ، فَإِنْ شِئْتَ أَنْ تُوذِّنَ وَتُقِيمَ فَعَلْتَ، وَإِنْ شِئْتَ فَأَقِمْ وَلَا تُؤَذِّنْ.
Mālik reported from Hishām ibn ʿUrwah that the latter’s father said to him, ‘When you are travelling and you wish to call the adhān and the iqāmah, you may do so. And if you wish, you may call the iqāmah and not the adhān.’[footnoteRef:156] [156:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:226.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، عَنْ ‌هِشَامِ بْنِ عُرْوَةَ، 
Mālik reported from Hishām ibn ʿUrwah 
We spoke about him in lesson 23, under the commentary of the 8th narration on page 145
أَنَّ ‌أَبَاهُ 
That the latter’s father 
We spoke about him in the third lesson, under the commentary of the first narration.
قَال لَه: إِذَا كُنْتَ فِي سَفَرٍ، فَإِنْ شِئْتَ أَنْ تُوذِّنَ وَتُقِيمَ 
Said to him, ‘When you are travelling and you wish to call the adhān and the iqāmah,’
[bookmark: _Toc225709511]The Virtue of Calling Both the Adhān & Iqāmah whilst Travelling
ʿAllāmah Zurqānī explains one may consider calling both the adhān and iqāmah:
لتحصيل المستحب الوارد به السنة.  
To attain the recommended act, reported in the Sunnah.[footnoteRef:157] [157:  ʿAllāmah Zurqānī (n 2) 1:216.] 

He wrote mustaḥabb that is from the Sunnah. Mawlānā Zakariyyā al-Kāndhlawī simply states that it is Sunnah:
لتحصيل السنة
To attain the Sunnah act[footnoteRef:158] [158:  Mawlānā Zakariyyā (n 9) 2:62.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
وذلك لفضل الأذان عنده في السفر والحضر، والله أعلم. 
Owing to the virtue of the adhān according to him on journeys and at residence. And Allāh knows best.[footnoteRef:159] [159:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:87.] 

فَعَلْتَ،
‘You may do so.’ 
Calling both is best, as Mawlānā Zakariyyā al-Kāndhlawī emphasises:
وهو الأفضل.
And it is the most virtuous.[footnoteRef:160] [160:  Mawlānā Zakariyyā (n 9) 2:62.] 

وَإِنْ شِئْتَ فَأَقِمْ وَلَا تُؤَذِّنْ. 
‘And if you wish, you may call the iqāmah and not the adhān.’
Although calling the adhān is also recommended whilst travelling, it is not necessary. ʿAllāmah Ibn ʿAbd al-Barr states:
ولا معنى للتأذين إلا ليجتمع الناس. 
The sole purpose for calling the adhān is to gather people.[footnoteRef:161] [161:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:85.] 

As for the calling the iqāmah, ʿAllāmah Zurqānī jusitifies:
لأنه لا خلاف في مشروعية الإقامة في كل حال.
Given that there are no differences of opinion in the legislation of the iqāmah at all circumstances[footnoteRef:162] [162:  ʿAllāmah Zurqānī (n 2) 1:216.] 

ʿAllāmah Ibn ʿAbd al-Barr further notes that whilst ʿUrwah claimed this, he personally would prefer to call out the adhān as well:
فقد خير فيه عروة من استفتاه، وكان يختار لنفسه أن يؤذن ويقيم. 
Indeed, ʿUrwah gave the choice to the person who enquired the ruling from him. Nonetheless, he would personally prefer to call the adhān and the iqāmah.[footnoteRef:163] [163:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:87.] 

Since he gave an option, ʿAllāmah Abū ’l-Walīd al-Bājī deduces: 
وهذا يدل على نحو ما ذكرناه عن أصحابنا؛ أن الأذان لا يلزم المسافر، لأن السفر موضع تخفيف ولعدم المسجد والإمام، وأما ما شرع من أذان المسافر في الصبح أو غيرها لإظهار شعار الإسلام، فلا يلزم لزومه في مساجد الجماعات وموضع الإمام. 
This proves the similar point we mentioned from our scholars that the adhān is not obligatory for the traveller as a journey is a situation of relaxation and due to the absence of mosques and an imām. The adhān of the traveller legislated for the morning prayer or other prayers is to manifest the symbolic features of Islam. Hence, it is not obligatory in the same way as its obligation in mosques where congregations are formed and places where an imām is present.[footnoteRef:164] [164:  ʿAllāmah Bājī (n 5) 1:139.] 

[bookmark: _Toc225709512]Other Transmissions of this Narration
Imām Ibn Abī Shaybah narrates the same report via Ḥātim ibn Ismāʿīl, saying:
حدثنا حاتم بن إسماعيل، عن هشام بن عروة، قال: قال عروة: إذا كنت في سفر فأذن وأقم، ‌وإن ‌شئت ‌فأقم ‌ولا ‌تؤذن. 
Ḥātim ibn Ismāʿīl narrated to us from Hishām ibn ʿUrwah, saying: ʿUrwah said, ‘When you are travelling and you wish to call the adhān and the iqāmah, you may do so. And if you wish, you may call the iqāmah and not the adhān.’[footnoteRef:165] [165:  Imām Ibn Abī Shaybah (n 18) 1:197.] 

[bookmark: _Toc225709513]Ḥadīth 194
194 - قَالَ ‌يَحْيَى: سَمِعْتُ ‌مَالِكاً يَقُولُ: لَا بَأْسَ أَنْ يُؤَذِّنَ الرَّجُلُ وَهُوَ رَاكِبٌ. 
Yaḥyā said: I heard Mālik say, ‘It is alright for a man to call the adhān on a mount.’[footnoteRef:166] [166:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:226.] 

[bookmark: _Toc225709514]The Ruling of Calling the Adhān & Iqāmah on a Mount
In the footnotes, the editors note: 
بهامش الأصل: "روى ابن وهب جواز الإقامة راكبا  للجاد في السير. روى أبو الفرج عن مالك جواز الأذان قاعدا، وهو مذهب  "ح". "ذكر الطبري عن أشهب عن مالك: إن ترك المسافر الأذان عامدا أعاد الصلاة". 
Written in the margin of the main manuscript is: “Ibn Wahb reported the permissibility of calling the iqāmah on a mount for one who is travelling in a rush. Abū ’l-Faraj reported from Mālik the permissibility of calling the adhān sitting. This was the stance of Abū Ḥanīfah. Ṭabarī quoted from Mālik, ‘If the traveller leaves the adhān intentionally, he should repeat the prayer.’”[footnoteRef:167] [167:  Ibid.] 

Besides that, ʿAllāmah Ibn ʿAbd al-Barr quotes:
وذكر أبو الفرج عن مالك، قال: لا بأس أن يؤذن الرجل قائما، وقاعدا، وراكبا، وجنبا وغير جنب. 
Abū ’l-Faraj quoted from Mālik, saying, ‘It is alright for a man to call the adhān whilst standing, sitting, on a mount, in a state of major impurity or not.’[footnoteRef:168] [168:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:89.] 

These discussions pertained to the ruling of the adhān. As for the iqāmah, ʿAllāmah Abū ’l-Walīd al-Bājī presents the two views within the Mālikī school of thought:
(فرع) وهل يقيم الراكب أم لا في ذلك؟ روايتان:
إحداهما: لا يقيم لأن من شروط الإقامة الاتصال بالصلاة، ونزوله من دابته ومشيه إلى موضع صلاته عمل يفصل بين الإقامة والصلاة؛ قاله الشيخ أبو بكر.
والرواية الثانية: يقيم الراكب لأن نزوله إلى الصلاة عمل يسير فلم يعد فاصلا، كأخذ الثوب وبسط ما يصلى عليه؛ رواه ابن وهب عن مالك. 
Can someone on a mount call the iqāmah or not? There are two reports on that:
1. He cannot call the iqāmah as one of the conditions of the iqāmah is to be attached with prayer. Dismounting from his conveyance and walking to the area of the prayer are actions that create a separation between the iqāmah and the prayer. Shaykh Abū Bakr stated this.
2. The person on a mount can call the iqāmah as his dismounting to the prayer is a slight action. Hence, it is not considered a separator like taking clothes and spreading the prayer rug. Ibn Wahb reported it from Mālik.[footnoteRef:169] [169:  ʿAllāmah Bājī (n 5) 1:140.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes the view of the other schools of thought:
وذكر الزعفراني عن الشافعي، قال: يؤذن الرجل راكبا في السفر.
وقال أبو حنيفة، وأبو يوسف، ومحمد: يجزئ الأذان قاعدا، ويؤذن المسافر راكبا إن شاء، وينزل فيقيم. ولو أقام راكبا أجزأه. 
Zaʿfarānī quoted Shāfiʿī as saying, ‘A man can call the adhān whilst on a mount during a journey.’
Abū Ḥanīfah, Abū Yūsuf and Muḥammad maintained that it is permissible to call the adhān whilst sitting. A traveller can call the adhān on a mount if he wishes and dismount to call the iqāmah. If he calls the iqāmah on the mount, it is valid.[footnoteRef:170] [170:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:88-89.] 

Imām Ibn Abī Shaybah brings the title:
‌‌في الرجل يؤذن على راحلته وعلى دابته.  
Concerning a man who calls the adhān on his conveyance and mount.[footnoteRef:171] [171:  Imām Ibn Abī Shaybah (n 18) 1:193.] 

Under this chapter, he quotes the practice of ʿAbdullāh ibn ʿUmar:
عن بشر، قال: رأيت ابن عمر يؤذن على بعيره. 
Bishr is reported to have said, ‘I saw Ibn ʿUmar calling the adhān on his camel.’[footnoteRef:172] [172:  Ibid.] 

He also relates:
عن ابن عمر: ‌أنه ‌كان ‌يؤذن ‌على ‌البعير، وينزل فيقيم. 
Ibn ʿUmar is reported to used to call the adhān on a camel, and he would dismount to call the iqāmah.[footnoteRef:173] [173:  Ibid.] 

He also quotes others:
حدثنا وكيع، عن محمد بن علي السلمي، قال: رأيت ربعي بن حراش يؤذن على برذون. 
حدثنا محمد بن أبي عدي، عن أشعث، عن الحسن: أنه كان لا يرى بأسا أن يؤذن الرجل ويقيم على راحلته، ثم ينزل فيصلي [...]
حدثنا حماد بن خالد الخياط، عن العمري، عن عبد الرحمن بن المجبر، قال: رأيت سالما يقوم على غرز الرحل فيؤذن. 
Wakīʿ narrated to us from Muḥammad ibn ʿAlī as-Sulamī, saying: I heard Ribʿī ibn Ḥirāsh calling the adhān on a workhorse.
Muḥammad ibn Abī ʿAdī narrated to us from Ashʿath from Ḥasan that he did not find any problem for a man to call the adhān and the iqāmah on his conveyance and then to dismount and pray.
Ḥammād ibn Khālid al-Khayyāṭ narrated to us from ʿUmarī from ʿAbd ar-Raḥmān ibn al-Mujbir, saying, ‘I saw Sālim standing on the stirrup of a camel’s saddle and calling the adhān.’[footnoteRef:174] [174:  Ibid, 1:193-194.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وهذا كما قال؛ أن الراكب يؤذن، وذلك أنها حالة لا تمنع الإبلاغ، وليس من سنة الأذان الاتصال بالصلاة فيفصل بينهما بالنزول والمشي إلى موضع الصلاة. 
The matter is as he stated. Someone on a mount can call the adhān. The reason is it is a situation that does not prevent the announcement. Furthermore, it is not a Sunnah of adhān to be attached to prayer. Hence, one can separate between them by dismounting and walking to the area of prayer.[footnoteRef:175] [175:  ʿAllāmah Bājī (n 5) 1:139.] 

[bookmark: _p5n842yws193][bookmark: _Toc225709515]Calling the Adhān whilst Sitting
ʿAllāmah Ibn ʿAbd al-Barr quotes from Imām Awzāʿī:
وقال الأوزاعي: يؤذن الرجل على ظهر دابته حيث توجهت به، ويكره له أن يؤذن وهو جالس. 
Awzāʿī said, ‘A man can call the adhān on top of his mount in whichever direction it faces. However, it is disliked for him to call the adhān sitting.’[footnoteRef:176] [176:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:88.] 

Therefore, this ruling is linked to the ruling of sitting and calling out the adhān. ʿAllāmah Ibn ʿAbd al-Barr quoted this statement under the commentary of this narration.
ʿAllāmah Abū ’l-Walīd al-Bājī also discusses the ruling of sitting and calling the adhān under the commentary of this narration:
وهل يؤذن القاعد أم لا؟ قال في المدونة: لا يؤذن القاعد. وفي كتاب القاضي أبي الفرج: لا بأس أن يؤذن القاعد.
وجه ما في المدونة أن الإبلاغ والاستعلاء في الأذان مشروع، ولذلك شرع الأذان في المنار والقعود ضد الاستعلاء.
ووجه رواية أبي الفرج: أن الاستعلاء مشروع في المكان دون حال المؤذن بدليل أنه يؤذن الراكب. 
Is it permissible for the one sitting to call the adhān or not? It was stated in the Al-Mudawwanah that the one sitting should not call the adhān whilst in the book of Qāḍī Abū ’l-Faraj, it is permissible for the one sitting to call the adhān.
The rationale behind Al-Mudawwanah's assertion is that the act of announcing and raising the voice in the adhān is recommended, hence the adhān is legislated in minarets or whilst sitting, contrasting with the raising of the voice.
On the other hand, the narration of Abū ’l-Faraj indicates that raising the voice is recommended in the place of proclamation, regardless of the state of the muʾadhdhin, as evidenced by the permissibility of calling the adhān whilst riding.[footnoteRef:177] [177:  ʿAllāmah Bājī (n 5) 1:140.] 

However, Imām Ibn Abī Shaybah brings the chapter:
‌‌في الرجل يؤذن وهو جالس
نا وكيع، عن علي بن المبارك الهنائي، عن الحسن العبدي، قال: رأيت أبا زيد صاحب رسول الله -صلى الله عليه وسلم-، وكانت رجله أصيبت في سبيل الله يؤذن وهو قاعد.  
Regarding a person calling the adhān sitting.
Abū Bakr narrated to us, saying: Wakīʿ reported to us from ʿAlī ibn al-Mubārak al-Hanāʾī from Ḥasan al-ʿAbdī, who said, ‘I saw Abū Zayd, the companion of the Messenger of Allāh ﷺ and his leg was injured in the path of Allāh - he was calling the adhān whilst seated.’[footnoteRef:178] [178:  Imām Ibn Abī Shaybah (n 18) 1:194.] 

This is only if there is a valid excuse. Scholars generally disliked this act. Imām Ibn Abī Shaybah narrates:
حدثنا حفص عن حجاج عن أبي إسحاق قال: كانوا يكرهون أن يؤذن الرجل وهو قاعد. 
حدثنا وكيع عن سفيان عن ابن جريج عن عطاء: أنه كره أن يؤذن وهو قاعد إلا من عذر. 
Ḥafṣ reported to us from Ḥajjāj from Abū Isḥāq, who said, ‘They disliked a man calling the adhān whilst seated.’
Wakīʿ reported to us from Sufyān from Ibn Jurayj from ʿAṭāʾ that he disliked a man calling the adhān whilst seated except with a valid excuse.[footnoteRef:179] [179:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Muṣannaf li ’bn Abī Shaybah (Riyadh: Dār Kunūz Ishbīliyyā, 2015), 2:457.] 

Imām Bukhārī brings a narration wherein the Prophet ﷺ stated:
‌يا ‌بلال ‌قم فناد بالصلاة. 
Oh Bilāl! Rise and call the adhān![footnoteRef:180] [180:  Imām Bukhārī (n 23) 1:124.] 

In the commentary, Ḥāfiẓ Ibn Ḥajar explains:
قوله: (يا بلال قم) قال عياض وغيره: فيه حجة لشرع الأذان قائما.
قلت: وكذا احتج ابن خزيمة، وابن المنذر، وتعقبه النووي بأن المراد بقوله: "قم"، أي: اذهب إلى موضع بارز فناد فيه بالصلاة ليسمعك الناس، قال: وليس فيه تعرض للقيام في حال الأذان. انتهى. وما نفاه ليس ببعيد من ظاهر اللفظ، فإن الصيغة محتملة للأمرين، وإن كان ما قاله أرجح. ونقل عياض أن ‌مذهب ‌العلماء ‌كافة ‌أن ‌الأذان ‌قاعدا ‌لا ‌يجوز، إلا أبا ثور ووافقه أبو الفرج المالكي. 
His statement: ‘Oh Bilāl! Rise’ - ʿIyāḍ and others said, ‘This indicates the legal basis for calling the adhān whilst standing.
I say: Likewise, Ibn Khuzaymah and Ibn al-Mundhir deduced this point. However, Imam Nawawī objected to this by stating that the intended meaning of ‘rise’ is to go to a prominent place and give the call to prayer for the people to hear you, without implying the necessity of standing during the adhān. 
His refutation is not far from the apparent meaning, for the phrasing allows for both interpretations, although what he said is more plausible. ʿIyāḍ also transmitted that the unanimous view of the scholars is that calling the adhān whilst seated is not permissible, except for Abū Thawr, who was also supported by Abū ’l-Faraj al-Mālikī.[footnoteRef:181] [181:  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), 2:399-400. ] 

Further on, he states:
وتعقب بأن الخلاف معروف عند الشافعية، وبأن المشهور عند الحنفية كلهم أن القيام سنة، وأنه لو أذن قاعدا صح، والصواب ما قال ابن المنذر أنهم اتفقوا على أن القيام من السنة.  
An objection is raised to this because the difference of opinion is known among the Shāfiʿīs, and the popular view amongst the Ḥanafīs is that standing is Sunnah, and if one calls the adhān whilst seated, it is valid. The correct view is what Ibn al-Mundhir stated, that they all agreed that standing is from the Sunnah acts.[footnoteRef:182] [182:  Ibid.] 

Nevertheless, if one does call out the adhān on a conveyance whilst sitting, then no scholars maintain that he should repeat it. ʿAllāmah Ibn ʿAbd al-Barr says:
فلا أعلم فيه خلافا للمسافر، ومن كرهه للمقيم لم ير عليه إعادة الأذان. 
I know of no difference of opinion concerning the traveller, and those who disliked it for the resident did not consider it compulsory to repeat the adhān.[footnoteRef:183] [183:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:87.] 

  Ḥadīth 195 & 196 – The Virtue of Praying in a Deserted Land – The Congregation of Angels – Bilāl & Ibn Umm Maktūm’s Adhān
[bookmark: _Toc225709516]Ḥadīth 195
مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ، أَنَّهُ كَانَ يَقُولُ: مَنْ صَلَّى بِأَرْضٍ فَلاَةٍ، صَلَّى عَنْ يَمِينِهِ مَلَكٌ، وَعَنْ شِمَالِهِ مَلَكٌ، فَإِذَا أَذَّنَ وَأَقَامَ الصَّلاَةَ، أَوْ أَقَامَ، صَلَّى وَرَاءَهُ مِنَ الْمَلَائِكَةِ أَمْثَالُ الْجِبَالِ.
Mālik reported from Yaḥyā ibn Saʿīd from Saʿīd ibn al-Musayyab that he used to say, ‘Whoever prays in a deserted land, one angel prays on his right and one on his left. If he calls the adhān and the iqāmah for prayer or the iqāmah [only], angels like mountains pray behind him.’[footnoteRef:184] [184:  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), 1:226-227. ] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ،
Mālik reported from Yaḥyā ibn Saʿīd 
For his biography, refer to lesson 11 under the commentary of the fourth narration that is on page 142.
عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ،	
From Saʿīd ibn al-Musayyab 
For his biography, refer to lesson 43 under the commentary of the 27nd narration, on page 152.
أَنَّهُ كَانَ يَقُولُ: 
That he used to say, 
[bookmark: _Toc225709517]Status of the Narration
Imām Yaḥyā al-Laythī transmitted this from Imām Mālik as a statement of Saʿīd ibn al-Musayyab. The remaining transmitters of the Muwaṭṭaʾ also quoted it in this way. Still, it stands as marfūʿ as it speaks of a virtue behind performing a religious act, something the human mind cannot imagine on its own. Mawlānā Zakariyyā al-Kāndhlawī comments:
كذا في الموطأ موقوفا، وهو في حكم المرفوع؛ لأن مثله لا يقال بالرأي، وقد ورد موصولا برواية سلمان الفارسي، عند النسائي بمعناه، وعند البيهقي وابن أبي شيبة وغيرهما عن سلمان موقوفا. 
It comes as such in the Muwaṭṭaʾ as mawqūf, but it is in the ruling of marfūʿ given that such a statement cannot be made up from one’s mind. Nasāʾī brought this report in a muttaṣil way via the transmission of Salmān al-Fārisī with the same meaning. Bayhaqī, Ibn Abī Shaybah and others reported it as mawqūf from Salmān.[footnoteRef:185] [185:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:63. ] 

As he stated, Imām Nasāʾī narrated a marfūʿ ḥadīth from Salmān al-Fārisī that provides the same meaning.
We will quote these narrations later from ʿAllāmah Suyūṭī if Allāh wills.
مَنْ صَلَّى بِأَرْضٍ فَلاَةٍ، 
‘Whoever prays in a deserted land,’
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ʿAllāmah Zurqānī defines ‘arḍ falāt’ as:
لا ماء فيها. 
Waterless area (Barren)[footnoteRef:186] [186:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:216. ] 

It does not simply refer to a plot or the park down the street where there is no water. Rather, it is a vast piece of barren land, as explained by ʿAllāmah Ibn Raslān in his commentary of Sunan Abī Dāwūd:
وهي الأرض المتسعة لا ‌ماء فيها. 
It is a waterless vast land.[footnoteRef:187] [187:  Shams ad-Dīn Abū ’l-ʿAbbās Aḥmad ibn Ḥusayn al-Maqdisī ash-Shāfiʿī, better known as Ibn Raslān, Sharḥ Sunan Abī Dāwūd li ’bn Raslān (Faiyum, Egypt: Dār al-Falāḥ, 2015), 3:574.] 

صَلَّى عَنْ يَمِينِهِ مَلَكٌ، وَعَنْ شِمَالِهِ مَلَكٌ، 
‘One angel prays on his right and one on his left.’
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If one performs his prayer alone in an area where it is not possible for him to pray in congregation, he will attain this reward.  
Regarding these two angels, ʿAllāmah Abū ’l-Walīd al-Bājī says: 
يحتمل أن يكون الملكان هما الحافظان. 
It is possible that these two angels are the two guardians.[footnoteRef:188] [188:  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.), 1:140. ] 

Mawlānā Zakariyyā al-Kāndhlawī mentions this and then says:
ويحتمل أن يكونا غيرهما جاءا للصلاة.
They could likely be others who came for the prayer.[footnoteRef:189] [189:  Mawlānā Zakariyyā (n 2) 2:63.] 

Whilst the objective of this is to illustrate the reward of a person who prays alone in an area where praying in congregation is not feasible, by saying that one angel prays on the left and another prays on the right, this narration could serve as a proof for the method recommended by ʿAbdullāh ibn Masʿūd for two people to pray behind an imām. ʿAllāmah Ibn al-ʿArabī says:
في هذا الحديث دليل على ما قاله ابن مسعود في أنه إذا صلى وراء الإمام اثنان، صلى عن يمينه واحد وعن يساره واحد. 
In this ḥadīth lies proof for the claim of Ibn Masʿūd that when two people pray behind the imām, one will pray to his right side and the other to his left side.[footnoteRef:190] [190:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:335. ] 

However, the correct manner when there are two congregants is for both to stand completely behind the imām. According to ʿAllāmah Abū ’l-Walīd al-Bājī, this narration does not even stand as proof since it speaks of angels’ position with the imām, not human beings. He argues: 
وقوله: "صلى عن يمينه ملك وعن يساره ملك" وليس هذا مقام الآدميين مع الإمام عند مالك، وإنما يقفان وراءه. 
‘An angel prayed to his right and one angel to his left’ – This is not how humans stand with the imām according to Mālik. They should stand behind him.[footnoteRef:191] [191:  ʿAllāmah Bājī (n 5) 1:140.] 

Even without this interpretation, whilst this quotation supports the view of ʿAbdullāh ibn Masʿūd, Mawlānā Zakariyyā al-Kāndhlawī highlighted how numerous marfūʿ narrations support the method adopted by the vast majority of scholars; the two congregants should stand right behind. He writes:
وظاهر هذا الأثر يؤيده، لكن الروايات المرفوعة الكثيرة تؤيد الجمهور.
The apparent sense of this report supports him. However, the abundant marfūʿ narrations substantiate [the view of] the majority.[footnoteRef:192] [192:  Mawlānā Zakariyyā (n 2) 2:64.] 

Likewise, ʿAllāmah Abū ’l-Walīd refutes it, saying:
وهذا الحديث ليس مسندا؛ فيحتج به في موضع الخلاف، ولا طريق لسعيد بن المسيب إلى أن يعرف هذا بنظر فيقلده فيه من فرضه التقليد، ويحتمل أن يكون هذا فرضا يختص بالملائكة، وحكم الآدميين مخالف لذلك، لأن أنسا صلى مع النبي -صلى الله عليه وسلم-، فقال: قمت أنا واليتيم وراءه والعجوز من ورائنا، يحتمل أن يكون الملكان هما الحافظان وأن ذلك مكانهما من المكلف في الصلاة وغيرها. 
This ḥadīth is not musnad so it cannot serve as evidence during the case of divergence. Nonetheless, It is impossible for Saʿīd ibn al-Musayyab to be aware this from his own mind. Therefore, those who obligate following an imām should follow him in it. 
Probably, this is a farḍ exclusive to the angels whilst the ruling for human beings differ from that. To support this, Anas prayed with the Prophet ﷺ and the former said, ‘The orphan and I stood behind the Prophet ﷺ, and the old woman stood behind us.’ 
In another possibility, these two angels could be the guardians, and this is their position with the legally bound person in prayer and elsewhere.[footnoteRef:193] [193:  ʿAllāmah Bājī (n 5) 1:140.] 

فَإِذَا أَذَّنَ وَأَقَامَ الصَّلاَةَ، أَوْ أَقَامَ، 
‘If he calls the adhān and the iqāmah for prayer or the iqāmah [only],’
[bookmark: _Toc225709520]Differences between the Recensions
Imām Yaḥyā al-Laythī quoted this segment with a choice between calling the adhān and the iqāmah or calling only the iqāmah. In both cases, the iqāmah should be called to attain the mentioned virtue. This conforms to the previous narration which mentions that Ibn ʿUmar would tend to suffice with the iqāmah whilst travelling. Likewise, Imām Ibn Abī Shaybah quotes from ʿAlī:
حدثنا أبو الأحوص، عن أبي إسحاق، عن عاصم بن ضمرة، قال: قال علي: أيما رجل خرج إلى أرض (قي) ‌فحضرت ‌الصلاة فليتخر ‌أطيب ‌البقاع وأنظفها، فإن كل بقعة تحب أن يذكر الله فيها، فإن شاء أذن وأقام، وإن شاء أقام إقامة واحدة وصلى.   
Abū’l-Aḥwaṣ narrated to us from Abū Isḥāq from ʿĀṣim ibn Ḍamrah, who said: ʿAlī said, ‘If any man sets out to a deserted land, and the time for prayer comes, he should chose the best and cleanest piece of land. Indeed, every piece of land loves that Allāh be remembered on it. Then, if he wishes, he can call the adhān and the iqāmah. And if he wishes, he can call only the iqāmah and pray.’[footnoteRef:194] [194:  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), 1:198.] 

In contrast, Abū Muṣʿab quoted this with the choice of either calling the adhān only or calling the iqāmah only. The person will attain the virtue by doing either of these two. Here, the iqāmah is not necessary for it. To quote from Abū Muṣʿab’s recension:
فإن أذن بالصلاة أو أقام. 
If he calls the adhān for prayer or calls the iqāmah.[footnoteRef:195] [195:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:78.] 

Although the wording is different, the meaning could be the same.  Thus, ʿAllāmah Abū ’l-Walīd al-Bājī says: 
هذه رواية يحيى وأبي مصعب. 
This is the transmission of Yaḥyā and Abū Muṣʿab.[footnoteRef:196] [196:  ʿAllāmah Bājī (n 5) 1:140.] 

This is how the text is typed in the Muʾassasat ar-Risālah print of Abū Muṣʿab’s recension, and it aligns with the statement of ʿAllāmah Abū ’l-Walīd al-Bājī.
In ʿAllāmah Zurqānī’s copy of the recension of Abū Muṣʿab, the text was written with a wāw. He thus explains:
كذا رواية يحيى بأو، وفي رواية أبي مصعب: فإن أذن وأقام. 
Such is the transmission of Yaḥyā with ‘aw’. The transmission of Abū Muṣʿab is: ‘Fa-in adhdhana wa-aqāma’.[footnoteRef:197] [197:  ʿAllāmah Zurqānī (n 3) 1:216.] 

Here, there is no choice. He must give both the adhān and the iqāmah to qualify for the virtue.
(Note: the explanation presented by Mawlānā Zakariyyā al-Kāndhlawī at this juncture in Awjaz al-Masālik lacks precision as it relies on speculation and the availability of only a few prints and manuscripts.)
This is not the only recension it was found with a wāw. In fact, Ḥāfiẓ Ibn Ḥajar pointed two other recensions where it is such, saying: 
وفي رواية معن والقعنبي عنه: أذن وأقام. 
The transmission of Maʿn and Qaʿnabī from Mālik has: ‘Adhdhana wa-aqāma’.[footnoteRef:198] [198:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, At-Talkhīṣ al-Ḥabīr (Egypt: Muʾassasat Qurṭubah  / Dār al-Mishkāt li ’l-Baḥth al-ʿIlmī, 1995), 1:350.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  comments on this transmission with a wāw:
وهذه الرواية عندي هي الأصل، ورواية يحيى تحتمل الشك، ولو كانت للتقسيم وقلنا أن ذلك في صلاة فرض اقتضتها أن من صلى بأذان وإقامة أو بإقامة فقط  صلى وراءه أمثال الجبال من الملائكة، ومن صلى الفرض دون أذان ولا إقامة صلى عن يمينه ملك وعن يساره ملك، وترك الإقامة منهي عنه وذلك ينافي الفضيلة. 
In my view, this transmission is the original one whilst the transmission of Yaḥyā is susceptible to doubt albeit it provides a choice. We say that this is for a farḍ prayer. It implies that whoever prays with adhān and iqāmah or iqāmah alone, angels like mountains pray behind him. And whoever offers the farḍ prayer without any adhān or iqāmah, one angel prays on his right and one on his left. Leaving the iqāmah is forbidden, and as such, this will negate the virtue.[footnoteRef:199] [199:  ʿAllāmah Bājī (n 5) 1:140.] 

We will consider the way it has been transmitted by Qaʿnabī and the like. The meaning thus far is: ‘If a person prays in a place where congregational prayer is not compulsory, two angels will pray with him (and in that manner, he will gain the reward of prayer in congregation).’ However, if he calls the adhān as well as the iqāmah, then: 
صَلَّى وَرَاءَهُ مِنَ الْمَلَائِكَةِ أَمْثَالُ الْجِبَالِ.
‘Angels like mountains pray behind him.’
[bookmark: _Toc225709521]Attaining the Virtue of Congregational Prayer by Praying Alone in a Deserted Land
ʿAllāmah Abū ’l-Walīd al-Bājī  comments on the aforementioned possibilities:
يحتمل أن يبلغ بالملكين درجة الجماعة إذا كان بموضع لا يقدر عليها وهو راغب فيها، وأن هذا المصلي إن أذن وأقام صلى ورائه من الملائكة عدد عظيم؛ فيكون فضل صلاته أكثر لكثرة عدد من يصلي وراءه، ويقتضي هذا أن للجماعة الكبيرة من الفضيلة ما ليس للجماعة اليسيرة، وإلا فلا فائدة لهذا المصلي في ذلك، وهذا يقتضي أن تكون هذه الصلاة صلاة فرض ولذلك يتم فضيلتها بالأذان والإقامة. 
Probably, with the two angels, he attains the status of congregation if he is in an area where he is unable to attend a congregation despite having the desire for it. And if this person calls the adhān and the iqāmah, a huge number of angels will pray behind him. Therefore, the virtue of his prayer is greater due to the large number of those praying behind him. This implies that a large congregation has more virtue compared to a small congregation. Otherwise, there would be no benefit in this for the person praying. It also implies that this prayer was a farḍ prayer, which is why its virtue is perfected with adhān and iqāmah.[footnoteRef:200] [200:  ʿAllāmah Bājī (n 5) 1:140.] 

Although this is quoted as a statement of Saʿīd ibn al-Musayyab, ʿAllāmah Ibn al-ʿArabī  explains:
هي أن الصاحب إذا قال قولا لا يقتضيه القياس، فإنه محمول على المسند إلى النبي صلى الله عليه وسلم، وهي مسألة خلاف كبيرة ، ومذهب مالك فيها أنه  كالمسند، وقد بين ذلك في مسألة البناء في الرعاف بحديث ابن عمر، وابن عباس.
وزاد مالك رحمه الله مسالة ثالثة وهي: إذا روى التابعي ما لا يقتضيه القياس ولا يوصل إليه بالنظر. 
When a Companion proclaims a statement that cannot be deduced from logic, it is taken as a narration musnad to the Prophet ﷺ. This is an issue with vast divergence. Mālik’s stance concerning it is that it is like a musnad. He clarified that in the issue of making bināʾ for nosebleeding through the ḥadīth of Ibn ʿUmar and Ibn ʿAbbās.
Mālik – may Allāh have mercy on him – added a third issue, which is when a tābiʿī narrates something that cannot be made up from logic or perceived through the mind.[footnoteRef:201] [201:  ʿAllāmah Ibn al-ʿArabī (n 7) 2:335.] 

ʿAllāmah Suyūṭī explains:
هذا مرسل له حكم الرفع فإن مثله لا يقال من جهة الرأي. 
وقد روي موصولا ومرفوعا. فأخرج سعيد بن منصور في سننه وابن أبي شيبة في المصنف والبيهقي في السنن من طريق سليمان التيمي، عن أبي عثمان النهدي، عن سلمان الفارسي، قال: إذا كان الرجل في أرض في فأقام الصلاة خلفه ملكان، فإن أذن وأقام صلى خلفه من الملائكة مالا يرى طرفاه، يركعون بركوعه ويسجدون بسجوده ويؤمنون على دعائه. وأخرجه النسائي والبيهقي من طريق داود بن أبي هند، عن أبي عثمان النهدي، عن سلمان الفارسي، قال: قال رسول الله -صلى الله عليه وسلم-... فذكره، وأخرج سعيد بن منصور، عن مكحول، قال: من أقام الصلاة صلى معه ملكان، فإن أذن وأقام صلى خلفه سبعون ملكا. 
This is mursal in the ruling of marfūʿ for such a statement cannot be made up from one’s mind. It was reported in a muttaṣil and marfūʿ way. Indeed, Saʿīd ibn Manṣūr brought in his Sunan, Ibn Abī Shaybah in his Muṣannaf and Bayhaqī in his Sunan via the route of Sulaymān at-Taymī from Abū ʿUthmān an-Nahdī from Salmān al-Fārisī, who said, ‘If a man is in a deserted land, and he calls the iqāmah for prayer, two angels stand behind him. If he calls the adhān and iqāmah, a large number of angels will pray behind him such that his eyes have never seen. They bow as he bows, prostrate as he prostrates and say, ‘Āmīn’ to his supplications. Nasāʾī and Bayhaqī brought this via the route of Dāwūd ibn Abī Hind from Abū ʿUthmān an-Nahdī from Salmān al-Fārisī, who said that the Messenger of Allāh ﷺ said…, and he narrated the ḥadīth. 
Saʿīd ibn Manṣūr quoted from Makḥūl, who said, ‘Whoever calls the iqāmah for prayer, two angels pray with him. If he calls the adhān and iqāmah, seventy angels pray behind him.’[footnoteRef:202] [202:  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), 1:94.] 

[bookmark: _Toc225709522]Another Possible Ruling Derived from this Narration
Since angels pray behind such an individual, ʿAllāmah Subkī notes:
من يشترط الجماعة في الصلاة، إذا صلى منفردا لعذر، هل نقول يجب القضاء؟ كمن صلى فاقد الطهور، حيث تأمره بالقضاء، فإن كان كذلك، فصلاة الملائكة إن جعلناها، كصلاة الآدميين، وأنها تصير بها جماعة، فقد يقال: إنها تكفي لسقوط القضاء، وأن من لم يجعلها صلاة جماعة، وجب القضاء. 
What about one who stipulates a congregational prayer [in his oath], but he prays individually due to a valid excuse? Will we declare a replacement as obligatory just as someone who could not attain any purification prays and is commanded to replace? If that is the case, if we consider the prayer with the angels like that with humans, it becomes a congregation. And it could be said that it suffices in waiving off the replacement. As for those who do not consider it to be a congregational prayer, the replacement is obligatory.[footnoteRef:203] [203:  ʿAllāmah Taqī ad-Dīn as-Subkī al-Kabīr, Qaḍāʾ al-Arb fī Asʾilat Ḥalab (Makkah Mukarramah: Al-Maktabah at-Tijāriyyah, 1413 AH), 341. ] 

Thereafter, he says:
وبعد أن كتبت هذه بأيام، رأيت في فتاوى أبى عبد الله الحسين ابن محمد الحناطي الطبري -رحمه الله- فيمن صلى في فضاء من الأرض، بأذان وإقامة، وكان منفردا، ثم حلف أنه صلى بالجماعة هل يلزمه التكفير أم لا؟ فقال: يكون بارا في يمينه، ولا كفارة عليه.
لما روى أن النبي -صلى الله عليه وسلم- قال: "من أذن وأقام، في فضاء من الأرض وصلى وحده، صلت الملائكة خلفه صفوفا"، فإذا حلف على هذا المعنى لا يحنث. انتهى كلامه.
فشكرت الله تعالى على موافقة، ما خطر لي، من تقدمني من أهل العلم، والحمد لله. 
A few days after having written this, I saw in the verdicts of Abū ʿAbdillāl Ḥusayn ibn Muḥammad al-Ḥannāṭī aṭ-Ṭabarī – may Allāh have mercy on him – concerning one who prays in an empty land with adhān and iqāmah, and he prayed individually, then he swears that he prayed in congregation. Will an expiation be bound on him or not? He stated that he has fulfilled his oath, and no expiation is bound on him. The basis is the report where the Prophet ﷺ said, ‘Whoever calls the adhān and iqāmah in an empty land and prays individually, the angels pray behind him in rows.’ Therefore, if he takes an oath on this meaning, he would not be untrue to it.
I thank Allāh Taʿālā that my thought conformed with the scholars before me. And Allāh praises are due to Allāh.
Yet, ʿAllāmah Zurqānī comments on this:
وفيه نظر لأن الأيمان مبنية على العرف. 
This is arguable because oaths are based on custom.[footnoteRef:204] [204:  ʿAllāmah Zurqānī (n 3) 1:217.] 

Moving on, this narration corresponds perfectly with the theme of the chapter, which pertains to the announcement of the adhān whilst on a journey. Historically, travelers often halted for prayer in locales devoid of water sources, due to the absence of contemporary enroute facilities such as petrol stations or rest stops. By positioning this narration within the chapter titled An-Nidā fī ’s-Safar (The Call to Prayer While Traveling), Imām Mālik indicates that a traveler who initiates the adhān and iqāmah stands to attain this significant virtue.
 ʿAllāmah Ibn ʿAbd al-Barr terminated this chapter with the following two quotations:
وقال سعد بن أبي وقاص: لأن أقوى على الأذان أحب إلي من أن أحج وأعتمر وأجاهد.
وعن زاذان، أنه قال: لو يعلم الناس ما في الأذان لاضطربوا عليه بالسيوف.
Saʿd ibn Abī Waqqāṣ said, ‘It is dearer to me to have the strength to call the adhān than to perform ḥajj, ʿumrah and going for jihād.’
Zādhān is reported to have said, ‘Had people known what was in the adhān, they would have pull out their swords to fight for it.’[footnoteRef:205] [205:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:87. ] 

[bookmark: _Toc225709523]3 -‌‌ قَدْرُ السُّحُورِ مِنَ النِّدَاء
[bookmark: _Toc225709524]Determining the Duration of the Pre-Dawn Meal through the Call to Prayer
قَدْرُ
Determining the Duration
In the footnotes, the editors note concerning this word: 
كتب أمام "قدر" "في" بخط دقيق، وكتب فوقها "ج"، ورسمت "قدر" بضم الراء، دون "في" وكسرها بفي، وجاءت "في" في (ج)، ولم ترد في طبعة بشار. 
 Written before ‘qadr’ is ‘fī’ in thin handwriting, above which a jīm is written. ‘Qadr’ is written with a ḍammah on the rāʾ without ‘fī’ and a kasrah on it with ‘fī’. In the manuscript of ʿAllāmah Jurjānī, the ‘fī’ is present, but it does not come in the print of Bashshār.[footnoteRef:206] [206:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:227.] 

السُّحُورِ مِنَ
Of the Pre-Dawn Meal through 
Here as well, the editors write:
كتب فوق "من" حرف "في" وعلامة "صح"، وفي الهامش: "في". وهي المثبتة في طبعة بشار.
Written above ‘min’ is the particle ‘fī’ with the sign ‘ṣaḥḥa’. Written in the margin is ‘fī’, and this is present in the print of Bashshār.[footnoteRef:207] [207:  Ibid.] 

النِّدَاء
The Call to Prayer
ʿAllāmah Ibn al-ʿArabī comments on this heading:
وهو لفظ مشكل، والمعنى المراد به: أنه أراد أن يبين قدر وقت السحور من وقت نداء الصبح المحقق لها. ويعرف أن السنة تأخير السحور، وتقدير الكلام: قدر وقت السحور من وقت النداء. 
It is an ambiguous phrase. The intended meaning behind is to clarify the duration of the time for the pre-dawn meal from the time of the morning prayer’s call, which confirms it. It is known that the Sunnah is to delay the pre-dawn meal. The implied statement is: The duration of the time for the pre-dawn meal from the time of the call.[footnoteRef:208] [208:  ʿAllāmah Ibn al-ʿArabī (n 7) 2:338.] 

Mawlānā Zakariyyā al-Kāndhlawī states:
الظاهر في معناه تقدير انتهاء السحور بسبب النداء، يعني: لو قدر وعين انتهاء السحور بالأذان يجوز، كما أنه -عليه السلام- أقام له العلامة: أذان ابن أم مكتوم، فحينئذ يكون أذان بلال لصلاة الصبح، وأذان ابن أم مكتوم لبيان انتهاء السحر.
Its obvious meaning is determining the end for the pre-dawn meal by the call to prayer, i.e. if the termination of the pre-dawn meal is determined and viewed by the adhān, it is permissible. It alligns with how the Prophet – peace be upon him – fixed the adhān of Ibn Umm Maktūm as the sign for it. In this way, Bilāl’s adhān was for the morning prayer, and Ibn Umm Maktūm’s adhān was for the end of the pre-dawn meal.[footnoteRef:209] [209:  Mawlānā Zakariyyā (n 2) 2:65.] 

[bookmark: _Toc225709525]Ḥadīth 196
196- مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ دِينَارٍ، عَنْ عَبْدِ اللَّهِ بْنِ عُمَرَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: "إِنَّ بِلَالا يُنَادِي بِلَيْلٍ، فَكُلُوا وَاشْرَبُوا حَتَّى يُنَادِيَ ابْنُ أُمِّ مَكْتُوم."
Mālik reported from ʿAbdullāh ibn Dīnār from ʿAbdullāh ibn ʿUmar that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’[footnoteRef:210] [210:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:227.] 

Imām Yaḥyā al-Laythī narrates:
 196- مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ دِينَارٍ،
Mālik reported from ʿAbdullāh ibn Dīnār
For his biography, refer to lesson 85, under the commentary of the 82nd narration.
عَنْ عَبْدِ اللَّهِ بْنِ عُمَرَ،
From ʿAbdullāh ibn ʿUmar
For his biography, refer to Lesson 33, under the commentary of the 16th narration. 
In Ṣaḥīḥ Muslim, the narration is also quoted via Ibn ʿUmar, and it commences with the words:
حدثنا ابن نمير : حدثنا أبي: حدثنا عبيد الله، عن نافع، عن ابن عمر -رضي الله عنهما-، قال: "كان لرسول الله -صلى الله عليه وسلم- مؤذنان ‌بلال، وابن أم مكتوم الأعمى". 
Ibn Numayr narrated to us [saying]: My father narrated to me [saying]: ʿUbayd Allāh narrated to us from Nāfiʿ from Ibn ʿUmar – may Allāh be pleased with them both – saying, ‘The Messenger of Allāh ﷺ had two muʾadhdhins, Bilāl and Ibn Umm Maktūm; the blind.’[footnoteRef:211] [211:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:287.] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: 
That the Messenger of Allāh ﷺ said, 
Certain manuscripts did not have the word ‘qāla’, as noted by the Moroccan editors:
سقطت "قال" في (ج).
‘Qāla’ is missing in the manuscript of ʿAllāmah Jurjāni.[footnoteRef:212] [212:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:227.] 

"إِنَّ بِلَالا"
‘Indeed, Bilāl’
Likewise, the word Bilāl does not come in this manuscript. The editors write:
سقطت "بلالا" في (ج).
‘Bilāl’ is missing in the manuscript of ʿAllāmah Jurjāni.[footnoteRef:213] [213:  Ibid.] 

"يُنَادِي"
‘Gives the call’
ʿAllāmah Zurqānī explains:
أي: يؤذن، وهي رواية الأصيلي في البخاري. 
I.e. he would call out the adhān. This is the transmission of Uṣaylī in [Ṣaḥīḥ] al-Bukhārī.[footnoteRef:214] [214:  ʿAllāmah Zurqānī (n 3) 1:217.] 

Likewise, in the narration that Imām Bukhārī quoted via Ibn ʿUmar and ʿĀʾishah, it is quoted as follows:
حدثنا عبيد بن إسماعيل، عن أبي أسامة، عن عبيد الله، عن نافع، عن ابن عمر والقاسم بن محمد، عن عائشة -رضي الله عنها- أن بلالا كان يؤذن ‌بليل. 
ʿUbayd ibn Ismāʿīl narrated to us from Abū Usāmah from ʿUbayd Allāh from Nāfiʿ from Ibn ʿUmar and Qāsim ibn Muḥammad from ʿĀʾishah – may Allāh be pleased with her – that Bilāl used to call the adhān at night.[footnoteRef:215] [215:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 3:29. ] 

"بِلَيْلٍ،"
‘At night’
[bookmark: _Toc225709526]Explanation of the Word: ‘Bi-layl’
ʿAllāmah Zurqānī explains:
أي: فيه. 
I.e. during it[footnoteRef:216] [216:  ʿAllāmah Zurqānī (n 3) 1:217.] 

ʿAllāmah Badr ad-Dīn ʿAynī says:
والباء في: بليل، للظرفية. 
The bāʾ in ‘bi-layl’ is adverbial.[footnoteRef:217] [217:  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), 5:129. ] 

Mullā ʿAlī al-Qārī says:
فيه يعني للتهجد أو للسحور. 
In it, i.e. for tahajjud or for the pre-dawn meal.[footnoteRef:218] [218:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:348.] 

This is supported by the narration of ʿAbdullāh ibn Masʿūd in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, where both authors quote from their teacher who quoted from his teacher who quotes:
عن التيمي، عن أبي عثمان، عن ابن مسعود، قال: قال رسول الله -صلى الله عليه وسلم-: "لا يمنعن أحدكم أذان ‌بلال من سحوره؛ فإنه يؤذن - أو قال: ينادي - ليرجع قائمكم وينبه نائمكم. (متفق عليه)
Taymī reported from Abū ʿUthmān from Ibn Masʿūd who said that the Messenger of Allāh ﷺ said, ‘Let not Bilāl’s adhān prevent any of you from partaking his pre-dawn meal. Indeed, he calls the adhān – or he said: he calls – so that those awake of you may rest and those asleep may wake up.’[footnoteRef:219][footnoteRef:220] [219:  Imām Bukhārī (n 32) 9:87.]  [220:  Imām Muslim (n 28) 2:768.] 

"فَكُلُوا وَاشْرَبُوا"
‘Therefore, eat and drink’
ʿAllāmah Zurqānī highlights a point from this:
فيه إشعار بأن الأذان كان علامة عندهم على دخول الوقت، فبين لهم أن أذان بلال بخلاف ذلك. 
This notifies that the adhān was their sign for the entry time [of prayer]. He thus clarified to them that the adhān of Bilāl was contrary to this.[footnoteRef:221] [221:  ʿAllāmah Zurqānī (n 3) 1:217.] 

"حَتَّى يُنَادِيَ"
‘Until […] gives the call.’
[bookmark: _Toc225709527]Explanation of the Word: ‘Yunādiya’
Ḥāfiẓ Ibn Ḥajar states on the method of Imām Bukhārī’s report:
قوله: (حتى يؤذن) في رواية الكشميهني: حتى ينادي، وقد أورده في الصيام بلفظ: "يؤذن".  
‘Ḥattā yuʾadhdhina’ – It comes in the report of Kushmīhanī as: ‘ḥattā yunādiya’, and the author reported it in the book of fasting with the word: ‘yuʾadhdhina’.[footnoteRef:222] [222:  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), 3:61.] 

ʿAllāmah Badr ad-Dīn ʿAynī says:
ومعناهما واحد، لأن معنى قوله: ينادي يؤذن. 
The meaning is the same as ‘yunādiya’ means ‘yuʾadhdhina’.[footnoteRef:223] [223:  ʿAllāmah Badr ad-Dīn ʿAynī (n 34) 5:129.] 

ʿAllāmah Qurṭubī explains that it refers to the commencement of adhān:	
أي: حتى يشرع في الأذان. 
I.e. until he starts calling the adhān.[footnoteRef:224] [224:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn ʿUmar ibn Ibrāhim al-Qurṭubī, Al-Mufhim li-mā Ashkala min Talkhīṣ Kitāb Muslim (Beirut / Damascus: Dār Ibn Kathīr / Dār al-Kalim aṭ-Ṭayyib, 1996), 3:151.] 

"ابْنُ أُمِّ مَكْتُوم."
‘Ibn Umm Maktūm’
[bookmark: _Toc225709528]The Difference of Time between Bilāl & Ibn Umm Maktūm’s Adhān
ʿAllāmah Badr ad-Dīn ʿAynī says:
يقتضي أن نداءه حين يطلع الفجر، لأنه لو كان قبله لم يكن فرق بين أذانه وأذان بلال. 
It implies that his call was at the time of dawnbreak since if it was prior to this, there would be no difference between his and Bilāl’s adhān.[footnoteRef:225] [225:  ʿAllāmah Badr ad-Dīn ʿAynī (n 34) 5:133.] 

ʿAllāmah Ibn ʿAbd al-Barr comments:
وكان ابن أم مكتوم رجلا أعمى، لا ينادي حتى يقال له: أصبحت أصبحت. 
Ibn Umm Maktūm was a blind man. He would only give the call after being told, ‘Morning has set in. Morning has set in.’[footnoteRef:226] [226:  ʿAllāmah Ibn ʿAbd al-Barr (n 22) 4:91.] 

In the narration of Ṣaḥīh al-Bukhārī via Ibn ʿUmar and ʿĀʾishah, the wording comes as follows:
"[...] فإنه لا يؤذن حتى يطلع الفجر". قال القاسم: ولم يكن بين أذانهما إلا أن يرقى ذا وينزل ذا.
He would not call the adhān until dawn would set in. Qāsim said, ‘There was only a short gap between their adhāns to the amount where this one would climb up and that one would descend.’[footnoteRef:227] [227:  Imām Bukhārī (n 32) 3:29.] 

[bookmark: _72dyuiqhedfm][bookmark: _Toc225709529]Ibn Umm Maktūm
ʿAllāmah Zurqānī presents the following information on ʿAbdullāh ibn Umm Maktūm (we will simply suffice with this, since he is not in the chain of transmission):
اسمه عمرو، وقيل: كان اسمه الحصين، فسماه النبي -صلى الله عليه وسلم- عبد الله، ولا يمتنع أنه كان له اسمان، وهو قرشي عامري، أسلم قديما، والأشهر في اسم أبيه قيس بن زائدة، وكان -صلى الله عليه وسلم- يكرمه ويستخلفه على المدينة، وشهد القادسية في خلافة عمر واستشهد بها، وقيل: رجع إلى المدينة فمات، وهو الأعمى المذكور في سورة عبس، واسم أمه عاتكة بنت عبد الله المخزومية، وزعم بعضهم أنه ولد أعمى فكنيت أمه به لاكتتام نور بصره، والمعروف أنه عمي بعد بدر بسنتين، كذا في فتح الباري، وتعقب بأن نزول عبس بمكة قبل الهجرة، فالظاهر -والله أعلم- بعد البعثة بسنتين.
وقد روى ابن سعد، والبيهقي عن أنس، قال: إن جبريل أتى رسول الله -صلى الله عليه وسلم- وعنده ابن أم مكتوم، فقال: متى ذهب بصرك؟ قال: وأنا غلام، ولفظ البيهقي: وأنا صغير، فقال: قال الله تعالى: "إذا ما أخذت كريمة عبدي لم أجد له بها جزاء إلا الجنة." 
His name was ʿAmr. Some said that his name was Ḥuṣayn, and then the Prophet ﷺ named him ʿAbdullāh. It is not impossible that he had two names. He was a Qurashī and ʿĀmirī. He accepted Islam early. The most famous report concerning his father’s name is Qays ibn Zāʾidah. The Prophet ﷺ would honor him and appoint him as deputy over Madīnah. He participated in the Battle of Qādisiyyah during the caliphate of ʿUmar and was martyred in it. Some said that he returned to Madīnah and passed away there. He is the blind man mentioned in chapter ʿAbasa. His mother’s name was ʿĀtikah bint ʿAbdillāh al-Makhzūmiyyah. Some people claimed that he was born blind, and thus his mother’s teknonym came off the concealment of his eyes’ light. However, the well-known fact is that he became blind two years after the Battle of Badr. The same is mentioned in Fatḥ al-Bārī. Yet, an objection is raised to this because ʿAbasa was revealed in Makkah before the migration. Therefore, it appears – and Allāh knows best – to have been two years after prophethood.
Ibn Saʿd and Bayhaqī reported from Anas, who said, “Indeed, Jibrīl came to the Messenger of Allāh ﷺ whilst Ibn Umm Maktūm was present. Jibrīl asked, ‘When did you lose you eyesight?’ He replied, ‘When I was still a lad. – Bayhaqī’s wording is: When I was a child.’ Thereupon, Jibrīl quoted from Allāh Taʿālā, ‘When I take the honor of my servant, I do not find anything better to compensate him with besides Paradise.’”[footnoteRef:228]  [228:  ʿAllāmah Zurqānī (n 3) 1:217.] 

 Ḥadīth 197 – Who Would Call the Adhān at Night? – The Ruling of Eating & Drinking After Dawnbreak before Adhān
[bookmark: _Toc225709530]Ḥadīth 197
197 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: "إِنَّ بِلَالًا يُنَادِي بِلَيْلٍ، فَكُلُوا وَاشْرَبُوا حَتَّى يُنَادِيَ ابْنُ أُمِّ مَكْتُوم". قَالَ: وَكَانَ ابْنُ أُمِّ مَكْتُومٍ رَجُلًا أَعْمَى، لَا يُنَادِي حَتَّى يُقَالَ لَهُ: أَصْبَحْتَ. أَصْبَحْتَ. 
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’ He said, “Ibn Umm Maktūm was a blind man. He would only give the call after being told, ‘Morning has set in. Morning has set in.’”[footnoteRef:229] [229:  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), 1:227. ] 

Imām Yaḥyā al-Laythī narrates:
197 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، 
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh
For his biography, refer to lesson 49, under the commentary of the 33rd narration on page 157. 
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: 
That the Messenger of Allāh ﷺ said, 
[bookmark: _Toc225709531]Status of the Narration
Sālim transmitted this ḥadīth directly from the Prophet ﷺ. In lesson 49, we discussed how he did not even meet his grandfather, let alone not meet the Prophet ﷺ. He was only born in the era of ʿUthmān. Hence, this is a mursal narration. Imām Shāfiʿī even quoted it in this manner. Imām Bayhaqī states: 
رواه الشافعي في القديم والجديد، عن مالك، مرسلا. وكذلك رواه جماعة، عن مالك. 
Shāfiʿī narrated it as mursal in al-Qadīm (in Iraq) and al-Jadīd (in Egypt towards the end of his life) from Mālik. Likewise, a group narrated it from Mālik.[footnoteRef:230] [230:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Maʿrifat as-Sunan wa ’l-Āthār (Karachi: Jāmiʿat ad-Dirāsāt al-Islāmiyyah / Damascus-Beirut: Dār Qutaybah / Aleppo: Dār al-Waʿy / Mansoura-Cairo: Dār al-Wafāʾ, 1991), 2:208.] 

In fact, most transmitters of the Muwaṭṭaʾ quoted it in this manner. ʿAllāmah Ibn ʿAbd al-Barr says: 
هكذا رواه يحيى مرسلا، وتابعه على ذلك أكثر الرواة عن مالك. 
Likewise, Yaḥyā narrated it as mursal. Most transmitters from Mālik (who quoted his full book) corroborated with him on that.[footnoteRef:231] [231:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:484. ] 

It was almost all of the transmitters of the Muwaṭṭaʾ. He also writes:
وسائر رواة الموطأ أرسلوه، وممن أرسله: ابن قاسم، والشافعي وابن بكير، وأبو المصعب الزهري، وعبد الله بن يوسف التنيسي، وابن وهب في الموطأ، ومصعب الزبيري، ومحمد بن الحسن، ومحمد بن المبارك الصوري، وسعيد بن عفير، ومعن بن عيسى. وجماعة يطول ذكرهم. 
The remaining transmitters of the Muwaṭṭaʾ narrated it as mursal. Amongst those who narrated it as mursal were Ibn Qāsim, Shāfiʿī, Ibn Bukayr, Abū’l-Muṣʿab az-Zuhrī, ʿAbdullāh ibn Yūsuf at-Tunīsī, Ibn Wahb in Al-Muwaṭṭaʾ, Muṣʿab az-Zubayrī, Muḥammad ibn al-Ḥasan, Muḥammad ibn al-Mubārak aṣ-Ṣūrī, Saʿīd ibn ʿUfayr, Maʿn ibn ʿĪsā and many others the mention of whom will be too lengthy.[footnoteRef:232] [232:  Ibid.] 

Having said that, two other transmitters of the Muwaṭṭaʾ quoted it with a connected chain to the Prophet ﷺ. The first one was Qaʿnabī. ʿAllāmah Jawharī explains:
هذا في الموطأ عند القعنبي مسندا.  
This is musnad in Qaʿnabī’s recension of the Muwaṭṭaʾ.[footnoteRef:233] [233:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 175. ] 

The other one was Ibn Bukayr, regarding whose version ʿAllāmah Ibn ʿAbd al-Barr asserts:
وقد روي عن ابن بكير متصلا، ولا يصح عنه إلا مرسلا، كما في الموطأ له.
It was reported as muttaṣil from Ibn Bukayr. However, it is only correct from him (i.e. Ibn Bukayr) as mursal, as in his recension of the Muwaṭṭaʾ.[footnoteRef:234] [234:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 6:485.] 

ʿAllāmah Ibn Ḥibbān says:
قال أبو حاتم: لم يرو هذا الحديث مسندا عن مالك إلا القعنبي وجويرية بن أسماء. وقال أصحاب مالك كلهم: عن الزهري، عن سالم؛ أن النبي -صلى الله عليه وسلم-. 
Abū Ḥātim said, ‘This ḥadīth has not been narrated as musnad from Mālik besides Qaʿnabī and Juwayriyyah ibn Asmāʾ. All the students of Mālik reported it from Zuhrī from Sālim that the Prophet ﷺ…’[footnoteRef:235]  [235:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Al-Musnad aṣ-Ṣaḥīḥ ʿalā ’t-Taqāsīm wa ’l-Anwāʿ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 2:241.] 

Besides the Muwaṭṭaʾ, there were others who also quoted it from Sālim quoting his father. ʿAllāmah Jawharī says:
وقد رواه في غير الموطأ: عبد الرزاق، وابن أبي أويس، وابن نافع، ومطرف، وأبو قرة، ومحمد بن حرب، وزهير بن عباد، وكامل بن طلحة، فقالوا فيه: عن سالم، عن أبيه. كما قال القعنبي. 
Outside the Muwaṭṭaʾ, those who narrated it were ʿAbd ar-Razzāq, Ibn Abī Uways, Ibn Nāfiʿ, Muṭarrif, Abū Qurrah, Muḥammad ibn Ḥarb, Zuhayr ibn ʿAbbād, Kāmil ibn Ṭalḥah, wherein they stated, ‘From Sālim from his father,’ as Qaʿnabī quoted.[footnoteRef:236] [236:  ʿAllāmah Jawharī (n 5) 176.] 

Moving one link higher and inspecting how the colleagues of Imām Mālik quoted this from his teacher, ʿAllāmah Ibn ʿAbd al-Barr says:
وأما أصحاب ابن شهاب، فرووه متصلا مسندا عن ابن شهاب، منهم: ابن عيينة، وابن جريج، وشعيب بن أبي حمزة، والأوزاعي، والليث، ومعمر، ومحمد بن إسحاق، وابن أبي سلمة. 
As for the students of Ibn Shihāb, they narrated it as muttaṣil and musnad from Ibn Shihāb. Amongst them were Ibn ʿUyaynah, Ibn Jurayj, Shuʿayb ibn Abī Ḥamzah, Awzāʿī, Layth, Maʿmar, Muḥammad ibn Isḥāq and Ibn Abī Salamah.[footnoteRef:237] [237:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 6:485.] 

Therefore, this could be considered as a musnad narration and graded as authentic. 
If anyone insists that this is mursal, the previous narration has been quoted as muttaṣil, and hence even the Shāfiʿīs will accept this as an authentic narration. ʿAllāmah Zurqānī reinforces this by stating this is simply another chain for the previous narration:
هذا إسناد آخر لمالك في هذا الحديث. 
This is another chain of Mālik for this ḥadīth.[footnoteRef:238] [238:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:218.] 

Imām Shāfiʿī also quoted it via Sufyān with a muttaṣil chain. Thus, this is definitely an authentic narration. Qāḍī ʿIyāḍ says:
هذا حديث صحيح متفق عليه، أخرجه مالك، والبخاري، ومسلم، والترمذي، والنسائي. وقد أخرجه الشافعي عن سفيان موصولًا، وعن مالك في القديم والحديث مرسلًا. 
This ḥadīth is ṣaḥīḥ and muttafaq ʿalayh; it was brought by Mālik, Bukhārī, Muslim, Tirmidhī and Nasāʾī. Shāfiʿī brought it from Sufyān as muttaṣil and from Mālik in al-qadīm and al-jadīd as mursal.[footnoteRef:239] [239:  Allāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:430.] 

"إِنَّ بِلَالًا يُنَادِي بِلَيْلٍ،"
‘Indeed, Bilāl gives the call at night.’
[bookmark: _Toc225709532]Contadictory Reports: Who Would Call the Adhān at Night?
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
قبل طلوع الفجر. 
Before dawnbreak[footnoteRef:240] [240:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:68.] 

This narration mentions that Bilāl would call at night. 
Contrarily, other narrations indicates that Ibn Umm Maktūm would call the adhān at night. For instance, Imām Ibn Khuzaymah narrates:
نا محمد بن يحيى: نا إبراهيم بن حمزة: نا عبد العزيز -يعني ابن محمد-، عن هشام بن عروة، عن أبيه، عن عائشة، أن رسول الله -صلى الله عليه وسلم- قال: "إن ابن أم ‌مكتوم ‌يؤذن ‌بليل". 
Muḥammad ibn Yaḥyā narrated to us [saying]: Ibrāhīm ibn Ḥamzah narrated to us [saying]: ʿAbd al-ʿAzīz – i.e. Ibn Muḥammad – narrated to us from Hishām ibn ʿUrwah from his father from ʿĀʾishah that the Messenger of Allāh ﷺ said, ‘Indeed, Ibn Umm Maktūm calls the adhān at night.’[footnoteRef:241] [241:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:211. ] 

Isḥāq ibn Rāhūyah narrates it with doubt:
أخبرنا النضر: نا شعبة: نا خبيب بن عبد الرحمن، عن عمته، أنها سمعت النبي -صلى الله عليه وسلم- يقول : "إن بلالا يؤذن بليل، أو ابن أم ‌مكتوم ‌يؤذن ‌بليل". 
Naḍr related to us [saying]: Shuʿbah related to us [saying]: Khabīb ibn ʿAbd ar-Raḥmān related to us from his paternal aunt that she heard the Prophet ﷺ say, ‘Indeed, Bilāl calls the adhān at night – or – Ibn Umm Maktūm calls the adhān at night.’[footnoteRef:242] [242:  Imām Isḥāq ibn Ibrāhīm al-Ḥanẓalī al-Marwazī, better known as Ibn Rāhwayh, Musnad Isḥāq ibn Rāhwayh (Madīnah Munawwarah: Maktabat al-Aymān, 1990), 5:201-202.] 

Likewise, Imām Aḥmad also narrates with doubt:
حدثنا عفان: حدثنا شعبة، قال عبد الله بن دينار: أخبرني، قال: سمعت ابن عمر يقول: قال رسول الله -صلى الله عليه وسلم-: "إن بلالا ينادي بليل - أو ابن أم ‌مكتوم ‌ينادي ‌بليل".  
ʿAffān narrated to us [saying]: Shuʿbah narrated to us, saying: ʿAbdullāh ibn Dīnār related to me, saying: I heard Ibn ʿUmar say, “The Messenger of Allāh ﷺ said, ‘‘Indeed, Bilāl calls the adhān at night – or – Ibn Umm Maktūm calls the adhān at night.’”[footnoteRef:243] [243:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 9:311.] 

Ḥāfiẓ Ibn Ḥajar explains:
وادعى ابن عبد البر وجماعة من الأئمة بأنه مقلوب وأن الصواب حديث الباب، وقد كنت أميل إلى ذلك إلى أن رأيت الحديث في صحيح ابن خزيمة من طريقين آخرين عن عائشة، وفي بعض ألفاظه ما يبعد وقوع الوهم فيه، وهو قوله: إذا أذن عمرو فإنه ضرير البصر فلا يغرنكم، وإذا أذن بلال فلا يطعمن أحد، وأخرجه أحمد. وجاء عن عائشة أيضا أنها كانت تنكر حديث ابن عمر، وتقول: إنه غلط، أخرج ذلك البيهقي من طريق الدراوردي، عن هشام، عن أبيه، عنها، فذكر الحديث، وزاد: قالت عائشة: وكان بلال يبصر الفجر، قال: وكانت عائشة تقول: غلط ابن عمر. انتهى. 
Ibn ʿAbd al-Barr and a group of scholars claimed that it was maqlūb (swapped around) and that the correct version is the ḥadīth under this chapter. I was also inclined towards this until I saw the ḥadīth in Ṣaḥīḥ Ibn Khuzaymah via two other routes from ʿĀʾishah. Certain of its wordings repel errors, which is the statement, ‘When ʿAmr calls the adhān, know that he has poor eyesight so let it not deceive you. And when Bilāl calls the adhān, no one should eat.’ Aḥmad narrated it. It was also reported from ʿĀʾishah that she would disapprove of Ibn ʿUmar’s ḥadīth and state that it is incorrect. Bayhaqī reported that via the route of Darāwardī from Hishām from his father from her. He narrated the ḥadīth and added, “ʿĀʾishah said, ‘Bilāl would see the dawn.’” And ʿĀʾishah would say that Ibn ʿUmar erred.[footnoteRef:244] [244:  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), 3:56-57.] 

ʿAllāmah Zurqānī comments on this:
وهذا مما يقتضي منه العجب، ففي صحيح البخاري من طريق القاسم بن محمد، عن عائشة، عن النبي -صلى الله عليه وسلم- أنه قال: "إن بلالا يؤذن بليل فكلوا واشربوا حتى ينادي ابن أم مكتوم، فإنه لا يؤذن حتى يطلع الفجر"، وكذا أخرجه مسلم، فقد جاء عنها في أرفع الصحيح مثل رواية ابن عمر فكيف تغلطه؟ فالظاهر أن تلك الرواية وهم من بعض الرواة عنها، والله أعلم. 
This is astonishing as it comes in Ṣaḥīḥ al-Bukhārī via the route of Qāsim ibn Muḥammad from ʿĀʾishah from the Prophet ﷺ that he said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call for he only calls the adhān at dawnbreak.’ Muslim also narrated it as such. 
Thus, a report was narrated from her similar to that of Ibn ʿUmar in the highest of Ṣaḥīḥ books! How could she then assert he was wrong? As it appears, that report was an error from some of her transmitters. And Allāh knows best.[footnoteRef:245] [245:  ʿAllāmah Zurqānī (n 10) 1:219.] 

On the other hand, Imām Ibn Khuzaymah repels this contradiction, since we can simply assume that they both had turns:
فأما خبر هشام بن عروة فصحيح من جهة النقل، وليس هذا الخبر يضاد خبر سالم عن ابن عمر وخبر القاسم عن عائشة، إذ جائز أن يكون النبي -صلى الله عليه وسلم- قد كان جعل الأذان بالليل نوائب بين بلال وبين ابن أم مكتوم؛ فأمر في بعض الليالي بلالا أن يؤذن أولا بالليل، فإذا نزل بلال صعد ابن أم مكتوم فأذن بعده بالنهار، فإذا جاءت نوبة ابن أم مكتوم بدأ ابن أم مكتوم فأذن بليل، فإذا نزل صعد بلال فأذن بعده بالنهار، وكانت مقالة النبي -صلى الله عليه وسلم- أن بلالا يؤذن بليل في الوقت الذي كانت النوبة لبلال في الأذان بليل. وكانت مقالته -صلى الله عليه وسلم- أن ابن أم ‌مكتوم ‌يؤذن ‌بليل في الوقت الذي كانت النوبة في الآذان بالليل نوبة ابن أم مكتوم. 
فكان النبي -صلى الله عليه وسلم- يعلم الناس في كل الوقتين أن الأذان الأول منهما هو أذان بليل لا بنهار، وأنه لا يمنع من أراد الصوم طعاما ولا شرابا، وأن أذان الثاني إنما يمنع الطعام والشراب إذ هو بنهار لا بليل. 
فأما خبر الأسود، عن عائشة: وما يؤذنون حتى يطلع الفجر، فإن له أحد معنيين:
أحدهما: لا يؤذن جميعهم حتى يطلع الفجر لا أنه لا يؤذن أحد منهم، ألا تراه أنه قد قال في الخبر: إذا أذن عمرو فكلوا واشربوا، فلو كان عمرو لا يؤذن حتى يطلع الفجر لكان الأكل والشرب على الصائم بعد أذان عمرو محرمين.
والمعنى الثاني: أن تكون عائشة أرادت حتى يطلع الفجر الأول فيؤذن البادي منهم بعد طلوع الفجر الأول لا قبله، وهو الوقت الذي يحل فيه الطعام والشراب لمن أراد الصوم إذ طلوع الفجر الأول بليل لا بنهار، ثم يؤذن الذي يليه بعد طلوع الفجر الثاني الذي هو نهار لا ليل. فهذا معنى هذا الخبر عندي، والله أعلم. 
The report of Hishām ibn ʿUrwah is authentic in terms of transmission. This report does not contradict that of Sālim from Ibn ʿUmar and that of Qāsim from ʿĀʾishah. It is possible that the Prophet ﷺ would sometimes divide the adhān at night into turns between Bilāl and Ibn Umm Maktūm. Hence, for some nights, he instructed Bilāl to call the adhān first at night. When Bilāl would come down, Ibn Umm Maktūm would climb, and he would call the adhān afterwards for the day. When Ibn Umm Maktūm’s turn would come, he would begin to give the adhān at night. When he would come down, Bilāl would call the adhān afterwards for the day. The statement of the Prophet ﷺ that Bilāl calls adhān the night was at the time when it was Bilāl’s turn to call the adhān at night. Likewise, his statement ﷺ that Ibn Umm Maktūm calls adhān the night was at the time when it was Ibn Umm Maktūm’s turn to call the adhān at night. On both occasions, the Prophet ﷺ would inform the people that the first adhān was the adhān for the night, not for the day and that it does not prevent those intending to fast from eating or drinking. Likewise, the second adhān is the one that prevents eating and drinking since it is in the morning, not the night. 
Concerning Aswad’s report from ʿĀʾishah: ‘They would not call the adhān until dawnbreak,’ it has either one of two meanings:
1. Not all of them would call the adhān before dawnbreak. It does not mean that none of them would call the adhān. Can’t you see that he said in that report, ‘When ʿAmr calls the adhān, eat and drink.’ If ʿAmr would only call the adhān upon dawnbreak, it would have been prohibited for those fasting to eat and drink after his adhān.
2. ʿĀʾishah was referring to the breaking of the first dawn (i.e. false dawn). Therefore, whoever appears from them can call the adhān after the first dawn breaks, not prior to it. It is the time where eating and drinking is permissible for those intending to fast since the breaking of the first dawn occurs at night, not in the morning. Then, the one after him will call the adhān after the second dawn breaks, which is the one in the morning, not at night. 
In my opinion, this is what the report means. And Allāh knows best.[footnoteRef:246] [246:  Imām Ibn Khuzaymah (n 13) 1:212-213.] 

Ḥāfiẓ Ibn Ḥajar says that whilst Imām Ibn Khuzaymah states this as a probability, ʿAllāmah Ibn Ḥibbān stated it as the reality:
وجزم ابن حبان بذلك ولم يبده احتمالا، وأنكر ذلك عليه الضياء وغيره.
وقيل: لم يكن نوبا، وإنما كانت لهما حالتان مختلفتان: فإن بلالا كان في أول ما شرع الأذان يؤذن وحده ولا يؤذن للصبح حتى يطلع الفجر، وعلى ذلك تحمل رواية عروة، عن امرأة من بني النجار، قالت: كان بلال يجلس على بيتي وهو أعلى بيت في المدينة، فإذا رأى الفجر تمطى ثم أذن، أخرجه أبو داود وإسناده حسن، ورواية حميد، عن أنس: أن سائلا سأل عن وقت الصلاة، فأمر رسول الله -صلى الله عليه وسلم- بلالا فأذن حين طلع الفجر الحديث، أخرجه النسائي وإسناده صحيح، ثم أردف بابن أم مكتوم، فكان يؤذن بليل واستمر بلال على حالته الأولى، وعلى ذلك تنزل رواية أنيسة وغيرها، ثم في آخر الأمر أخر ابن أم مكتوم لضعفه ووكل به من يراعي له الفجر، واستقر أذان بلال بليل، وكان سبب ذلك ما روي أنه ربما كان أخطأ الفجر فأذن قبل طلوعه، وأنه أخطأ مرة فأمره النبي -صلى الله عليه وسلم- أن يرجع، فيقول: ألا إن العبد نام، يعني: أن غلبة النوم على عينيه منعته من تبين الفجر، وهو حديث أخرجه أبو داود وغيره من طريق حماد بن سلمة، عن أيوب، عن نافع، عن ابن عمر موصولا مرفوعا، ورجاله ثقات حفاظ. 
Ibn Ḥibbān asserted this with certainty and did not present any possibilities. However, Ḍiyāʾ and other scholars criticised this of him. It is said that there were no turns. Both simply had two different scenarios. When adhān was first legislated, Bilāl would call the adhān alone, and he would only call the adhān for the morning prayer upon dawnbreak. The report of ʿUrwah from a woman from Banū ’n-Najjār is understood in this light, where she said, ‘Bilāl would sit on top of my house, which was the highest house in Madīnah. When he would see the dawn, he would hurry and call the adhān.’ Abū Dāwūd reported this, and its chain is ḥasan. 
Following the same suit is the report of Ḥumayd from Anas that someone enquired of the time of prayer, and the Messenger of Allāh ﷺ instructed Bilāl to call the adhān upon dawnbreak… Nasāʾī reported it, and its chain is ṣaḥīh.
Then, Ibn Umm Maktūm came after him, and he would call the adhān at night whilst Bilāl carried on his former condition. The reports of Unaysah and others are based on this. Thereafter, in the later period, Ibn Umm Maktūm was placed second due to his weakness (of his eyesight), and someone was entrusted to them to observe the dawn for him. Thus, Bilāl’s adhān was fixed for the night. The cause behind this is what has been reported that sometimes he would miss the dawn and call the adhān before it broke. Once, he erred, and the Prophet ﷺ instructed him to go back and say, ‘Behold! Indeed, the servant was asleep,’ i.e. due to being very sleepy, he was unable to see the dawn clearly. This ḥadīth was narrated by Abū Dāwūd and others via the route of Ḥammād ibn Salamah from Ayyūb from Nāfiʿ from Ibn ʿUmar in a muttaṣil and marfūʿ way, and all its narrators are reliable and ḥāfiẓs.[footnoteRef:247] [247:  Ḥāfiẓ Ibn Ḥajar (n 16) 3:57.] 

 "فَكُلُوا وَاشْرَبُوا" 
‘Therefore, eat and drink’ 
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
يعني: تسحروا.
I.e. partake in the predawn meal[footnoteRef:248] [248:  Mawlānā Zakariyyā (n 12) 2:68.] 

"حَتَّى يُنَادِيَ ابْنُ أُمِّ مَكْتُوم". قَالَ: 
‘Until Ibn Umm Maktūm gives the call.’ He said, 
[bookmark: _Toc225709533]Idrāj: Determining Who the Speaker Was
These words are mudraj, i.e. they are not part of the ḥadīth but inserted by the narrator. ʿAllāmah Mughalṭāy says:
وفي آخره إدراج. 
There are inserted words at the end.[footnoteRef:249] [249:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, At-Taʿrīf wa’l-Ikhbār bi-Takhrīj Aḥādīth al-Ikhtiyār (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1990), 1:281.] 

In the narration of Ṣaḥīḥ al-Bukhārī via Qaʿnabī, the word ‘thumma’ is used:
ثم قال: وكان رجلا أعمى لا ينادي حتى يقال له: أصبحت أصبحت. 
Then, he said, “He was a blind man. He would only give the call after being told, ‘Morning has set in. Morning has set in.’”[footnoteRef:250] [250:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:127. ] 

Hence, these words are not from the actual narration. In this transmission of Imām Yaḥyā al-Laythī, the subject of ‘qāla’ is not mentioned. This led to differences in whose words these are. The following opinions have been presented:
1) Ibn ʿUmar
This was the view of ʿAllāmah Ibn Qudāmah al-Maqdisī. He mentions this in Al-Mughnī:
قال ابن عمرو: كان رجلا أعمى لا ينادى حتى يقال له "‌أصبحت ‌أصبحت" رواه البخاري. 
Ibn ʿUmar said, “He was a blind man. He would only give the call after being told, ‘Morning has set in. Morning has set in.’” Bukhārī narrated this.[footnoteRef:251] [251:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:69.] 

In the printed editions of Al-Mughnī, the speaker’s name is written as ‘Ibn ʿAmr’. Nonetheless, it definitely refers to Ibn ʿUmar since he was the narrator. Furthermore, Ḥāfiẓ Ibn Ḥajar states: 
ظاهره أن فاعل قال هو ابن عمر، وبذلك جزم الشيخ الموفق في المغني. 
 It apparently seems that the subject of ‘qāla’ is Ibn ʿUmar. This was asserted with certainty by Shaykh Muwaffiq in Al-Mughnī.[footnoteRef:252] [252:  Ḥāfiẓ Ibn Ḥajar (n 16) 3:51.] 

Likewise, ʿAllāmah Zurqānī says:
ظاهره على رواية القعنبي أن فاعل قال هو ابن عمر وبه جزم الشيخ موفق الدين الحنبلي في المغني، وفي البخاري في الصيام ما يشهد له. 
In accordance with the transmission of Qaʿnabī, it apparently seems, that the subject of ‘qāla’ is Ibn ʿUmar. This was asserted with certainty by Shaykh Muwaffiq in Al-Mughnī. This is supported by the narration of Bukhārī in the chapter of fasting.[footnoteRef:253] [253:  ʿAllāmah Zurqānī (n 10) 1:220.] 

2) Sālim
ʿAllāmah Khaṭīb al-Baghdādī states:
وأما حديث يونس عن ابن شهاب الذي جعل فيه الكلام لسالم:
فأخبرناه أبو سعيد الصيرفي: نا محمد بن يعقوب الأصم: نا الربيع بن سليمان: نا ابن وهب: أخبرني يونس والليث بن سعد، عن ابن شهاب، عن سالم، عن عبد الله بن عمر، قال: سمعت رسول الله -صلى الله عليه وسلم- يقول: " إن بلالا يؤذن بليل فكلوا واشربوا حتى تسمعوا أذان ابن أم مكتوم ".
قال يونس في الحديث: وكان ابن أم مكتوم هو الأعمى الذي أنزل الله فيه: ﴿عَبَسَ وَتَوَلَّى﴾.
وكان يؤذن مع بلال: قال سالم: وكان رجلا ضرير البصر، ولم يكن يؤذن حتى يقول له الناس -حين ينظرون إلى فروع الفجر- أذن. 
As for the ḥadīth of Yūnus from Ibn Shihāb where he referred the statement to Sālim, Abū Saʿīd aṣ-Ṣayrafī related it to us [saying]: Muḥammad ibn Yaʿqūb al-Aṣamm related to us [saying]: Rabīʿ ibn Sulaymān related to us [saying]: Ibn Wahb related to us [saying]: Yūnus and Layth ibn Saʿd related to me from Ibn Shihāb from Sālim from ʿAbdullāh ibn ʿUmar, who said: I heard the Messenger of Allāh ﷺ say, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the adhān of Ibn Umm Maktūm.’
Yūnus said in this ḥadīth, “Ibn Umm Maktūm was the blind person concerning whom Allāh revealed: ‘He (the Prophet) frowned and turned his face [because the blind man came to him!]’[footnoteRef:254] [254:  Qurʾān: 80:1.] 

He used to call the adhān with Bilāl. Sālim said, “He was a blind man. He would not call the adhān until someone would tell him – upon looking at the breaking of dawn –: ‘Call the adhān!’”[footnoteRef:255] [255:  Ḥāfiẓ Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Al-Faṣl li ’l-Waṣl al-Mudraj fī ’n-Naql (Saudi Arabia: Dār al-Hijrah, 1997), 1:289.] 

3) Ibn Shihāb
ʿAllāmah Ibn Ḥibbān quotes it via Qaʿnabī from Imām Mālik, and there it is mentioned:
أخبرنا الفضل بن الحباب الجمحي: حدثنا القعنبي، عن مالك، عن ابن شهاب، عن سالم بن عبد الله، عن أبيه، أن رسول الله -صلى الله عليه وسلم-، قال: "إن بلالا ينادي بليل، فكلوا واشربوا حتى ينادي ابن أم مكتوم".
‌قال ‌ابن ‌شهاب: ‌وكان ‌ابن ‌أم ‌مكتوم ‌رجلا ‌أعمى، لا ينادي حتى يقال له: قد أصبحت، قد أصبحت. 
Faḍl ibn al-Ḥubāb al-Jumaḥī related to us [saying]: Qaʿnabī narrated to us from Mālik from Ibn Shihāb from Sālim ibn ʿAbdillāh from his father that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’
Ibn Shihāb said, “Ibn Umm Maktūm was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’”[footnoteRef:256] [256:  ʿAllāmah Ibn Ḥibbān (n 7) 2:241.] 

ʿAllāmah Khaṭīb narrated it via Barqānī from Abū Bakr Ismāʿīlī from Abū Khalīfah from Qaʿnabī with the same chain, and he also quotes:
قال ابن شهاب: وكان ابن أم مكتوم رجلا أعمى لا ينادي حتى يقال له: أصبحت أصبحت. 
Ibn Shihāb said, “Ibn Umm Maktūm was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’”[footnoteRef:257] [257:  ʿAllāmah Khaṭīb (n 27) 1:288.] 

Ḥāfiẓ Ibn Ḥajar points out:
لكن رواه الإسماعيلي، عن أبي خليفة، والطحاوي، عن يزيد بن سنان، كلاهما عن القعنبي، فعينا أنه ابن شهاب، وكذلك رواه إسماعيل بن إسحاق، ومعاذ بن المثنى، وأبو مسلم الكجي الثلاثة عند الدارقطني، والخزاعي عند أبي الشيخ، وتمام عند أبي نعيم، وعثمان الدارمي عند البيهقي، كلهم عن القعنبي. 
However, Ismāʿīlī reported it from Abū Khalīfah and Ṭaḥāwī from Yazīd ibn Sinān, both narrating from Qaʿnabī, and they specified that it is Ibn Shihāb. Likewise, it was narrated by Ismāʿīl ibn Isḥāq, Muʿādh ibn al-Muthannā, Abū Muslim al-Kajjī – all three in Dār Quṭnī’s report –, Khuzāʿī in Abū ’sh-Shaykh’s report, Tamām in Abū Nuʿaym’s report and ʿUthmān ad-Dārimī in Bayhaqī’s report; all of them reported from Qaʿnabī.[footnoteRef:258] [258:  Ḥāfiẓ Ibn Ḥajar (n 16) 3:51-52.] 

These words are mudraj, but Imām Bukhārī quoted them in the same way via Qaʿnabī from Imām Mālik without explicit clarification of the speaker. How can that be? Ḥāfiẓ Ibn Ḥajar responds:
وعلى هذا ففي رواية البخاري إدراج. ويجاب عن ذلك بأنه لا يمنع كون ابن شهاب قاله أن يكون شيخه قاله، وكذا شيخ شيخه. 
Based on this, the report of Bukhārī contains an inserted word. This can be responded by saying that there is the possibility that Ibn Shihāb said it, or his teacher said it or the latter’s teacher said it.[footnoteRef:259] [259:  Ibid, 3:52.] 

وَكَانَ ابْنُ أُمِّ مَكْتُومٍ رَجُلًا أَعْمَى، لَا يُنَادِي حَتَّى يُقَالَ لَهُ: أَصْبَحْتَ. أَصْبَحْتَ.
“Ibn Umm Maktūm was a blind man. He would only give the call after being told, ‘Morning has set in. Morning has set in.’”
ʿAllāmah Zurqānī states:
بالتكرار للتأكيد. 
Repeatedly for emphasis[footnoteRef:260] [260:  ʿAllāmah Zurqānī (n 10) 1:220.] 

[bookmark: _eolx3gaedtlo][bookmark: _Toc225709534]Explanation of the Words: ‘Aṣbaḥta’ & the Ruling of Eating & Drinking After Dawnbreak before the Adhān
Ibn Umm Maktūm would only call the adhān for fajr after being notified of dawnbreak by someone else. It implies that a short dawn period elapsed where the adhān was not yet called, and people were still eating and drinking. However, the impermissibility of eating and drinking after dawn break is well-agreed upon! Ḥāfiẓ Ibn Ḥajar raises this objection:
أي: دخلت في الصباح، هذا ظاهره، واستشكل لأنه جعل أذانه غاية للأكل، فلو لم يؤذن حتى يدخل الصبح للزم منه جواز الأكل بعد طلوع الفجر، والإجماع على خلافه إلا من شذ كالأعمش.  
I.e. the morning has set in. This is the apparent meaning. An objection can be raised against this that his adhān was made as the limit for eating. If he would not call the adhān until morning sets in, it necessarily implies the permissibility of eating after dawnbreak. Yet, the consensus is on its opposite, except for those who formulated an isolated opinion like Aʿmash.[footnoteRef:261] [261:  Ḥāfiẓ Ibn Ḥajar (n 16) 3:52.] 

ʿAllāmah Ibn Baṭṭāl responded to this, explaining that ‘aṣbaḥta’ figuratively means that ‘the morning is now very close’. He writes: 
والعرب قد تضع البلوغ بمعنى المقاربة كقوله: "إن ابن أم مكتوم ‌لا ‌ينادى ‌حتى ‌يقال ‌له: ‌أصبحت ‌أصبحت"، أى: قارب الصباح ومثله: ﴿فَإِذَا بَلَغْنَ أَجَلَهُنَّ فَأَمْسِكُوهُنَّ بِمَعْرُوفٍ﴾ [الطلاق: 2]، يريد إذا قاربن البلوغ؛ لأنه إذا بلغت آخر أجلها لم يكن له إمساكها. 
Sometimes, Arabs use words denoting attainment to imply proximity, as in the statement of the Prophet ﷺ:, i.e. morning is close. It is similar to the verse: ‘So, when they (the divorced women) have reached their term, then either retain them with fairness.’[footnoteRef:262] It means: ‘when they almost reach their term because once she reaches the end point of her designated term, he no longer have the right to retain her.[footnoteRef:263] [262:  Qurʾān: 65:2.]  [263:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:495.] 

ʿAllāmah Ibn ʿAbd al-Barr also explains it in this manner:
فهذا على القرب، لا على الحقيقة، والعرب تسمي الشيء باسم ما قرب منه، ومن هذا قول الله عز وجل: {فإذا بلغن أجلهن فأمسكوهن … } الآية [الطلاق: 2]، وهذا على القرب عند الجميع، لا على القرب الحقيقي. وليست الأشعار واللغات مما يثبت بها شريعة ولا دين، ولكنها يستشهد بها على أصل المعنى المستغلق إن احتيج إلى ذلك، والله أعلم، وبه التوفيق.
وقول ابن شهاب: وكان ابن أم مكتوم رجلا أعمى لا ينادي حتى يقال له: أصبحت أصبحت، معناه أيضا: المقاربة، أي: قاربت الصباح، وهذا على ما فسر العلماء مما ذكرنا في قوله: {فإذا بلغن أجلهن فأمسكوهن} يريد بالبلوغ هاهنا، مقاربة البلوغ، لا انقضاء الأجل؛ لأن الأجل لو انقضى - وهو انقضاء العدة - لم يجز إمساكهن، وهذا إجماع لا خلاف فيه، فدل على أن قرب الشيء قد يعبر به عنه، والمراد مفهوم، وبالله التوفيق.
ومعلوم أن النبي صلى الله عليه وسلم لا يأمر أصحابه أن يأكلوا ويشربوا حتى يؤذن من لا يؤذن إلا وقد أصبح، وإذا كان هذا معلوما، صح أن معنى قول ابن شهاب في ابن أم مكتوم ما ذكرنا، من مقاربة الصباح.
وقد أجمع العلماء على أن من استيقن الصباح، لم يجز له الأكل ولا الشرب بعد ذلك، وفي إجماعهم على ذلك ما يوضح ما ذكرناه.  
Thus, this usage implies proximity rather than its literal meaning. Arabs often name something after what is close to it. This is exemplified in the verse: ‘So, when they (the divorced women) have reached their term, then either retain them...’[footnoteRef:264] Here, it denotes proximity according to everyone, not literal attainment. Poetry and language do not establish religious laws or doctrines, but they can be used as evidence based on the principle of obscure words if needed. And Allāh knows best, and success is through Him alone. [264:  Qurʾān: 65:2.] 

Ibn Shihāb's statement also means proximity, where he says, “Ibn Umm Maktum was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’” meaning morning is about to set in. This interpretation aligns with what scholars have explained regarding the verse: ‘So, when they (the divorced women) have reached their term, then either retain them with fairness,’ where ‘reached’ means nearing the term, not the actual end of it. If the term had truly ended – which is the completion of the waiting period – it would not be permissible to retain them. This is a consensus without dispute, indicating that proximity can be expressed as attainment, and the intended meaning is understood. And the ability for success is through Allāh alone.
It is well-known that the Prophet ﷺ would not instruct his Companions to eat and drink until someone, who would only call out the adhān when dawn had clearly broken, gave the adhān. Given this, the meaning of Ibn Shihāb’s statement regarding Ibn Umm Maktūm which we mentioned is confirmed as referring to the proximity of dawn.
Scholars agree that once dawn is certain, it is not permissible to eat or drink. This consensus further clarifies the point we have made.[footnoteRef:265] [265:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 6:492.] 

Ḥāfiẓ Ibn Ḥajar objects to this interpretation by presenting another contradiciting report:
ويعكر على هذا الجواب أن في رواية الربيع التي قدمناها: ولم يكن يؤذن حتى يقول له الناس حين ينظرون إلى بزوغ الفجر: أذن. وأبلغ من ذلك أن لفظ رواية المصنف التي في الصيام: حتى يؤذن ابن أم مكتوم، فإنه لا يؤذن حتى يطلع الفجر. وإنما قلت: إنه أبلغ لكون جميعه من كلام النبي -صلى الله عليه وسلم-، وأيضا فقوله: "إن بلالا يؤذن بليل" يشعر أن ابن أم مكتوم بخلافه، ولأنه لو كان قبل الصبح لم يكن بينه وبين بلال فرق، لصدق أن كلا منهما أذن قبل الوقت، وهذا الموضع عندي في غاية الإشكال، وأقرب ما يقال فيه: إن أذانه جعل علامة لتحريم الأكل والشرب، وكأنه كان له من يراعي الوقت بحيث يكون أذانه مقارنا لابتداء طلوع الفجر وهو المراد بالبزوغ، وعند أخذه في الأذان يعترض الفجر في الأفق، ثم ظهر لي أنه لا يلزم من كون المراد بقولهم: أصبحت، أي: قاربت الصباح وقوع أذانه قبل الفجر، لاحتمال أن يكون قولهم ذلك يقع في آخر جزء من الليل وأذانه يقع في أول جزء من طلوع الفجر، وهذا وإن كان مستبعدا في العادة، فليس بمستبعد من مؤذن النبي -صلى الله عليه وسلم- المؤيد بالملائكة، فلا يشاركه فيه من لم يكن بتلك الصفة، وقد روى أبو قرة من وجه آخر عن ابن عمر حديثا فيه: وكان ابن أم مكتوم يتوخى الفجر فلا يخطئه. 
This response is challenged by the narration from Rabīʿ that we previously mentioned, which states: ‘He (Ibn Umm Maktūm) would not call the adhān until people told him to do so after they observed the break of dawn.’ Even more emphatically, in the narration reported by the author in the chapter of fasting, it is stated: ‘Until Ibn Umm Maktūm gives the call for he does not call the adhān until dawn has broken.' I consider this narration more emphatic because it entirely consists of the Prophet ﷺ’s words. Additionally, the statement that Bilāl calls the adhān at night implies that Ibn Umm Maktūm’s adhān is different. If it was before dawn, there would be no difference between his adhān and Bilāl’s, since both would have been calling before the prescribed time. This issue is highly complex in my view.
The closest explanation I can offer is that his Adhan served as the indication for the prohibition of eating and drinking, and it seems that he had someone monitoring the time so that his adhān coincided with the initial appearance of dawn. This is what is meant by ‘buzūgh’. As he began the adhān, dawn would break on the horizon. Thereafter, it occurred to me that the view that ‘Morning has set in!’ means morning is about to set in does not necessarily imply that his adhān was given before dawn. It is possible that this statement was made during the last part of the night, whilst his adhān occurred at the very beginning of dawn.
Although this scenario might seem unusual, it is not implausible for the Prophet ﷺ’s muʾadhdhin, who was supported by the angels. This is not shared by others who do not possess the same quality. Additionally, Abū Qurrah narrates a ḥadīth via another chain from Ibn ʿUmar, which states: ‘Ibn Umm Maktūm would closely and thoroughly look for dawn and would not miss it.’[footnoteRef:266] [266:  Ḥāfiẓ Ibn Ḥajar (n 16) 3:53.] 

On the other hand, ʿAllāmah Abū ’l-Walīd al-Bājī provides a different interpretation from Ibn Waḍḍāḥ, who claims it is a warning:
قال ابن وضاح: قال بعض أهل العلم في قوله أصبحت أصبحت ليس معنى ذلك أن الصبح قد ظهر وانفجر ولكنه على معنى التحذير من طلوعه قال القاضي أبو الوليد ولهذا الذي ذكره يحتاج إلى تأمل والأولى عندي أنه كان لا يؤذن حتى يقول له من يرقب الفجر أصبحت بمعنى أن الفجر قد بدا فيؤذن حينئذ ولو كان على ما قاله ابن وضاح أذان ابن أم مكتوم في بقية من الليل قبل انفجار الصبح ولكان لا يمنع من الأكل والشرب فإن قيل لو لم يؤذن حتى يقول له من رأى الفجر أصبحت وقد أباح النبي صلى الله عليه وسلم الأكل حتى يؤذن لكان أكل المنتظر لأذانه بعد الفجر لا يمنع صحة الصوم فالجواب أن ذلك على معنى قوله ﴿وَكُلُوا۟ وَٱشْرَبُوا۟ حَتَّىٰ يَتَبَيَّنَ لَكُمُ ٱلْخَيْطُ ٱلْأَبْيَضُ مِنَ ٱلْخَيْطِ ٱلْأَسْوَدِ مِنَ ٱلْفَجْرِ ۖ ﴾ [البقرة: 187] ومعنى ذلك أن من وقع أكله إلى وقت يتبين الخيط الأبيض من الخيط الأسود فإنه لا يمنع صحة صومه ولم يرد أن للصائم أن يأكل حتى يتبين له وأنه إن أكل بعد طلوع الفجر وقبل أن يتبين له الخيط الأبيض من الخيط الأسود فصومه صحيح وكذلك معنى قوله -عليه الصلاة والسلام-: "فكلوا واشربوا حتى يؤذن ابن أم مكتوم"، أن الأكل والشرب مباح إلى الوقت الذي أمر ابن أم مكتوم أن يؤذن فيه إذا قيل له أصبحت وهو أول طلوع الفجر. 
Ibn Waḍḍāḥ said, “Some scholars interpreted the phrase ‘Morning has set in! Morning has set in! not to mean that morning has fully set in, but rather as a warning of its impending arrival.” 
This interpretation requires careful consideration. In my view, it is more plausible that Ibn Umm Maktūm would not call the adhān until someone observing the dawn would inform him, saying, ‘Morning has set in!’ indicating that dawn had begun. Consequently, he would call the adhān at that moment. If Ibn Waḍḍāḥ’s interpretation were correct, it would mean that Ibn Umm Maktūm's adhān occurred while a portion of the night remained before dawn had fully broken, which would not prohibit eating and drinking.
Objection: If he did not call the adhān until someone, who saw the dawn, told him, ‘Morning has set in!’, whilst the Prophet ﷺ had allowed eating until the adhān was called, then eating whilst waiting for his adhān after dawn had broken would not invalidate the fast. 
Answer: It follows the same meaning as the verse: ‘And eat and drink until the white thread of the dawn becomes distinct from the black thread; then complete the fast up to the night.’[footnoteRef:267] The verse means that eating up to the time when the white thread of dawn becomes distinct from the black thread does not invalidate one’s fast. It does not imply that a person can eat until they personally perceive this distinction, nor that if they ate after dawn had broken but before perceiving the white thread from the black thread, their fast would be valid. [267:  Qurʾān: 2:187.] 

Similarly, the Prophet ﷺ’s statement, ‘Eat and drink until Ibn Umm Maktūm calls the adhān,’ means that eating and drinking are permissible up to the time Ibn Umm Maktūm was instructed to call the adhān, which is when he is told, ‘Morning has set in!’ marking the very beginning of dawn[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.), 1:141.] 

Mawlānā Zakariyyā al-Kāndhlawī remarks:
وأنت خبير بأن مثال هذه الأجوبة لا ترد الروايات الصحيحة، فالظاهر في الجواب: أن حديث الباب مؤيد لمن قال: إن حرمة الأكل بتبيين الفجر لا بالطلوع.
You know very well that such responses cannot refute ṣaḥīḥ narrations. Therefore, the apparent answer is that the ḥadīth in this chapter supports those who opine that the prohibition from eating is when dawn becomes clear, not when it sets in.[footnoteRef:269] [269:  Mawlānā Zakariyyā (n 12) 2:70.] 

  Ḥadīth 197 – Rulings Derived from the Ḥadīth & Different Transmissions
Close to twenty rulings stem from this narration. Whilst some are valid, others appear to be interpretations stretched beyond their original intent. Hereunder we delve into a few of these benefits: 
1) [bookmark: _Toc225709535]Adhān before Fajr	
This has already been discussed under the commentary of ḥadīth 187 on page 225. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث من الفقه: الأذان بالليل لصلاة الصبح، إذ لا أذان عند الجميع للنافلة في صلاة الليل ولا غيرها، ولا أذان إلا للفرائض المكتوبات، وأوكد ما يكون فللجماعات.  
This ḥadīth includes the fiqh on the permissibility of calling the adhān at night for the morning prayer as there is no adhān according to all for voluntary prayers at night or other times. Likewise, there is no adhān except for the five obligatory prayers. It is even most emphasised for congregational prayers.[footnoteRef:270] [270:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:487. ] 

ʿAllāmah Ibn ʿAbd al-Barr further elucidated that the adhān proclaimed during the night undoubtedly pertained to fajr prayer. This determination stems from the unanimous agreement amongst scholars that an adhān is not prescribed for voluntary prayer, thereby precluding the possibility of it being intended for tahajjud. He writes:
وفي هذا الحديث جواز الأذان لصلاة الصبح ليلا، وفي إجماع المسلمين على أن النافلة لا أذان لها ما دل على أن أذان بلال بالليل إنما كان لصلاة الصبح، والله أعلم.
وهذا قول علماء أهل الحجاز والشام. وممن أجاز الأذان لصلاة الصبح ليلا: مالك، والشافعي، وأصحابهما، والأوزاعي، وأحمد بن حنبل، وإسحاق، وداود، والطبري، وهو قول أبي يوسف يعقوب بن إبراهيم القاضي الكوفي.
وحجتهم حديث هذا الباب؛ لأن فيه الإخبار بأن بلالا كان شأنه أن يؤذن للصبح بليل، يقول: فإذا جاء رمضان فلا يمنعكم أذانه من سحوركم، وكلوا واشربوا حتى يؤذن بن أم مكتوم، فإن من شأنه أن يقارب الصباح بأذانه. 
In this ḥadīth lies the permissibility of calling the adhān for the morning prayer at night, and the consensus of the Muslims that there is no adhān for voluntary prayers proves that the adhān of Bilāl at night was merely for the morning prayer. And Allāh knows best.
This was the view of the scholars of Ḥijāz and Shām. Amongst those who permitted the adhān for the morning prayer to be called at night were Mālik, Shāfiʿī, their students, Awzāʿī, Aḥmad ibn Ḥanbal, Isḥāq, Dāwūd and Ṭabarī, and it was the view of Qāḍī Abū Yūsuf Yaʿqūb ibn Ibrāhīm al-kūfī.
They take evidence in the ḥadīth of this chapter as it informs that Bilāl’s habit was to call the adhān for the morning prayer at night. The Prophet ﷺ said, ‘When Ramaḍān comes, let not his adhān prevent you from partaking the predawn meal. Rather, eat and drink until Ibn Umm Maktūm calls the adhān’. His habit was to call the adhān close to morning.[footnoteRef:271] [271:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:93. ] 

Imām Shāfiʿī explained this in Kitāb al-Umm, pointing out that whilst it is better to repeat the adhān of fajr after the time sets in, it is alright if one does otherwise. He states: 
وأحب إلي لو أذن مؤذن بعد الفجر، ولو لم يفعل لم أر بأسا أن يترك ذلك؛ لأن وقت أذانها كان قبل الفجر في عهد النبي -صلى الله عليه وسلم-، ولا يؤذن لصلاة غير الصبح إلا بعد وقتها؛ لأني لم أعلم أحدا حكى عن رسول الله -صلى الله عليه وسلم- أنه أذن له لصلاة قبل وقتها غير الفجر، ولم يزل المؤذنون عندنا يؤذنون لكل صلاة بعد دخول وقتها إلا الفجر.  
I most prefer if a muʾadhdhin calls the adhān after dawnbreak. If he does not do so, I find no harm in him leaving that its adhān used to be called before dawnbreak in the time of the Prophet ﷺ. Besides the morning prayer, adhān is only given for every prayer after its time. I do not know anyone who reported from the Messenger of Allāh ﷺ that adhān was called for him for any other prayer before its time besides fajr. Our muʾadhdhins have always called the adhān for every prayer after its time sets in besides fajr.[footnoteRef:272] [272:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:182-183.] 

ʿAllāmah Ibn ʿAbd al-Barr then presents the views of other scholars, who held a contrasting view:
وقال أبو حنيفة، والثوري، وزفر، ومحمد بن الحسن، والحسن بن حي، وجمهور أهل العراق من التابعين ومن بعدهم: لا يجوز الأذان لصلاة الفجر حتى يطلع الفجر.
وعندهم في ذلك آثار كثيرة قد ذكرها جماعة من المصنفين، منهم ابن أبي شيبة وعبد الرزاق، وقد ذكرنا في التمهيد بعضها.
منها: أن رسول الله قال لبلال: "لا تؤذن حتى يستبين لك الفجر".
ومنها أن بلالا أذن مرة قبل الفجر، فأمره رسول الله أن يعيد الأذان فينادي: ألا إن العبد قد نام. 
Abū Ḥanīfah, Thawrī, Zufar, Muḥammad ibn al-Ḥasan, Ḥasan ibn Ḥayy and the majority of Iraqi scholars from the tābiʿūn and those who came after maintained the impermissibility of calling the adhān for the fajr prayer unless dawn breaks. They take proof in several reports, which many authors of muṣannafs mentioned, including Ibn Abī Shaybah and ʿAbd ar-Razzāq. We mentioned a few in At-Tamhīd. Amongst them is that the Messenger of Allāh ﷺ said to Bilāl, ‘Do not call the adhān until dawn becomes bright to you.’
It includes: Bilāl called the adhān once before dawnbreak, and the Messenger of Allāh ﷺ commanded him to repeat the adhān and call out, ‘Behold! Indeed, the slave was asleep.’[footnoteRef:273] [273:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 4:93-94.] 

Imām Ṭahāwī discussed this in detail. He brought the following chapter in Sharḥ Maʿānī ’l-Āthār:
‌‌باب التأذين للفجر ، أي وقت هو؟ بعد طلوع الفجر، أو قبل ذلك؟ 
Chapter: What Is the Timing for Calling the Adhān of Fajr? Is It After Dawnbreak or Before?[footnoteRef:274] [274:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:137. ] 

In this chapter, he states:
لا ينبغي أن يؤذن للفجر أيضا إلا بعد دخول وقتها، كما لا يؤذن لسائر الصلوات إلا بعد دخول وقتها. واحتجوا في ذلك فقالوا: إنما كان أذان بلال الذي كان يؤذن به بليل، لغير الصلاة. 
It is also inappropriate to call the adhān for fajr unless after its time sets in just as adhān cannot be called for other prayers unless after its time sets in. They prove this by stating that the adhān of Bilāl which he would call out at night was not for the prayer.[footnoteRef:275] [275:  Ibid, 1:139.] 

Given that the marfūʿ version of this narration in the Muwaṭṭaʾ and the preceding narration both trace back to Ibn ʿUmar, it is noteworthy to highlight another statement attributed to Ibn ʿUmar, as quoted by Imām Ṭaḥāwī. This particular narration involves Ibn ʿUmar citing his sister:
حدثنا يونس، قال: ثنا علي بن معبد، قال: ثنا عبيد الله بن عمرو، عن عبد الكريم الجَزَرِي، عن نافع، عن ابن عمر -رضي الله عنهما-، عن حفصة -رضي الله عنها- بنت عمر أن رسول الله -صلى الله عليه وسلم- كان إذا أذن المؤذن بالفجر قام فصلى ركعتي الفجر، ثم خرج إلى المسجد وحرم الطعام، وكان لا يؤذن حتى يصبح.
 فهذا ابن عمر -رضي الله عنهما- يخبر عن حفصة -رضي الله عنها- أنهم كانوا لا يؤذنون للصلاة إلا بعد طلوع الفجر. وأمر النبي -صلى الله عليه وسلم- أيضا بلالا أن يرجع فينادي: ألا إن العبد قد نام، يدل على أن عادتهم أنهم كانوا لا يعرفون أذانا قبل الفجر. 
ولو كانوا يعرفون ذلك أذانا، لما احتاجوا إلى هذا النداء، وأراد به عندنا -والله أعلم- بذلك النداء إنما هو ليعلمهم أنهم في ليل بعد حتى يصلي من آثر منهم أن يصلي ولا يمسك عما يمسك عنه الصائم. وقد يحتمل أن يكون بلال كان يؤذن في وقت كان يرى أن الفجر قد طلع فيه ولا يتحقق ذلك، لضعف بصره. 
Yūnus narrated to us, saying: ʿAlī ibn Maʿbad, saying: ʿUbayd Allāh ibn ʿAmr from ʿAbd al-Karīm al-Jazarī from Nāfiʿ from Ibn ʿUmar – may Allāh be pleased with them both – from Ḥafṣah bint ʿUmar – may Allāh be pleased with her – who related that when the muʾadhdhin would call the adhān for fajr, the Messenger of Allāh ﷺ used to stand and offer two rakʿahs of [the Sunnah of] fajr. Then, he would set out to the mosque and food would be forbidden. Adhān would not be called until morning would set in.
Here, Ibn ʿUmar – may Allāh be pleased with them both – is informing from Ḥafṣah – may Allāh be pleased with her – that they would not call out the adhān for prayer except after dawnbreak. Likewise, the Prophet ﷺ commanded Bilāl to return and call, ‘Behold! Indeed, the slave was sleep.’ Moreover, based on their norm, they were not acquainted with any adhān before dawnbreak. They would not require this call if they had known an adhān for it. We think – and Allāh knows best – that the intent behind this call was merely to inform them that they are still in the night. Therefore, whoever prefers amongst them can pray, and one may not refrain from the things a fasting person should refrain from. Bilāl would probably call the adhān at a time when he thought that dawn broke in, but he was not correct due to his weak eyesight.[footnoteRef:276] [276:  Ibid, 1:140.] 

If this narration is used to prove anything on this issue, then it actually served as our proof. ʿAllāmah Ibn Baṭṭāl says:
فأما الدليل فقوله -عليه السلام-: "إن بلالا ينادى بليل فكلوا واشربوا حتى ينادى ابن أم مكتوم"، فلو كان أذان ابن أم مكتوم قبل الفجر لم يكن لقوله: "إن بلالا ينادى بليل" معنى؛ لأن أذان ابن أم مكتوم أيضا كذلك هو فى الليل. 
As for the proof, it is the statement of the Prophet – peace be upon him –: ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’ Had the adhān of Ibn Umm Maktūm been before dawnbreak, his statement: ‘Indeed, Bilāl gives the call at night,’ would be meaningless as the adhān of Ibn Umm Maktūm would also be at night.[footnoteRef:277] [277:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:249. ] 

We explained in detail in the first part of lesson 162 that the purpose of this adhān was solely to awaken those who were asleep. 
ʿAllāmah Ibn Baṭṭāl writes:
فأخبر أن ذلك النداء من بلال لينبه النائم ويرجع القائم لا للصلاة، وبما رواه حماد بن سلمة، عن أيوب، عن نافع، عن ابن عمر أن بلالا أذن قبل طلوع الفجر، فأمره النبى أن يرجع فينادى: ألا إن العبد قد نام، فهذا ابن عمر يروى هذا وهو قد روى ‌أن ‌بلالا ‌ينادى ‌بليل؛ فثبت أن ما كان من ندائه قبل طلوع الفجر إنما كان لغير الصلاة، وأن ما أنكره عليه إذ فعله كان للصلاة. 
He informed that this call from Bilāl was for those sleeping to wake up and those who spent the night in prayer to rest, not for the prayer. It is proven by the report of Ḥammād ibn Salamah from Ayyūb from Nāfiʿ from Ibn ʿUmar that Bilāl called the adhān before dawn break, and the Prophet ﷺ commanded him to go back and call, ‘Behold! Indeed, the slave was asleep.’ Here, Ibn ʿUmar is reporting this whilst he had reported that Bilāl would call the adhān at night. It confirms that his call before dawn break was not for prayer and that [the adhān] which the Prophet ﷺ reproached him of when he did it was for prayer.[footnoteRef:278] [278:  Ibid, 2:251.] 

Imām Muḥammad explains under this narration:
كان بلال ينادي بليل في شهر رمضان لسحور الناس، وكان ابن أم مكتوم ينادي للصلاة بعد طلوع الفجر، فلذلك قال رسول الله -صلى الله عليه وسلم-: "كلوا واشربوا حتى ينادي ابن أم مكتوم". 
Bilāl used to call out at night in the month of Ramaḍān so that people may partake in the pre-dawn meal. On the other hand, Ibn Umm Maktūm would call the adhān for prayer after dawnbreak. For this reason, the Messenger of Allāh ﷺ said, ‘Eat and drink until Ibn Umm Maktūm gives the call.’[footnoteRef:279] [279:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 122.] 

In light of all this, the Mālikī scholar, ʿAllāmah Abū ’l-Walīd al-Bājī, confesses that the ḥadīths used by our opponents lacks evidence:
والذي يظهر لي أنه ليس في الآثار ما يقتضي أن الأذان قبل الفجر هو لصلاة الفجر. إن كان الخلاف في الأذان ذلك الوقت، فالآثار حجة لمن أثبته. وإن كان الخلاف في المقصود به، فيحتاج إلى ما بين ذلك من اتصال الأذان إلى الفجر أو غير ذلك مما يدل عليه، والله أعلم. 
It appears to me that there is no evidence in the traditions to suggest that the call to prayer before dawn is specifically for the fajr prayer. If the disagreement concerns calling adhān at that time, the traditions serve as proof for those who affirm its permissibility. However, if the disagreement is about its purpose, we need evidence indicating whether this adhān is connected to the fajr prayer or something else. And Allāh knows best.[footnoteRef:280] [280:  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.), 1:138. ] 

2) [bookmark: _Toc225709536]Keeping Two Muʾadhdhins in One Mosque
This narration establishes that there could be two muʾadhdhins in one mosque. ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه: اتخاذ مؤذنين، وإذا جاز اتخاذ اثنين منهم، جاز أكثر.  
It indicates [the permissibility of] adopting two muʾadhdhins. If it is permissible to keep two of them, then keeping more is also permissible.[footnoteRef:281] [281:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 6:491.] 

ʿAllāmah Zurqānī mentions with regards to multiple muʾadhdhins:
وجواز اتخاذ مؤذنين في مسجد واحد، وأما الزيادة عليهما فليس في الحديث تعرض له [...] وفي المغرب لا يؤذن إلا واحد. 
[It denotes] the permissibility of keeping two muʾadhdhins in a single mosque. As for more than that, there is no hint towards it in the ḥadīth […] For maghrib, only a single individual can call out its adhān.[footnoteRef:282] [282:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:218. ] 

Bear in mind how he also noted that there can only be one muʾadhdhin for the maghrib prayer.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
ويدل هذا الحديث على جواز اتخاذ مؤذنين في مسجد يؤذنان لصلاة واحدة، وروى علي بن زياد عن مالك: لا بأس أن يؤذن للقوم في السفر، والحرس، والمركب ثلاثة مؤذنين وأربعة، ولا بأس أن يتخذ في المسجد أربعة مؤذنين وخمسة. 
قال ابن حبيب: ولا بأس فيما اتسع وقته من الصلوات؛ كالصبح، والظهر، والعشاء أن يؤذن خمسة إلى عشرة واحد بعد واحد، وفي العصر من الثلاثة إلى الخمسة، ولا يؤذن في المغرب إلا واحد. 
This ḥadīth proves the permissibility of keeping two muʾadhdhins in a single mosque, both calling the adhān for the same prayer. Alī ibn Ziyād reported from Mālik, ‘It is alright for three and four muʾadhdhins to call out the adhān for the people on a journey, the guard and the caravan. It is fine to keep four or five muʾadhdhins in a mosque.’ Ibn Ḥabīb said, ‘It is fine for prayers with ample time, such as the morning prayer, ẓuhr and ʿishāʾ, that five up to ten individuals call the adhān for them, one by one. For ʿaṣr, it should be three to five, and only one individual can call the adhān for maghrib.’[footnoteRef:283] [283:  ʿAllāmah Bājī (n 11) 1:141.] 

3) [bookmark: _Toc225709537]Multiple Adhāns
It is permissible to call multiple adhāns in one mosque. This ruling is a direct result of the previous one. ʿAllāmah Zurqānī says:
واستحباب أذان واحد بعد واحد واثنان معا، فمنع منه قوم وقالوا: أول من أحدثه بنو أمية، وقال الشافعية: لا يكره إلا إن حصل من ذلك تهويش. 
The recommendation of the adhān of one individual after another and two together. Certain scholars prohibited it, saying that the first to innovate this was Banū Ummayyah. The Shāfiʿīs opined that it is not disliked unless it causes confusion and discord.[footnoteRef:284] [284:  ʿAllāmah Zurqānī (n 13) 1:217-218.] 

4) [bookmark: _Toc225709538]A Blind Person Calling Adhān
Ibn Umm Maktūm was a blind person, and yet he would still call the adhān. This indicates its permissibility. Imām Bukhārī brings the following chapter heading before quoting this narration:
باب أذان الأعمى إذا كان له من يخبره
حدثنا عبد الله بن مسلمة، عن مالك، عن ابن شهاب، عن سالم بن عبد الله، عن أبيه، أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل، فكلوا واشربوا. حتى ينادي ابن أم مكتوم". ثم قال: وكان رجلا أعمى لا ينادي حتى يقال له: أصبحت أصبحت. 
Chapter: The Adhān of a Blind Person If He Has Someone to Inform Him
ʿAbdullāh ibn Maslamah narrated to us from Mālik from Ibn Shihāb from Sālim ibn ʿAbdillāh from his father that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl call the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’ Then, he said, “He was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’”[footnoteRef:285] [285:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:127.] 

ʿAllāmah Ibn ʿAbd al-Barr clarified that this applies to the scenario when there is someone who can guide him to the time of prayer. He writes:
وفيه: جواز أذان الأعمى، وذلك عند أهل العلم، إذا كان معه مؤذن آخر يهديه للأوقات.  
Therein lies the permissibility of a blind man’s adhān. According to scholars, this is when there is another muʾadhdhin with him to guide him concerning the times.[footnoteRef:286] [286:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 6:491.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains in more detail:
وقوله: "وكان ابن أم مكتوم رجلا أعمى" دليل على جواز أذان الأعمى إذ كان النبي -صلى الله عليه وسلم- قد اتخذه مؤذنا، لأن عماه لا يمنعه من الإعلام بالصلاة إذا كان له من يعلمه بالأوقات ويرقبها له، فيجزئ عنها على حسب ما كان يخبر به ابن أم مكتوم. 
قال مالك: إن المؤذن إمام، والأعمى يجوز أن يكون إماما. ومعنى ذلك أنه يقال وقت الصلاة إلى الأئمة إقامتها ويقتدى بهم فيها. 
His statement: ‘Ibn Umm Maktūm was a blind man,’ is proof of the permissibility of a blind man’s adhān as the Prophet ﷺ kept him as a muʾadhdhin since his blindness did not prevent him from announcing [the time of] prayer. This is when he has someone to inform him of the times and observe it for him. It will be sufficient per what he informs Ibn Umm Maktūm. Mālik said, ‘The muʾadhdhin is an imām, and a blind person can be an imām.’ It refers to the statement that the time of prayer lies in the hands of imāms to establish it, and they are to be followed in it.[footnoteRef:287] [287:  ʿAllāmah Bājī (n 11) 1:141.] 

Nontheless, certain Companions disliked this. ʿAllāmah Ibn Baṭṭāl presents the differences regarding this issue:
اختلفوا فى أذان الأعمى، فكرهه ابن مسعود، وابن الزبير، وكره ابن عباس إقامته وأجازه طائفة، وروى أن مؤذن النخعى كان أعمى، وأجازه مالك، والكوفيون، والشافعى، وأحمد إذا كان له من يعرفه الوقت؛ لأن أذان ابن أم مكتوم إنما كان يؤذن بعد أن يقال له: أصبحت أصبحت. 
They differed in a blind man’s adhān. Ibn Masʿūd and Ibn az-Zubayr disliked it. Ibn ʿAbbās disliked the practice of having a blind person perform the adhān, whilst some permitted it. It is narrated that the muʾadhdhin of Nakhaʿī was blind, and this practice was permitted by Malik, the scholars of Kufa, Shāfiʿī and Aḥmad, provided there is someone to inform him of the time. This is because Ibn Umm Maktūm used to call the adhān only after being told, ‘Morning has set in! Morning has set in!’[footnoteRef:288] [288:  ʿAllāmah Ibn Baṭṭāl (n 8) 2:246.] 

5) [bookmark: _Toc225709539]A Blind Person Trusting a Voice
ʿAllāmah Ibn ʿAbd al-Barr elucidated that this narration demonstrates the admissibility of a blind individualʿs testimony derived from their auditory perception. He says:
وفيه: دليل على جواز شهادة الأعمى على ما استيقنه من الأصوات، ألا ترى أنه كان إذا قيل له: أصبحت، قبل ذلك، وشهد عليه، وعمل به. 
Therein lies proof for the permissibility of a blind man’s testimony over voices he is certain of. Do you not see that when he was told, ‘Morning has set in’, this was accepted, testified and acted upon.[footnoteRef:289] [289:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 6:491.] 

ʿAllāmah Ibn Baṭṭāl quotes the same from Muhallab:
قال المهلب: وفيه جواز شهادة الأعمى على الصوت؛ لأنه ميز صوت من علمه الوقت ممن يثق به، فقام أذانه على قوله مقام شهادة المخبر له. 
Muhallab stated, ‘This indicates the permissibility of a blind person giving testimony based on voices. This is because he was able to distinguish the voice of the person informing him of the time, someone he trusted, and thus his adhān serves as the testimony of the one who informed him.’[footnoteRef:290] [290:  ʿAllāmah Ibn Baṭṭāl (n 8) 2:246.] 

6) [bookmark: _Toc225709540]Relying on Voices
Ḥāfiẓ Ibn Ḥajar mentions another point:
وعلى جواز تقليد الأعمى للبصير في دخول الوقت وفيه أوجه، واختلف فيه الترجيح، وصحح النووي في كتبه أن للأعمى والبصير اعتماد المؤذن الثقة. 
It denotes the permissibility of a blind man following one with good eyesight concerning the entrance of the time. There are different views on this. The preference is differed upon. In his books, Nawawī authenticated the view that blind people and those with good eyesight are reliable as a reliable muʾadhdhin.[footnoteRef:291] [291:  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), 3:53. ] 

ʿAllāmah Zurqānī states the same:
وفيه جواز اعتماد الصوت في الرواية إذا كان عارفا به، وإن لم يشاهد الراوي، وخالف في ذلك شعبة لاحتمال الاشتباه.  
Therein lies the permissibility of relying on voices during transmission of reports if one is well-acquainted with it even if he does not see the narrator. Shuʿbah held a divergent view on this due to the possibility of mistakes and confusion.[footnoteRef:292] [292:  ʿAllāmah Zurqānī (n 13) 1:218.] 

7) [bookmark: _Toc225709541]The Day Commences at Dawn 
It also proves that the day starts by dawn. ʿAllāmah Zurqānī explains:
وأن ما بعد الفجر من النهار. 
The portion after dawn falls under the day.[footnoteRef:293] [293:  ʿAllāmah Zurqānī (n 13) 1:218.] 

Ḥāfiẓ Ibn Ḥajar says:
وعلى أن ما بعد الفجر من حكم النهار. 
It denotes that the portion after dawnbreak falls under the ruling of the day.[footnoteRef:294] [294:  Ḥāfiẓ Ibn Ḥajar (n 22) 3:53.] 

This proves that the portion between the dawn and sunrise is not part of the night. Qāḍī ʿIyāḍ writes:
وفى قوله: "إن ‌بلالا ‌ينادى ‌بليل" إلى آخر الحديث: دليل على أن ما بعد الفجر ليس من الليل. 
The statement, ‘Indeed, Bilāl gives the call at night…’ proves that the portion after dawnbreak does not fall under the night.[footnoteRef:295] [295:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 4:29.] 

ʿAllāmah Qurṭubī states:
وقوله: (‌إن ‌بلالا ‌ينادي ‌بليل)؛ دليل على أن ما بعد الفجر لا يقال عليه ليل، بل هو أول اليوم المأمور بصومه. 
His statement, ‘Indeed, Bilāl gives the call at night,’ indicates that the period after dawn is not referred to as night; rather, it marks the beginning of the day that is prescribed for fasting.[footnoteRef:296] [296:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn ʿUmar ibn Ibrāhim al-Qurṭubī, Al-Mafham li-mā Ashkala min Talkhīṣ Kitāb Muslim (Beirut / Damascus: Dār Ibn Kathīr / Dār al-Kalim aṭ-Ṭayyib, 1996), 3:151.] 

8) [bookmark: _Toc225709542]Continuing the Fast during Doubt
Another ruling derived is that eating when one is uncertain whether dawn broke does not invalidate his fast. Ḥāfiẓ Ibn Ḥajar says:
وعلى جواز الأكل مع الشك في طلوع الفجر لأن الأصل بقاء الليل. وخالف في ذلك مالك، فقال: يجب القضاء. 
It denotes the permissibility of eating despite doubt concerning the breaking of dawn as the default rule is that it is still night. Mālik held a different view on this, stating that it is obligatory to replace.[footnoteRef:297] [297:  Ḥāfiẓ Ibn Ḥajar (n 22) 3:53.] 

9) [bookmark: _Toc225709543]Permissibility of Referring to a Person by His Defect
In the ḥadīth, Ibn Umm Maktūm’s weak eyesight was mentioned. There is thus no harm in referring to a person by his disabilities. ʿAllāmah Ibn Baṭṭāl writes:
وفيه: أيضا أنه يجوز أن يذكر الرجل بما فيه من العاهات. ليستدل بذلك على ما يحتاج إليه.
It also denotes the permissibility of mentioning a man by his defects to deduce points of what is required.[footnoteRef:298] [298:  ʿAllāmah Ibn Baṭṭāl (n 8) 2:246.] 

10) [bookmark: _Toc225709544]Attributing a Person to His Mother
The name ‘Ibn Umm Maktūm’ also indicates the permissibility of attributing a person to his mother. ʿAllāmah Ibn Baṭṭāl says:
وفيه: أن ينسب الرجل إلى أمه إذا كان معروفا بذلك.
This also indicates that a man can be referred to by his mother's name if he is commonly known by that.[footnoteRef:299] [299:  ʿAllāmah Ibn Baṭṭāl (n 8) 2:247.] 

Ḥāfiẓ Ibn Ḥajar adds that this is when there is a necessity:
وجواز نسبة الرجل إلى أمه إذا اشتهر بذلك واحتيج إليه. 
It is permissible to refer to a man by his mother's name if he is well-known by it and there is a need for it.[footnoteRef:300] [300:  Ḥāfiẓ Ibn Ḥajar (n 22) 3:54.] 

11) [bookmark: _Toc225709545]Permissibility of Calling a Female by a Nickname
Females can be called by a nickname and a teknonym, as was the mother of Ibn Umm Maktūm. ʿAllāmah Ibn Baṭṭāl says:
وفيه: تكنية المرأة.  
Therein lies calling a female by a teknonym.[footnoteRef:301] [301:  ʿAllāmah Ibn Baṭṭāl (n 8) 2:247.] 

12) [bookmark: _Toc225709546]Repeating Words
Ibn Umm Maktūm would be told that morning came twice. ʿAllāmah Ibn Baṭṭāl thus deduces:
وفيه: تكرير اللفظ للتأكيد. 
It demonstrates that words can be repeated for emphasis.[footnoteRef:302] [302:  Ibid.] 

13) [bookmark: _Toc225709547]Partaking in the Pre-Dawn Meal
One should partake in the pre-dawn meal. ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه دليل على أكل السحور.  
It proves partaking in the pre-dawn meal.[footnoteRef:303] [303:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 6:491.] 

14) [bookmark: _Toc225709548]The Pre-Dawn Meal Must Be before Fajr
One must partake in the pre-dawn meal only before fajr. ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه دليل على أن السحور لا يكون إلا قبل الفجر، لقوله: "‌إن ‌بلالا ‌ينادي ‌بليل، فكلوا ". ثم منعهم من ذلك عند أذان ابن أم مكتوم. وهو إجماع لم يخالف فيه إلا الأعمش، فشذ، ولم يعرج على قوله. 
This provides evidence that the pre-dawn meal should only be taken before fajr, as indicated by the statement: ‘Bilāl calls to prayer at night. Therefore, eat.’ Then, the Prophet ﷺ prohibited them from eating at the adhān of Ibn Umm Maktūm. This is a consensus view, with the only dissenting opinion being that of Aʿmash, which is considered anomalous and not given attention.[footnoteRef:304] [304:  Ibid.] 

15) [bookmark: _Toc225709549]Permissibility of Eating and Drinking during the Entire Night
Consequently, it is permissible for those intending to fast to eat and drink during the entire night. ʿAllāmah Ibn ʿAbd al-Barr says:
وعلى أن الليل كله موضع الأكل، والشرب، والجماع، لمن شاء، كما قال الله عز وجل: ﴿وَٱبْتَغُوا۟ مَا كَتَبَ ٱللَّهُ لَكُمْ ۚ وَكُلُوا۟ وَٱشْرَبُوا۟ حَتَّىٰ يَتَبَيَّنَ لَكُمُ ٱلْخَيْطُ ٱلْأَبْيَضُ مِنَ ٱلْخَيْطِ ٱلْأَسْوَدِ مِنَ ٱلْفَجْرِ ۖ ﴾ [البقرة: 187]، وفي هذا دليل على أن الخيط الأبيض هو: اتضاح النهار. 
It proves that the entire night is allocated to eating, drinking and engaging in intercourse for whoever wishes, as Allāh – ʿazza wa-jalla – says, ‘And seek what Allah has destined for you and eat and drink until the white thread of the dawn becomes distinct from the black thread.’[footnoteRef:305] This proves that the white thread is when it is clearly day.[footnoteRef:306] [305:  Qurʾān: 2:187.]  [306:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 6:491.] 

16) [bookmark: _Toc225709550]The Limit of Eating
Following this, the ḥadīth also elucidates the time until which those intending to fast can eat. Imām Muḥammad places the chapter heading:
‌‌باب: متى يحرم الطعام على الصائم. 
Chapter: When Is Eating Forbidden on the Fasting Person?[footnoteRef:307] [307:  Imām Muḥammad (n 10) 122. ] 

ʿAllāmah Badr ad-Dīn ʿAynī says:
ومما يستفاد من هذا الباب أن الصائم له أن يأكل ويشرب إلي طلوع الفجر الصادق، فإذا طلع الفجر الصادق كف، وهذا قول الجمهور من الصحابة والتابعين، وذهب معمر، وسليمان الأعمش، وأبو مجلز، والحكم بن عتيبة إلى جواز التسحر ما لم تطلع الشمس. 
One of the beneficial points derived from this chapter is that a fasting person is allowed to eat and drink until the true dawn appears. Once the true dawn breaks, he must refrain. This is the opinion held by the majority of the Companions and the Followers. However, Maʿmar, Sulaymān Aʿmash, Abū Mijlaz, and Ḥakam ibn ʿUtaybah held the view that it is permissible to eat the pre-dawn meal until the sun rises.[footnoteRef:308] [308:  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), 10:297.] 

17) [bookmark: _Toc225709551]Impermissibility of Ijtihād With No Precedent
Imām Bayhaqī cited Imām Shāfiʿī employing this narration to substantiate a particular assertion. He argued that if it were permissible to exercise individual discretion devoid of precedent, then Ibn Umm Maktūm would have been authorized to initiate the call to prayer without external notification of dawn’s arrival. However, due to his inability to independently discern based on established precedent, this prerogative was not extended to him. He writes:
فلو جاز الاجتهاد على غير أصل، كان لابن أم مكتوم أن يؤذِّن بغير إخبار غيرِه له أن الفجر قد طلع، ولكن لما لم تكن فيه آلة الاجتهاد على الأصل لم يجز اجتهاده حتى يخبره من قد اجتهد على الأصل. 
If it were permissible to exercise independent judgment without any precedent (a foundational basis), Ibn Umm Maktūm would have the right to call the adhān without someone else informing him of the breaking of dawn. However, since he did not possess the medium to exercise independent judgment on the basis, his independent judgment was not allowed unless someone else, who exercised judgment on a basis, informed him.[footnoteRef:309] [309:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Al-Madkhal ilā ’s-Sunan al-Kubrā (Dār al-Yusr / Dār al-Minhāj), 2:611.] 

[bookmark: _Toc225709552]Deductions With Differences
Scholars derived additional points from this narration; however, other scholars believed that these interpretations stretched beyond the intended scope, thus questioning their validity. Examples of such deductions include:
· Practising on a Khabr al-Wāḥid
Ḥāfiẓ Ibn Ḥajar stated this:
وعلى جواز العمل بخبر الواحد.  
[bookmark: _kc8zldici929]It denotes the permissibility of practicing on khabr al-wāḥid.[footnoteRef:310] [310:  Ḥāfiẓ Ibn Ḥajar (n 22) 3:53.] 

Likewise, ʿAllāmah Zurqānī says:
وجواز العمل بخبر الواحد.  
[It denotes] the permissibility of practicing on khabr al-wāḥid.[footnoteRef:311] [311:  ʿAllāmah Zurqānī (n 13) 1:218.] 

However, ʿAllāmah Ibn al-ʿArabī objects to this:
توهم بعض علمائنا أن هذا الحديث دليل على صحة العمل بخبر الواحد، وليس موضوع الحديث هذا، وإنما موضوعه أنه يجوز الاكتفاء بالواحد عن الاثنين وعن الجماعة في صحة العمل على قوله، إذا جعل ذلك إليه وقلد به، كما قال النبي -صلى الله عليه وسلم-: "واغد يا أنيس على امرأة هذا، فإن اعترفت فارجمها"، فاكتفى بالواحد، وسيأتي تحقيق هذا في كتاب الحدود إن شاء الله. 
Some scholars assumed that this ḥadīth proves the permissibility of acting on khabr al-wāḥid. However, the ḥadīth does not deal with this. It merely covers the permissibility of sufficing on the statement of one individual on behalf of two individuals and more on the validity of acting on his statement when he is assigned of this and followed in it. It is similar to the statement of the Prophet ﷺ: ‘Oh Unays! Go to this one’s wife, and if she confesses, stone her.’ Here, the Prophet ﷺ sufficed with one individual. This will be discussed in the book on penalties if Allāh wills.[footnoteRef:312] [312:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:339.] 

· Eating during Uncertainty of Dawnbreak
Earlier, it was quoted that Ḥāfiẓ Ibn Ḥajar said:
وعلى جواز الأكل مع الشك في طلوع الفجر لأن الأصل بقاء الليل. وخالف في ذلك مالك، فقال: يجب القضاء.
It denotes the permissibility of eating despite doubt concerning the breaking of dawn as the default rule is that it is still night. Mālik held a different view on this, stating that it is obligatory to replace.[footnoteRef:313] [313:  Ḥāfiẓ Ibn Ḥajar (n 22) 3:53.] 

Being a Mālikī, ʿAllāmah Zurqānī says:
قيل: وجواز الأكل مع الشك في طلوع الفجر؛ لأن الأصل بقاء الليل وفيه نظر، فأين الشك مع إخبار الصادق أنه يؤذن بليل؟ فلا يرد على قول مالك بحرمته ووجوب القضاء. 
It is said that it includes the permissibility of eating during doubt of dawn break since the default rule is that it is still night. 
This is arguable. Where is the doubt when the truthful one informed that adhān would be called at night (i.e. before dawnbreak)? Therefore, the statement of Mālik of its prohibition and the obligation of replacing cannot be refuted.[footnoteRef:314] [314:  ʿAllāmah Zurqānī (n 13) 1:218.] 

[bookmark: _Toc225709553]Other Transmissions of the Previous Narration
Imām Bukhārī quotes this via Imām Mālik under the chapter:
‌‌باب الأذان بعد الفجر
حدثنا عبد الله بن يوسف: أخبرنا مالك، عن عبد الله بن دينار، عن عبد الله بن عمر، أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا ينادي بليل، فكلوا واشربوا حتى ينادي ابن أم مكتوم".  
Chapter: Adhān after Dawnbreak
ʿAbdullāh ibn Yūsuf narrated to us [saying]: Mālik related to us from ʿAbdullāh ibn Dīnār from ʿAbdullāh ibn ʿUmar that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’[footnoteRef:315] [315:  Imām Bukhārī (n 16) 1:127.] 

‌‌Imām Nasāʾī reports:
أخبرنا قتيبة، عن مالك، عن عبد الله بن دينار، عن ابن عمر، أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل، ‌فكلوا ‌واشربوا حتى ينادي ابن أم مكتوم". 
Qutaybah ibn Saʿīd related to us from Mālik from ʿAbdullāh ibn Dīnār from Ibn ʿUmar that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’[footnoteRef:316] [316:  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), 2:10. ] 

[bookmark: _Toc225709554]	Other  Transmissions of this Narration
Imām Shāfiʿī narrates:
أخبرنا مالك، عن ابن شهاب، عن سالم، أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا ينادي بليل فكلوا واشربوا حتى ينادي ابن أم مكتوم". وكان رجلا أعمى، ‌لا ‌ينادي ‌حتى ‌يقال ‌له: ‌أصبحت ‌أصبحت. 
Mālik related to us from Ibn Shihāb from Sālim that the Messenger of Allāh ﷺ, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’ He was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’[footnoteRef:317] [317:  Imām Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah), 30. ] 

ʿAllāmah Ibn Saʿd quotes:
قال: أخبرنا معن بن عيسى، قال: حدثنا مالك بن شهاب، عن سالم بن عبد الله بن عمر أن رسول الله -صلى الله عليه وسلم- قال: إن بلالا ينادى بليل فكلوا واشربوا حتى ينادى ابن أم مكتوم.
قال وكان ابن أم مكتوم رجلا أعمى (في طبعة الخانجي: لا ‌ينادى) ‌حتى ‌يقال ‌له: ‌أصبحت ‌أصبحت. 
Maʿn ibn ʿĪsā related to us, saying: Mālik narrated to us from Ibn Shihāb from Sālim ibn ʿAbdillāh ibn ʿUmar that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’ 
He said, “He was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’”[footnoteRef:318] [318:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 4:156.] 

Imām Bukhārī narrates:
باب أذان الأعمى إذا كان له من يخبره
حدثنا عبد الله بن مسلمة، عن مالك، عن ابن شهاب، عن سالم بن عبد الله، عن أبيه، أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل، فكلوا واشربوا حتى ينادي ابن أم مكتوم". ثم قال: وكان رجلا أعمى لا ينادي حتى يقال له: أصبحت أصبحت. 
Chapter: Adhān of a Blind Person If He Has Someone to Inform Him
ʿAbdullāh ibn Maslamah narrated to us from Mālik from Ibn Shihāb from Sālim ibn ʿAbdillāh from his father that the Messenger of Allāh ﷺ said, ‘‘ndeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’ 
Then, he said, “He was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’”[footnoteRef:319] [319:  Imām Bukhārī (n 16) 1:127.] 

ʿAllāmah Ibn Hibbān quotes:
أخبرنا الفضل بن الحباب الجمحي: حدثنا القعنبي، عن مالك، عن ابن شهاب، عن ‌سالم بن عبد الله، عن أبيه، أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا ينادي بليل، ‌فكلوا ‌واشربوا حتى ينادي ابن أم مكتوم".
قال ابن شهاب: وكان ابن أم مكتوم رجلا أعمى، لا ينادي حتى يقال له: قد أصبحت، قد أصبحت.
قال أبو حاتم: لم يرو هذا الحديث مسندا عن مالك إلا القعنبي وجويرية بن أسماء.
وقال أصحاب مالك كلهم، عن الزهري، عن ‌سالم؛ أن النبي -صلى الله عليه وسلم-... 
Faḍl ibn al-Ḥubāb al-Jumaḥī related to us [saying]: Qaʿnabī narrated to us from Mālik from Ibn Shihāb from Sālim ibn ʿAbdillāh from his father that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’ 
Ibn Shihāb said, “He was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’”
None besides Qaʿnabī and Juwayriyyah ibn Asmāʾ narrated this ḥadīth in a musnad way from Mālik. All students of Mālik reported from Zuhrī from Sālim that the Prophet ﷺ…[footnoteRef:320] [320:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Al-Musnad aṣ-Ṣaḥīḥ ʿalā ’t-Taqāsīm wa ’l-Anwāʿ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 2:241.] 

From Other Students of Imām Zuhrī
Many colleagues of Imām Mālik quoted this narration from his teacher. Hereunder follows the version of how a few others who quoted it from the same teacher:
 Via Sufyān from Imām Zuhrī
Imām Shāfiʿī reports this via Sufyān from Imām Zuhrī:
أخبرنا سفيان، عن الزهري، عن سالم، عن أبيه، أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل فكلوا واشربوا حتى ينادي ابن أم مكتوم". وكان رجلا أعمى، ‌لا ‌ينادي ‌حتى ‌يقال ‌له: ‌أصبحت ‌أصبحت. 
Sufyān related to us from Zuhrī from Sālim from his father that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’ 
He was a blind man. He would only give the call after being told, ‘Morning has set in! Morning has set in!’[footnoteRef:321] [321:  Imām Shāfiʿī, Musnad ash-Shāfiʿī (n 48) 30.] 

Imām Ibn Abī Shaybah narrates:
حدثنا سفيان بن عيينة، عن الزهري، عن ‌سالم، عن أبيه أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل ‌فكلوا ‌واشربوا حتى يؤذن ابن أم مكتوم". 
Sufyān ibn ʿUyaynah narrated to us from Zuhrī from Sālim from his father that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm calls the adhān.’[footnoteRef:322] [322:  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), 2:275.] 

Imām Aḥmad narrates:
حدثنا سفيان، عن الزهري، عن ‌سالم، عن أبيه، عن النبي صلى الله عليه وسلم: "إن بلالا يؤذن بليل، ‌فكلوا ‌واشربوا حتى يؤذن ابن أم مكتوم ".  
Sufyān narrated to us from Zuhrī from Sālim from his father from the Prophet ﷺ: ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm calls the adhān.’[footnoteRef:323] [323:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 8:152. ] 

ʿAllāmah Ḥumaydī quotes:
حدثنا الحميدي، قال: حدثنا سفيان، قال: حدثنا الزهري، عن ‌سالم، عن أبيه، قال: قال رسول الله -صلى الله عليه وسلم-: "إن بلالا يؤذن بليل ‌فكلوا ‌واشربوا حتى تسمعوا أذان ابن أم مكتوم". 
Ḥumaydī narrated to us, saying: Sufyān narrated to us, saying: Zuhrī narrated to us from Sālim from his father, who said that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the adhān of Ibn Umm Maktūm.’[footnoteRef:324] [324:  Imām Abū Bakr ʿAbdullāh ibn az-Zubayr al-Qurashī al-Ḥumaydī, Musnad al-Ḥumaydī (Damascus/Darayya: Dār as-Saqā, 1996), 1:514.] 

Imām Dārimī quotes:
أخبرنا محمد بن يوسف: حدثنا ابن عيينة، عن الزهري، عن ‌سالم، عن أبيه، -يرفعه- قال: "إن بلالا يؤذن بليل، ‌فكلوا ‌واشربوا حتى يؤذن ابن أم مكتوم". 
Muḥammad ibn Yūsuf related to us [saying]: Ibn ʿUyaynah narrated to us from Zuhrī from Sālim from his father, who narrates as marfūʿ, saying, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm calls the adhān.’[footnoteRef:325] [325:  Imām Abū Muḥammad ʿAbdullāh ibn ʿAbd ar-Raḥmān ad-Dāramī, Musnad ad-Dāramī / Sunan ad-Dāramī (Saudi Arabia: Dār al-Mughnī, 2000), 2:760-761.] 

Imām Ibn Khuzaymah quotes:
نا عبد الجبار بن العلاء، نا سفيان قال: سمعت الزهري يحدث بقول، أخبرني ‌سالم، عن أبيه أن النبي -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل، ‌فكلوا ‌واشربوا حتى تسمعوا أذان ابن أم مكتوم". نا به المخزومي: نا سفيان، وقال في كلها: عن، عن. 
ʿAbd al-Jabbār ibn al-ʿAlāʾ narrated to us [saying]: Sufyān narrated to us, saying: I heard Zuhrī narrating, saying: Sālim related to me from his father that the Prophet ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm calls the adhān.’
Makhzūmī narrated this to me [saying]: Sufyān narrated to me, and he said in all of them: ‘ʿan’ ‘ʿan’.[footnoteRef:326] [326:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:209.] 

Via ʿAbd al-ʿAzīz ibn ʿAbdillāh from Imām Zuhrī
Imām Aḥmad also reports this via another student of Imām Zuhrī:
حدثنا هاشم: حدثنا عبد العزيز -يعني ابن عبد الله بن أبي سلمة- أخبرنا ابن شهاب، عن ‌سالم، عن أبيه، قال: قال رسول الله -صلى الله عليه وسلم-: "إن بلالا ينادي بليل، ‌فكلوا ‌واشربوا حتى تسمعوا تأذين ابن أم مكتوم"، قال: "وكان ابن أم مكتوم رجلا أعمى لا يبصر، لا يؤذن حتى يقول الناس: أذن قد أصبحت".  
Hāshim narrated to us [saying]: ʿAbd al-ʿAzīz – i.e. ibn ʿAbdillāh ibn Abī Salamah – narrated to us [saying]: Ibn Shihāb related to us from Sālim from his father, saying: The Messenger of Allāh ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm calls the adhān.’
He said, “He was a blind man. He would only give the call after being told by people, ‘Call the adhān. Indeed, morning has set in!’”[footnoteRef:327] [327:  Imām Aḥmad (n 54) 10:236.] 

Via Ibn Jurayj from Imām Zuhrī
Imām ʿAbd ar-Razzāq narrates:
عن ابن جريج، عن ابن شهاب، عن ‌سالم، عن ابن عمر، عن النبي -صلى الله عليه وسلم- أنه قال: "إن بلالا يؤذن بليل ‌فكلوا، ‌واشربوا حتى تسمعوا نداء ابن أم مكتوم". 
Ibn Jurayj reported to me from Ibn Shihāb from Sālim from Ibn ʿUmar from the Prophet ﷺ that he said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the call of Ibn Umm Maktūm.’[footnoteRef:328] [328:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:490.] 

Via Ibn Jurayj from Imām Zuhrī
Imām Muslim quotes via various students who quoted from various students of Imām Layth, who quoted from Imām Zuhrī:
حدثنا يحيى بن يحيى، ومحمد بن رمح، قالا: أخبرنا الليث، (ح) وحدثنا قتيبة بن سعيد: حدثنا ليث، عن ابن شهاب، عن ‌سالم بن عبد الله، عن عبد الله -رضي الله عنه-، عن رسول الله -صلى الله عليه وسلم- أنه قال: "إن بلالا يؤذن بليل، ‌فكلوا ‌واشربوا حتى، تسمعوا تأذين ابن أم مكتوم". 
Yaḥyā ibn Yaḥyā and Muḥammad ibn Rumḥ narrated to us, both saying: Layth related to us – change of chain – and Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us from Ibn Shihāb from Sālim ibn ʿAbdillāh from ʿAbdullāh – may Allāh be pleased with him – from the Messenger of Allāh ﷺ that he said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the adhān of Ibn Umm Maktūm.’[footnoteRef:329] [329:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 2:768.  ] 

Imām Nasāʾī quotes:
أخبرنا قتيبة، قال: حدثنا الليث، عن ابن شهاب، عن ‌سالم عن أبيه، أن النبي -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل، ‌فكلوا ‌واشربوا حتى تسمعوا تأذين ابن أم مكتوم". 
Qutaybah related to us, saying: Layth narrated to us from Ibn Shihāb from Sālim from his father that the Prophet ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the adhān of Ibn Umm Maktūm.’[footnoteRef:330] [330:  Imām Nasāʾī (n 47) 2:10.] 

Imām Tirmidhī also quoted it via Qutaybah:
حدثنا قتيبة، قال: حدثنا الليث، عن ابن شهاب، عن ‌سالم، عن أبيه، أن النبي -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل، ‌فكلوا ‌واشربوا حتى تسمعوا تأذين ابن أم مكتوم."
وفي الباب عن ابن مسعود، وعائشة، وأنيسة، وأنس، وأبي ذر، وسمرة.
حديث ابن عمر حديث حسن صحيح. (سنن الترمذي – 1 / 243)
Qutaybah narrated to us, saying: Layth narrated to us from Ibn Shihāb from Sālim from his father that the Prophet ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the adhān of Ibn Umm Maktūm.’
There are reports on this topic from Ibn Masʿūd, ʿĀʾishah, Unaysah, Anas, Abū Dharr and Samurah.
The ḥadīth of Ibn ʿUmar is a ḥasan ṣaḥīḥ ḥadīth.
ʿAllāmah Abū ’l-ʿAbbās ath-Thaqafī quotes with this same chain as follows:
حدثنا قتيبة بن سعيد: ثنا الليث بن سعد، عن ابن شهاب، عن ‌سالم، عن أبيه أن رسول الله -صلى الله عليه وسلم- قال: "إن بلالا يؤذن بليل ‌فكلوا ‌واشربوا حتى تسمعوا تأذين ابن أم مكتوم". 
Qutaybah ibn Saʿīd narrated to us [saying]: Layth ibn Saʿd narrated to us from Ibn Shihāb from Sālim from his father that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the adhān of Ibn Umm Maktūm.’[footnoteRef:331] [331: Shaykh al-Islām Abū ’l-ʿAbbās Muḥammad ibn Isḥāq ath-Thaqafī, Ḥadīth as-Sirāj (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2004), 3:227.] 

Via Ibn Yūnus from Imām Zuhrī
Imām Muslim also narrates via Yūnus:
حدثني حرملة بن يحيى: أخبرنا ابن وهب: أخبرني يونس، عن ابن شهاب، عن سالم بن عبد الله، عن عبد الله بن عمر -رضي الله عنهما- قال: سمعت رسول الله -صلى الله عليه وسلم- يقول: "إن بلالا يؤذن بليل، فكلوا واشربوا حتى تسمعوا أذان ابن أم مكتوم". 
Ḥarmalah ibn Yaḥyā narrated to me [saying]: Ibn Wahb related to us [saying]: Yūnus related to me from Ibn Shihāb from Sālim ibn ʿAbdillāh from ʿAbdullāh ibn ʿUmar – may Allāh be pleased witht them both –, who said that he heard the Messenger of Allāh ﷺ saying, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the adhān of Ibn Umm Maktūm.’[footnoteRef:332] [332:  Imām Muslim (n 60) 2:768.] 

Via Ibn Shuʿayb from Imām Zuhrī
Imām Ṭabrānī narrates:
حدثنا أبو زرعة: ثنا أبو اليمان: أخبرنا شعيب [بن أبي حمزة]، عن الزهري، عن ‌سالم، عن أبيه، أن رسول الله -صلى الله عليه وسلم قال-: "إن بلالا يؤذن بليل، ‌فكلوا ‌واشربوا حتى تسمعوا أذان ابن أم مكتوم”. 
Abū Zurʿah narrated to us [saying]: Abū ’l-Yamān narrated to us [saying]: Shuʿayb ibn Abī Ḥamzah related to us from Zuhrī from Sālim from his father that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until you hear the adhān of Ibn Umm Maktūm.’[footnoteRef:333] [333:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ- Ṭabrānī, Musnad ash-Shāmiyyīn (Beirut: Muʾassasat ar-Risālah, 1989), 4:224.] 

A source combining all these chains
Imām Ṭaḥāwī reports it via many of the aforementioned chains in Sharḥ Maʿānī ’l-Āthār: 
حدثنا يزيد بن سنان، قال: ثنا عبد الله بن مسلمة القعنبي، قال: ثنا مالك، عن ابن شهاب، عن سالم، عن أبيه، قال: قال رسول الله -صلى الله عليه وسلم-: "إن بلالا ينادي بليل، فكلوا واشربوا، حتى ينادي ابن أم مكتوم". قال ابن شهاب: وكان رجلا أعمى ‌لا ‌ينادي ‌حتى ‌يقال ‌له: ‌أصبحت ‌أصبحت.
حدثنا يونس، قال: أخبرنا ابن وهب، أن مالكا، حدثه عن الزهري، عن سالم، عن النبي -صلى الله عليه وسلم- مثله، ولم يذكر ابن عمر -رضي الله عنهما-.
حدثنا يزيد، قال: ثنا عبد الله بن صالح، قال: حدثني الليث، قال: حدثني ابن شهاب، عن سالم، عن ابن عمر -رضي الله عنه-، عن النبي -صلى الله عليه وسلم- مثله. 
حدثنا يزيد، قال: ثنا أبو داود، قال: ثنا عبد العزيز بن عبد الله بن أبي سلمة، عن الزهري، فذكر مثله بإسناده. 
حدثنا ابن أبي داود، قال: ثنا أبو اليمان، قال: أنا شعيب بن أبي حمزة، عن الزهري، قال: قال سالم بن عبد الله سمعت عبد الله، يقول: إن النبي -صلى الله عليه وسلم- قال: "إن بلالا ينادي بليل، فكلوا واشربوا حتى ينادي ابن أم مكتوم".
حدثنا الحسن بن عبد الله بن منصور البالسي، قال: ثنا محمد بن كثير، عن الأوزاعي، عن الزهري، عن سالم، عن أبيه، عن النبي -صلى الله عليه وسلم- مثله.
حدثنا ابن مرزوق، قال: ثنا وهب بن جرير، قال: ثنا شعبة، عن عبد الله بن دينار، عن ابن عمر -رضي الله عنهما-، عن النبي -صلى الله عليه وسلم- مثله. 
Yazīd ibn Sinān narrated to us, saying: ʿAbdullāh ibn Maslamah al-Qaʿnabī narrated to us, saying: Mālik narrated to us from Ibn Shihāb from Sālim from his father, saying that the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’
Ibn Shihāb said, “He was a blind man. He would only give the call after being told by people, ‘Morning has set in! Morning has set in!’”
Yūnus narrated to us, saying: Ibn Wahb related to me that Mālik narrated to him from Zuhrī from Sālim from the Prophet ﷺ of a similar ḥadīth, but he did not mention Ibn ʿUmar – may Allāh be pleased with them both.
Yazīd narrated to us, saying: ʿAbdullāh ibn Ṣāliḥ narrated to us, saying: Layth narrated to me, saying: Ibn Shihāb narrated to me from Sālim from Ibn ʿUmar – may Allāh be pleased with him – from the Prophet ﷺ of a similar ḥadīth.
Yazīd narrated to us, saying: Abū Dāwūd narrated to us, saying: ʿAbd al-ʿAzīz ibn ʿAbdillāh ibn Abī Salamah narrated to us from Zuhrī, and he mentioned a similar ḥadīth with the same chain.
Ibn Abī Dāwūd narrated to us, saying: Abu ’l-Yamān narrated to us, saying: Shuʿayb ibn Abi Ḥamzah related to us from Zuhrī, saying: Sālim ibn ʿAbdillāh said that he heard ʿAbdullāh saying that the Prophet ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’
Ḥasan ibn ʿAbdillāh ibn Manṣūr al-Bālisī narrated to us, saying: Muḥammad ibn Kathīr narrated to us from Awzāʿī from Zuhrī from Sālim from his father from the Prophet ﷺ of a similar ḥadīth.
Ibn Marzūq narrated to us, saying: Wahb ibn Jarīr narrated to us, saying: Shuʿbah narrated to us from ʿAbdullāh ibn Dīnār from Ibn ʿUmar – may Allāh be pleased with them both – from the Prophet ﷺ of a similar ḥadīth.[footnoteRef:334] [334:  Imām Ṭaḥāwī (n 5) 1:137-138.] 

A different chain of the same narration via Imām Mālik
Imām Ṭabrānī quotes:
حدثنا أحمد بن طاهر، قال: نا جدي حرملة قال: نا ابن وهب، ومحمد بن إدريس الشافعي، قالا: نا مالك بن أنس، عن أبي حازم، عن سهل بن سعد قال: سمعت النبي -صلى الله عليه وسلم- يقول: "إن بلالا ينادي بليل، فكلوا واشربوا حتى ينادي ابن أم مكتوم"، وكان الشافعي يزيد في حديثه: وكان ابن أم مكتوم لا يؤذن حتى يقال له: ‌أصبحت ‌أصبحت. لم يرو هذا الحديث عن مالك إلا ابن وهب، والشافعي. 
Aḥmad ibn Ṭāhir narrated to us, saying: My father, Ḥarmalah, narrated to us, saying: Ibn Wahb and Muḥammad ibn Idrīs ash-Shāfiʿī narrated to us, both saying: Mālik ibn Anas narrated to us from Abū Ḥāzim from Sahl ibn Saʿd, saying that he heard the Prophet ﷺ saying, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’
Shāfiʿī would add in his ḥadīth, “Ibn Umm Maktūm would only call the adhān after being told, ‘Morning has set in! Morning has set in!’” None besides Ibn Wahb and Shāfiʿī narrated this ḥadīth from Mālik.[footnoteRef:335] [335:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn, 1995), 2:246-247.] 

Via him, ʿAllāmah Abū Nuʿaym al-Iṣfahānī quotes with the same chain: 
حدثنا سليمان بن أحمد ثنا أحمد بن طاهر بن حرملة: ثنا جدي حرملة: ثنا ابن وهب ومحمد بن إدريس، قالا: ثنا مالك، عن حازم، عن سهل بن سعد، قال: سمعت النبي -صلى الله عليه وسلم- يقول: "إن بلالا ينادي بليل فكلوا واشربوا حتى ينادي ابن أم مكتوم". وكان الشافعي يزيد في حديثه: وكان ابن أم مكتوم لا يؤذن حتى يقال له ‌أصبحت ‌أصبحت. لم يروه عن مالك إلا ابن وهب والشافعي. 
Sulaymān ibn Aḥmad narrated to us [saying]: Aḥmad ibn Ṭāhir ibn Ḥarmalah narrated to us [saying]: My father, Ḥarmalah narrated to us [saying]: Ibn Wahb and Muḥammad ibn Idrīs narrated to us, both saying: Mālik narrated to us from Ḥāzim from Sahl ibn Saʿd, saying that he heard the Prophet ﷺ said, ‘Indeed, Bilāl gives the call at night. Therefore, eat and drink until Ibn Umm Maktūm gives the call.’[footnoteRef:336] [336:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 9:156.] 

Shāfiʿī would add in his ḥadīth, “Ibn Umm Maktūm would only call the adhān after being told, ‘Morning has set in! Morning has set in!’” None besides Ibn Wahb and Shāfiʿī narrated this ḥadīth from Mālik.
[bookmark: _piicapx9hrm9]A different chain of the same narration in the Ṣaḥīḥayn
Imām Bukhārī narrates:
باب قول النبي -صلى الله عليه وسلم-: "لا يمنعنكم من سحوركم أذان ‌بلال".
حدثنا عبيد بن إسماعيل، عن أبي أسامة، عن عبيد الله، عن نافع، عن ابن عمر والقاسم بن محمد، عن عائشة -رضي الله عنها- أن بلالا كان يؤذن ‌بليل، فقال رسول الله -صلى الله عليه وسلم-: "كلوا واشربوا حتى يؤذن ابن أم مكتوم؛ فإنه لا يؤذن حتى يطلع الفجر". قال القاسم: ولم يكن بين أذانهما إلا أن يرقى ذا وينزل ذا. 
Chapter: The Statement of the Prophet ﷺ: ‘Let Not Bilāl’s Adhān Prevent You from Partaking the Pre-Dawn Meal.’
ʿUbayd ibn Ismāʿīl narrated to us from Abū Usāmah from ʿUbayd Allāh from Nāfiʿ from Ibn ʿUmar and Qāsim ibn Muḥammad from ʿĀʾishah – may Allāh be pleased with her – that Bilāl would call the adhān at night. Hence, the Messenger of Allāh ﷺ said, ‘Eat and drink until Ibn Umm Maktūm gives the call for he would only call the adhān upon dawnbreak.’ Qāsim said, ‘There was only a short gap between their adhāns where this one would climb up and that one would come down.’[footnoteRef:337] [337:  Imām Bukhārī (n 16) 3:28-29.] 

Imām Musim narrates:
حدثنا ابن نمير: حدثنا أبي: حدثنا عبيد الله، عن نافع، عن ابن عمر -رضي الله عنهما-، قال: "كان لرسول الله -صلى الله عليه وسلم- مؤذنان ‌بلال، وابن أم مكتوم الأعمى، فقال رسول الله -صلى الله عليه وسلم-: "إن بلالا يؤذن ‌بليل، فكلوا واشربوا، حتى يؤذن ابن أم مكتوم"، قال: ولم يكن بينهما إلا أن ينزل هذا ويرقى هذا. 
وحدثنا ابن نمير: حدثنا أبي: حدثنا عبيد الله: حدثنا القاسم، عن عائشة -رضي الله عنها-، عن النبي -صلى الله عليه وسلم- بمثله.‌‌
وحدثنا أبو بكر بن أبي شيبة: حدثنا أبو أسامة، (ح) وحدثنا إسحاق: أخبرنا عبدة، (ح) وحدثنا ابن المثنى: حدثنا حماد بن مسعدة، -كلهم- عن عبيد الله بالإسنادين كليهما نحو حديث ابن نمير‌‌. 
Ibn Numayr narrated to us [saying]: My father narrated to us [saying]: ʿUbayd Allāh narrated to us from Nāfiʿ from Ibn ʿUmar – may Allāh be pleased with them both – who said, “The Messenger of Allāh ﷺ had two muʾadhdhins: Bilāl and Ibn Umm Maktūm, the blind.  Therefore, the Messenger of Allāh ﷺ said, ‘Indeed, Bilāl calls the adhān at night. Therefore, eat and drink until Ibn Umm Maktūm calls the adhān.’ 
He said, ‘There was only a short gap between their adhāns where this one would climb up and that one would come down.’
Ibn Numayr narrated to us [saying]: My father narrated to us [saying]: ʿUbayd Allāh narrated to us [saying]: Qāsim narrated to us from ʿĀʾishah – may Allāh be pleased with her – from the Prophet ﷺ of a similar ḥadīth.
Abū Bakr ibn Abī Shaybah narrated to us [saying]: Abū Usāmah narrated to us – change of chain – Isḥāq narrated to us [saying]: ʿAbdah related to us – change of chain – Ibn al-Muthannā narrated to us [saying]: Ḥammād ibn Masʿadah narrated to us – all of them – reporting from ʿUbayd Allāh with both chains of a ḥadīth close to the one of Ibn Numayr.[footnoteRef:338] [338:  Imām Muslim (n 60) 2:768.] 

 
[bookmark: _Toc225709555]Ḥadīth 198 – Chapter on the Opening of Prayer – The Method & Timing of Raising the Hands
[bookmark: _Toc225709556]4 -‌‌  افْتِتَاحُ الصَّلَاةِ
[bookmark: _Toc225709557]The Opening of Prayer[footnoteRef:339] [339:  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), 1:227.] 

Mawlānā Zakariyyā al-Kāndhlawī explains this saying:
أي: ابتداؤها. 
I.e. its beginning[footnoteRef:340] [340:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:75. ] 

[bookmark: _Toc225709558]Ḥadīth 198
198 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، عَنْ عَبْدِ اللَّهِ ابْنِ عُمَر: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ إِذَا افْتَتَحَ الصَّلَاةَ رَفَعَ يَدَيْهِ حَذْوَ مَنْكِبَيْهِ، وَإِذَا رَفَعَ رَأْسَهُ مِنَ الرُّكُوعِ، رَفَعَهُمَا كَذَلِكَ أَيْضًا، وَقَال: "سَمِعَ اللَّهُ لِمَنْ حَمِدَهُ، رَبَّنَا وَلَكَ الْحَمْد". وَكَانَ لَا يَفْعَلُ ذَلِكَ فِي السُّجُودِ.
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh from ʿAbdullāh ibn ʿUmar that when the Messenger of Allāh ﷺ would begin prayer, he would raise his hands parallel to his shoulders. When he would lift his head from rukūʿ, he would raise them in like manner and say, ‘Samiʿa’Llāhu li-man ḥamida-Hū. Rabbanā wa-la-ka ’l-ḥamd.’ However, he would not do so when prostrating.[footnoteRef:341] [341:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 1:227-228.] 

Imām Yaḥyā al-Laythī narrates:
198 - مَالِك، عَنِ ابْنِ شِهَابٍ، 
Mālik reported from Ibn Shihāb 
For his biography, refer to lesson 135.
عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، 
From Sālim ibn ʿAbdillāh
For his biography, refer to lesson 49.
عَنْ عَبْدِ اللَّهِ ابْنِ عُمَر: 
From ʿAbdullāh ibn ʿUmar 
For his biography, refer to lesson 149. 
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
That when the Messenger of Allāh ﷺ 
[bookmark: _Toc225709559]The Narrations of Ibn ʿUmar Where Nāfiʿ Differs from Sālim
Sālim quoted this report as marfūʿ from ʿAbdullāh ibn ʿUmar.  In Sunan Abī Dāwūd, via Sufyān, the narration is quoted as follows: 
رأيت رسول الله -صلى الله عليه وسلم- إذا ‌استفتح ‌الصلاة ‌رفع ‌يديه حتى تحاذي منكبيه.  
I saw the Messenger of Allāh ﷺ raising his hands to the level of his shoulders when he began his prayer.[footnoteRef:342] [342:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:44. ] 

In lesson 17, we explained about narrations where Nāfiʿ differs with Sālim. This is also one such narration where these two main narrators from Ibn ʿUmar differ. ʿAllāmah Ibn ʿAbd al-Barr says:
هذا الحديث أحد الأحاديث الأربعة التي رفعها سالم، عن أبيه، عن النبي -صلى الله عليه وسلم-، وأوقفها نافع عن ابن عمر؛ فمنها ما جعله من قول ابن عمر وفعله، ومنها ما جعله عن ابن عمر، عن عمر، والقول فيها قول سالم، ولم يلتفت الناس فيها إلى نافع؛ فهذا أحدها.
والثاني: "من باع عبدا وله مال". جعله نافع عن ابن عمر، عن عمر قوله.
والحديث الثالث: "الناس كإبل مئة لا تكاد تجد فيها راحلة".
والرابع: "فيما سقت السماء والعيون أو كان بعلا: العشر، وما سقي بالنضح: نصف العشر". 
This ḥadīth is one of the four ḥadīths which Sālim narrated as marfūʿ from his father from the Prophet ﷺ whereas Nāfiʿ narrated them as mawqūf upon Ibn ʿUmar. Some he quoted as the statement of Ibn ʿUmar and his practice and some he quoted from Ibn ʿUmar from ʿUmar. Nonetheless, the correct version of these ḥadīths is that of Salim. Scholars did not consider Nāfiʿ’s reports in this. [They are:]
1. This ḥadīth is the first one.
2. ‘Whoever sells a slave that has wealth’; Nāfiʿ quoted it from Ibn ʿUmar from ʿUmar as the latter’s statement.
3. ‘People are like a hundred camel. You can hardly find one worthy of riding amongst them.’ 
4. ‘A tithe is liable to be paid from that which is watered by rain, springs or underground water, and half a tithe is liable to be paid from that which is irrigated.’[footnoteRef:343] [343:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:342. ] 

كَانَ إِذَا افْتَتَحَ 
Would begin 
Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains:
أي: شرع وبدأ. 
I.e. start and begin[footnoteRef:344] [344:  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), 4:6. ] 

الصَّلَاةَ رَفَعَ يَدَيْهِ 
Prayer, he would raise his hands 
[bookmark: _Toc225709560]Verbally Reciting the Takbīr to Open Prayer
Although this narration only mentions about raising the hands at the beginning, ʿAllāmah Abū ’l-Walīd al-Bājī clarifies that the takbīr must be uttered verbally too:
افتتاح الصلاة يكون بالنطق بالتكبير، ولا يكون بمجرد النية لمن يقدر على النطق، والأصل في ذلك ما روي عن أبي هريرة: كان رسول الله -صلى الله عليه وسلم- إذا أقام الصلاة يكبر حين يقوم، ثم يكبر حين يركع... وذكر الحديث، وأفعال النبي -صلى الله عليه وسلم- على الوجوب. 
Beginning prayer is by uttering the takbīr. It is not merely by forming an intention for those who can speak. The basis for this is the report of Abū Hurayrah that when the Messenger of Allāh ﷺ would establish prayer, he would recite the takbīr upon standing, then he would recite takbīr when going in rukūʿ.’ He mentioned the full ḥadīth. The actions of the Prophet ﷺ denote obligation.[footnoteRef:345] [345:  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.), 1:142.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
‌تكبيرة الإحرام فرض من فروض الصلاة. وهي قول المصلي لافتتاح الصلاة (الله أكبر) أو كل ذكر يصير به شارعا في الصلاة. 
The opening takbīr is one of the farḍ acts of prayer. It refers to the person praying to say when beginning prayer, ‘Allāhu Akbar’ or any remembrance which enters him in prayer.[footnoteRef:346] [346:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 13:206. ] 

Mawlānā Zakariyyā al-Kāndhlawī explains that the difference lies only on whether it is a pillar or a condition:
ثم تكبيرة الإحرام فرض عند الجمهور، ومنهم الأئمة الأربعة مع الاختلاف فيما بينهم أنه ركن كما قالوا، أو شرط كما قاله الحنفية، وهو وجه للشافعية، وعند بعض أصحابنا ركن، وهو ظاهر كلام الطحاوي، قاله الشامي. 
The opening takbīr is farḍ according to the majority. Amongst them are the four imāms, with divergent views between them, whether it is a pillar as they opined, or a condition as the Ḥanafīs maintained. The latter is one view of the Shāfiʿīs. Some of our scholars considered it a pillar, and this is the apparent indication from Ṭaḥāwī’s statement; Shāmī stated this.[footnoteRef:347] [347:  Mawlānā Zakariyyā (n 2) 2:76.] 

[bookmark: _Toc225709561]Raising the Hands when Opening Prayer
As ʿAllāmah Abū ’l-Walīd al-Bājī states, most scholars were of the view that one should raise his hands at the beginning of prayer:
عند تكبيرة الافتتاح وذهب جمهور الفقهاء إلى أن رفع اليدين عندها مشروع. 
At the time of beginning prayer. 
Most jurists opined that raising the hands at that time is legislated.[footnoteRef:348] [348:  ʿAllāmah Bājī (n 7) 1:142.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned that all jurists agree with this:
اتفق الفقهاء على أنه يسن للمصلي عند ‌تكبيرة الإحرام أن يرفع يديه؛ لما روى ابن عمر: أن رسول صلى الله عليه وسلم كان يرفع يديه حذو منكبيه إذا افتتح الصلاة.
وقد نقل ابن المنذر وغيره الإجماع على ذلك. 
The jurists agreed unanimously that it is Sunnah for the person praying to raise his hands during the opening takbīr based on Ibn ʿUmar’s report that the Messenger of Allāh ﷺ would raise his hands parallel to his shoulders when he would begin prayer.
Ibn al-Mundhir and others transmitted a consensus on that.[footnoteRef:349] [349:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 8) 27:84.] 

Thus, Mawlāna Zakariyyā al-Kāndhlawī says:
وهذا الرفع عند افتتاح الصلاة مجمع على مشروعيته. 
This raising of the hands at the beginning of prayer is legislated by consensus.[footnoteRef:350] [350:  Mawlānā Zakariyyā (n 2) 2:76.] 

Besides this narration of Ibn ʿUmar, ʿAllāmah Abū ’l-Walīd al-Bājī presents a logical reason:
ومن جهة المعنى أن هذا ذكر في أحد طرفي الصلاة فكان من حكمه أن يقترن به عمل كالسلام وبيان ذلك أن التكبير شرع في الصلاة عند عمل قرن به للانتقال من حال إلى حال فلما لم يكن عند تكبيرة الإحرام عمل من الانتقال من حال إلى حال قرن به رفع اليدين كما قرن بالسلام الإشارة بالرأس والوجه إلى اليمين. 
From the rationale perspective, it is a remembrance in one part of the prayer. Therefore, part of its ruling is for an action to be joined with it, like the case for salām. The explanation is that the takbīr is legislated in prayer during an action which is joined with it for shifting from one position to another. Since there is no action of shifting from one position to another during the opening takbīr, raising the hands was joined to it. It is similar to how moving the head and face to the right side is joined with salām.[footnoteRef:351] [351:  ʿAllāmah Bājī (n 7) 1:142.] 

حَذْوَ 
Parallel 
[bookmark: _Toc225709562]Explanation of the Word: ‘Ḥadhw’
ʿAllāmah Zurqānī explains the pronunciation and definition of this word:
بحاء مهملة وذال معجمة ساكنة أي مقابل. 
With a non-dotted ḥāʾ and a dotted dhāl with a sukūn, i.e. opposite.[footnoteRef:352] [352:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:222. ] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī elaborates more on this word and quotes the ways it was reported:
أي: يقابل ويوازي بهما منكبيه، قال في القاموس: والحذاء الإزاء، وفي رواية لأبي داود عن وائل: "حتى كانتا بحيال منكبيه، وحاذى بإبهاميه أذنيه"، وفي رواية له: "حتى حاذتا أذنيه"، وفي رواية له: "رفع يديه حيال أذنيه". 
That is, he aligns his hands with his shoulders. In Al-Qāmūs, it is stated that ḥidhāʾ means to be opposite or parallel. In the narration by Abū Dāwūd from Wāʾil, it states: ‘until they were opposite his shoulders,’ and ‘he aligned his thumbs with his ears.’ In another narration by Abū Dāwūd, it comes: ‘until they were parallel to his ears,’ and in yet another narration of his: ‘He raised his hands parallel to his ears.’[footnoteRef:353] [353:  Mawlānā Khalīl Aḥmad (n 6) 4:6.] 

مَنْكِبَيْهِ، 
To his shoulders. 
[bookmark: _Toc225709563]Explanation of the Word: ‘Mankibayn’
ʿAllāmah Zurqānī explains:
تثنية منكب، وهو مجمع عظم العضد والكتف. 
The dual of ‘mankib’: the place of junction of the upper arm bone (the humerus) and the shoulder blade (the scapula).[footnoteRef:354] [354:  ʿAllāmah Zurqānī (n 14) 1:222.] 

[bookmark: _Toc225709564]The Method of Raising the Hands
There are various reports quoted on the method of raising the hands. ʿAllāmah Ibn ʿAbd al-Barr says:
واختلفت الآثار عن النبي -عليه السلام- في كيفية رفع اليدين في الصلاة، فروي عنه أنه كان يرفع يديه مدا فوق أذنيه مع رأسه، وروي عنه أنه كان يرفع يديه حذو أذنيه، وروي عنه أنه كان يرفع يديه حذو منكبيه، وروي عنه أنه كان يرفعها إلى صدره. وكلها آثار معروفة مشهورة.
The reports differ from the Prophet – peace be upon – on how to raise the hands in prayer. It was reported that he would raise his hands extendedly above his ears with his head. In another report, he would raise his hands parallel to his ears, in another he would raise his hands parallel to his shoulders, and in yet another, he would raise them to his chest. All of them are well-known and famous reports.[footnoteRef:355] [355:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:109-110. ] 

View of the Mālikīs & the Shāfiʿīs
According to the Mālikīs and the Shāfiʿīs, one should raise their hands parallel to their shoulders as mentioned in this report of Ibn ʿUmar. ʿAllāmah Zurqānī mentions:
وبهذا أخذ مالك والشافعي والجمهور   .
Mālik, Shāfiʿī and the majority adopted this.[footnoteRef:356] [356:  ʿAllāmah Zurqānī (n 14) 1:222.] 

ʿAllāmah Ibn ʿAbd al-Barr states:
وأثبت ما في ذلك حديث ابن عمر هذا، وفيه: حذو منكبيه، وعليه جمهور التابعين، وفقهاء الأمصار، وأهل الحديث.  
A stronger proof (for raising the hands parallel to the shoulders) is this ḥadīth of Ibn ʿUmar, containing: ‘parallel to his shoulders’. This was the view maintained by the majority of tābiʿūn, the jurists and the scholars of ḥadīth.[footnoteRef:357]  [357:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 17) 4:110.] 

 ʿAllāmah Abū ’l Walīd al-Bājī mentions:
وأما نهاية الرفع فالمشهور عن مالك أنه يرفع يديه إلى منكبيه وبه قال  الشافعي وروى أشهب عن مالك يرفع إلى صدره.
Concerning the extent of raising the hands, according to the famous view reported from Mālik, one should raise the hands to his shoulders. Shāfiʿī held this view. Meanwhile, Ashhab reported from Mālik that he should raise them to his chest.[footnoteRef:358] [358:  ʿAllāmah Bājī (n 7) 1:142.] 

He then writes:
وأما صفة الرفع فالذي عليه شيوخنا العراقيون أن تكون يداه قائمتين تحاذي كفاه منكبيه وأصابعه أذنيه. وروي عن سحنون أنهما تكونان منصوبتين ظهورهما إلى السماء وبطونهما إلى الأرض قال القاضي أبو الوليد والأول عندي أولى لأنا نتمكن بذلك من الجمع بين الحديثين ولأنه أبعد في التكلف وأيسر في الرفع. 
Coming to the manner of raising the hands, the view maintained by our Iraqi scholars is to keep the hands straight up with one’s palms parallel to his shoulders and his fingers to his ears. It was reported from Saḥnūn that they should be straight up with the top part facing the sky and the bottom part facing the ground.
I believe the first method is better since it enables us to harmonise both ḥadīths and because it is less difficult and easier to raise.[footnoteRef:359] [359:  Ibid, 1:143.] 

Ḥanafī view
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they mention the method of raising the hands for males according to the Ḥanafī school of thought:
فذهب الحنفية إلى أنه يرفع يديه حذاء أذنيه حتى يحاذي بإبهاميه شحمتي أذنيه، وبرءوس الأصابع فروع أذنيه، ويستقبل ببطون كفيه القبلة، وينشر أصابعه ويرفعهما، فإذا استقرتا في موضع محاذاة الإبهامين شحمتي الأذنين يكبر؛ فالرفع يكون قبل التكبير. 
The Ḥanafīs opined that one should raise his hands in line with his ears until his thumbs parallel his earlobes and his fingers are to the tops of the ears. His inner palms should face the qiblah, and he should spread and raise his fingers. When both hands are in place and his thumbs are parallel to the two earlobes, he should recite the takbīr. In this way, raising the hands comes before reciting the takbīr.[footnoteRef:360] [360:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 8) 27:84.] 

Mālikī & Shāfiʿī proof
This narration serves as evidence for them, as ʿAllāmah Ibn ʿAbd al-Barr says:
وابن عمر روى الحديث وهو أعلم بمخرجه وتأويله، وكل ذلك معمول عند العلماء به. 
Ibn ʿUmar reported this ḥadīth, and he knows its source and interpretation best. All of that is practised upon according to those knowledgeable of it.[footnoteRef:361] [361:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 17) 4:110.] 

They attempted to prove their stance through other narrations as well; however, Imām Qudūrī dismisses those saying:
قلنا: روي في قصة حميد مثل قولنا، فلم يبق لهم إلا ابن عمر. 
We say: Ḥumayd’s report has also been reported in conformity with our view. As such, only [the report of] Ibn ʿUmar remains in their favour.[footnoteRef:362] [362:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 1:478. ] 

Ḥanafī proofs
The Ḥanafīs base their opinion on numerous different narrations:
1) The ḥadīth of Barāʾ
Imām Aḥmad quotes:
حدثنا أسباط، حدثنا يزيد بن أبي زياد، عن عبد الرحمن بن أبي ليلى، عن البراء بن عازب، قال: كان رسول الله صلى الله عليه وسلم إذا افتتح الصلاة، رفع يديه حتى تكون ‌إبهاماه حذاء أذنيه. 
Asbāṭ narrated to us [saying]: Yazīd ibn Abī Ziyād narrated to us from ʿAbd ar-Raḥmān ibn Abī Laylā from Barāʾ ibn ʿĀzib, who said, ‘When the Messenger of Allāh ﷺ would begin prayer, he would raise his hands until his thumbs were parallel to his ears.’[footnoteRef:363] [363:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991),  1:293.] 

2) The ḥadīth of Mālik ibn al-Ḥuwayrith
Imām Muslim quotes:
حدثني أبو كامل الجحدري: حدثنا أبو عوانة، عن قتادة، عن نصر بن عاصم، عن مالك بن الحويرث أن رسول الله -صلى الله عليه وسلم- كان إذا كبر رفع يديه ‌حتى ‌يحاذي ‌بهما ‌أذنيه، وإذا ركع رفع يديه ‌حتى ‌يحاذي ‌بهما ‌أذنيه، وإذا رفع رأسه من الركوع فقال: سمع الله لمن حمده، فعل مثل ذلك. 
Abū Kāmil al-Jaḥdarī narrated to me [saying]: Abū ʿAwānah narrated to us from Qatādah from Naṣr ibn ʿĀṣim from Mālik ibn al-Ḥuwayrith that when the Messenger of Allāh ﷺ would recite the takbīr, he would raise his hands until he would bring them parallel to his ears. When he would go in rukūʿ, he would raise his hands and bring them parallel to his ears. He would do the same when raising his head from rukūʿ, and he would say, ‘Sami ʿa’Llāhu li-man ḥamida-Hū’. 
3) The ḥadīth of Wāʾil ibn Ḥujr
Imām Muslim narrates:
حدثنا زهير بن حرب: حدثنا عفان: حدثنا همام: حدثنا محمد بن جحادة: حدثني عبد الجبار بن وائل، عن علقمة بن وائل ومولى لهم أنهما حدثاه عن أبيه وائل بن حجر أنه رأى النبي -صلى الله عليه وسلم- رفع يديه حين دخل في الصلاة. كبر -وصف همام ‌حيال ‌أذنيه-، ثم التحف بثوبه، ثم وضع يده اليمنى على اليسرى. 
Zuhayr ibn Ḥarb narrated to us [saying]: ʿAffān narrated to us [saying]: Hammām narrated to us [saying]: Muḥammad ibn Juḥādah narrated to us [saying]: ʿAbd al-Jabbār ibn Wāʾil narrated to me from ʿAlqamah ibn Wāʾil and their freed slave that both narrated to him from his father, Wāʾil ibn Ḥujr, that the latter saw the Prophet ﷺ raising his hands when entering in prayer. He recited the takbīr – Hammām described that he raised his hands parallel to his ears –then wrapped himself with his clothes and placed his right hand over his left one.[footnoteRef:364] [364:  Ibid.] 

Imām Nasāʾī reports:
أخبرنا محمد بن رافع، قال: حدثنا محمد بن بشر، قال: حدثنا فطر بن خليفة، عن عبد الجبار ابن وائل، عن أبيه أنه رأى النبي -صلى الله عليه وسلم- إذا افتتح الصلاة رفع يديه، حتى تكاد ‌إبهاماه تحاذي شحمة أذنيه. 
Muḥammad ibn Rāfiʿ related to us, saying: Muḥammad ibn Bishr narrated to us, saying: Fiṭr ibn Khalīfah narrated to us from ʿAbd al-Jabbār ibn Wāʾil from his father that he saw the Prophet ﷺ raising his hands when beginning prayer until his thumbs were about to become parallel to his earlobes.[footnoteRef:365] [365: 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), 2:123.] 

Imām Abū Dāwūd reports:
حدثنا مسدد: حدثنا بشر بن المفضل، عن عاصم بن كليب، عن أبيه، عن وائل بن حجر، قال: قلت: لأنظرن إلى صلاة رسول الله -صلى الله عليه وسلم- كيف يصلي، قال: فقام رسول الله -صلى الله عليه وسلم-، فاستقبل القبلة، فكبر فرفع يديه حتى حاذتا أذنيه. 
Musaddad narrated to us [saying]: Bishr ibn al-Mufaḍḍal narrated to us from ʿĀṣim ibn Kulayb from his father from Wāʾil ibn Ḥujr, who related, ‘I said to myself that I shall most certainly observe how the Messenger of Allāh ﷺ offers his prayer. The Messenger of Allāh ﷺ stood, faced the qiblah, recited the takbīr and raised his hands until they were parallel to his ears.’[footnoteRef:366] [366:  Imām Abū Dāwūd (n 4) 2:47.] 

4) The ḥadīth of Abū Ḥumayd as-Sāʿidī
Imām Ṭaḥāwī quotes:
عن عيسى بن عبد الرحمن العدوي، عن العباس بن سهل، عن أبي حميد الساعدي أنه كان يقول لأصحاب رسول الله -صلى الله عليه وسلم-: "أنا أعلمكم بصلاة رسول الله -صلى الله عليه وسلم-، كان إذا قام إلى الصلاة كبر ورفع يديه حذاء وجهه". 
ʿĪsā ibn ʿAbd ar-Raḥmān al-ʿAdawī reported from ʿAbbās ibn Sahl from Abū Ḥumayd as-Sāʿīdī that he would tell the Companions of the Messenger of Allāh ﷺ, ‘I shall teach you the prayer of the Messenger of Allāh ﷺ. When he would stand for prayer, he would recite the takbīr and raise his hands parallel to his face.’[footnoteRef:367]  [367:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:196.] 

5) Other narrations
Imām Qudūrī quotes:
وعن أبي مسعود الأنصاري قال: ألا أخبركم عن صلاة رسول الله -صلى الله عليه وسلم-؟ فقال: فكبر ورفع يديه حتى حاذتا أذنيه […]
وروى أبو إسحاق عن البراء قال: رأيت رسول الله -صلى الله عليه وسلم- حين افتتح الصلاة رفع يديه حتى حاذت إبهاماه فروع أذنيه، وروى أبو هريرة رضي الله عنه أن النبي صلى الله عليه وسلم كان يرفع يديه حذاء أذنيه.
ومن أصحابنا من روى عن أنس، وعن ابن بريدة عن أبيه، عن النبي -صلى الله عليه وسلم- أنه رفع يديه إلى أذنيه. ولأن ما تعلق بافتتاح الصلاة فالأظهر منه أولى من الأخفى، كالجهر بالتكبير. 
Ibn Masʿūd al-Anṣārī is reported to have said, ‘Shall I not inform you of the Messenger of Allāh ﷺ’s prayer?’ He then recited the takbīr and raised his hands until they paralleled his ears […]
Abū Isḥāq reported from Barāʾ, who said, ‘I saw the Messenger of Allāh ﷺ raising his hands until his thumbs were parallel to the tops of his ears when beginning prayer.’ Abū Hurayrah – may Allāh be pleased with him – reported that the Prophet ﷺ would raise his hands parallel to his ears.
One of our scholars reported from Anas and Ibn Buraydah from his father from the Prophet ﷺ that he would raise his hands to his ears.
Furthermore, matters pertaining to the opening of prayer are better suited to be executed in the most manifest way than the most concealed way, like reciting the takbīr loudly.[footnoteRef:368] [368:  Imām Qudūrī (n 24) 1:477.] 

6) Logical reason
ʿAllāmah Marghīnānī supports our view with a logical reason:
ولأن رفع اليد لإعلام الأصم وهو بما قلناه. 
Raising the hands is to inform the deaf, which occurs through the method we stated.[footnoteRef:369] [369:  Burhān ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 1:443. ] 

Considering how many narrations we have, ʿAllāmah Qudūrī mentions:
وما ذكرناه من الرواة أكثر، فالزائد أولى. 
We quoted more narrators, and more is best.[footnoteRef:370] [370:  Imām Qudūrī (n 24) 1:478.] 

Ḥanafī response to Ibn ʿUmar’s report
The report of Ibn ʿUmar applied to a specific circumstance. Hence, it cannot be used as basis for this ruling. To prove this, Imām Abū Dāwūd quotes that Wāʾil ibn Ḥujr said:
ثم جئت بعد ذلك في زمان فيه برد شديد، فرأيت الناس عليهم جل الثياب تحرك أيديهم تحت الثياب.  
After that, I came again in a time of severe cold, and I saw the people wearing heavy clothes with their hands moving beneath.[footnoteRef:371] [371:  Imām Abū Dāwūd (n 4) 2:48.] 

He then quotes:
حدثنا عثمان بن أبي شيبة: حدثنا شريك، عن عاصم بن كليب، عن أبيه، عن وائل بن حجر، قال: رأيت النبي -صلى الله عليه وسلم- حين افتتح الصلاة رفع يديه حيال أذنيه، قال: ثم أتيتهم فرأيتهم يرفعون أيديهم إلى صدورهم في افتتاح الصلاة وعليهم برانس وأكسية. 
ʿUthmān ibn Abī Shaybah narrated to us [saying]: Sharīk narrated to us from ʿĀṣim ibn Kulayb from his father from Wāʾil ibn Ḥujr, who said, ‘I saw the Prophet ﷺ raising his hands parallel to his ears when beginning prayer. 
Then, I came back again and witnessed them raising their hands to their chest when beginning prayer. They were wearing burnouses and cloaks.’[footnoteRef:372] [372:  Ibid, 2:49.] 

Imām Ṭaḥāwī explains:
فأخبر وائل بن حجر في حديثه هذا أن رفعهم إلى مناكبهم إنما كان لأن أيديهم كانت حينئذ في ثيابهم، وأخبر أنهم كانوا يرفعون إذا كانت أيديهم ليست في ثيابهم إلى حذو آذانهم. فأعملنا روايته كلها فجعلنا الرفع إذا كانت اليدان في الثياب لعلة البرد إلى منتهى ما يستطاع الرفع إليه، وهو المنكبان. وإذا كانتا باديتين، رفعهما إلى الأذنين، كما فعل -صلى الله عليه وسلم-. ولم يجز أن يجعل حديث ابن عمر -رضي الله عنهما- وما أشبهه، الذي فيه ذكر رفع اليدين إلى المنكبين كان ذلك واليدان باديتان. إذا كان قد يجوز أن تكونا، كانتا في الثياب، فيكون ذلك مخالفا، لما روى وائل بن حجر، فيتضاد الحديثان. ولكنا نحملهما على الاتفاق، فنجعل حديث ابن عمر -رضي الله عنهما-، على أن ذلك كان من رسول الله -صلى الله عليه وسلم- ويداه في ثوبه، على ما حكاه وائل في حديثه. ونجعل ما روى وائل، عن رسول الله -صلى الله عليه وسلم- أنه فعله، في غير حال البرد، من رفع يديه إلى أذنيه فيستحب القول به وترك خلافه. وأما ما رويناه عن علي -رضي الله عنه-، عن النبي -صلى الله عليه وسلم- في ذلك، فهو خطأ، وسنبين ذلك في باب رفع اليدين في الركوع إن شاء الله تعالى. فثبت بتصحيح هذه الآثار، ما روى وائل عن النبي -صلى الله عليه وسلم- على ما فصلنا، مما فعل في حال البرد ، وفي غير حال البرد. وهو قول أبي حنيفة، وأبي يوسف، ومحمد -رحمهم الله تعالى-. 
Wāʾil ibn Ḥujr informed in his ḥadīth that the reason for raising their hands to their shoulders was that their hands were inside their garments at that time. He also mentioned that when their hands were not inside their garments, they would raise them to the level of their ears. We have taken his entire narration into practice and concluded that raising the hands when they are inside the garments because of cold is up to the point they can be raised, which is the shoulders. However, if they are exposed, they should be raised to the level of the ears, as the Prophet ﷺ did.
It is not permissible to interpret the ḥadīth of Ibn ʿUmar – may Allāh be pleased with them both – and similar narrations, which mention raising the hands to the shoulders, as if the hands were exposed. This is because it is possible that the hands were inside the garments. It (their interpretation) would then contradict the narration of Wāʾil ibn Ḥujr and create a conflict between the two ḥadīths. Instead, we harmonize them by understanding that Ibn ʿUmar's ḥadīth refers to the Prophet ﷺ raising his hands whilst they were inside his garment, as Wāʾil narrated. We also interpret Wāʾil’s narration of the Prophet ﷺ raising his hands to his ears as occurring when it was not cold, and thus it is recommended to follow this and avoid contradicting it.
As for what we have narrated from ʿAlī – may Allāh be pleased with him – about the Prophet ﷺ regarding this matter, it is incorrect, and we will explain this in the chapter on raising the hands during rukūʿ if Allāh Taʿālā wills. Therefore, by validating these narrations, we confirm what Wāʾil narrated about the Prophet ﷺ in both cold and non-cold conditions. This is also the opinion of Abū Ḥanīfah, Abū Yūsuf and Muḥammad – may Allāh Taʿālā have mercy on them-.[footnoteRef:373] [373:  Imām Ṭaḥāwī (n 29) 1:196.] 

ʿAllāmah Qudūrī explains:
والجواب: أنه يحتمل حال العذر؛ فقد بين ذلك وائل بن حجر فقال: قدمت عليهم في العام الثاني فوجدتهم يرفعون أيديهم في الأكسية من البرد.
قالوا: خبرنا أكثر رواة؛ لأن أبا حميد رواه بحضرة عشرة. 
Response: It was probably in the situation of a valid excuse. Indeed, Wāʾil ibn Ḥujr himself clarified that, saying, ‘I came back to them in the second year and found them raising their hands under their cloaks due to the cold.’
Our report has more narrators since Abū Ḥumayd narrated it in the presence of ten individuals.[footnoteRef:374] [374:  Imām Qudūrī (n 24) 1:478.] 

ʿAllāmah Ibn Nujaym says:
وما ورد في حديث ابن عمر أنه -صلى الله عليه وسلم- كان يرفع يديه إلى منكبيه، فمحمول على حالة العذر حين كانت عليهم الأكسية والبرانس في زمن الشتاء، كما أخبر به وائل بن حجر -رضي الله عنه- على ما رواه الطحاوي عنه.
What has been reported in Ibn ʿUmar’s ḥadīth that the Prophet ﷺ would raise his hands to his shoulders is understood as a situation of valid excuse when they were wearing cloaks and bournouses during winter. Wāʾil ibn Ḥujr – may Allāh be pleased with him – informed this according to Ṭaḥāwī’s report from him.[footnoteRef:375] [375:  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), 1:532. ] 

Attempt to reconcile both reports
The opposite party also attempted to reconcile both reports in favour of their view. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وأما الجمع بينهما فإنا نقول كان يحاذي بكفيه منكبيه وبأطراف أصابعه أذنيه فيجمع بين الحديثين ويكون أولى من إطراح أحدهما. 
To reconcile both, we say that his palms were in line to his shoulders and his fingertips to both. In this way, both ḥadīths can be harmonised, and it is better than discarding one of them.[footnoteRef:376] [376:  ʿAllāmah Bājī (n 7) 1:143.] 

He also mentions:
وأما صفة الرفع فالذي عليه شيوخنا العراقيون أن تكون يداه قائمتين تحاذي كفاه منكبيه وأصابعه أذنيه. 
As for the method of raising the hands, our Iraqi scholars maintained that one’s hands should be straight up with his palms parallel to his shoulders and his fingers to his ears.[footnoteRef:377] [377:  Ibid.] 

Imām Qudūrī rejects this:
قالوا: نستعمل الخبرين فنقول: رفع يديه حذاء منكبيه، فصار أطراف الأصابع بحذاء شحمة الأذن.
قلنا: قوله: حتى يحاذي يديه أذنيه يقتضي المحاذاة بهما أو بأكثرهما. ثم إنا نستعمل خبرهم على نحو هذا فنقول: إن اليد اسم لجميع العضو، وقوله: حاذى بيديه منكبيه يعني الركوع. 
They said, ‘We use both reports and say that he raised his hands parallel to his shoulders, in this way his fingertips were parallel to his earlobes.’
We refute this, saying that the part: ‘until his hands were parallel to his ears’ necessarily implies that the parallel occurred with both entire hands or most of them. Further on, we similarly use their report to say that ‘yad’ (hand) is the noun for the entire limb, and the statement: ‘ḥādhā bi-yaday-hi mankibay-hi’ refers to rukūʿ.[footnoteRef:378] [378:  Imām Qudūrī (n 24) 1:478.] 

ʿAllāmah Dāmād Effandī states: 
قلنا: هذا محمول على حالة العذر، والأخذ بما روينا أولى لما فيه من إثبات الزيادة ولما فيه من العمل بالروايات؛ لأن بمحاذاة الإبهامين الشحمتين يكون أصل الكف إلى المنكبين، وأصول الأصابع إلى الرأس، وبهذا تبين ضعف ما قيل يرفع يديه فوق الرأس فلو لم يقدر على الرفع المسنون أو قدر على رفع يد دون أخرى رفع ما قدر عليه. 
We say: this [practice] is understood to apply in cases of necessity. Adhering to what we have narrated is preferable because it includes an additional element and entails acting on all narrations. When the thumbs are aligned with the earlobes, the base of the palm is at shoulder level, and the fingertips reach the head. This clarifies the weakness of the opinion that the hands should be raised above the head. If one is unable to raise the hands in the prescribed manner, or can only raise one hand, they should raise how they can.[footnoteRef:379] [379:  ʿAllāmah ʿAbd ar-Raḥmān ibn Sulaymān, known as Shaykhī Zādah / Dāmād Effendi, Majmaʿ al-Anhur fī Sharḥ Multaqā al-Abḥār (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 1:92.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains:
وهذه الروايات كلها وإن كانت مختلفة في اللفظ لكنها متفقة في المعنى، فإنه إذا حاذى الإبهامان شحمتي الأذنين تكون الأنامل محاذيةً لأعالي الأذنين بل فوقهما، وتكون الكفان حذاء المنكبين، فعلى هذا تتفق الروايات كلها، فمن نظر إلى أسفل الكفين، قال: حذو منكبيه، ومن نظر إلى الإبهامين، قال: حذاء الأذنين، ومن نظر إلى الأنامل، قال: فوق الأذنين، فلا حاجة أن يحمل هذا الاختلاف على اختلاف الأوقات.
ثم رأيت عليًّا القاري نقل في المرقاة عن الإِمام الشافعي -رحمه الله تعالى- أنه حين دخل مصر سئل عن كيفية رفع اليدين عند التكبير، فقال: يرفع المصلي يديه بحيث يكون كفاه حذاء منكبيه، وإبهاماه حذاء شحمتي أذنيه، وأطراف أصابعه حذاء فروع أذنيه، لأنه جاء في رواية: "يرفع اليدين إلى المنكبين"، وفي رواية: "إلى الأذنين"، وفي رواية: "إلى فروع الأذنين"، فعمل الشافعي رحمه الله بما ذكرنا في رفع اليدين جمعًا بين الروايات الثلاث، قلت: هو جمع حسن اختاره بعض مشايخنا، انتهى. 
These narrations, although different in wording, are consistent in meaning. When the thumbs are aligned with the earlobes, the fingertips are aligned with or even above the top of the ears, and the palms are level with the shoulders. Thus, all the narrations agree. Those who refer to the position of the lower part of the palms say it is at shoulder level, those who refer to the thumbs say they are at ear level, and those who refer to the fingertips say they are above ear level. There is no need to interpret this variation as different circumstances.
I also found that ʿAlī al-Qārī mentioned in Al-Mirqāt that Imam Shāfiʿī – may Allāh Taʿālā have mercy on him – was asked about the manner of raising the hands during the takbīr when he entered Egypt. He said that the praying person raises his hands such that the palms are level with the shoulders, the thumbs are level with the earlobes, and the fingertips are level with the tops of the ears. This is because one narration states: ‘He raises the hands to the shoulders,’ another states: ‘to the ears,’ and another states: ‘to the tops of the ears.’ Shāfiʿī – may Allāh Taʿālā have mercy on him – acted on what we mentioned concerning raising the hands, to harmonise the three reports. I say: this is a good reconciliation, and some of our scholars have chosen it. End of quote.[footnoteRef:380] [380:  Mawlānā Khalīl Aḥmad (n 6) 4:7.] 

Flexibility
Nonetheless, these differences are merely on which method is best. All of them are permissible. ʿAllāmah Ibn ʿAbd al-Barr remarks:
وكل ذلك واسع حسن. 
All of it is flexible and good.[footnoteRef:381] [381:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 17) 4:110.] 

ʿAllāmah Kumākhī states:
والخلاف في الأفضلية، فتأمل.
The differences in opinions pertain to which is best. Therefore, ponder well on this.[footnoteRef:382] [382:  ʿAllāmah ʿUthmān ibn Saʿīd al-Kumākhī, Al-Muhayyaʾ fī Kashf Asrār al-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2005), 1:221. ] 

[bookmark: _Toc225709565]The Method of Raising the Hands for Females
ʿAllāmah Marghīnānī says:
والمرأة ترفع يديها حذاء منكبيها، هو الصحيح لأنه أستر لها. 
A woman should raise her hands parallel to her shoulders. This is the correct view as it entails more concealment for her.[footnoteRef:383] [383:  ʿAllāmah Marghīnānī (n 31) 1:443.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they mention the Ḥanafī view:
أما المرأة فإنها ترفع يديها حذاء المنكبين. 
A woman will raise her hands in line to the shoulders.[footnoteRef:384] [384:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 8) 27:84.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī says:
فأما المرأة فلم يذكر حكمها في ظاهر الرواية، وروى الحسن عن أبي حنيفة أنها ترفع يديها حذاء أذنيها كالرجل سواء، وإن كفيها ليستا بعورة، وروى محمد بن مقاتل الرازي عن أصحابنا أنها ترفع يديها حذو منكبيها ، لأن ذلك أستر لها وبناء أمرهن على الستر، ألا ترى أن الرجل يعتدل في سجوده ويبسط ظهره في ركوعه، والمرأة تفعل كأستر ما يكون لها. 
As for women, their ruling is not mentioned explicitly in the main narration. Ḥasan narrated from Abū Ḥanīfah that a woman should raise her hands to the level of her ears, just like a man, and that her palms are not considered ʿawrah (part of the body that should be covered). Muḥammad ibn Muqātil ar-Rāzī narrated from our scholars that a woman should raise her hands to the level of her shoulders, as this is more concealing for her, and the principle for women is based on modesty. Do you not see that a man straightens his back in prostration and straightens his back fully in rukūʿ, whereas a woman does what is most modest for her?[footnoteRef:385] [385:  Mawlānā Khalīl Aḥmad (n 6) 4:8.] 

[bookmark: _Toc225709566]The Timing of Raising the Hands 
Moving on to another issue, scholars differed on whether the hands should be raised with the takbīr, before or after. ʿAllāmah Zurqānī explains:
ثم الرفع يكون مقارنا للتكبير، وانتهاؤه مع انتهائه، لرواية شعيب عن الزهري في هذا الحديث عند البخاري يرفع يديه حين يكبر.
وروى أبو داود عن وائل بن حجر أنه -صلى الله عليه وسلم- رفع يديه مع التكبير، وقضية المقارنة أنه ينتهي بانتهائه، وهذا هو الأصح عند الشافعية والمالكية، وجاء تقديم الرفع على التكبير، وعكسه أخرجهما مسلم فعنده من رواية ابن جريج وغيره عن ابن شهاب بلفظ: "رفع يديه ثم كبر". وله في حديث مالك بن الحويرث: "كبر ثم رفع يديه".
Raising the hands should be simultaneous with the utterance of takbīr and end as the takbīr ends. Its basis is Shuʿayb’s transmission of this ḥadīth from Zuhrī by Bukhārī, stating: ‘He raises his hands until he recites the takbīr.’
Abū Dāwūd reported from Wāʾil ibn Ḥujr that the Prophet ﷺ raised his hands simultaneously when reciting the takbīr. With simultaneity, it should end as the other one ends. This is the correct view of the Shāfiʿīs and the Mālikīs. Meanwhile, reports were transmitted on raising the hands before the takbīr and vice versa; Muslim reported both. He quoted through the transmission of Ibn Jurayj and others from Ibn Shihāb, ‘He raised his hands and then recited the takbīr.’ And he quoted in the ḥadīth of Mālik ibn al-Ḥuwayrith, ‘He recited the takbīr and then raised his hands.’[footnoteRef:386] [386:  ʿAllāmah Zurqānī (n 14) 1:222.] 

Ḥanafī view
ʿAllāmah Kumākhī quotes from the Imāms of the Ḥanafī school of thought:
ثم قال أبو يوسف: يرفع يديه مقارنًا للتكبير، فيقارنه كتكبير الركوع والسجود. وقال أبو حنيفة ومحمد: يرفع يديه، ثم يكبر. 
Then Abū Yūsuf said, ‘He raises his hands simultaneously with the takbīr, synchronising it with the takbīr for rukūʿ and prostration.’ Abū Ḥanīfah and Muḥammad said, ‘He raises his hands first, then says the takbir.’[footnoteRef:387] [387:  ʿAllāmah Kumākhī (n 44) 1:221.] 

ʿAllāmah Ibn Nujaym lists the three different views within the Ḥanafī school of thought:
وفيه ثلاثة أقوال: 
القول الأول: أنه يرفع مقارنا للتكبير، وهو المروي عن أبي يوسف قولا والمحكي عن الطحاوي فعلا، واختاره شيخ الإسلام، وقاضي خان، وصاحب الخلاصة، والتحفة، والبدائع، والمحيط، حتى قال البقالي: هذا قول أصحابنا جميعا، ويشهد له المروي عنه -عليه الصلاة والسلام- أنه كان يكبر عند كل خفض ورفع. وما رواه أبو داود أنه -صلى الله عليه وسلم- كان يرفع يديه مع التكبير، وفسر قاضي خان المقارنة بأن تكون بداءته عند بداءته وختمه عند ختمه.
القول الثاني: وقته قبل التكبير، ونسبه في المجمع إلى أبي حنيفة ومحمد، وفي غاية البيان إلى عامة علمائنا، وفي المبسوط إلى أكثر مشايخنا وصححه في الهداية، ويشهد له ما في الصحيحين عن ابن عمر، قال: النبي -صلى الله عليه وسلم- إذا ‌افتتح ‌الصلاة ‌رفع ‌يديه حتى يكونا حذو منكبيه، ثم كبر. 
There are three opinions on this matter:

1. The first opinion is that one should raise the hands simultaneously with the takbīr. This view is attributed to Abū Yūsuf in one of his statements and reported as an action of Ṭaḥāwī. It was also chosen by Shaykh al-Islām, Qāḍī Khān, and the authors of Al-Khulāṣah, At-Tuḥfah, Al-Badāʾiʿ and Al-Muḥīṭ. Baqqālī even mentioned that this is the opinion of all our scholars. This is supported by the narration that the Prophet ﷺ used to say the takbīr at every movement of going down and rising. It is also supported by the report of Abū Dāwūd that the Prophet ﷺ used to raise his hands with the takbīr. Qāḍī Khān explained that synchronisation means the beginning of the raising of the hands coincides with the beginning of the takbīr, and the ending coincides with the ending of the takbīr.
2. The second opinion is that the hands should be raised before the takbīr. This view is attributed in Al-Majmaʿ to Abū Ḥanīfah and Muḥammad, in Ghāyat al-Bayān to the majority of our scholars, and Al-Mabsūṭ to most of our teachers. It was authenticated in Al-Hidāyah. This opinion is supported by the narration in the Ṣaḥīḥayn from Ibn ʿUmar, who said that when the Prophet ﷺ started the prayer, he raised his hands until they were in line with his shoulders, then he said the takbīr.[footnoteRef:388] [388:  ʿAllāmah Ibn Nujaym (n 37) 1:532.] 

In Al-Hidāyah, ʿAllāmah Marghīnānī indeed authenticated the second opinion after mentioning the first one:
(ويرفع يديه مع التكبير الأولى)، وهو سنة؛ لأن النبي -عليه الصلاة والسلام- واظب عليه. وهذا اللفظ يشير إلى اشتراط المقارنة، وهو المروي عن أبي يوسف -رحمه الله-، والمحكي عن الطحاوي -رحمه الله-. والأصح أنه ‌يرفع يديه أولا، ثم يكبر؛ لأن فعله نفي الكبرياء عن غير الله، والنفي مقدم على الإثبات. 
He will raise his hands when reciting the takbīr. It is Sunnah since the Prophet – blessings and peace be upon him – was punctual on this. This word indicates that simultaneity is a condition. This view is reported from Abū Yūsuf and transmitted from Ṭaḥāwī. The most correct view is firstly to raise the hands, then to recite the takbīr. It is based on that the action negates loftiness from anyone besides Allāh Taʿālā, and negation is to precede affirmation.[footnoteRef:389] [389:  ʿAllāmah Marghīnānī (n 31) 1:442.] 

Thereafter, ʿAllāmah Ibn Nujaym lists the third view:
القول الثالث: وقته بعد التكبير فيكبر أولا، ثم يرفع يديه ويشهد له ما في الصحيح لمسلم أنه -صلى الله عليه وسلم- كان إذا صلى كبر، ثم رفع يديه. ورجح في الهداية ما صححه بأن فعله نفى الكبرياء عن غيره تعالى، والنفي مقدم على الإيجاب، ككلمة الشهادة، وأورد عليه أن ذلك في اللفظ فلا يلزم في غيره، ورد بأنه لم يدع لزومه في غيره، وإنما الكلام في الأولوية.
ففي الأقوال الثلاثة رواية عنه -عليه السلام-، فيؤنس بأنه -صلى الله عليه وسلم- فعل كل ذلك ويترجح من بين أفعاله، هذه تقديم الرفع بالمعنى المذكور وتحمل ثم في قوله. 
The third opinion is that the hands should be raised after the takbīr, meaning that one first says the takbīr and then raises the hands. This is supported by the authentic narration in Ṣaḥīḥ Muslim, which states that when the Prophet ﷺ would pray, he would recite the takbīr and then raise his hands. Al-Hidāyah outweighed the opinion it deemed correct by arguing that this action negates the attribute of greatness from anything other than Allah, and negation precedes affirmation, as in the words of the shahādah. An objection to this reasoning is that the sequence applies to verbal expressions and does not necessarily apply to actions. However, the response is that the argument was not about necessity but preference.
Therefore, there are three narrations from the Prophet ﷺ regarding this matter, suggesting that he practised all these methods. Amongst these actions, raising the hands before the takbīr is preferred based on the mentioned rationale, and the term ‘then’ in the narration is interpreted accordingly.[footnoteRef:390] [390:  ʿAllāmah Ibn Nujaym (n 37) 1:532-533.] 

وَإِذَا رَفَعَ 	
When he lifts his head 
Another manuscript has ‘rakaʿa’ instead of ‘rafaʿa’. In the footnotes, it is written:
بهامش الأصل: "وإذا ركع لابن القاسم".  
Written in the margin of the main manuscript is: “Ibn al-Qāsim’s recension has: ‘wa-idhā rakaʿa’”.[footnoteRef:391] [391:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:102.] 

[bookmark: _c19xcb70rgq9][bookmark: _Toc225709567]The Omission of Raising the Hands When Going in Rukūʿ in Yaḥyā al-Laythī’s Transmission from Mālik
Here in this narration of the Muwaṭṭaʾ, the Prophet ﷺ is reported to have raised his hands after rukūʿ, not before. On this, ʿAllāmah Ibn ʿAbd al-Barr notes:
هكذا رواية يحيى، لم يذكر الرفع عند الركوع، وتابعه من رواة الموطأ جماعة. 
Yaḥyā transmitted it in this manner: without mentioning the raising of the hands for rukūʿ. A group of the transmitters of the Muwaṭṭaʾ corroborated him on that.[footnoteRef:392] [392:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 17) 4:97.] 

In At-Tamhīd, he states: 
هكذا رواه يحيى عن مالك، لم يذكر فيه الرفع عند الانحطاط إلى الركوع، وتابعه على ذلك جماعة من الرواة لـ "الموطأ" عن مالك؛ منهم: القعنبي، وأبو مصعب، وابن بكير، وسعيد بن الحكم بن أبي مريم، ومعن بن عيسى، والشافعي. ويحيى بن يحيى النيسابوري، وإسحاق بن الطباع، وروح بن عبادة، وعبد الله بن نافع الزبيري، وكامل بن طلحة، وإسحاق بن إبراهيم الحنيني، وأبو حذافة أحمد بن إسماعيل، وابن وهب في رواية ابن أخيه عنه.  
This is how Yaḥyā reported it from Mālik. He did not mention the raising of the hands when going down in rukūʿ. A group of the transmitters of the Muwaṭṭaʾ from Mālik corroborated him on that, such as Qaʿnabī, Abū Muṣʿab, Ibn Bukayr, Saʿīd ibn al-Ḥakam ibn Abī Maryam, Maʿn ibn ʿĪsā, Shāfiʿī, Yaḥyā ibn Yaḥyā an-Naysāpūri, Isḥāq ibn aṭ-Ṭabbāʿ, Rawḥ ibn ʿUbādah, ʿAbdullāh ibn Nāfiʿ az-Zubayrī, Kāmil ibn Ṭalḥah, Isḥāq ibn Ibrāhim al-Ḥunaynī, Abū Ḥudhāfah Aḥmad ibn Ismāʿīl and Ibn Wahb in the report of his nephew from him.[footnoteRef:393] [393:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 6:338.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions that some people accused Imām Mālik of making the mistake:
وقال جماعة من أهل العلم: إن إسقاط ذكر الرفع عند الانحطاط في هذا الحديث إنما أتى من مالك، وهو الذي كان ربما وهم فيه؛ لأن جماعة حفاظا رووا عنه الوجهين جميعا. 
A group of scholars said that not mentioning the raising of the hands when going down (in rukūʿ) in this ḥadīth came from Mālik’s side. Perhaps he was the one who erred in it as the group of ḥāfiẓs narrated it from him in both ways.[footnoteRef:394] [394:  Ibid, 6:341.] 

We will revert to this statement in the next lesson and quote Mawlānā Zakariyyā al-Kāndhlawī’s comments.
Imām Dār Quṭnī makes an astonishing claim on why Imām Mālik missed out this portion:
وأحسب أن مالكا لم يذكر هذا اللفظ في موطئه، وقصر عنه، لأن مذهبه كان لا يرفع يديه للركوع، ولا يرفع إلا في التكبيرة الأولى. 
I think that Mālik did not mention this word in his Muwaṭṭaʾ, and he shortened it. His stance was that the hands ought not to be raised for rukūʿ. He would only raise it for the opening takbīr.[footnoteRef:395] [395:  mām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Al-ʿIlal al-Wāridah fī ’l-Aḥādīth an-Nabawiyyah (Riyadh: Dār Ṭaybah, 1985), 13:113.] 

However, ʿAllāmah Abū ’l-ʿAbbās ad-Dānī quotes and responds:
وليس الأمر كما ظن؛ لأن مالكا ذكر في الحديث رفع اليدين عند رفع الرأس من الركوع، وليس من مذهبه رفعهما عند الرفع من الركوع خاصة دون الانحطاط إليه بوجه، بل قد روي عنه عكس ذلك. 
The matter is not as he assumed. Mālik mentioned raising the hands when lifting the head from rukūʿ in the ḥādīth. His stance is not to raise them when lifting the head from rukūʿ only, not when going down in rukūʿ. In fact, the opposite view is reported from him (that the hands are to be raised when going in rukūʿ and not when lifting from it).[footnoteRef:396] [396:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 2:343.] 

He then explains:
فلو راعى مالك مذهبه في ترك الرفع لأسقط من الحديث رفع اليدين عند رفع الرأس من الركوع خاصة، وأثبت فيه رفعهما عند الانحطاط على ما ذهب إليه في رواية أشهب، أو كان يسقط منه رفع اليدين في الحالين على ما هو المشهور من مذهبه، والله أعلم. 
Had Mālik considered his stance on when to not raise the hands, he would have only omitted the raising of the hands when lifting the head from rukūʿ in the ḥadīth. He would have kept the mention of raising them when going down in rukūʿ, per his view in Ashhab’s report. Alternatively, he would have omitted the mention of raising the hands in both situations, per his famous view. And Allāh knows best.[footnoteRef:397] [397:  Ibid, 2:344.] 

On the other hand, there are narrators from Imām Mālik who also quoted raising the hands when going in rukūʿ. ʿAllāmah Ibn ʿAbd al-Barr says:
وروته أيضا جماعة عن مالك، فذكرت فيه رفع اليدين عند الافتتاح، وعند الركوع، وعند الرفع من الركوع، وكذلك رواه أصحاب بن شهاب، وهو الصواب. 
A group also reported it from Mālik, and they mentioned the raising of the hands at the beginning, for rukūʿ and when lifting from rukūʿ. The students of Ibn Shihāb reported it in like manner, and this is the correct version.[footnoteRef:398] [398:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 17) 4:97.] 

In At-Tamhīd, he names all those narrators: 
ورواه ابن وهب، وابن القاسم، ويحيى بن سعيد القطان، وابن أبي أويس، وعبد الرحمن بن مهدي، وجويرية بن أسماء، وإبراهيم بن طهمان، وعبد الله بن المبارك، وبشر بن عمر، وعثمان بن عمر، وعبد الله بن يوسف التنيسي، وخالد بن مخلد، ومكي بن إبراهيم، ومحمد بن الحسن. الشيباني، وخارجة بن مصعب، وعبد الملك بن زياد النصيبي، وعبد الله بن نافع الصائغ، وأبو قرة موسى بن طارق، ومطرف بن عبد الله، وقتيبة بن سعيد، كل هؤلاء رووه عن مالك، فذكروا فيه الرفع عند الانحطاط إلى الركوع. قالوا فيه: إن رسول الله صلى الله عليه وسلم كان يرفع يديه إذا افتتح الصلاة حذو منكبيه، وإذا ركع. 
It was reported by Ibn Wahb, Ibn al-Qāsim, Yaḥyā ibn Saʿīd al-Qaṭṭān, Ibn Abī Uways, ʿAbd ar-Raḥmān ibn Mahdī, Juwayriyyah ibn Asmāʾ, Ibrāhīm ibn Ṭahmān, ʿAbdullāh ibn al-Mubārak, Bishr ibn ʿUmar, ʿUthmān ibn ʿUmar, ʿAbdullāh ibn Yūsuf at-Tūnīsī, Khālid ibn Makhlad, Makkī ibn Ibrāhīm, Muḥammad ibn al-Ḥasan ash-Shaybānī, Khārijah ibn Muṣʿab, ʿAbd al-Malik ibn Ziyād an-Naṣībī, ʿAbdullāh ibn Nāfiʿ aṣ-Ṣāʾigh, Abū Qurrah Mūsā ibn Ṭāriq, Muṭarrif ibn ʿAbdillāh and Qutaybah ibn Saʿīd. All of them reported it from Mālik, and they mentioned raising the hands when going down in rukūʿ. They said, ‘The Messenger of Allāh ﷺ would raise his hands parallel to his shoulders when beginning prayer and when going in rukūʿ.’[footnoteRef:399] [399:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 6:339-340.] 

He remarks:
ذكر الدارقطني الطرق عن أكثرهم، عن مالك كما ذكرنا، وهو الصواب.
Dār Quṭnī mentioned the routes from the majority of transmitters from Mālik as we mentioned, and this is the correct form.[footnoteRef:400] [400:  Ibid, 6:340.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explained why the view of these scholars should be considered:
وقولهم أولى لأنهم زادوا وفيهم جماعة من الحفاظ الأثبات. 
Their statement is superior since they narrated more, and amongst them are a group of reliable ḥāfiẓs.[footnoteRef:401] [401:  ʿAllāmah Bājī (n 7) 1:143.] 

Likewise, regarding  the colleagues of Imām Mālik (other students of Imām Zuhrī), ʿAllāmah Ibn ʿAbd al-Barr states:
وكذلك رواه سائر من رواه عن ابن شهاب، وممن روينا ذلك عنه من أصحاب ابن شهاب: الزبيدي، ومعمر، والأوزاعي، ومحمد بن إسحاق، وسفيان بن حسين، وعقيل بن خالد، وشعيب بن أبي حمزة، وابن عيينة، ويونس بن يزيد، ويحيى بن سعيد الأنصاري، وعبيد الله بن عمر؛ كلهم رووا هذا الحديث عن ابن شهاب، عن سالم، عن أبيه، عن النبي صلى الله عليه وسلم، كما رواه ابن وهب ومن ذكرنا معه من أصحاب مالك، وقد ذكرنا طرق هذا الخبر في غير هذا الكتاب، وتركنا الأسانيد عن هؤلاء في ذلك هاهنا خشية الإطالة.  
All those who reported it from Ibn Shihāb quoted it in like manner. Amongst those students of Ibn Shihāb from whom we reported this were Zubaydī, Maʿmar, Awzāʿī, Muḥammad ibn Isḥāq, Sufyān ibn Ḥusayn, ʿAqīl ibn Khālid, Shuʿayb ibn Abī Ḥamzah, Ibn ʿUyaynah, Yūnus ibn Yazīd, Yaḥyā ibn Saʿīd al-Anṣārī, ʿUbayd Allāh ibn ʿUmar. All of them reported this ḥadīth from Ibn Shihāb from Sālim from his father from the Prophet ﷺ similarly how Ibn Wahb reported it and the students of Mālik we mentioned alongside him. We mentioned the routes of this version of the report in another book and omitted the chains going to these ones here to avoid length.[footnoteRef:402]  [402:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 6:340.] 

Mawlānā Zakariyyā al-Kāndhlawī passed some comments on this, and these too will be explained in the next lesson if Allāh wills.
 Ḥadīth 198 – Omission of the Raising of the Hands before Rukūʿ - The Rulings on Tasmīʿ & Taḥmīd
[bookmark: _Toc225709568]Ibn ʿAbd al-Barr's Criticism against Imām Mālik of Omitting the Raising of the Hands before Rukūʿ
We explained that Imām Yaḥyā al-Laythī cited this narration from Imām Mālik without mentioning raising the hands before going into rukūʿ. We also referenced numerous students who quoted this narration exactly as Imām Yaḥyā al-Laythī did, without mentioning raising the hands before rukūʿ. Additionally, we cited ʿAllāmah Ibn ʿAbd al-Barr, who suggested that the error might have originated from Imām Mālik himself:
وقال جماعة من أهل العلم: إن إسقاط ذكر الرفع عند الانحطاط في هذا الحديث إنما أتى من مالك، وهو الذي كان ربما وهم فيه.  
A group of scholars said that dropping the mention of raising the hands when lowering for rukūʿ in this ḥadīth came from Mālik’s side. He was the one who would at times err in it as the group of ḥāfiẓs narrated it in both ways from him.[footnoteRef:403] [403:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:341. ] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr comments that all the colleagues of Imām Mālik quoted this differently: 
وكذلك رواه سائر من رواه عن ابن شهاب.
It has been narrated in this way by all those who transmitted it from Ibn Shihāb.[footnoteRef:404] [404:  Ibid, 6:340.] 

He writes the same in Al-Istidhkār:
وكذلك رواه أصحاب ابن شهاب، وهو الصواب. 
It has been narrated in this way by all those who transmitted it from Ibn Shihāb.[footnoteRef:405] [405:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:97. ] 

Commenting on that, Mawlānā Zakariyyā al-Kāndhlawī says:
ما نقمه ابن عبد البر على الإمام مالك وهم منه، وكذا قوله: "إن سائر من رواه عن ابن شهاب ذكره"، سهو منه، فإن الحديث أخرجه الزبيدي عن الزهري عند أبي داود، وليس فيه ذكر الرفع عند الركوع. 
What Ibn ʿAbd al-Barr criticised in Imām Mālik is a misunderstanding on his part. Similarly, his statement that 'all those who narrated it from Ibn Shihāb mentioned it' is a mistake on his part. Zubaydī narrated the ḥadīth from Zuhrī in the collection of Abū Dāwūd, and it does not mention raising the hands during the rukūʿ.[footnoteRef:406] [406:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:81. ] 

Furthermore, consider that ʿAllāmah Ibn ʿAbd al-Barr mentioned:
وروته أيضا جماعة عن مالك فذكرت فيه رفع اليدين عند الافتتاح، وعند الركوع، وعند الرفع من الركوع، وكذلك رواه أصحاب بن شهاب، وهو الصواب. 
It was also narrated by a group from Mālik, who mentioned raising the hands at the opening, when going in rukūʿ (bowing), and upon rising from rukūʿ. Similarly, the companions of Ibn Shihāb narrated it, and this is the correct version.[footnoteRef:407] [407:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 4:97.] 

Mawlānā Zakariyyā al-Kāndhlawī then states about a link higher:
وأيضا لم يختلف فيه على الزهري فقط، بل اختلف سالم ونافع على ابن عمر -رضي الله عنهما- كما لا يخفى على من سهر الليالي في تفحص كتب الحديث. 
Furthermore, the difference was not only with Zuhrī; rather, Sālim and Nāfiʿ also differed when reporting from Ibn ʿUmar – may Allāh be pleased with them –, as is well known to those who have spent nights scrutinising the books of ḥadīth.[footnoteRef:408] [408:  Mawlānā Zakariyyā al-Kāndhlawī (n 4) 2:81.] 

Furthermore, Imām Abū Dāwūd quotes this via Qaʿnabī from Imām Mālik as follows:
حدثنا القعنبي، عن مالك، عن نافع أن عبد الله بن عمر كان إذا ابتدأ الصلاة يرفع يديه حذو منكبيه، وإذا رفع رأسه من الركوع رفعهما ‌دون ‌ذلك. 
Qaʿnabī narrated to us from Mālik from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would begin prayer, he would raise his hands to his shoulders. When he would lift his head from rukūʿ, he would raise both of them lower than the first time.[footnoteRef:409] [409:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:61. ] 

Mawlānā Zakariyyā al-Kāndhlawī comments on that:
وما تقدم من حديث أبي داود عند القعنبي يشير إلى أن الرفع عند الإنحطاط للركوع ليس في هذا الحديث، وإلا لم يكن لذكر: "دون ذلك" في الرفع عن الركوع معنى، بل كان حقه أن يذكر في الانحطاط، لأنه أول رفع بعد رفع الافتتاح. 
The aforementioned ḥadīth of Abū Dāwūd, as narrated by Qaʿnabī, indicates that the raising of the hands when descending for rukūʿ is not included in this ḥadīth. Otherwise, mentioning ‘lower than that’ in reference to raising the hands after rukūʿ would be meaningless. Rather, it should have been mentioned at the descent, as it is the first raising after the opening takbīr.[footnoteRef:410] [410:  Mawlānā Zakariyyā al-Kāndhlawī (n 4) 2:81.] 

Moreover, Imām Ṭabrānī reports from Ibn ʿUmar that the Prophet ﷺ would also raise his hands when going into prostration:
حدثنا أحمد بن عبد الوهاب، قال: نا أبي قال: نا الجراح بن مليح، عن أرطاة بن المنذر، عن نافع، عن ابن عمر، أن النبي -صلى الله عليه وسلم- كان يرفع ‌يديه عند التكبير للركوع، وعند التكبير حين يهوي ساجدا. 
Aḥmad ibn ʿAbd al-Wahhāb narrated to us, saying: My father narrated to us, saying: Jarrāḥ ibn Malīḥ narrated to us from Arṭāt ibn al-Mundhir from Nāfiʿ from Ibn ʿUmar that the Prophet ﷺ would raise his hands for the takbīr of rukūʿ and for the takbīr when falling in prostration.[footnoteRef:411] [411:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn, 1995), 1:9-10.] 

ʿAllāmah Ibn Ḥajar al-Haytamī comments:
وإسناده صحيح. 
Its chain is ṣaḥīḥ.[footnoteRef:412] [412:  ʿAllāmah ʿAlī ibn Abi Bakr ibn Sulaymān al-Haytamī, Majmaʿ az-Zawāʾid wa-Manbaʿ al-Fawāʾid (Beirut: Dār al-Kitāb al-ʿArabī), 2:102.] 

Based on all of these, Mawlānā Zakariyyā al-Kāndhlawī explains:
فالحق أن حديث ابن عمر مع أنه مخرج في الصحيحين مضطرب في مواضع الرفع، ولعل ذاك السر في أن الإمام مالكا لم يأخذ به في قوله المشهور، وهو المراد بما في المدونة. 
The truth is, the ḥadīth of Ibn ʿUmar – despite coming in the Ṣaḥīḥayn – is muḍṭarib concerning the places of raising the hands. Perhaps this is the hidden reason why Imām Mālik did not adopt this practice, per his famous view, which is what is meant in Al-Mudawwanah.[footnoteRef:413] [413:  Mawlānā Zakariyyā al-Kāndhlawī (n 4) 2:82.] 

He is referring to the following quote:
وقال مالك: لا أعرف ‌رفع ‌اليدين ‌في شيء من تكبير الصلاة، لا في خفض، ولا في رفع، إلا في افتتاح الصلاة [...]. قال ابن القاسم: وكان رفع اليدين عند مالك ضعيفا إلا في تكبيرة الإحرام. 
Mālik said, ‘I disacknowledge raising the hands in any of the takbīrs of prayer, neither whilst going down or coming up. It is only at the start of prayer.’ […] Ibn al-Qāsim said, ‘Mālik considered the raising of the hands weak, except for the opening takbīr.’[footnoteRef:414] [414:  Imām Saḥnūn ibn Saʿīd ibn Ḥabīb at-Tanūkhī, Al-Mudawwanah al-Kubrā li ’l-Imām Mālik Ibn Anas al-Aṣbaḥī Riwāyat al-Imām Saḥnūn Ibn Saʿīd at-Tanūkhī ʿan al-Imām ʿAbd ar-Raḥmān Ibn al-Qāsim (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:165.] 

Likewise, Imām Nawawī states:
لا يستحب في غير تكبيرة الإحرام، وهو ‌أشهر ‌الروايات ‌عن ‌مالك. 
It is not recommended besides the opening takbīr, which is the most famous view reported from Mālik.[footnoteRef:415] [415:  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), 4:95. ] 

In short, the portion of raising hands before going into rukūʿ is muḍṭarib and cannot be used as evidence.
رَأْسَهُ مِنَ الرُّكُوعِ، رَفَعَهُمَا
His head from rukūʿ, he would raise them
ʿAllāmah Zurqānī clarifies:
أي: يديه. 
I.e. both his hands[footnoteRef:416] [416:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:223. ] 

We will elaborate more on this after this narration, Allāh willing.
كَذَلِكَ
In like manner
ʿAllāmah Zurqānī clarifies:
أي: حذو منكبيه .
I.e. in line with his shoulders[footnoteRef:417] [417:  Ibid.] 

Imām Abū Dāwūd reports this via Qʿanabī with the following words:
إذا رفع رأسه من الركوع رفعهما ‌دون ‌ذلك. قال أبو داود: لم يذكر رفعهما ‌دون ‌ذلك أحد غير مالك فيما أعلم.  
When he raises his head from rukūʿ, he would raise them lower than the first time. Abū Dāwūd said, “In my knowledge, none besides Mālik mentioned, ‘He raised them lower than the first one (below the shoulders).’”[footnoteRef:418] [418:  Imām Abū Dāwūd (n 7) 2:61.] 

أَيْضًا، وَقَال: "سَمِعَ اللَّهُ لِمَنْ حَمِدَهُ،"
And say, ‘Samiʿa’Llāhu li-man ḥamida-hū.’
This is the only transition and posture change in prayer where taḥmīd (praise) is used instead of takbīr (glorification), as stated in Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
والحديث فيه إثبات التكبير في كل خفض ورفع إلا في رفعه من الركوع، فإنه يقول: ‌سمع ‌الله ‌لمن ‌حمده. 
The ḥadīth establishes takbīr whenever going down and coming up except when rising from rukūʿ as one must say, ‘Samiʿa ’Llāhu li-man Ḥamida-h’.[footnoteRef:419] [419:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 13:207. ] 

[bookmark: _Toc225709569]The Rulings on Tasmīʿ
‘Tasmīʿ’ refers to saying, ‘Samiʿa ’Llāhu li-man ḥamida-hū’. There are various rulings to discuss regarding this, namely:
The meaning of tasmīʿ 
Imām Khaṭṭābī explains it by saying:
معناه: ‌استجاب ‌الله ‌دعاء ‌من ‌حمده. 
It refers to Allāh accepting the supplication of he who praises Him.[footnoteRef:420] [420:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 1:231.] 

Imām Nawawī says:
قال العلماء: ‌معنى ‌"سمع" ‌هنا: ‌أجاب، ومعناه: أن من حمد الله -تعالى- متعرضا لثوابه، استجاب الله -تعالى- له وأعطاه ما تعرض له، فإنا نقول: ربنا لك الحمد لتحصيل ذلك. 
Scholars said that ‘samiʿa’ here means to accept. It signifies that whoever praises Allāh Taʿālā in the hope of His reward, Allāh Taʿālā will accept his supplication and grant him what he requested. Consequently, we say, ‘Rabbanā la-ka ’l-ḥamd,’ to attain this.[footnoteRef:421] [421:  Imām Nawawī (n 13) 4:193.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
قال العلماء: ‌معنى ‌"سمع" ‌هنا: ‌أجاب وقَبِلَ، يقال: سمع الأمير كلام زيد، أي: قبله، فهو دعاء بقبول الحمد. 
Scholars said that ‘samiʿa’ here means to accept. It is said, ‘Samiʿa ’l-amīr kalām Zayd,’ i.e. the leader accepted Zayd’s statement. Thus, it is a request to accept the praise.[footnoteRef:422] [422:  Mawlānā Zakariyyā al-Kāndhlawī (n 4) 2:100.] 

The status of tasmīʿ
According to the vast majority of scholars, it is Sunnah to say ‘Samiʿa ’Llāhu li-man ḥamida-hu’. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they  write:
ذهب جمهور الفقهاء - الحنفية والمالكية والشافعية - إلى سنية التسميع عند الرفع من الركوع، والتحميد عند الاستواء قائما. 
The majority of jurists – the Ḥanafis, the Mālikīs and the Shāfiʿīs – opined that reciting the tasmīʿ when rising from rukūʿ and reciting the taḥmīd after standing straight are Sunnah.[footnoteRef:423] [423:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 27:92.] 

However, the Ḥanbalīs claim that it is wājib. It is written under the obligatory acts of prayer according to the Ḥanbalīs in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
التسميع: وهو قول: (‌سمع ‌الله ‌لمن ‌حمده)، وهو واجب للإمام والمنفرد دون المأموم؛ لأن النبي صلى الله عليه وسلم كان يقول ذلك. 
Tasmīʿ is saying, ‘Samiʿa ’Llāhu li-man ḥamida-hu’. It is obligatory for the imām and the one praying alone, not the follower as the Prophet ﷺ would say it.[footnoteRef:424] [424:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 27:81.] 

Shaykh Manṣūr al-Bahūtī says:
(و) الثاني من الواجبات: (‌التسميع) أي قول: سمع الله لمن حمده (لإمام، ومنفرد) دون مأموم.  
The second obligatory act is – the tasmīʿ -  which means saying ‘Samiʿa ’Llāhu li-man ḥamida-hu’ – for the imām and the individual praying alone – but not for the follower.[footnoteRef:425] [425:  ʿAllāmah Manṣūr ibn Yūnus ibn Idrīs al-Bahūtī, Kashf al-Qināʿ ʿan Matn al-Iqnāʿ (Beirut: ʿĀlam al-Kutub, 1983), 1:367.] 

Audibility
Everyone agrees that it is Sunnah for an imām to say these words audibly. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
اتفق الفقهاء على أنه يسن جهر الإمام بالتسميع (‌سمع ‌الله ‌لمن ‌حمده) ليسمع المأمومون ويعلموا انتقاله كما يجهر بالتكبير. 
The jurists agreed that it is Sunnah for the imām to say, ‘Samiʿa ’Llāhu li-man ḥamida-hu’ aloud so that the followers can hear it and know that he is transitioning, just as he says the takbīr aloud.[footnoteRef:426] [426:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 16:185.] 

A follower and a person praying alone should recite these silently, as mentioned in the same book:
أما المؤتم والمنفرد فيسمع نفسه. 
As for the follower and the individual praying alone, they should say it quietly to themselves.[footnoteRef:427] [427:  Ibid.] 

Who should say the tasmīʿ
With regards to one praying alone, ʿAllāmah Ibn Raslān states:
وأما المنفرد فحكى الطحاوي وابن عبد البر -رحمهما الله تعالى- ‌الإجماع ‌على ‌أنه ‌يجمع بينهما، وجعله الطحاوي حجة لكون الإمام يجمع بينهما للاتفاق على اتحاد حكم الإمام والمنفرد. 
As for the individual praying alone, Ṭaḥāwī and Ibn ʿAbd al-Barr – may Allāh Taʿālā have mercy on them – reported a consensus that he should combine both. Ṭaḥāwī used this as evidence that the imām also combines both, due to the agreement on the unified ruling for the imām and the individual praying alone.[footnoteRef:428] [428:  Shams ad-Dīn Abū ’l-ʿAbbās Aḥmad ibn Ḥusayn al-Maqdisī ash-Shāfiʿī, better known as Ibn Raslān, Sharḥ Sunan Abī Dāwūd li ’bn Raslān (Faiyum, Egypt: Dār al-Falāḥ, 2015), 4:332.] 

ʿAllāmah Ibn ʿAbd al-Barr said:
ولا أعلم خلافا أن المنفرد يقول: ‌سمع ‌الله ‌لمن ‌حمده، ربنا لك الحمد. أو: ولك الحمد.  
I am not aware of any disagreement that the individual praying alone says: ‘Samiʿa ’Llāhu li-man ḥamida-hu, Rabbanā laka l-ḥamd,' or 'wa la-ka ’l-ḥamd’.[footnoteRef:429] [429:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 4:136.] 

Despite this claim, ʿAllāmah Ibn Jaṣṣāṣ ar-Rāzī writes:
الصحيح من قوله أبي حنيفة أنه لا يقول: ربنا لك الحمد: إذا كان منفردا، وقد ذكر محمد هذه المسألة في الأصل، فقال: في قول أبي يوسف ومحمد.
وذكر محمد بن شجاع أن من قول أبي حنيفة أن المنفرد يقولها.
والصحيح عندنا من قول أبي حنيفة: أن المنفرد لا يقولها؛ لأنه يقول: سمع الله لمن حمده في حال الرفع، فيحصل قوله: ربنا لك الحمد: في حال القيام، وهذا الذكر مسنون في حال الرفع، فإذا فعل في حال القيام كان مفعولا في غير موضعه.
وأما في قول أبي يوسف ومحمد: فإن المنفرد والإمام يجمعان بينهما جميعا. 
The correct view of Abū Ḥanīfah is that the individual praying alone does not say, 'Rabba-nā la-ka ’l-ḥamd' when alone. Muḥammad mentioned this issue in Al-Aṣl, saying: 'According to the view of Abū Yūsuf and Muḥammad.' Muḥammad ibn Shujāʿ also mentioned that according to the view of Abū Ḥanīfah, the individual praying alone does say it. According to us, the correct view of Abū Ḥanīfah is that the individual praying alone does not say it, because he says: ‘Samiʿa ’Llāhu li-man ḥamida-hu,’ when rising from rukūʿ, so the statement 'Rabba-nā la-ka ’l-ḥamd' occurs when standing, and this mention is prescribed when rising from rukūʿ. Thus, if it is done when standing, it would be out of its place. As for the view of Abū Yūsuf and Muḥammad, both the individual praying alone and the imām combine between the two entirely.[footnoteRef:430] [430:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣāṣ, Sharḥ Mukhtaṣar aṭ-Ṭaḥāwī [fī ’l-Fiqh al-Ḥanafī] (Beirut: Dār al-Bashāʾir al-Islāmiyyah / Madīnah Munawwarah: Dār as-Sirāj, 2010), 1:614.] 

In Al-Muḥīṭ al-Burhānī, it is written: 
وإن كان منفرداً لا شك على قولهما يأتي بالتسميع والتحميد، وأما على قول أبي حنيفة ذكر الطحاوي؛ إذ لا رواية فيه نصّاً عن أبي حنيفة. واختلف مشايخنا فيه، والأصح أنه يأتي بهما.
وفي القدوري: أن عن أبي حنيفة فيه روايتان، وذكر شمس الأئمة السرخسي في شرحه: روى الحسن عن أبي حنيفة أنه يجمع بينهما وروى المعلى عن أبي يوسف أنه يأتي بالتحميد لا غير، وذكر شيخ الإسلام في شرحه: روى أبو يوسف عن أبي حنيفة أنه يأتي بالتسميع لا غير.
قال: والصحيح من مذهبه أنه يأتي بالتحميد لا غير، وبه كان يُفتي شمس الأئمة الحلواني، وشمس الأئمة السرخسي رحمهما الله؛ وهذا لأن التسميع حث لمن معه على التحميد، وليس هنا معه أحد ليحثه عليه، فلا معنى للإتيان بالتسميع فيأتي بالتحميد لا غير، وذكر الشيخ الإمام الزاهد أبو نصر الصفار: أن المنفرد يأتي بالتسميع باتفاق المرويات، وفي التحميد اختلفت الروايات، والصحيح ما قلنا: أنه يأتي بالتحميد لا غير. 
If one is praying individually, according to both opinions, there is no doubt that they should recite both the tasmīʿ and the taḥmīd. However, the opinion of Abū Ḥanīfah is mentioned by Ṭaḥāwī as there is no direct report from Abū Ḥanīfah regarding this matter. Our scholars have differed in this regard, and the stronger opinion is that both should be recited.
Qudūrī states that there are two narrations attributed to Abū Ḥanīfah concerning this matter. Shams al-Aʾimmah as-Sarakhsī mentioned in his commentary, ‘Ḥasan narrated from Abū Ḥanīfah that he should combine between them, and Muʿallā narrated from Abū Yūsuf that only the taḥmīd is recited.’ Shaykh al-Islām mentioned in his commentary, ‘Abū Yūsuf narrated from Abū Ḥanīfah that only the tasmīʿ is recited.’
The most correct opinion from his (Abū Ḥanīfah's) school is that only the taḥmīd is recited, and this was the opinion endorsed by Shams al-Aʾimmah al-Ḥalwānī and Shams al-Aʾimmah as-Sarakhsī – may Allāh have mercy on them both. This is because the tasmīʿ serves as an encouragement for those praying with them to recite the taḥmīd, but in this case, there is no one else present to be encouraged, so there is no meaningful purpose for reciting the tasmīʿ. Therefore, only the taḥmīd is recited. The Shaykh and ascetic Imām, Abū Naṣr aṣ-Ṣaffār, mentioned that the individual praying alone recites the tasmīʿ according to the consensus of the narrations, whilst there is variation in the narrations regarding the taḥmīd. The correct opinion is as we have stated: only the taḥmīd is recited.[footnoteRef:431] [431:  Burhān ad-Dīn Abu ’l-Maʿālī Maḥmūd ibn Aḥmad, better known as Ibn Māzah al-Bukhārī, Al-Muḥīṭ al-Burhānī fī ’l-Fiqh an-Nuʿmānī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:362. ] 

Shāfiʿī view
According to the Shāfiʿīs, every person performing prayer – irrespective of whether he is an imām, a follower or a person praying alone should recite the tasmīʿ. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
وذهب الشافعية إلى أن التسميع والتحميد سنة للجميع: الإمام والمأموم والمنفرد. 
The Shāfiʿī school holds that both the tasmīʿ and the taḥmīd are Sunnah for everyone: the imām, the follower and the individual praying alone.[footnoteRef:432] [432:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 27:93.] 

Imām Nawawī explains how some scholars qualified it:
قال الشافعي والأصحاب: يستوي في استحباب هذه الأذكار كلها الإمام والمأموم والمنفرد، فيجمع كل واحد منهم بين قوله: "سمع الله لمن حمده" و"ربنا لك الحمد" إلى آخره، وهذا لا خلاف فيه عندنا؛ لكن قال الأصحاب: ‌إنما ‌يأتي ‌الإمام ‌بهذا ‌كله ‌إذا ‌رضي ‌المأمومون بالتطويل وكانوا محصورين.  
Shāfiʿī and his followers agreed that it is equally recommended for the imām, the followers and the individual praying alone to recite all of these supplications. Therefore, each one of them combines between saying ‘Sami’a ’Llāhu li-man ḥamida-hū’ and ‘Rabba-nā la-ka ’l-ḥamd’ until the end. There is no disagreement on this amongst us. However, the followers of Shāfiʿī stated that the imām only recites all of these if the followers agree to prolongation and they are not constrained.[footnoteRef:433] [433:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ  Muhadhdhab (Cairo: Idārat aṭ-Ṭabāʿah al-Munīriyyah), 3:417.] 

Ḥanbalī view
One view in the Ḥanbalī school of thought is the same like the Shāfiʿīs. Imām Aḥmad’s son states:
حدثنا قال: سألت ابي عن الرجل اذا رفع رأسه من الركوع فكان اماما أو كان وحده، فقال: يقول: ‌سمع ‌الله ‌لمن ‌حمده ربنا ولك الحمد. 
I asked my father about a man, whether he is leading the prayer or praying alone when raising his head from bowing. He said, 'He should say, ‘Sami’a ’Llāhu li-man ḥamida-hū. Rabba-nā wa-la-ka ’l-ḥamd’.[footnoteRef:434] [434:  Imām Abū ʿAbd ar-Raḥmān ʿAbdullāh ibn Aḥmad ibn Ḥanbal ash-Shaybānī, Masāʾil al-Imām Aḥmad Riwāyat Ibni-Hī (Beirut: Al-Maktab al-Islāmī, 1981), 73.] 

Likewise, ʿAllāmah Ibn Qudāmah al-Maqdisī states:
‌لا ‌أعلم ‌في ‌المذهب خلافا أنه لا يشرع للمأموم قول: "سمع الله لمن حمده"، وهذا قول ابن مسعود، وابن عمر، وأبى هريرة، والشعبى، ومالك، وأصحاب الرأى. 
I am not aware of any disagreement within our school that it is not legislated for the follower to say, ‘Sami’a ’Llāhu li-man ḥamida-hū’. This was the opinion of Ibn Masʿūd, Ibn ʿUmar, Abū Hurayrah, Shaʿbī, Mālik and the Aṣḥāb ar-Raʾy.[footnoteRef:435] [435:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:189.] 

Mālikī view
ʿAllāmah ʿAbd al-Wahhāb al-Baghdādī presents the Mālikī view:
فأما رفع رأسه من الركوع فالإمام يقول: سمع الله لمن حمده، والمأموم يقول: اللهم ربنا ولك الحمد، والمنفرد يقولهما. 
When raising his head after rukūʿ, the imām says, ‘Sami’a ’Llāhu li-man ḥamida-hū’  whilst the follower says: ‘Allāhumma! Rabba-nā laka ’l-ḥamd’, and the individual praying alone says both.[footnoteRef:436]  [436:  Qāḍī ʿAbd al-Wahhāb al-Baghdādī, Al-Maʿūnah ʿalā Madhhab ʿĀlim al-Madīnah (Makkah Mukarramah: Al-Maktabah at-Tijāriyyah Muṣṭafā Aḥmad al-Bāz), 1:221.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they say:
قال المالكية: فالإمام مخاطب بسنة فقط، والمأموم مخاطب بمندوب فقط، والفذ مخاطب بسنة ومندوب. 
The Mālikīs stated that the imām is addressed with Sunnah acts only whilst the follower is addressed with recommended acts only, and the individual praying alone is addressed with both Sunnah and recommended acts.[footnoteRef:437] [437:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 27:93.] 

[bookmark: _6ospef35atob]Ḥanafī view
Many (not all) Ḥanafīs maintain the same view as the Mālikīs. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they write:
فذهب الحنفية والمالكية إلى أن الإمام يسمع فقط، والمأموم يحمد فقط، والمنفرد يجمع بينهما، فلا يحمد الإمام ولا يسمع المأموم. 
The Ḥanafīs and the Mālikīs believe that the imām should only say the tasmīʿ, the follower should only say the taḥmīd only, and the individual praying alone combines between them, so the imām does not say the taḥmīd, and the follower does not say the tasmīʿ .[footnoteRef:438] [438:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions in Al-Istidhkār:
فإن أهل العلم اختلفوا في الإمام، هل يقول: سمع الله لمن حمده ربنا ولك الحمد، أم يقتصر على سمع الله لمن حمده فقط. فذهب مالك، وأبو حنيفة، ومن قال بقولهما إلى أن الإمام يقول: سمع الله لمن حمده، لا غير. 
The scholars have differed regarding the imām, whether he should say, ‘Sami’a ’Llāhu li-man ḥamida-hū. Rabba-nā wa-la-ka ’l-ḥamd,’ or should he limit himself to saying ‘Sami’a ’Llāhu li-man ḥamida-hū,’ only. Mālik, Abū Ḥanīfah and those who follow their opinion believe that the imām should say, ‘Sami’a ’Llāhu li-man ḥamida-hū,’  nothing else.[footnoteRef:439] [439:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 4:110-111.] 

In At-Tamhīd, he writes:
فقالت طائفة من أهل العلم: الإمام إنما يقول: ‌سمع ‌الله ‌لمن ‌حمده. فقط، ولا يقول: ربنا ولك الحمد. وممن قال بذلك أبو حنيفة، ومالك، والليث، ومن تابعهم.  
A group of scholars have stated, ‘The imām only says: ‘Sami’a ’Llāhu li-man ḥamida-hū,’ and does not say: Rabba-nā wa-la-ka ’l-ḥamd.’ Amongst those who held this view were Abū Ḥanīfah, Mālik, Layth and their followers.[footnoteRef:440] [440:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 4:136.] 

The basis for why the followers should only suffice on one is the 236th narration of the Muwaṭṭaʾ that also features in the Ṣaḥīḥayn:                  
مالك، عن سمي مولى أبي بكر، عن أبي صالح السمان، عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "إذا قال الإمام: ‌سمع ‌الله ‌لمن ‌حمده، ‌فقولوا: ‌اللهم ‌ربنا ‌لك ‌الحمد، فإنه من وافق قوله قول الملائكة، غفر له ما تقدم من ذنبه". (متفق عليه)
Mālik reported from Sumayy, the freed slave of Abū Bakr, who reported from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When the imām says, ‘Sami’a ’Llāhu li-man ḥamida-hū,’ then say, ‘Allāhumma! Rabba-nā la-ka ’l-ḥamd,’ for whoever coincides his saying with the saying of the angels, his previous sins will be forgiven.’[footnoteRef:441][footnoteRef:442][footnoteRef:443] [441:  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), 1:242.]  [442:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:114.]  [443:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:306.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
فقصر الإمام على قول: سمع الله لمن حمده، والمأموم على قول: ربنا ولك الحمد. 
So, the imām limited himself to saying, ‘Sami’a ’Llāhu li-man ḥamida-hū,’ whilst the follower restricted himself to saying, ‘Rabba-nā wa-la-ka ’l-ḥamd.’[footnoteRef:444] [444:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 4:111.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they write:
وفي الجمع بين الذكرين من أحد الجانبين إبطال هذه القسمة، ولأن إتيان الإمام بالحمد يؤدي إلى جعل التابع متبوعا تابعا، وهذا لا يجوز، بيان ذلك أن الذكر يقارن الانتقال، فإذا قال الإمام: ‌سمع ‌الله ‌لمن ‌حمده، يقول المقتدي مقارنا له: ربنا لك الحمد.
Combining both phrases from one of the sides invalidates this division because the imām’s taḥmīd would render the follower as a follower of another follower, and this is not permissible. Its clarification is that the supplication should be simultaenous with the transition. So, when the imām says, ‘Sami’a ’Llāhu li-man ḥamida-hū,’ the follower responds, simultaenously, ‘Rabba-nā la-ka ’l-ḥamd.’[footnoteRef:445] [445:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 18:130.] 

Ṣāḥibayn held a different view. ʿAllāmah Ibn ʿAbd al-Barr presents their view:
وقال أبو يوسف، ومحمد بن الحسن، والشافعي، وأحمد بن حنبل: يقول الإمام: سمع الله لمن حمده، ربنا ولك الحمد. وحجتهم حديث أبي هريرة، وأبي سعيد، وعبد الله بن أبي أوفى، كلهم حكى عن النبي صلى الله عليه وسلم، أنه كان يقول: "سمع الله لمن حمده، ربنا لك الحمد".  
Abū Yūsuf, Muḥammad ibn al-Ḥasan, Shāfiʿī and Aḥmad ibn Ḥanbal maintained that the imām should say, ‘Sami’a ’Llāhu li-man ḥamida-hū. Rabba-nā wa-la-ka ’l-ḥamd.’ Their evidence is the ḥadīth narrated by Abū Hurayrah, Abū Saʿīd and ʿAbdullāh ibn Abī Awfā, all of whom reported from the Prophet ﷺ that he used to say, ‘Sami’a ’Llāhu li-man ḥamida-hū. Rabba-nā la-ka ’l-ḥamd.’[footnoteRef:446] [446:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 4:137.] 

Likewise, in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they mention the differing view of Ṣāḥibayn:
وخالف صاحبا أبي حنيفة، فذهبا إلى أن الإمام يجمع بين التسميع والتحميد لحديث أبي هريرة - رضي الله تعالى عنه - أن النبي صلى الله عليه وسلم كان يجمع بينهما ؛ ولأنه حرض غيره فلا ينسى نفسه.
The two companions of Abū Ḥanifah differed. They went to the opinion that the imām combines between the tasmīʿ and the taḥmīd. Their argument is based on the ḥadīth of Abū Hurayrah – may Allāh Taʿālā be pleased with him – that the Prophet ﷺ used to combine between them. Also, because he encouraged others to do so, he would not forget to do it himself.[footnoteRef:447] [447:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 27:93.] 

Having said that, then they write:
ذهب المالكية وأبو حنيفة إلى من كان إماما يقول في الرفع بعد الركوع: ‌سمع ‌الله ‌لمن ‌حمده ولا يقول ربنا لك الحمد. وقال أبو يوسف ومحمد: يجمع بين التسميع والتحميد، وروي عن أبي حنيفة مثل قولهما. 
The Mālikis and Abū Ḥanīfah maintained that if one is leading the prayer, they should say ‘Sami’a ’Llāhu li-man ḥamida-hū,’ upon rising from rukūʿ, without saying ‘Rabba-nā la-ka ’l-ḥamd.’ However, Abū Yūsuf and Muḥammad argued for a combination of the tasmīʿ and the taḥmīd. Similar to their view, it is also narrated from Abū Ḥanīfah.[footnoteRef:448] [448:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 18:130.] 

However, ʿAllāmah Ibn Māzah al-Bukhārī doubted whether Imām Abū Ḥanīfah really did revoke from his view or not. He states:
فإن قيل: قد ثبت رجوع أبي حنيفة -رحمه الله- عن هذه الرواية بدليل أن محمداً -رحمه الله- ذكر في صلاة الأصل: ثلاث يخفيها الإمام القعود (التعوذ)، والتشهد، وبسم الله الرحمن الرحيم، وآمين، وربنا لك الحمد، وسؤال محمد لا بد أن يكون عن أبي حنيفة.
قلنا: هذا السؤال كما يحتمل أن يكون عن أبي حنيفة، يحتمل أن يكون عن أبي يوسف؛ لأن محمداً قرأ الكتب على أبي يوسف إلا ما فيه اسم الكتب الكبير، فلا يثبت الرجوع عن أبي حنيفة بالشكل. 
Objection: It is proven that Abū Ḥanīfah – may Allāh have mercy on him – retracted from this report, based on the evidence that Muḥammad – may Allāh have mercy on him – mentioned in the chapter of prayer in Al-Aṣl, ‘Three things which the imām recites softly: the taʿawwudh, tashahhud, bi ’smillāhi ’r-Raḥmāni ’r-raḥīm, Āmīn as well as Rabba-nā la-ka ’l-ḥamd. Muḥammad's enquiry was definitely directed towards Abū Ḥanīfah.
Answer: This enquiry, as much as it might appear to be directed towards Abū Ḥanīfah, could also be directed towards Abū Yūsuf. This is because Muḥammad recited the books to Abū Yūsuf except for what contained the names of the major books. Therefore, it cannot be conclusively proven that Abū Ḥanīfah retracted from that report.[footnoteRef:449] [449:  ʿAllāmah Ibn Māzah al-Bukhārī (n 29) 1:361.] 

Those scholar who consider this as the correct view of Imām Abū Ḥanīfah issued the verdict according to Ṣāḥibayn. For instance, in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
وسنة عند الحنفية والشافعية للمأموم والمنفرد، فإنهما يجمعان بين التسميع والتحميد.
It is a Sunnah according to the Ḥanafīs and the Shāfiʿīs for both the follower and the individual praying alone, as they combine between the tasmīʿ and the taḥmīd.[footnoteRef:450] [450:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 10:268.] 

ʿAllāmah Ibn ʿĀbidīn ash-Shāmī says:
قوله: (وقالا بضم التحميد)، هو رواية عن الإمام أيضا، وإليه مال الفضلي، والطحاوي، وجماعة من المتأخرين -معراج عن الظهيرية-، واختاره في الحاوي القدسي، ومشى عليه في نور الإيضاح، لكن المتون على قول الإمام. 
‘Ṣāḥibayn maintained that he should combine between the taḥmīd’ – This is a narration attributed to the imām as well. Faḍalī, Ṭaḥāwī and a group of later scholars adopted this. Extracted from Miʿrāj drawing on Aẓ-Ẓahīriyyah. It was prefered in Al-Ḥāwī al-Qudsī, and followed in Nūr al-Īḍāḥ. However, the foundational texts adhere to the imām’s opinion.[footnoteRef:451] [451:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 2:201.] 

Muftī Ebrahim Desai approved the following verdict a few months before his demise: ‘It is Mustahab (desirable) for the Imam to recite ربنا لك الحمد after the Tasmeeʿ (سمع الله لمن حمده).  However, If the Imam suffices only on Tasmeeʿ, then that is also permissible.’ (https://askimam.org/public/question_detail/46930)
In Kitāb al-Aṣl, Imām … states:
فإذا اطمأن راكعا، رفع رأسه وقال: ‌سمع ‌الله ‌لمن ‌حمده، ‌ثم ‌يقول ‌في ‌نفسه: ‌ربنا ‌لك ‌الحمد، في ‌قول ‌أبي ‌يوسف ومحمد، فإن كان إماما قال من خلفه: ربنا لك الحمد، ولا يقولها هو في قول أبي حنيفة -رحمه الله-، وقال أبو يوسف ومحمد: يقولها هو ومن وخلفه، فإن كان وحده قال: ربنا لك الحمد في قولهم جميعا. 
When he has performed rukūʿ with composure, he raises his head and says, ‘Sami’a ’Llāhu li-man ḥamida-hū.’ Then, he says to himself, ‘Rabba-nā la-ka ’l-ḥamd,’ according to the opinion of Abū Yūsuf and Muḥammad. If he is leading the prayer, those behind him say, ‘Rabba-nā la-ka ’l-ḥamd,’ but he does not say it himself according to Abū Ḥanīfah – may Allāh have mercy on him –. Abū Yūsuf and Muḥammad, however, state that both he and those behind him should say it. If he is praying alone, he should say, ‘Rabba-nā la-ka ’l-ḥamd,’ according to all of them.[footnoteRef:452] [452:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl, better known as Al-Mabsūṭ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah – Idārat ash-Shuʾūn al-Islāmiyyah / Beirut: Dār Ibn Ḥazm, 2012), 1:4.] 

ʿAllāmah Sakhāwī says:
‌ثم (‌يقول ‌سمع ‌الله ‌لمن ‌حمده ‌ويقول ‌من ‌خلفه: ربنا لك الحمد) ولم يقلها الإمام في قول أبي حنيفة -رحمه الله تعالى- ويقولها في قول أبي يوسف ومحمد -رحمهما الله-، لحديث عائشة -رضي الله تعالى عنها-: أن النبي -صلى الله عليه وسلم- كان إذا رفع رأسه من الركوع، قال: سمع الله لمن حمده، ربنا لك الحمد، وعن علي -رضي الله عنه-، قال: ثلاث يخفيهن الإمام، وقال ابن مسعود -رضي الله عنه- أربع يخفيهن الإمام، وفي جملته: ربنا لك الحمد. ولأنا لا نجد شيئا من أذكار الصلاة يأتي به المقتدي دون الإمام فقد يختص الإمام ببعض الأذكار كالقراءة، ولأبي حنيفة -رحمه الله- قول النبي -صلى الله عليه وسلم-: "وإذا قال الإمام: سمع الله لمن حمده، فقولوا: ربنا لك الحمد"، فقسم هذين الذكرين بين الإمام والمقتدي، ومطلق القسمة يقتضي أن لا يشارك كل واحد منهما صاحبه في قسمه، ولأن المقتدي يقول: ربنا لك الحمد عند قول الإمام: سمع الله لمن حمده، فلو قال الإمام ذلك، لكانت مقالته بعد مقالة المقتدي، وهذا خلاف موضوع الإمامة. 
Then (he says, ‘Sami’a ’Llāhu li-man ḥamida-hū,’ and those behind him say, ‘Rabba-nā la-ka ’l-ḥamd.’) The imām will not say it, according to Abū Ḥanīfah – may Allāh Taʿālā have mercy on him). However, according to Abū Yūsuf and Muḥammad – may Allāh have mercy on them –, the imām also says it, based on the ḥadīth of ʿĀʾishah – may Allāh Taʿālā be pleased with her –  that when the Prophet ﷺ would lift his head from rukūʿ, he would say, ‘Sami’a ’Llāhu li-man ḥamida-hū. Rabba-nā la-ka ’l-ḥamd.’ Moreover, ʿAlī – may Allāh be pleased with him – said that the imām should recite three things quietly, and Ibn Masʿūd – may Allāh be pleased with him – said that the imām should recite four things quietly, amongst them was: ‘Rabba-nā la-ka ’l-ḥamd.’ We do not find any part of the prayer's supplications that the follower recites without the imām. On the other hand, the imām has exclusive recitations, like reading the Qurʾān.
Abū Ḥanīfah – may Allāh have mercy on him – takes proof in the statement of the Prophet ﷺ: ‘When the imām says, ‘Sami’a ’Llāhu li-man ḥamida-hū,’ you should say, ‘Rabba-nā la-ka ’l-ḥamd.’’ He divided these two supplications between the imām and the follower, and division implies that neither should share in the other's part. Additionally, the follower says, ‘Rabba-nā la-ka ’l-ḥamd,’ in response to the imām’s saying, ‘Sami’a ’Llāhu li-man ḥamida-hū.’ If the imām were to say both, his statement would come after the follower's, which contradicts the intended order of leadership in prayer.[footnoteRef:453] [453:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl, better known as Al-Mabsūṭ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah – Idārat ash-Shuʾūn al-Islāmiyyah / Beirut: Dār Ibn Ḥazm, 2012), 1:20.] 

ʿAllāmah Ibn Māzah al-Bukhārī quotes:
قال الشيخ الإمام شمس الأئمة الحلواني: كان شيخنا القاضي الإمام يحكي عن أستاذه أنه كان يميل إلى قولهما، وكان يجمع بين التسميع والتحميد فيمن كان إماماً، والطحاوي كان يختار قولهما أيضاً، وهكذا نقل عن جماعة من المتأخرين بأنهم اختاروا قولهما. 
Shaykh al-Imām Shams al-Aʾimmah al-Ḥalwānī said, ‘Our Shaykh, Qāḍī and Imām used to relate from his teacher that he inclined towards Ṣāḥibayn’s opinion and would combine tasmīʿ and taḥmīd for the imām. Ṭaḥāwī also favoured their opinion. Similarly, it has been reported from a group of later scholars that they also chose Ṣāḥibayn’s opinion.[footnoteRef:454] [454:  ʿAllāmah Ibn Māzah al-Bukhārī (n 29) 1:362.] 

Nonetheless, reciting both or allocating one portion to the imām and one for the followers will not affect the prayer’s validity. In Fatāwā Ḥāqqāniyyah, it is mentioned:
یہ مسئلہ مختلف فیہ ہے اور اس میں توسع ہے، اگر پڑھ لے تو نماز میں کوئی زیادتی نہیں آتی، اور بہت سے علماء کا یہی مسلک ہے، اگر نہ پڑھے تو اس سے نماز میں کوئی کمی نہیں آتی، البتہ پڑھنا بہتر ہے.  
This issue is a matter of disagreement, and there is flexibility in it. If one recites it, there is no increase in the prayer, and many scholars hold this view. If one recites it, it does not cause any deficiency in the prayer. However, it is better to recite it.[footnoteRef:455] [455:  Fatāwā  Ḥaqqāniyyah (Pakistan: Jāmiʿat Dār al-ʿUlūm Ḥaqqāniyyah, 2010), 3:126.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
واحتج أبو يوسف ومحمد بما ورد أن رسول الله صلى الله عليه وسلم كان إذا رفع رأسه من الركوع قال: سمع الله لمن حمده، ربنا لك الحمد وغالب أحواله صلى الله عليه وسلم أنه كان هو الإمام، ولأن الإمام منفرد في حق نفسه، والمنفرد يجمع بين هذين الذكرين فكذا الإمام، ولأن التسميع تحريض على الحمد فلا ينبغي أن يأمر غيره بالبر وينسى نفسه كي لا يدخل تحت قوله تعالى: ﴿أَتَأْمُرُونَ ٱلنَّاسَ بِٱلْبِرِّ وَتَنسَوْنَ أَنفُسَكُمْ﴾. 
Abū Yūsuf and Muḥammad argued based on the report that when the Messenger of Allāh ﷺ would lift his head from rukūʿ, he would say, ‘Sami’a ’Llāhu li-man ḥamida-hū. Rabba-nā la-ka ’l-ḥamd.’ In most instances, the Prophet ﷺ was the imām. Additionally, the imām is considered to be praying individually with respect to his own actions, and someone praying individually combines these two supplications, so the imām should do the same. Furthermore, the tasmīʿ is an encouragement for the taḥmīd, so it is not appropriate for the imām to command others to do good whilst forgetting himself, as this would fall under the criticism in the verse: ‘Do you enjoin righteousness upon others while you ignore your own selves.’[footnoteRef:456][footnoteRef:457] [456:  Qurʾān: 2:44.]  [457:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 18:131.] 

This particular narration of the Muwaṭṭaʾ cannot be used as a proof by either party since ʿAllāmah Dānī says:
وفي حديث الموطأ: وقال: "سمع الله لمن حمده، ربنا ولك الحمد"، جعل الكل من قول النبي -صلى الله عليه وسلم-.
وقال فيه إسحاق الحنيني عن مالك: قال: "سمع الله لمن حمده"، وقال من خلفه: "ربنا ولك الحمد". 
In the ḥadīth from the Muwaṭṭaʾ, it is stated, “He said, ‘Sami’a ’Llāhu li-man ḥamida-hū. Rabba-nā la-ka ’l-ḥamd,’” attributing all of this to the words of the Prophet ﷺ. Isḥāq al-Ḥunaynī, narrating from Mālik, said, “He said: ‘Sami’a ’Llāhu li-man ḥamida-hū,’ ” and those behind him said, ‘Rabba-nā la-ka ’l-ḥamd.’”[footnoteRef:458] [458:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 2:344.] 

Alternatively, it could be interpreted in either way: those who claim that the imām should say both will claim that this narration denotes the instances when the Prophet ﷺ was the imām, whilst the others will consider this to be when the Prophet ﷺ prayed alone. ʿAllāmah Zurqānī states:
وأجابوا عن هذا الحديث بحمله على صلاته -صلى الله عليه وسلم- منفردا أو على صلاة النافلة توفيقا بين الحديثين، والمنفرد يجمع بينهما على الأصح. 
They responded to this ḥadīth by interpreting it as referring to the Prophet ﷺ’s prayer when he was praying alone or during voluntary prayers, to reconcile between the two ḥadīths. According to the most accurate opinion, someone praying alone combines both.[footnoteRef:459] [459:  ʿAllāmah Zurqānī (n 14) 1:224.] 

 Ḥadith 198 – The Rulings of Taḥmīd – Proponents of Raising the Hands in Prayer 
"رَبَّنَا وَلَكَ الْحَمْد".
‘Rabba-nā wa-la-Ka ’l-ḥamd.’[footnoteRef:460] [460:  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), 1:228.] 

Imām Nasāʾī used this narration to substantiate the appropriate supplication following rukūʿ in prayer. He phrased the title of the chapter wherein he quoted this narration as: 
باب ما يقول الإمام إذا رفع رأسه من الركوع. 
Chapter: What the Imām Should Say Upon Lifting His Head from Rukūʿ[footnoteRef:461] [461:  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), 2:195. ] 

[bookmark: _Toc225709570]Taḥmid: With a wāw or not
The supplication is quoted with a wāw here in the Muwaṭṭaʾ, as Mawlānā Zakariyyā al-Kāndhlawī explains:
بإثبات الواو في النسخ. 
With a wāw present in the manuscripts.[footnoteRef:462] [462:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:100. ] 

This is also how the other transmitters of the Muwaṭṭaʾ quoted this.  One transmitter, however, related it without the wāw. ʿAllāmah Dānī states:
وهكذا روى إسحاق الطباع عن مالك، فصل بين القولين، إلا أنه قال فيه: "ربنا لك الحمد"، بغير واو، قال: وأصحابي يخالفوني يقولون: "ولك الحمد"، بالواو، وأنا لا أحفظ إلا: "لك الحمد". 
Isḥāq aṭ-Ṭabbāʿ narrated it in this manner from Mālik. He separated the two statements; however, he said therein, ‘Rabba-nā la-Ka ’l-ḥamd,’ without the wāw. 
He said, “My companions differed with me on this as they say, ‘wa-la-Ka ’l-ḥamd’ with a wāw. However, I have retained it as ‘la-Ka ’l-ḥamd’.”[footnoteRef:463] [463:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 2:345.] 

ʿAllāmah Ibn al-Mulaqqin quotes ʿAllāmah Rāfiʿī as saying:
وروينا في خبر ابن عمر: "ربنا لك الحمد" ‌بإسقاط ‌الواو (‌وبإثباتها) ‌والروايتان ‌معا ‌صحيحتان. 
It was narrated to us in the report of Ibn ʿUmar: ‘Rabba-nā la-Ka ’l-ḥamd’ without the wāw and with it. Both reports are ṣaḥīḥ.[footnoteRef:464] [464:  Sirāj ad-Dīn Abū Ḥafṣ ʿUmar ibn ʿAlī al-Anṣārī, better known as Ibn al-Mulaqqin, Al-Badr al-Munīr fī Takhrīj al-Aḥādīth wa ’l-Āthār al-Wāqiʿah fī ’sh-Sharḥ al-Kabīr (Riyadh: Dār al-Hijrah, 2004), 3:616.] 

ʿAllāmah Ibn al-Mulaqqin comments:
وهو كما قال. 
It is as he stated.[footnoteRef:465] [465:  Ibid.] 

Nevertheless, scholars preferred the narrations with the wāw. ʿAllāmah Zurqānī says:
قال العلماء: الرواية بثبوت الواو أرجح. 
The scholars stated that the transmission with the wāw is most preferred.[footnoteRef:466] [466:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:224.] 

This is on this narration; whilst it has been transmitted with and without the wāw, the chains of this particular narration that quote it with a wāw are preferred. 
Looking at other narrations, this supplication has been transmitted correctly quoted without the wāw.  ʿAllamah Kāsānī clarifies:
واختلفت الأخبار في لفظ التحميد، في بعضها: ‌ربنا ‌ولك ‌الحمد، وفي بعضها: ربنا لك الحمد، والأشهر هو الأول. 
The reports differ concerning the wording of the taḥmīd with some having: ‘Rabba-nā wa-la-Ka ’l-ḥamd’, whilst others have: ‘Rabba-nā la-Ka ’l-ḥamd.’ Nonetheless, the first one is the most famous.[footnoteRef:467] [467:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:57.] 

Meaning with a wāw
Moving on, different interpretation have been given on the meaning of the wāw. Some maintain that is merely extra and does not provide any additional meaning. Imām Nawawī quotes:
قال الأصمعي: سألت ‌أبا ‌عمرو ‌عن ‌الواو ‌في ‌قوله: "ربنا ‌ولك ‌الحمد" ‌فقال: ‌هي ‌زائدة يقول العرب يعني هذا الثوب فيقول المخاطب نعم وهو لك بدرهم فالواو زائدة (قلت) ويحتمل أن تكون عاطفة على محذوف أي ربنا أطعناك وحمدناك ولك الحمد.  
Aṣmaʿī said, “I asked Abū ʿAmr about the wāw in the statement: ‘Rabba-nā wa-la-Ka’l-ḥamd’, and he replied that it is extra (devoid of meaning). The Arabs say, ‘Hā-dhā ’th-thawb’, and the addressee says in response, ‘Naʿam wa-huwa la-ka bi-dirham’. Here, the wāw is extra.” I say it is likely to be attached upon an omitted word, i.e. ‘Rabba-nā aṭaʿnā-Ka wa-ḥamidnā-Ka wa-la-Ka ’l-ḥamd (Our Rabb, we have obeyed You and praised You, and to You belong all praises).’[footnoteRef:468] [468:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ  Muhadhdhab (Cairo: Idārat aṭ-Ṭabāʿah al-Munīriyyah), 3:418.] 

Thus ʿAllāmah Badr ad-Dīn ʿAynī presents these two possibilities:
فهذه الواو زائدة، وقيل: عاطفة، تقديره: ربنا حمدناك، ولك الحمد. 
This wāw is extra (devoid of any meaning). Some said it is a conjunction, with the implied meaning: ‘Rabba-nā ḥamidnā-Ka (Our Rabb, we have praised You).’[footnoteRef:469] [469:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Minḥat as-Sulūk fī Sharḥ Tuḥfat al-Mulūk (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2007), 137. ] 

ʿAllāmah Zurqānī adds:
وقيل: هي واو الحال؛ قاله ابن الأثير وضعف ما عداه. 
It is said that it is a conditional wāw; Ibn al-Athīr stated this, and he weakened any other view.[footnoteRef:470] [470:  ʿAllāmah Zurqānī (n 7) 1:224.] 

Meaning without the wāw
As mentioned, this supplication has been reported with and without a wāw. As for what is preferable to practise upon and recite, ʿAllāmah Ibn Māzah al-Bukhārī quotes from Faqīh Abū Jaʿfar al-Ḥindwānī that reciting it with or without the wāw are both alright:
وحكي عن الفقيه أبي جعفر الهندواني -رحمه الله- أنه لا فرق بين قوله: ربنا لك الحمد، وبين قوله: ‌ربنا ‌ولك ‌الحمد. 
It was reported from Faqīh Abū Jaʿfar al-Hindwānī – may Allāh have mercy on him – that there is no difference between saying, ‘Rabba-nā la-Ka ’l-ḥamd’ and saying, ‘Rabba-nā wa-la-Ka ’l-ḥamd’.[footnoteRef:471] [471:  Burhān ad-Dīn Abu ’l-Maʿālī Maḥmūd ibn Aḥmad, better known as Ibn Māzah al-Bukhārī, Al-Muḥīṭ al-Burhānī fī ’l-Fiqh an-Nuʿmānī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:362.] 

Addition of the word ‘Allāhumma’
In other narrations, the word ‘Allāhumma’ has also been added. Imām Nawawī writes:
وثبت في الأحاديث الصحيحة من روايات كثيرة "ربنا لك الحمد" وفى روايات الكثيرة "ربنا ولك الحمد" بالواو وفي روايات "اللهم ربنا ولك الحمد" وفي روايات "اللهم ربنا لك الحمد" وكله في الصحيح. 
Established in authentic ḥadīths via several transmissions is ‘Rabba-nā la-Ka ’l-ḥamd’, via many other transmissions: ‘Rabba-nā wa-la-Ka ’l-ḥamd’ with a wāw, via certain transmissions: ‘Allāhumma! Rabba-nā wa-la-Ka ’l-ḥamd’ and via yet other transmissions: ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd’. All of them are authentic.[footnoteRef:472] [472:  Imām Nawawī (n 9) 3:418.] 

ʿAllāmah Badr ad-Dīn ʿAynī states the same:
ثبت في الأحاديث الصحيحة من روايات كثيرة: ربنا لك الحمد، ولك الحمد بالواو، واللهم ربنا لك الحمد، والكل صحيح. 
Established in authentic ḥadīths via several transmissions is ‘Rabba-nā la-Ka ’l-ḥamd’, ‘wa-la-Ka ’l-ḥamd’ with a wāw and ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd’. All of them are authentic.[footnoteRef:473] [473:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed. / 1420 AH), 2:227.] 

To quote an example, Imām ʿAbd ar-Razzāq – and via Isḥāq ibn Ibrāhim, from him, Imām Nasāʾī as well relate:
عن معمر، عن الزهري، عن أبي سلمة بن عبد الرحمن، عن أبي هريرة قال: أن رسول الله -صلى الله عليه وسلم- ‌إذا ‌رفع ‌رأسه ‌من ‌الركوع، ‌قال: ‌اللهم ‌ربنا ‌ولك ‌الحمد.  
Maʿmar reported from Zuhrī from Abū Salamah ibn ʿAbd ar-Raḥmān from Abū Huraryrah who said that when the Messenger of Allāh ﷺ would raise his head from rukūʿ, he would say, ‘Allāhumma! Rabba-nā wa-la-Ka ’l-ḥamd.’[footnoteRef:474][footnoteRef:475] [474:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:165. ]  [475:  Imām Nasāʾī (n 2) 2:195.] 

The best phrasings
Considering this addition in the narrations, many scholars preferred that a person add the words ‘Allāhumma’ to the supplication.  ʿAllāmah Badr ad-Dīn ʿAynī writes in Minḥat as-Sulūk:
اللهم ربنا لك الحمد، وهو الأحسن. 
‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd,’ and this is the best.[footnoteRef:476] [476:  ʿAllāmah Badr ad-Dīn ʿAynī (n 10) 137.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
ويجزئه أن يقول: ربنا لك الحمد بلا واو. وبالواو أفضل، كما يجزئه أن يقول: "اللهم ربنا لك الحمد" بلا واو. وأفضل منه مع الواو، فيقول: "اللهم ربنا ولك الحمد". 
It is permissible to say, ‘Rabba-nā la-Ka ’l-ḥamd’ without the wāw. However, including the wāw is preferable. Similarly, it is permissible to say, ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd’ without the wāw. However, including the wāw is preferable; one would say, ‘Allāhumma! Rabba-nā wa-la-Ka ’l-ḥamd’.[footnoteRef:477] [477:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 27:82. ] 

However, ʿAllāmah Abū Muḥammad al-Manjabī states:
وروى هذا الحديث بواو ‌ربنا ‌ولك ‌الحمد، والرواية بغير واو أولى، لأن الواو للعطف. 
This ḥadīth has been reported with a wāw: ‘Rabba-nā wa-la-Ka ’l-ḥamd’. Yet, the report without the wāw is preferred since the wāw is for conjunction.[footnoteRef:478] [478:  ʿAllāmah Abū Muḥammad ʿAlī ibn Zakariyyā al-Manjabī, Al-Lubāb fī ’l-Jamʿ bayna ’s-Sunnah wa ’l-Kitāb (Damascus / Beirut: Dār al-Qalam / Ad-Dār ash-Shāmiyyah, 1994), 1:234.] 

ʿAllāmah Ḥusayn as-Saghnāqī states:
واختلفت الأخبار في التحميد في بعضها ربنا لك الحمد، وفي بعضها ‌ربنا ‌ولك ‌الحمد وفي بعضها، اللهم ربنا لك الحمد؛ والأظهر ربنا لك الحمد.  
The reports differ concerning the wording of the taḥmīd with some having: ‘Rabba-nā la-Ka ’l-ḥamd,’ whilst others have: ‘Rabba-nā wa-la-Ka ’l-ḥamd,’ and yet others have: ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd’. The most apparent is ‘Rabba-nā la-Ka ’l-ḥamd.’[footnoteRef:479] [479:  ʿAllāmah Ḥusayn ibn ʿAlī as-Saghnāqī,  An-Nihāyah fī Sharḥ al-Hidāyah (Makkah Mukarramah: Markaz ad-Dirāsāt al-Islāmiyyah, Jāmiʿat Umm al-Qurā, 1438), 2:243.] 

In short, certain Ḥanafī scholars preferred including the wāw and ‘Allāhumma’, whereas others preferred not to recite ‘Allāhumma’, but the wāw should be said. 
ʿAllāmah Ibn Nujaym explains the different modes in order of preference:
والمراد بالتحميد واحد من أربعة ألفاظ: أفضلها: اللهم ‌ربنا ‌ولك ‌الحمد كما في المجتبى ويليه: اللهم ربنا لك الحمد، ويليه: ‌ربنا ‌ولك ‌الحمد، ويليه المعروف: ربنا لك الحمد. 
The meaning of ‘taḥmīd’ is one of four wordings:
1. The best is: ‘Allāhumma! Rabba-nā wa-la-Ka ’l-ḥamd’, as mentioned in Al-Mujtabā;
2. Following it is: ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd’;
3. Following it is: ‘Rabba-nā wa-la-Ka ’l-ḥamd’;
4. Following it is the well-known: ‘Rabba-nā la-Ka ’l-ḥamd’.[footnoteRef:480] [480:  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), 1:553.] 

ʿAllāmah Ibn ʿĀbīdīn Shāmī comments on this order:
والأربعة في الأفضلية على هذا الترتيب. 
The four are upon this order of preference.[footnoteRef:481] [481:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 2:201.] 

In An-Nahr al-Fāʾiq, the reason is given:
اللهم ‌ربنا ‌ولك ‌الحمد، وهو أفضلها لأنه يجمع الدعاء والاعتراف إذ المعنى: يا الله! يا ربنا! استجب لنا، ولك الحمد على هدايتك.
It is the best since it combines supplication and acknowledgement. It means: Oh Allāh! Oh our Lord! Accept our supplication, and to You belong all praises for the guidance You bestowed.[footnoteRef:482] [482:  Sirāj ad-Dīn ʿUmar ibn Ibrāhīm ibn Nujaym, An-Nahr al-Fāʾiq Sharḥ Kanz ad-Daqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:215.] 

Mālikī view
The Mālikīs also prefer all four in this manner. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, their view is presented as follows: 
وصيغة اللهم ربنا ولك الحمد هي ما اختاره الإمام مالك وابن القاسم، وروى أشهب عن مالك: اللهم ربنا لك الحمد، وعنده رواية ثالثة: ربنا ولك الحمد، ورابعة: ربنا لك الحمد. 
The wording of ‘Allāhumma! Rabba-nā wa-la-Ka ’l-ḥamd’ is the one chosen by Imām Mālik and Ibn al-Qāsim. Contrarily, Ashhab reported the view of, ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd’ from Mālik. There is a third report from him, which is ‘Rabba-nā wa-la-Ka ’l-ḥamd’, and a fourth one, which is: ‘Rabba-nā la-Ka ’l-ḥamd’.[footnoteRef:483] [483:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 18) 27:93.] 

With regards to the Shāfiʿī school of thought, Imām Shāfiʿī mentioned in Kitāb al-Umm:
فإذا فرغ منها قائلها أتبعها، فقال: ربنا ‌ولك ‌الحمد، وإن شاء قال: اللهم ربنا لك الحمد، ولو قال لك الحمد ربنا اكتفى، والقول الأول اقتداء بما أمر به رسول الله -صلى الله عليه وسلم- أحب إلي. 
When the person completes it, he should follow it by saying, ‘Rabba-nā wa-la-Ka ’l-ḥamd’. If he wishes, he can say, ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd’. It will be sufficient if he says, ‘La-Ka ’l-ḥamd rabba-nā’. The first statement is in emulation with that which was ordained by the Messenger of Allāh ﷺ and is most preferred to me.[footnoteRef:484] [484:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:257.] 

 ʿAllāmah Ibn al-Mulaqqin quotes this and says:
قلت؛ لأنها تجمع معنيين: الدعاء والاعتراف، أي: ربنا استجيب لنا، ولك الحمد على هدايتك إيانا. 
I said: This is because it combines two meanings: supplication and acknowledgement, that is, ‘Oh our Lord! Accept our supplication and to You belong all praises for guiding us.’[footnoteRef:485] [485:  Sirāj ad-Dīn Abū Ḥafṣ ʿUmar ibn ʿAlī ash-Shāfiʿī, better known as Ibn al-Mulaqqin, At-Tawḍīḥ li-Sharḥ al-Jāmiʿ aṣ-Ṣaḥīḥ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2008), 7:175.] 

Ḥanbalī view
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they mention the Ḥanbalī school of thought as follows:

ومذهب الحنابلة [...] وأفضل صيغ التحميد عندهم: ربنا ولك الحمد، ثم ربنا لك الحمد. قالوا: وإن شاء قال: اللهم ربنا لك الحمد، وأفضل منه: اللهم ربنا ولك الحمد .
According to the Ḥanbalī school of thought […] the best phrasing for taḥmīd is ‘Rabba-nā wa-la-Ka ’l-ḥamd,’ followed by ‘Rabba-nā la-Ka ’l-ḥamd.’ They also state that it is permissible to say, ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd,’ but the preferred phrasing is ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd.’[footnoteRef:486] [486:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 18) 27:93.] 

They also mention about the Ḥanbalīs:
ويجزئه أن يقول: ربنا لك الحمد بلا واو. وبالواو أفضل، كما يجزئه أن يقول: "اللهم ربنا لك الحمد" بلا واو. وأفضل منه مع الواو، فيقول: "اللهم ربنا ولك الحمد". 
It is permissible to say, ‘Rabba-nā la-Ka ’l-ḥamd’ without the wāw. However, including the wāw is preferable. Similarly, it is permissible to say, ‘Allāhumma! Rabba-nā la-Ka ’l-ḥamd’ without the wāw. However, including the wāw is preferable; one would say, ‘Allāhumma! Rabba-nā wa-la-Ka ’l-ḥamd’.[footnoteRef:487] [487:  Ibid, 27:82.] 

[bookmark: _Toc225709571]The Status of Taḥmīd
According to the Ḥanbalīs, it is compulsory to recite the taḥmīd. Their stance on this is written as follows in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
والتحميد عند استواء الرفع من الركوع في الصلاة واجب عند الحنابلة. 
Saying taḥmīd when standing straight from rukūʿ in prayer is obligatory according to the Ḥanbalīs.[footnoteRef:488] [488:  Ibid, 10:268.] 

They also state:
ومذهب الحنابلة أن التسميع واجب على الإمام والمنفرد دون المأموم، والتحميد واجب على الجميع - إمام ومأموم ومنفرد.
The Ḥanbalī school of thought is that tasmīʿ is obligatory on the imām and the one praying individually, not the followers. The taḥmīd is obligatory on everyone: the imām, the followers and the one praying individually.[footnoteRef:489] [489:  Ibid, 27:93.] 

When listing the obligatory acts of prayer, Shaykh Manṣūr al-Bahūtī states:
(و)‌‌ الثالث: (التحميد) أي قول: ربنا ولك الحمد (لكلٍ) من إمام، ومأموم، ومنفرد، لما تقدم من النصوص، فعلًا له وأمرًا به.  
‘And’ – the third [obligatory act] is – ‘Taḥmīd’ – i.e. saying, ‘Rabbanā wa-la-Ka ’l-ḥamd’ – ‘for everyone’ – including the imām, the followers and the one praying individually, based on the previously mentioned texts that indicate its practice and ordainment.[footnoteRef:490] [490:  ʿAllāmah Manṣūr ibn Yūnus ibn Idrīs al-Bahūtī, Kashshaf al-Qināʿ ʿan Matn al-Iqnāʿ (Beirut: ʿĀlam al-Kutub, 1983), 2:463.] 

They believe that this ruling applies to any person who performs prayer. ʿAllāmah Ibn Qudāmah al-Maqdisī explains:
وجملته أن يشرع قول "ربنا ولك الحمد" في حق كل مصل، في المشهور عن أحمد، وهذا قول أكثر أهل العلم؛ منهم ابن مسعود، وابن عمر، وأبو هريرة، وبه قال الشعبى، وابن سيرين، وأبو بردة، والشافعي، وإسحاق، وابن المنذر. وعن أحمد رواية أخرى: لا يقوله المنفرد. 
In summary, it is prescribed for every worshiper to say, ‘Rabbanā wa-la-Ka ’l-ḥamd,’ according to the well-known view of Aḥmad. This is also the view of the majority of scholars, including Ibn Masʿūd, Ibn ʿUmar, Abū Hurayrah, Shaʿbī, Ibn Sīrīn, Abū Burdah, Shāfiʿī, Isḥāq and Ibn al-Mundhir. However, another report from Aḥmad states that the individual worshiper does not say it.[footnoteRef:491] [491:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:186. ] 

In short, the Ḥanbalīs consider it to be wājib for all. On the other hand, the Shāfiʿīs considered it Sunnah for all. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
وذهب الشافعية إلى أن التسميع والتحميد سنة للجميع: الإمام والمأموم والمنفرد. 
The Shāfiʿīs opined that tasmīʿ and taḥmīd are Sunnah for everyone: the imām, the followers and the one praying individually.[footnoteRef:492] [492:  Ibid, 27:93.] 

As for the Mālikīs, they considered this to be recommended. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
والسنة عند المالكية التسميع فقط، أما التحميد فهو مندوب عندهم. 
The Sunnah according to the Mālikīs is tasmīʿ only. As for taḥmīd, they regard it as commendable.[footnoteRef:493] [493:  Ibid, 27:92.] 

In the last lesson, we discussed extensively the rulings of both according to the Ḥanafī school of thought concerning the imām, the followers and the one praying individually.
[bookmark: _Toc225709572]The Timing of Reciting Taḥmīd 
According to the Ḥanafīs and the Mālikīs, a follower should pronounce these words at the time of movement. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
بيان ذلك أن الذكر يقارن الانتقال، فإذا قال الإمام: سمع الله لمن حمده، يقول المقتدي مقارنا له: ربنا لك الحمد.
The remembrance should be simultaneous with the movement. Therefore, when the imām says, ‘Samiʿa ’Llāhu li-man ḥamida-hū’, the follower will say simultaneously with him, ‘Rabba-nā la-Ka ’l-hamd.’[footnoteRef:494] [494:  Ibid, 18:130.] 

In contrast, the Shāfiʿīs and the Ḥanbalīs maintained that the person praying should only say these words after he comes up into the standing posture, not at the time of movement. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the Shāfiʿī view is mentioned as such:
وذهب الشافعية إلى أن المصلي إذا استوى قائما من ركوعه استحب له أن يقول: ربنا لك الحمد. 
The Shāfiʿīs opined that when the person praying stands straight after his rukūʿ, it is recommended for him to say, ‘Rabba-nā la-Ka ’l-hamd.’[footnoteRef:495] [495:  Ibid, 18:131.] 

And they state about the Ḥanbalīs:
وقال الحنابلة: إذا استتم المصلي قائما من ركوعه قال: ‌ربنا ‌ولك ‌الحمد. 
The Ḥanbalīs maintained that when the person praying stands properly straight after his rukūʿ, he should say, ‘Rabba-nā la-Ka ’l-hamd.’[footnoteRef:496] [496:  Ibid, 18:132.] 

Continuing with the narration, the next words in this transmission of the Muwaṭṭaʾ are: 
وَكَانَ لَا يَفْعَلُ ذَلِكَ 
However, he would not do so 
ʿAllāmah Zurqānī clarifies:
أي: رفع يديه. 
I.e. raise his hands.[footnoteRef:497] [497:  ʿAllāmah Zurqānī (n 7) 1:224.] 

Likewise, ʿAllāmah Ibn al-Athīr explains:
أي لا يرفع يديه؛ بل يكبر ولا يرفع. 
I.e. he would not raise his hands; rather, he would say takbīr but would not raise his hands.[footnoteRef:498] [498:  ʿAllāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:513.] 

فِي السُّجُودِ.
When prostrating.
[bookmark: _Toc225709573]Differences on Raising the Hands when Prostrating
This narration is vague about whether this refers to before the prostration or after. ʿAllāmah Ibn Daqīq al-ʿĪd explains:
وكأنه يريد بذلك عند ابتداء السجود، أو عند الرفع منه. وحمله على الابتداء أقرب. وأكثر الفقهاء على القول بهذا الحديث، وأنه لا يسن رفع اليدين عند السجود. وخالف بعضهم في ذلك. وقال: يرفع، لحديث ورد فيه. وهذا مقتضى ما ذكرناه في القاعدة. وهو القول بإثبات الزيادة وتقديمها على من نفاها أو سكت عنها. والذين تركوا الرفع ‌في ‌السجود سلكوا مسلك الترجيح لرواية ابن عمر في ترك الرفع ‌في ‌السجود، والترجيح إنما يكون عند التعارض، ولا تعارض بين رواية من أثبت الزيادة وبين من نفاها، أو سكت عنها، إلا أن يكون النفي والإثبات منحصرين في جهة واحدة. فإن ادعي ذلك في حديث ابن عمر والحديث الآخر، وثبت اتحاد الوقتين: فذاك. 
As though by this he was referring to the beginning of prostration or when rising from it. Taking it upon the beginning is most plausible. Most jurists adopted this ḥadīth and maintained that it is not Sunnah to raise the hands when going into prostration.
Some disagreed and maintained that one should raise their hands based on a ḥadīth narrated on it. This aligns with the principle we mentioned earlier: affirming and prioritising additions over those who deny or omit them. Those who do not raise their hands during prostration follow the methodology of giving preference for the narration of Ibn ʿUmar, which does not mention raising the hands during prostration. Giving preference applies only when there is a conflict. However, there is no conflict between a narration that affirms an addition and one that denies it or remains silent on it, unless the negation and affirmation pertain to the same context. If it is claimed that this is the case in the ḥadīth of Ibn ʿUmar and the other ḥadīth, and if the two instances are proven to be identical, then that would be the case.[footnoteRef:499] [499:  ʿAllāmah Abū ’l-Fatḥ Muḥammad ʿAlī, better known as Ibn Daqīq al-ʿĪd, Iḥkām al-Aḥkām (Beirut: ʿĀlam al-Kutub, 1987), 1:238-239.] 

Imām ʿAbd ar-Razzāq quotes via Ibn Jurayj with the words:
ولا يفعله حين يرفع رأسه من السجود.  
He would not do it upon raising his head from prostration.[footnoteRef:500] [500:  Imām ʿAbd ar-Razzāq (n 15) 2:67.] 

ʿAllāmah Zurqānī states:
لا في الهوي إليه ولا في الرفع منه، كما صرح به في رواية شعيب عن الزهري بلفظ: حين يسجد ولا حين يرفع رأسه، وهذا يشمل ما إذا نهض من السجود إلى الثانية والرابعة والتشهدين، ويشمل ما إذا قام إلى الثالثة أيضا لكن بدون تشهد لكونه غير واجب. 
Neither when descending into it (prostration) nor rising from it, as explicitly stated in the narration of Shuʿayb from Zuhrī with the wording: ‘when he prostrates nor when he lifts his head.’ This includes when rising from prostration to the second and fourth rakʿahs and the two tashahhuds and when rising to the third rakʿah without a tashahhud, since it is not obligatory.[footnoteRef:501] [501:  ʿAllāmah Zurqānī (n 7) 1:224.] 

With regards to the other rakʿahs, Imām Aḥmad quoted this via Yaʿqūb, from the nephew of Imām Zuhrī, with the words:
ثم يسجد، ولا يرفع يديه في السجود، ويرفعهما في كل ركعة وتكبيرة كبرها قبل الركوع، حتى تنقضي صلاته. 
Then he prostrates without raising his hands during the prostration, but he raises them in every rakʿah and with every takbīr said before rukūʿ until his prayer concludes.[footnoteRef:502] [502:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 10:315.] 

There are other narrations as well via Ibn ʿUmar where it is mentioned about the other rakʿahs. For instance, Imām Ibn Abī Shaybah relates:
نا ابن فضيل، عن عاصم بن كليب، عن محارب بن دثار، عن ابن عمر، قال: رأيته يرفع يديه في الركوع والسجود، فقلت له: ما هذا؟ فقال: كان النبي -صلى الله عليه وسلم- إذا قام من الركعتين كبر ورفع يديه. 
Ibn Fuḍayl narrated to us from ʿĀṣim ibn Kulayb from Muḥārib ibn Dithār who related that he saw Ibn ʿUmar raising his hands when going in rukūʿ and prostrating, so he asked him, ‘What is this?’ Ibn ʿUmar replied, ‘The Prophet ﷺ used to when he stood up from the two rakʿahs, say ‘Allāhu Akbar’ and raise his hands.’[footnoteRef:503] [503:  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), 1:213.] 

Imām ʿAbd ar-Razzāq quoted this narration from ʿAbdullāh Ibn ʿUmar Junior who quoted from Ibn Shihāb via Salim, where he related the action of Ibn ʿUmar and after that attributed it to the Prophet ﷺ. In that narration comes the addition:
فإذا رفع رأسه من الركعة رفعهما، وإذا قام من مثنى رفعهما. 
So when he lifted his head from the rakʿah, he raised them (his hands), and when he stood up from sitting, he raised them (his hands) as well.[footnoteRef:504] [504:  Imām ʿAbd ar-Razzāq (n 15) 2:67.] 

[bookmark: _Toc225709574]Lessons & Benefits
Moving on, ʿAllāmah Ibn ʿAbd al-Barr mentions some benefits deducted from this ḥadīth:
وفي هذا الحديث من الفقه: رفع اليدين في المواضع المذكورة فيه، وذلك عند أهل العلم تعظيم لله، وابتهال إليه، واستسلام له، وخضوع للوقوف بين يديه، واتباع لسنة رسوله صلى الله عليه وسلم.  
In this ḥadīth lies the fiqh of raising the hands in the places mentioned therein. According to the scholars, it entails glorifying Allāh, imploring him, surrendering to Him, displaying utmost humility for standing in front of Him and following the Sunnah of His Messenger of Allāh ﷺ.[footnoteRef:505] [505:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:344. ] 

ʿAllāmah Ibn al-ʿAttār lists numerous deductions:
وفي الحديث مسائل:
منها: التكبير في الهُوِيِّ إلى الركوع؛ وهو سنة عند العلماء كافة، إلا أحمدَ بن حنبل، في إحدى الروايتين عنه؛ فإنه أوجبه؛ وكذلك حكم جميع التكبيرات، ما عدا تكبيرة الإحرام؛ فإنها واجبة قطعًا.
ومنها: أن الرفع لليدين يكون مع ابتداء التكبير للهوي إلى الركوع، لكنه يستحب بسطُ التكبير على الهوي، إلى أن ينتهي راكعًا، ثمَّ يشرع في ذكر الركوع.
ومنها: شرعية رفع اليدين في المواضع الثلاثة المذكورة؛ على ما ذكرناه.
ومنها: استحباب الجمع بين قوله: "سمع الله لمن حمده، ربنا ولك الحمد"؛ للإمام، وقد تقدم الكلام عليه.
ومنها: استحباب عدم الرفع في السجود، والرفع منه.
ومنها: أن أفعاله صلى الله عليه وسلم حجة؛ كأقواله.
ومنها: وجوب نقلها، وتبليغِها، والعملِ بها؛ على مراتبها من الوجوب، والندب.
ومنها: فضلُ الصحابة على مَنْ بعدَهم؛ حيث ضَبطوا، وبلَّغوا، وعلموا، وبذلوا الجهد في ذلك، والله أعلم.
There are several issues derived from this ḥadīth. It includes:
1. Reciting takbīr when lowering for rukūʿ; it is Sunnah according to all scholars besides Aḥmad ibn Ḥanbal according to one of the reports from him, where he obligated it. The ruling of all takbīrs is the same besides the opening takbīr, which is categorically obligatory.
2. Raising the hands should be simultaneous with the start of the takbīr when lowering for rukūʿ. However, it is recommended to stretch the takbīr when beginning to lower until one is completely in rukūʿ. Then, he should start to recite the invocations of rukūʿ.
3. The legislation of raising the hands in the three said places per what we mentioned.
4. The recommendation of reciting both statements: ‘Samiʿa ’Llāhu li-man ḥamida-hū, rabba-nā wa-la-Ka ’l-ḥamd,’ for the imām. The discussion on this came earlier.
5. The recommendation of not raising the hands when going down to prostration and rising from it.
6. The actions of the Prophet ﷺ are authoritative just as his statements.
7. The obligation of transmitting his ﷺ actions, conveying them and acting on them, per the degree of their obligation and recommendation.
8. The virtue of the Companions over those who came after them, such that they retained with precision, conveyed, taught and exerted their efforts in that. And Allāh knows best.[footnoteRef:506] [506:  Bahāʾ ad-Dīn ʿAbd ar-Raḥmān ibn Ibrāhīm al-Maqdisī, Al-ʿUddah Sharḥ al-ʿUmdah fī Fiqh Imām as-Sunnah Aḥmad Ibn Ḥanbal (Cairo: Dār al-Ḥadīth, 2003), 1:463.] 

[bookmark: _Toc225709575]Raising the Hands in Prayer
At the outset, it is important to note that this is a simple action that has been blown out of proportion, as ʿAllāmah Ibn ʿAbd al-Barr notes:
وقد أكثر أهل العلم بالكلام في هذا الباب، وأفرط بعضهم في عيب من لم يرفع.  
Scholars have extensively discussed this issue, with some of them criticising those who do not raise their hands.[footnoteRef:507] [507:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 46) 6:365.] 

The opposite is also true, that some of those who do not raise their hands criticise those who do. For instance, Amīr Kātib ibn Amīr ʿUmar ibn al-ʿAmīd Amīr Ghāzī Abū Ḥanīfa al-Atqānī al-Ḥanafī (d. 758) wrote a dedicated book on this and claimed that the prayer of those who perform this action is invalid. ʿAllāmah Subkī wrote a book and refuted him, but he then counter-responded to ʿAllāmah Subkī.  In contrast, certain scholars claimed that if the prayer of one who does not raise his hands is invalid.
Nonetheless, the preferred ruling in all four schools of thought is that the prayer is not nullified by this. Whether one prefers to raise or not to raise their hands, both are permissible in all four schools of thought. They only differ on which act is most virtuous. This is proven by the response of Imām Aḥmad. ʿAllāmah Abū Muḥammad Kirmānī states:
قلت لإسحاق: فإن ترك الرفع متعمدا. قال: في الركوع هو جائز الصلاة، ترك سنة.
قلت: هو ناقص الصلاة. قال: يجوز أن أقول: كان سفيان الثوري ناقص الصلاة.  
I asked Isḥāq, ‘What happens if one intentionally omits raising (the hands)?’ He replied, ‘It is permissible in rukūʿ. He abandoned a Sunnah.’
I further enquired, ‘Does it diminish the prayer?’
He replied, ‘It can be said that Sufyān ath-Thawrī considered it diminishing the prayer.’[footnoteRef:508] [508:  ʿAllāmah Abū Muḥammad Ḥarb ibn Ismāʿīl ibn Khalaf al-Kirmānī, Masāʾil Ḥarb al-Kirmānī min Awwal Kitāb aṣ-Ṣalāh (Jeddah: Jāmiʿat al-Malik ʿAbd al-ʿAzīz, 2012), 19.] 

Hence, this should not become a reason of creating division. ʿAllāmah Ibn ʿAbd al-Barr presented an interesting incident on the tolerance of the scholars and a statement of his teacher:
قال أحمد بن خالد: وكان عندنا جماعة من علمائنا يرفعون أيديهم في الصلاة، على حديث ابن عمر ورواية من روى ذلك عن مالك، وجماعة لا يرفعون إلا في الإحرام، على رواية ابن القاسم، فما عاب هؤلاء على هؤلاء، ولا هؤلاء على هؤلاء.
وسمعت شيخنا أبا عمر أحمد بن عبد الملك بن هاشم رحمه الله يقول: كان أبو إبراهيم إسحاق بن إبراهيم شيخنا يرفع يديه كلما خفض ورفع، على حديث ابن عمر في "الموطأ"، وكان أفضل من رأيت وأفقههم وأصحهم علما ودينا، فقلت له: فلم لا ترفع أنت فيقتدى بك؟ قال لي: لا، لا أخالف رواية ابن القاسم؛ لأن الجماعة لدينا اليوم عليها، ومخالفة الجماعة فيما قد أبيح لنا ليس من شيم الأئمة. 
Aḥmad ibn Khālid said, ‘Among our scholars, there was a group who raised their hands during prayer based on the narration of Ibn ʿUmar and a report from Mālik, whilst another group only raised them during the ṭalbiyah, based on a narration from Ibn al-Qāsim. Neither group criticised the other.’

I heard our teacher, Abū ʿUmar Aḥmad ibn ʿAbd al-Malik ibn Hāshim – may Allāh have mercy upon him – saying, ‘Our teacher, Abū Ibrāhīm Isḥāq ibn Ibrāhīm, would raise his hands whenever he went down and rose up (in prayer), based on the narration of Ibn ʿUmar in Al-Muwaṭtaʿ. He was the most knowledgeable and understanding amongst them, and the most upright in knowledge and religion.’ 
I asked him, ‘Then why don't you raise your hands so that people may follow your example?' He replied, ‘No, I do not contradict the narration of Ibn al-Qāsim, because the majority amongst us today practice on it. Contradicting the majority in matters where there is permissibility is not the nature of the Imāms.’[footnoteRef:509] [509:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 46) 6:359.] 

It is also under the commentary of this narration that ʿAllāmah Ibn ʿAbd al-Barr quoted:
حدثنا عبد الوارث، قال: حدثنا قاسم، قال: حدثنا أحمد بن زهير، قال: حدثنا محمد بن يزيد، قال: حدثنا حفص بن غياث، قال: سمعت سفيان الثوري يقول: إذا رأيت الرجل يعمل بعمل قد اختلف فيه وأنت ترى غيره فلا تنهه.  
ʿAbd al-Wārith reported to us, saying: Qāsim narrated to us, saying: Aḥmad ibn Zuhayr narrated to us, saying: Muḥammad ibn Yazīd narrated to us, saying: Ḥafs ibn Ghayyāth narrated to us, saying: I heard Sufyān ath-Thawrī saying, ‘If you see a man performing an action about which there is disagreement, and you see others doing differently, do not reprimand him.’[footnoteRef:510] [510:  Ibid, 6:366.] 

[bookmark: _j84wx67i0u21]Scholars who advocated for raising the hands in prayer
We shall begin this discussion by mentioning those who advocated for raising the hands in prayer. Imām Tirmidhī mentions a few from the Companions and the tābiʿūn:
وبهذا يقول بعض أهل العلم من أصحاب النبي -صلى الله عليه وسلم-، منهم ابن عمر، وجابر بن عبد الله، وأبو هريرة، وأنس، وابن عباس، وعبد الله بن الزبير، وغيرهم، ومن التابعين: الحسن البصري، وعطاء، وطاوس، ومجاهد، ونافع، وسالم بن عبد الله، وسعيد بن جبير، وغيرهم، وبه يقول عبد الله بن المبارك والشافعي وأحمد وإسحاق. 
Some scholars among the Companions of the Prophet ﷺ practised on this, such as Ibn ʿUmar, Jābir ibn ʿAbdullāh, Abū Hurayrah, Anas, Ibn ʿAbbās, ʿAbdullāh ibn az-Zubayr and others, as well as from the tābiʿūn, like Ḥasan Baṣrī, ʿAṭāʾ, Ṭāwūs, Mujāhid, Nāfiʿ, Sālim ibn ʿAbdillāh, Saʿīd ibn Jubayr and others. Likewise, ʿAbdullāh ibn al-Mubārak, Shāfiʿī, Aḥmad and Isḥāq held this view.[footnoteRef:511] [511:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:36.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they state:
ذهب جمهور الفقهاء من الشافعية والحنابلة وهو رواية عن مالك إلى أن ‌رفع ‌اليدين عند تكبيرة الركوع وعند الرفع منه سنة ثابتة، فيرفع يديه إلى حذو منكبيه كفعله عند تكبيرة الإحرام، أي يبدأ رفع يديه عند ابتداء تكبيرة الركوع وينتهي عند انتهائها. 
The majority of jurists from the Shāfiʿī and the Ḥanbalī schools, which is one report attributed to Mālik, hold that raising the hands during the takbīr of rukūʿ and upon rising from it is a confirmed Sunnah. Hence, one should raise their hands up to the level of their shoulders, similar to what they do during the opening takbīr. This means starting to raise the hands at the beginning of the takbīr of rukūʿ and lowering them at its completion.[footnoteRef:512] [512:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 18) 23:130.] 

ʿAllāmah Ibn ʿAbd al-Barr also mentions the proponents of this view from the leading scholars:
وقال الأوزاعي، والشافعي، وأحمد بن حنبل، وأبو عبيد، وأبو ثور، وإسحاق، ومحمد بن جرير الطبري، وجماعة أهل الحديث بالرفع على حديث ابن عمر إلا أن من أهل الحديث من يرفع عند السجود، والرفع منه على حديث وائل بن حجر وعن النبي -عليه السلام- في ذلك. 
Awzāʿī, Shāfiʿī, Aḥmad ibn Ḥanbal, Abū ʿUbayd, Abū Thawr, Isḥāq, Muḥammad ibn Jarīr aṭ-Ṭabarī and a group of muḥaddithūn advocated for the raising of hands based on the narration of Ibn ʿUmar. However, certain muḥaddithūn would raise their hands when going into prostration and upon rising from it based on the narration of Wāʾil ibn Ḥujr and on the practice of the Prophet ﷺ in this regard.[footnoteRef:513] [513:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:102.] 

To quote Imām Shāfiʿī’s view directly from Al-Umm:
وبهذا نقول فنأمر كل مصل إماما، أو مأموما، أو منفردا؛ رجلا، أو امرأة؛ أن يرفع يديه إذا افتتح الصلاة؛ وإذا كبر للركوع؛ وإذا رفع رأسه من الركوع. 
And thus we say, thereby instructing every worshipper, whether an imām, a follower or one praying individually, whether male or female, to raise their hands when beginning the prayer, when saying the takbir for rukūʿ and when raising their head from rukūʿ.[footnoteRef:514] [514:  Imām Shāfiʿī (n 25) 2:238.] 

The son of Imām Aḥmad relates this view directly from his father:
قال أبي يرفع يديه عند الافتتاح وقبل الركوع وبعد الركوع. 
My father said, ‘He should raise his hands at the beginning, before rukūʿ and after rukūʿ.’[footnoteRef:515] [515:  Masāʾil al-Imām Aḥmad Ibn Ḥanbal Riwāyat Ibni-Hī Abī ’l-Faḍl Ṣāliḥ (Delhi: Ad-Dār al-ʿIlmiyyah, 1988), 2:129.] 

In Al-Mughnī, ʿAllāmah Ibn Qudāmah al-Maqdisī, the Ḥanbalī scholar, writes:
‌لا ‌نعلم ‌خلافا ‌في ‌استحباب ‌رفع ‌اليدين ‌عند افتتاح الصلاة. قال ابن المنذر: لم يختلف أهل العلم في أن النبي صلى الله عليه وسلم كان يرفع يديه إذا افتتح الصلاة. 
We do not know of any disagreement regarding the recommendation of raising the hands at the beginning of the prayer. Ibn al-Mundhir said, ‘Scholars did not hold conflicting view that the Prophet  ﷺ used to raise his hands at the beginning of prayer.’[footnoteRef:516] [516:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 32) 2:186.] 

 Proofs Supporting the Raising of the Hands in Prayer
[bookmark: _Toc225709576]Proofs on Rafʿ al-Yadayn
1) Actions of the Prophet ﷺ
The proponents of raising both hands in prayer quote many narrations that illustrate that the Prophet ﷺ would raise his hands in prayer. Thus, in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they mentioned that they maintained this view due to: 
لتضافر الأحاديث الصحيحة في ذلك. 
Due to the abundant ṣaḥīḥ ḥadīths on that.[footnoteRef:517] [517:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 23:130. Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 1) 23:] 

Hereunder are a few from the many narrations they quote: 
A) This narration of the Muwaṭṭaʾ
ʿAllāmah Ibn ʿAbd al-Barr says:
وحجة من رأى الرفع عند الركوع وعند الرفع منه حديث ابن عمر المذكور في  هذا الباب عن ابن شهاب، عن سالم، عن أبيه عن النبي -عليه السلام-، وهو حديث لا مطعن لأحد فيه. 
The evidence of those who advocated the raising of the hands at the time of rukūʿ and lifting from it is the ḥadīth of Ibn ʿUmar mentioned in this chapter from Ibn Shihāb from Sālim from his father from the Prophet – peace be upon him –. It is a ḥadīth none of whose narrators have been criticised.[footnoteRef:518] [518:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:104. ] 

Imām Shāfiʿī quoted this narration to prove the same point. In Kitāb al-Umm, he writes:
‌‌باب ‌رفع ‌اليدين في التكبير في الصلاة
أخبرنا سفيان بن عيينة، عن الزهري، عن سالم بن عبد الله، عن أبيه، قال: رأيت رسول الله -صلى الله عليه وسلم- إذا افتتح الصلاة يرفع يديه حتى تحاذي منكبيه، وإذا أراد أن يركع وبعد ما يرفع رأسه من الركوع ولا يرفع بين السجدتين".  
Chapter: Raising Both Hands When Reciting Allāhu Akbar in Prayer
Sufyān ibn ʿUyaynah related to us from Zuhrī from Sālim ibn ʿAbdillāh from his father, saying, ‘I saw the Messenger of Allāh ﷺ raising his hands when beginning prayer until it aligned to his shoulders, when he intended to make rukūʿ and after lifting his head from rukūʿ. However, he would not raise them between the two prostrations.’[footnoteRef:519] [519:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:234. ] 

Likewise, later on he again cites this narration:
والحجة في هذا أن مالكا أخبرنا عن ابن شهاب، عن سالم، عن أبيه أن رسول الله -صلى الله عليه وسلم- كان إذا افتتح الصلاة رفع يديه حذو منكبيه، وإذا رفع رأسه من الركوع رفعهما كذلك، وكان لا يفعل ذلك في السجود.  
The evidence here is that Mālik reported to us from Ibn Shihāb from Sālim from his father that the Messenger of Allāh ﷺ used to raise his hands to shoulder level when beginning the prayer and when lifting his head from rukūʿ. However, he did not do this during prostration.[footnoteRef:520] [520:  Ibid.] 

That is to prove that the Imāms of the Mālikī & Shāfiʿī schools did use this narration as evidence. It is not just an assumption or an empty claim that this narration is their basis.  
Later, many scholars quoted it in their compilations. They quoted it from the other students of Imām Zuhrī. 
Besides being narrated here in the Muwaṭṭaʾ, this narration is muttafaq ʿalay-h as well. Imām Bukhārī brings the following chapter and cites it:
باب رفع اليدين إذا كبر وإذا ركع وإذا رفع
حدثنا محمد بن مقاتل، قال: أخبرنا عبد الله، قال: أخبرنا يونس، عن الزهري، أخبرني سالم بن عبد الله، عن عبد الله بن عمر -رضي الله عنهما- قال: رأيت رسول الله -صلى الله عليه- وسلم إذا قام في الصلاة رفع يديه حتى يكونا ‌حذو ‌منكبيه، وكان يفعل ذلك حين يكبر للركوع، ويفعل ذلك إذا رفع رأسه من الركوع ويقول: "سمع الله لمن حمده"، ولا يفعل ذلك في السجود. 
Chapter: Raising Both Hands When Reciting Allāhu Akbar, When Going in Rukūʿ & When Raising From It
Muḥammad ibn Muqātil narrated to us, saying: ʿAbdullāh related to us, saying: Yūnus related to us from Zuhrī [saying]: Sālim ibn ʿAbdillāh related to me from ʿAbdullāh ibn ʿUmar – may Allāh be pleased with them both – saying, ‘I saw the Messenger of Allāh ﷺ raising his hands when he would stand for prayer until they were aligned to his shoulders. He would do that when he would recite the takbīr for rukūʿ as well as when lifting his head from rukūʿ, and he would say, ‘Samiʿa ’Llāhu li-man ḥamida-Hū’. However, he would not do this for the prostration.[footnoteRef:521] [521:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:148. ] 

He also adds another chapter and quotes this same narration:
باب رفع اليدين إذا قام من الركعتين
حدثنا عياش، قال: حدثنا عبد الأعلى، قال: حدثنا عبيد الله، عن نافع، أن ابن عمر كان إذا دخل في الصلاة كبر ورفع يديه، وإذا ركع رفع يديه، وإذا قال سمع الله لمن حمده رفع يديه، وإذا قام من الركعتين رفع يديه. ورفع ذلك ابن عمر إلى نبي الله -صلى الله عليه وسلم-. رواه حماد بن سلمة، عن أيوب، عن نافع، عن ابن عمر، عن النبي صلى الله عليه وسلم. ورواه ابن طهمان، عن أيوب وموسى بن عقبة مختصرا. 
Chapter: Raising the Hands When Standing Up After Two Rakʿahs
ʿAyyāsh narrated to us, saying: ʿAbd al-Aʿlā narrated to us, saying: ʿUbayd Allāh narrated to us from Nāfiʿ that when Ibn ʿUmar would begin the prayer, he would say, ‘Allāhu Akbar’ and raise his hands. When he bowed, he would raise his hands. When he said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ he would raise his hands. And when he stood up after two rakʿahs, he would raise his hands. Ibn ʿUmar attributed this practice to the Prophet of Allāh ﷺ. Ḥammād ibn Salamah narrated it from Ayyūb from Nāfiʿ from Ibn ʿUmar from the Prophet ﷺ. Ibn Ṭahmān also narrated it from Ayyūb and Mūsā ibn ʿUqbah in an abridged form.[footnoteRef:522] [522:  Ibid.] 

Imām Muslim also cited it to prove the same. He quotes it via Sufyān ibn ʿUyaynah:
عن الزهري، عن سالم، عن أبيه، قال: رأيت رسول الله -صلى الله عليه وسلم- إذا افتتح الصلاة رفع يديه حتى يحاذي منكبيه، وقبل أن يركع وإذا رفع من الركوع، ولا يرفعهما بين السجدتين". 
Zuhrī reported from Sālim from his father, saying, ‘I saw the Messenger of Allāh ﷺ raising his hands until they were aligned to his shoulders when beginning prayer, before rukūʿ and after rising from rukūʿ. He would not raise them between the two prostrations.’[footnoteRef:523] [523:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:292.] 

He then quotes with his chain to Ibn Jurayj:
حدثني ابن شهاب، عن سالم بن عبد الله أن ابن عمر قال: كان رسول الله -صلى الله عليه وسلم- إذا قام للصلاة رفع يديه حتى تكونا حذو منكبيه، ثم كبر. فإذا أراد أن يركع فعل مثل ذلك، وإذا رفع من الركوع فعل  مثل ذلك، ولا يفعله حين يرفع رأسه من السجود. 
Ibn Shihāb narrated to me from Sālim ibn ʿAbdillāh that Ibn ʿUmar said, “When the Messenger of Allāh ﷺ would stand for prayer, he would raise his hands to the level of his shoulders, then say, ‘Allāhu Akbar.’ When he intended to perform rukūʿ, he did the same. When he rose from rukūʿ, he did the same. However, he did not do this when lifting his head from prostration."[footnoteRef:524] [524:  Ibid.] 

Imām Nasāʾī placed the following heading under which he quoted this same narration via Yaḥyā ibn Saʿīd from Imām Zuhrī:
‌‌ باب رفع اليدين حذو المنكبين عند الرفع من الركوع. 
Chapter: Raising the Hands to Shoulder Level When Rising from Rukūʿ[footnoteRef:525] [525:  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), 2:194.] 

Imām Abū Dāwūd quoted this same narration via Sufyān from Imām Zuhrī under the chapter:
باب رفع اليدين.  
Chapter: Raising the Hands[footnoteRef:526] [526:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:44. ] 

Imām Tirmidhī also added this title and quoted it via Sufyān:
باب رفع اليدين عند الركوع. 
Chapter: Raising the Hands when Going in Rukūʿ[footnoteRef:527] [527:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:35.] 

In his treatise on this subject, Imām Bukhārī cites it as his primary proof:
أخبرنا علي بن عبد الله: حدثنا سفيان: حدثنا الزهري، عن سالم بن عبد الله، عن أبيه، قال: رأيت النبي -صلى الله عليه وسلم-‌‌ يرفع يديه إذا كبر، وإذا ركع، وإذا رفع رأسه من الركوع، ولا يفعل ذلك بين السجدتين.
قال علي بن عبد الله -وكان أعلم زمانه-: رفع الأيدي حق على المسلمين بما روى الزهري عن سالم عن أبيه. 
ʿAlī ibn ʿAbd Allāh related to us [saying]: Sufyān narrated to us [saying]: Zuhrī narrated to us from Sālim ibn ʿAbdillāh from his father, who said, “I saw the Prophet ﷺ raising his hands when he said, ‘Allāhu Akbar,’ when he performed rukūʿ, and when he lifted his head from rukūʿ. However, he did not do this between the two prostrations.” 
ʿAlī ibn ʿAbdillāh – who was the most knowledgeable of his time – said, ‘Raising the hands is obligatory for Muslims based on what Zuhrī narrated from Sālim from his father.’[footnoteRef:528] [528:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Qurrat al-ʿAynayn bi-Rafʿ al-Yadayn fī ’ṣ-Ṣalāh (Kuwait: Dār al-Arqam, 1983), 9. ] 

Imām Bayhaqī also listed this as his main proof. In his Khilāfiyyāt, he writes:
‌‌مسألة: ورفع اليدين سنة عند الركوع والارتفاع منه.
وقال أبو حنيفة: لا يرفع الأيدي في هذين الموضعين.
ودليلنا من طريق الخبر ما أخبرنا الحاكم أبو عبد الله محمد بن عبد الله الحافظ والقاضي أبو بكر أحمد بن الحسن الحيري وأبو عبد الرحمن محمد بن الحسين السلمي من أصله. (ح) وحدثنا أبو محمد عبد الله بن يوسف الأصبهاني إملاء، قالوا: ثنا أبو العباس محمد بن يعقوب، أنا الربيع بن سليمان، أنا الشافعي رحمه الله، أنا مالك بن أنس، عن ابن شهاب الزهري، عن سالم بن عبد الله بن عمر، عن أبيه، أن رسول الله صلى الله عليه وسلم كان إذا افتتح الصلاة رفع يديه حذو منكبيه، وإذا رفع رأسه من الركوع رفعهما كذلك، وكان لا يفعل ذلك في السجود.
أخرجه البخاري في الصحيح عن القعنبي، عن مالك. 
Issue: Raising the Hands is a Sunnah During Rukūʿ and When Rising from It
Abū Ḥanīfah said he should not raise his hands in these two instances.
Our evidence, based on transmitted reports, is as follows:
Ḥāfiẓ Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh, Qāḍī Abū Bakr Aḥmad ibn al-Ḥasan al-Ḥīrī and Abū ʿAbd ar-Raḥmān Muḥammad ibn al-Ḥusayn as-Sulamī – from his own source – narrated to us – change of chain – Abū Muḥammad ʿAbdullāh ibn Yūsuf al-Aṣbahānī narrated to us by dictation. They said: Abū ’l-ʿAbbās Muḥammad ibn Yaʿqūb narrated to us [saying]: Rabīʿ ibn Sulaymān related to us [saying]: Shāfiʿī – may Allāh have mercy on him – related to us [saying]: Mālik ibn Anas related to us from Ibn Shihāb az-Zuhrī from Sālim ibn ʿAbdillāh ibn ʿUmar from his father that the Messenger of Allāh ﷺ would raise his hands to shoulder level when beginning the prayer and when lifting his head from rukūʿ, but he did not do this during prostration.
This was recorded by Bukhārī in his Ṣaḥīḥ from Qaʿnabī from Mālik.[footnoteRef:529] [529:  Imām Abū Bakr Aḥmad ibn Ḥusayn al-Bayhaqī, Al-Khilāfiyyāt bayna ’l-Imāmayn ash-Shāfiʿī wa-Abī Ḥanīfah wa-aṣḥābih (Cairo: ar-Rawḍah, 2015), 2:328. ] 

He then quotes this same narration with other chains. Imām Ibn Khuzaymah quotes this via Sufyān and then says:
سمعت المخزومي يقول: أي إسناد أصح من هذا؟ قال: سمعت محمد بن يحيى يحكي عن علي بن عبد الله، قال: قال سفيان: هذا [الإسناد مثل] هذه الأسطوانة. 
I heard Makhzūmī say, ‘Which chain is more authentic than this?’ He replied, “I heard Muḥammad ibn Yaḥyā narrate from ʿAlī ibn ʿAbdillāh, who said: Sufyān said, ‘This chain is like this pillar.’”[footnoteRef:530] [530:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:294.] 

ʿAllāmah Ibn al-Qayyim al-Jawziyyah comments in his book:
فرواه عن مالك نحو من سبعين ما بين أئمة مشاهير وثقات عدول، عن الزهري، عن سالم، عن أبيه: أن رسول الله -صلى الله عليه وسلم- كان إذا افتتح الصلاة رفع يديه حذو منكبيه، وإذا كبر للركوع، وإذا رفع رأسه من الركوع. رفعهما كذلك، وقال: "سمع الله لمن حمده ربنا ولك الحمد". وكان لا يفعل ذلك في السجود.
ورواه [عن الزهري] جل أصحابه؛ كالليث، وعقيل، ويونس، ومعمر، وسفيان بن عيينة، والأوزاعي، وعبد الله بن المبارك، والزبيدي، ومحمد بن إسحاق، و[ابن جريج]، وشعيب بن أبي حمزة، ويحيى بن سعيد الأنصاري، وعبيدالله بن عمر.  
Approximately 70 prominent, reliable and upright imāms narrated this ḥadīth from Mālik, who narrated it from Zuhrī from Sālim from his father that the Messenger of Allāh ﷺ would raise his hands to shoulder level when he would begin the prayer and when he would say, ‘Allāhu Akbar,’ for rukūʿ. When he lifted his head from rukūʿ, he would raise them similarly and say, ‘Samiʿa ’Llāhu li-man ḥamida-Hū. Rabba-nā wa-la-ka ’l-Ḥamd.’ He did not do this during prostration.
This was narrated from Zuhrī by most of his students, such as: Layth, ʿUqayl, Yūnus, Maʿmar, Sufyān ibn ʿUyaynah, Awzāʿī, ʿAbdullāh ibn al-Mubārak, Zubaydī, Muḥammad ibn Isḥāq, Ibn Jurayj, Shuʿayb ibn Abī Ḥamzah, Yaḥyā ibn Saʿīd al-Anṣārī and ʿUbayd Allāh ibn ʿUmar.[footnoteRef:531] [531:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Abī Bakr , better known as Ibn al-Qayyim al-Jawziyyah, Rafʿ al-Yadayn fī ’ṣ-Ṣalāh (Makkah Mukarramah: Dār ʿĀlam al-Fawāʾid, 1431 AH), 12-13. ] 

He then explains that because so many students are quoting it and the chains are so strong, one should be convinced that these are from the Prophet ﷺ:
واتفق على روايته عن ابن عمر: سالم ابنه، ونافع مولاه، ورواه عن كل منهما الأئمة الثقات.
فهذا حديث لا يشك من له إلمام بالحديث في صحته. وأهل الحديث ــ الذين هم أهله ــ هذا وأمثاله عندهم يفيدهم القطع، بحيث لا يشكون في وصوله إلى رسول الله -صلى الله عليه وسلم-، كما لا يشكون في هجرته إلى المدينة، وفي غزواته المشهورة؛ كبدر وأحد وخيبر والفتح وحنين، والقدح عندهم في ذلك بمنزلة القدح في الضروريات بالشبه والخيالات، ولهذا كل من صنف في الصحيح يخرج هذا الحديث.
قال حافظ الأمة علي بن المديني فيه: هذا الحديث عندي حجة على الخلق، كل من سمعه فعليه أن يعمل به؛ لأنه ليس في إسناده شيء. 
Sālim, Ibn ʿUmar’s son, and Nāfiʿ, his freed slave, both narrated it from him and from them two, several reliable imāms reported it.
Those knowledgeable in ḥadīth do not doubt the authenticity of this ḥadīth. The scholars of ḥadīth – who are the true knowledgeable ones of this field – have such conviction on this ḥadīth and the like where they do not doubt that it reached from the Messenger of Allāh ﷺ just as they do not doubt that he migrated to Madīnah and his famous expeditions, like Badr, Uḥud, Khaybar, the conquest of Makkah and Ḥunayn. They consider discarding such types of ḥadīth equal to discarding the matters of ḍarūriyyāt based on doubts and imaginations. For this reason, everyone who compiled books on ṣaḥīḥ narrations brought this ḥadīth.
The ḥāfiẓ of this nation, ʿAlī ibn al-Madīnī said concerning this, ‘In my view, this ḥadīth is proof for the creation. Anyone who hears it must act accordingly as its chain has no weakness.’[footnoteRef:532] [532:  Ibid, 15.] 

Much consideration is given to this narration, which is presented as the main proof.
B) Narration of Abū Bakr
The second proof is the narration of Abū Bakr, which Imām Bayhaqī quotes:
ثنا أبو الوليد حسان بن محمد الفقيه وأبو إسحاق إبراهيم بن محمد بن يحيى المزكي، قالا: ثنا أبو العباس أحمد بن محمد الأزهري، ثنا محمد بن إسماعيل أبو إسماعيل الترمذي، قال: صليت خلف عارم بن الفضل فكان يكبر ويرفع يديه إذا افتتح الصلاة وإذا ركع، وإذا رفع رأسه من الركوع، وكان يحسن صلاته، فلما صلى قلت له: صلاة من هذا؟ فقال: صليت خلف حماد بن زيد فكان يصلي هكذا، فقلت له: صلاة من هذا؟ فقال: صليت خلف أيوب السختياني فكان يصلي هكذا، فقلت: صلاة من هذا؟ فقال: صليت مع عطاء بن أبي رباح فكان يصلي هكذا، فسألته فقال: صليت خلف عبد الله بن الزبير فكان يصلي هكذا، فسألته فقلت: صلاة من هذا؟ فقال: ‌صليت ‌خلف ‌أبي ‌بكر ‌الصديق رضي الله عنه ‌فكان ‌يصلي ‌هكذا؛ يرفع يديه إذا افتتح الصلاة وإذا ركع وإذا رفع رأسه من الركوع، وقال: صليت خلف رسول الله -صلى الله عليه وسلم- فكان يفعل مثل ذلك. 
Faqīh Abū ’l-Walīd Ḥassān ibn Muḥammad and Abū Isḥāq Ibrāhīm ibn Muḥammad ibn Yaḥyā al-Muzakkī narrated to us, both saying: Abū ’l-ʿAbbās Aḥmad ibn Muḥammad al-Azhurī narrated to us [saying]: Muḥammad ibn Ismāʿīl Abū Ismāʿīl at-Tirmidhī narrated to us, saying: 
“I prayed behind ʿĀrim ibn al-Faḍl, and he would recite the takbīr and raise his hands when beginning prayer when going in rukūʿ and when lifting his head from rukūʿ. He would offer prayer properly. After prayer, I asked him, ‘Whose prayer is this?’ He replied: I prayed behind Ḥammād ibn Zayd, and he would offer prayer in this manner. I thus asked him whose prayer it was, and he responded: I prayed behind Ayyūb as-Sakhtiyānī, and he would offer prayer in this manner. I thus asked him whose prayer it was, and he responded: I prayed behind ʿAṭāʾ ibn Abī Rabāḥ, and he would offer prayer in this manner. I thus asked him whose prayer it was, and he responded: I prayed behind ʿAbdullāh ibn az-Zubayr, and he would offer prayer in this manner. I thus asked him whose prayer it was, and he responded: I prayed behind Abū Bakr aṣ-Ṣiddīq – may Allāh be pleased with him –, and he would offer prayer in this manner; raising his hands when beginning the prayer, when performing rukūʿ and when lifting his head from rukūʿ. He said, ‘I prayed behind the Messenger of Allāh ﷺ, and he would do the same.’”[footnoteRef:533] [533:  Imām Bayhaqī (n 13) 2:344.] 

C) Narration of ʿUmar
Imām Bayhaqī quotes:
ثنا أبو إسحاق إبراهيم بن مضارب بن إبراهيم النحوي، ثنا الحسين بن الفضل البجلي، ثنا أبو النضر هاشم بن القاسم، أنا شعبة، عن الحكم بن عتيبة، قال: رأيت طاوسا يرفع يديه في الصلاة إذا افتتحها، وإذا كبر للركوع، وعند رفع رأسه من الركوع، فسألت عن ذلك، فقال: ‌رأيت ‌ابن ‌عمر ‌يفعله، ‌وذكر ‌أن ‌أباه ‌كان يفعله، وذكر عمر أن رسول الله -صلى الله عليه وسلم- فعله. 
Abū Isḥāq Ibrāhīm ibn Muḍārib ibn Ibrāhīm an-Naḥwī narrated to us [saying]: Ḥusayn ibn al-Faḍl al-Bajalī narrated to us [saying]: Abū ’n-Naḍr Hāshim ibn al-Qāsim narrated to us [saying]: Shuʿbah related to us from Ḥakam ibn ʿUtbah, saying, “I saw Ṭāwūs raising both his hands in prayer when he would begin it, when he would recite the takbīr for rukūʿ and when lifting his head from rukūʿ. I thus enquired him of that, and he replied, ‘I saw Ibn ʿUmar doing this, who mentioned that his father would do this, and ʿUmar mentioned that the Messenger of Allāh ﷺ would do this.’”[footnoteRef:534] [534:  Ibid, 2:346.] 

D) Narration of Mālik ibn al-Ḥuwayrith
This is muttafaq ʿalay-h. Imām Bukhārī quotes via Isḥāq al-Wāsiṭī and Imām Muslim quoted via Yaḥyā ibn Yaḥyā, and both narrate:
حدثنا خالد بن عبد الله، عن خالد، عن أبي قلابة، أنه رأى مالك بن الحويرث إذا صلى كبر ورفع يديه، وإذا أراد أن يركع رفع يديه، وإذا رفع رأسه من الركوع رفع يديه، وحدث أن رسول الله -صلى الله عليه وسلم- صنع هكذا. )متفق عليه)
Khālid ibn ʿAbdillāh narrated to us from Khālid from Abū Qilābah that he saw Mālik ibn al-Ḥuwayrith in prayer; when he recited the takbīr, he raised his hands, when he was about to go in rukūʿ, he raised his hands, and when he lifted his head from rukūʿ, he raised his hands. He narrated that the Messenger of Allāh ﷺ did this.[footnoteRef:535][footnoteRef:536] [535:  Imām Bukhārī (n 5) 1:148.]  [536:  Imām Muslim (n 7) 1:293.] 

E) Narration of ʿAlī
Imām Abū Dāwūd narrates:
حدثنا الحسن بن علي، حدثنا سليمان بن داود الهاشمي، حدثنا عبد الرحمن بن أبي الزناد، عن موسى بن عقبة، عن عبد الله بن الفضل بن ربيعة بن الحارث بن عبد المطلب، عن عبد الرحمن الأعرج، عن عبيد الله بن أبي رافع، عن علي بن أبي طالب، عن رسول الله -صلى الله عليه وسلم-: أنه كان إذا قام إلى الصلاة المكتوبة، كبر ورفع يديه حذو منكبيه، ويصنع مثل ذلك إذا قضى قراءته وأراد أن يركع، ويصنعه إذا رفع من الركوع، ولا يرفع يديه في شيء من صلاته وهو قاعد، وإذا قام من السجدتين ‌رفع ‌يديه ‌كذلك ‌وكبر.  
Ḥasan ibn ʿAlī narrated to us [saying]: Sulaymān ibn Dāwūd al-Hāshimī narrated to us [saying]: ʿAbd ar-Raḥmān ibn Abī ’z-Zinād narrated to us from Mūsā ibn ʿUqbah from ʿAbdullāh ibn al-Faḍl ibn Rabīʿah ibn al-Ḥārith ibn ʿAbd al-Muṭṭalib from ʿAbd ar-Raḥmān al-Aʿraj from ʿUbayd Allāh ibn Abī Rāfiʿ from ʿAlī ibn Abī Ṭālib from the Messenger of Allāh ﷺ that when he would stand to offer the obligatory prayer, he would recite the takbīr and raise his hands in line to his shoulders. He would do the same after completing his recitation and was about to go in rukūʿ, and he would do it upon lifting from rukūʿ. However, he would not raise his hands anywhere in prayer whilst sitting. After standing up from the two prostrations, he would raise his hands similarly and recite the takbīr.[footnoteRef:537] [537:  Imām Abū Dāwūd (n 10) 2:62.] 

F) Narration of Wāʾil
Imām ʿAbd ar-Razzāq quotes:
عن الثوري، عن عاصم بن كليب، عن أبيه، عن وائل بن حجر قال: رمقت النبي -صلى الله عليه وسلم- فرفع يديه في الصلاة حين كبر، ثم حين ركع رفع يديه. ثم إذا قال: "سمع الله لمن حمده" رفع يديه، قال: ثم جلس فافترش رجله اليسرى، ثم وضع يده اليسرى على ركبته اليسرى، ووضع ذراعه اليمنى على فخذه اليمنى، ثم أشار بسبابته، ووضع الإبهام على الوسطى حلق بها، وقبض سائر أصابعه، ثم سجد فكانت يداه حذو أذنيه. 
Thawrī reported from ʿĀṣim ibn Kulayb from his father from Wāʾil ibn Ḥujr, saying, “I observed the Prophet ﷺ and saw that he raised his hands in prayer when reciting the takbīr. When he made rukūʿ, he raised his hands. When he said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ he raised his hands. Then, when he sat, he spread his left leg and placed his left hand over his left knee. He put his right hand over his right thigh and motioned his index finger. He placed the thumb over the middle finger, forming a circle, and clenching on the remaining fingers. Then, he prostrated, and his hands aligned with his ears.[footnoteRef:538] [538:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:68. ] 

Imām Abū Dāwūd quotes with a different chain:
حدثنا عبيد الله بن عمر بن ميسرة، حدثنا عبد الوارث بن سعيد، حدثنا محمد بن جحادة، حدثني عبد الجبار بن وائل بن حجر، قال: كنت غلاما لا أعقل صلاة أبي، فحدثني وائل بن علقمة، عن أبي وائل بن حجر قال: صليت مع رسول الله- صلى الله عليه وسلم -فكان إذا كبر رفع يديه، قال: ثم التحف، ثم أخذ شماله بيمينه، وأدخل يديه في ثوبه، قال: فإذا أراد أن يركع أخرج يديه، ثم رفعهما، وإذا أراد أن  يرفع رأسه من الركوع رفع يديه، ثم سجد ووضع وجهه بين كفيه، وإذا رفع رأسه من السجود أيضا رفع يديه، حتى فرغ من صلاته.
قال محمد: فذكرت ذلك للحسن بن أبي الحسن، فقال: هي صلاة رسول الله- صلى الله عليه وسلم -فعله من فعله، وتركه من تركه.  
ʿUbayd Allāh bin ʿUmar ibn Maysarah narrated to us [saying]: ʿAbd al-Wārith ibn Saʿīd narrated to us [saying]: Muḥammad ibn Juḥādah narrated to us [saying]: ʿAbd al-Jabbār ibn Wāʿil ibn Ḥujr narrated to me, saying, “I was a young boy, not able to comprehend the prayer of my father. Thus, Wāʾil ibn ʿAlqamah narrated to me from Abū Wāʾil ibn Ḥujr, who said, ‘I prayed with the Messenger of Allāh ﷺ, and when he recited the takbīr, he raised his hands. Then, he wrapped himself with his garment and held the left side with his right hand to insert his hand into his garment. When he was about to perform rukūʿ, he removed his hands and raised them. When he was about to raise his head from rukūʿ, he raised his hands. Then, he prostrated and placed his face between his palms. When he lifted his head from the prostration, he again raised his hands and continued until he completed his prayer.
Muḥammad said, “I mentioned that to Ḥasan ibn Abī ’l-Ḥusayn, who said, ‘It is the prayer of the Messenger of Allāh ﷺ. Whoever willed acted on it, and whoever willed abandoned it.’”[footnoteRef:539] [539:  Imām Abū Dāwūd (n 10) 2:45.] 

Imām Bukhārī also cites a narration of Wāʾil in his Juzʾ Rafʿ al-Yadayn as evidence:
حدثنا أبو نعيم الفضل بن دكين: أنبأنا قيس بن سليم العنبري، قال: سمعت علقمة بن وائل بن حجر: حدثني أبي، قال: صليت مع النبي -صلى الله عليه وسلم-، فكبر حين افتتح الصلاة‌‌ ورفع يديه، ثم رفع يديه حين أراد أن يركع، وبعد الركوع. 
Abū Nuʿaym al-Faḍl ibn Dukayn narrated to us [saying]: Qays ibn Sulaym al-ʿAnbarī informed us, saying: I heard ʿAlqamah ibn Wāʾil ibn Ḥujr [saying]: My father narrated to me, saying, ‘I prayed with the Prophet ﷺ, and he recited the takbīr when he began the prayer and raised his hands, then he raised his hands when he intended to go in rukūʿ and after rukūʿ’.[footnoteRef:540] [540:  Imām Bukhārī, Qurrat al-ʿAynayn (n 12) 14.] 

G) Narration of Abū Ḥumayd as-Sāʿidī
Imām Ibn Abī Shaybah reports:
حدثنا هشيم قال: أنا عبد الحميد بن جعفر الأنصاري عن محمد بن عمرو بن عطاء القرشي، قال: رأيت أبا حميد الساعدي مع عشرة رهط من أصحاب النبي صلى الله عليه وسلم، فقال: ألا أحدثكم عن صلاة النبي -صلى الله عليه وسلم-؟ قالوا: هات، قال: رأيته إذا كبر عند فاتحة الصلاة ‌رفع ‌يديه، وإذا ركع ‌رفع ‌يديه، وإذا رفع رأسه من الركوع ‌رفع ‌يديه، ثم يمكث قائما حتى يقع كل عظم في موضعه، ثم يهبط ساجدا ويكبر. 
Hushaym narrated to us, saying: ʿAbd al-Ḥamīd ibn Jaʿfar al-Anṣārī related to us from Muḥammad ibn ʿAmr ibn ʿAṭāʾ al-Qurashī, who said, “I saw Abū Ḥumayd al-Sāʿidī with ten companions of the Prophet ﷺ. He said, ‘Shall I inform you about the prayer of the Prophet ﷺ?’ They said, ‘Yes, please do.’ He said, ‘I saw him when reciting the takbīr at the beginning of the prayer, he raised his hands. When he performed rukūʿ, he raised his hands. When he lifted his head from rukūʿ, he raised his hands. Then he remained standing until every bone returned to its place. Then he descended into prostration and recited the takbīr.’”[footnoteRef:541] [541:  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), 1:213. ] 

The point in this narration is that there were ten other Companions present. Imām Bukhārī quotes with his chain the names of those who were present:
أخبرنا عبد الله بن محمد: حدثنا عبد الملك بن عمرو: حدثنا فليح بن سليمان: حدثني عباس بن سهل، قال: اجتمع أبو حميد، وأبو أسيد، وسهل بن سعد، ومحمد بن مسلمة، فذكروا صلاة رسول الله -صلى الله عليه وسلم-، فقال أبو حميد: أنا أعلمكم بصلاة رسول الله -صلى الله عليه وسلم-،‌‌ قام فكبر فرفع يديه، ثم رفع يديه حين كبر للركوع، ثم ركع فوضع يديه على ركبتيه. 
ʿAbdullāh ibn Muḥammad related us [saying]: ʿAbd al-Malik ibn ʿAmr narrated to us [saying]: Fulayḥ ibn Sulaymān narrated to us [saying]: ʿAbbās ibn Sahl narrated to me, saying: Abū Ḥumayd, Abū Usayd, Sahl ibn Saʿd and Muḥammad ibn Maslamah gathered and discussed the prayer of the Messenger of Allāh ﷺ. Abū Ḥumayd said, ‘Shall I inform you about the prayer of the Messenger of Allāh ﷺ?’ He stood, recited the takbīr and raised his hands. Then, he raised his hands when he recited the takbīr for rukūʿ. Then, he performed rukūʿ and placed his hands on his knees."[footnoteRef:542] [542:  Imām Bukhārī, Qurrat al-ʿAynayn (n 12) 11.] 

H) Narration of Abū Hurayrah 
Imām Aḥmad quotes:
حدثنا الحكم بن نافع، حدثنا إسماعيل بن عياش، عن صالح بن كيسان، عن عبد الرحمن الأعرج، عن أبي هريرة: أن النبي -صلى الله عليه وسلم- كان يرفع يديه ‌حذو ‌منكبيه، حين يكبر ويفتتح الصلاة، وحين يركع، وحين يسجد. 
Ḥakam ibn Nāfiʿ narrated to us [saying]: Ismāʿīl ibn ʿAyyāsh narrated to us from Ṣāliḥ ibn Kaysān from ʿAbd ar-Raḥmān al-Aʿraj from Abū Hurayrah that the Prophet ﷺ used to raise his hands to the level of his shoulders when he would recite the takbīr at the beginning of the prayer when he performed rukūʿ and when he prostrated.[footnoteRef:543] [543:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 10:305.] 

Imām Abū Dāwūd quotes with a different chain:
حدثنا عبد الملك بن شعيب بن الليث، حدثني أبي، عن جدي، عن يحيي بن أيوب، عن عبد الملك بن عبد العزيز بن جريج، عن ابن شهاب، عن أبي بكر بن عبد الرحمن بن الحارث بن هشام عن أبي هريرة أنه قال: كان رسول الله -صلى الله عليه وسلم- إذا كبر للصلاة جعل يديه حذو منكبيه، ‌وإذا ‌ركع ‌فعل ‌مثل ذلك، وإذا رفع للسجود فعل مثل ذلك، وإذا قام من الركعتين فعل مثل ذلك.  
ʿAbd al-Malik ibn Shuʿayb ibn al-Layth narrated to us [saying]: My father narrated to me from my grandfather from Yaḥyā ibn Ayyūb from ʿAbd al-Malik ibn ʿAbd al-ʿAzīz ibn Jurayj from Ibn Shihāb from Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām from Abū Hurayrah that he said, ‘When the Messenger of Allāh ﷺ would recite the takbīr for prayer, he would place his hands parallel to his shoulders. When he would perform rukūʿ, he would do the same. When he would rise for prostration, he would do the same. When he would stand from the two rakʿahs, he would do the same.’[footnoteRef:544] [544:  Imām Abū Dāwūd (n 10) 2:57.] 

ʿAllāmah Ibn al-Qayyim al-Jawziyyah comments on the chain of this narration:
وهذا إسناد صحيح لا مطعن فيه. 
This is a ṣaḥīḥ chain that is free from any criticism.[footnoteRef:545] [545:  ʿAllāmah Ibn al-Qayyim (n 15) 17.] 

I) Narration of ʿUmayr ibn Ḥabīb al-Laythī
Imām Ibn Mājah quotes from him:
حدثنا هشام بن عمار قال: حدثنا رفدة بن قضاعة الغساني قال: حدثنا الأوزاعي، عن عبد الله بن عبيد بن عمير، عن أبيه، عن جده عمير بن حبيب، قال: كان رسول الله -صلى الله عليه وسلم- يرفع يديه مع كل تكبيرة في الصلاة المكتوبة.  
Hishām ibn ʿAmmār narrated to us, saying: Rifdah ibn Quḍāʿah al-Ghassānī narrated to us, saying: Awzāʿī narrated to us from ʿAbdullāh ibn ʿUbayd ibn ʿUmayr from his father from his grandfather, ʿUmayr ibn Ḥabīb, who said, ‘The Messenger of Allāh ﷺ used to raise his hands with every takbīrs in the obligatory prayers.’[footnoteRef:546] [546:  Imām Abū ʿAbdillāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1952), 1:280.] 

J) Jābir 
Imām Ibn Mājah quotes:
حدثنا محمد بن يحيى قال: حدثنا أبو حذيفة قال: حدثنا إبراهيم بن طهمان، عن أبي الزبير، أن جابر بن عبد الله، كان إذا افتتح الصلاة رفع يديه، وإذا ركع، وإذا رفع رأسه من الركوع فعل مثل ذلك، ويقول: رأيت رسول الله -صلى الله عليه وسلم- فعل مثل ذلك ورفع إبراهيم بن طهمان يديه إلى أذنيه. 
Muḥammad ibn Yaḥyā narrated to us, saying: Abū Ḥudhayfah narrated to us, saying: Ibrāhīm ibn Ṭahmān narrated to us from Abū ’z-Zubayr that Jābir ibn ʿAbdillāh would raise his hands when he would begin prayer and when he would perform rukūʿ, and when he would lift his head from rukūʿ, he did the same, and he would say, ‘I saw the Messenger of Allāh ﷺ do the same.’ Ibrāhīm ibn Ṭahmān raised his hands to his ears.[footnoteRef:547] [547:  Ibid, 1:281.] 

K) Narration of Ibn ʿAbbās
Imām Ibn Mājah quotes from him too:
حدثنا أيوب بن محمد الهاشمي قال: حدثنا عمر بن رياح، عن عبد الله بن طاوس، عن أبيه، عن ابن عباس أن رسول الله -صلى الله عليه وسلم- كان يرفع يديه عند كل تكبيرة.  
Ayyūb ibn Muḥammad al-Hāshimī narrated to us, saying: ʿUmar ibn Riyāḥ narrated to us from ʿAbdullāh ibn Ṭāwūs from his father from Ibn ʿAbbās that the Messenger of Allāh ﷺ used to raise his hands with every takbīr.[footnoteRef:548] [548:  Ibid.] 

L) Narration of Anas
Imām Bukhārī also quotes this in his book:
حدثنا محمد بن عبد الله بن حوشب، حدثنا عبد الوهاب، حدثنا حميد، عن أنس -رضي الله عنه- قال: كان رسول الله -صلى الله عليه وسلم‌‌- يرفع يديه عند الركوع". 
Muḥammad ibn ʿAbdillāh ibn Ḥawshab narrated to us [saying]: ʿAbd al-Wahhāb narrated to us [saying]: Ḥumayd narrated to us from Anas – may Allāh be pleased with him –saying, ‘The Messenger of Allāh ﷺ used to raise his hands at the time of rukūʿ.’[footnoteRef:549] [549:  ] 

ʿAllāmah Ibn al-Jawzī comments:
وهذا أيضا إسناد صحيح. 
And this chain of narration is also ṣaḥīḥ.[footnoteRef:550] [550:  ʿAllāmah Ibn al-Qayyim (n 15) 18.] 

Imām Ibn Abī Shaybah quotes:
حدثنا معاذ بن معاذ، عن حميد، عن أنس: أنه كان يرفع يديه إذا ‌دخل ‌في ‌الصلاة، ‌وإذا ‌ركع، وإذا رفع رأسه من الركوع. 
Muʿādh ibn Muʿādh narrated to us from Ḥumayd from Anas that he (the Prophet ﷺ) used to raise his hands when he entered the prayer, when he performed rukūʿ and when he raised his head from rukūʿ.[footnoteRef:551] [551:  Imām Ibn Abī Shaybah (n 25) 1:213.] 

M) Narration of Abū Mūsā al-Ashʿarī
Imām Bayhaqī quotes:
أنا أبو سعيد أحمد بن يعقوب الثقفي، ثنا علي بن الحسين بن الجنيد الرازي، ثنا محمد بن حميد الرازي، ثنا زيد بن الحباب، ثنا حماد بن سلمة، عن الأزرق بن قيس، عن حطان بن عبد الله، عن أبي موسى الأشعري رضي الله عنه قال: ألا أعلمكم صلاة رسول الله -صلى الله عليه وسلم-! فقام فاستفتح فرفع يديه وكبر، ثم ركع ورفع يديه، ثم قال: سمع الله لمن حمده، ‌ورفع ‌يديه، ‌ثم ‌قال: ‌هكذا ‌فاصنعوا.
وكذلك رواه إسحاق بن إبراهيم الحنظلي، عن النضر بن شميل، عن حماد مسندا. 
Abū Saʿīd Aḥmad ibn Yaʿqūb ath-Thaqafī related to us, saying: ʿAlī ibn al-Ḥusayn ibn al-Junayd ar-Rāzī narrated to us [saying]: Muḥammad ibn Ḥumayd ar-Rāzī narrated to us [saying]: Zayd ibn al-Ḥubāb narrated to us [saying]: Ḥammād ibn Salamah narrated to us from Azraq ibn Qays from Ḥiṭṭān ibn ʿAbdillāh from Abū Mūsā al-Ashʿarī – may Allāh be pleased with him – who said, ‘Shall I not teach you the prayer of the Messenger of Allāh ﷺ? So he stood and initiated the prayer by raising his hands and reciting the takbīr. Then he performed rukūʿ and raised his hands, then he said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ and raised his hands, then he said, ‘Do likewise.’
This was narrated similarly by Isḥāq ibn Ibrāhīm al-Ḥanẓalī from Naḍr ibn Shumayl from Ḥammād in a musnad way.[footnoteRef:552] [552:  Ibid, 2:349.] 

These are just a few examples. We quoted this practice of the Prophet ﷺ from 13 Companions. Imām Shāfiʿī states:
وقد روى هذا سوى ابن عمر اثنا عشر رجل عن النبي -صلى الله عليه وسلم-.  
This has been narrated through twelve men besides Ibn ʿUmar from the Prophet ﷺ.[footnoteRef:553] [553:  Imām Shāfiʿī (n 3) 2:238.] 

ʿAllāmah Ibn ʿAbd al-Barr says :
وروى مثل ما روى بن عمر من ذلك عن النبي -عليه السلام- نحو ثلاثة عشر رجلا من الصحابة، ذكر ذلك جماعة من أهل العلم بالحديث والمصنفين فيه، منهم أبو داود، وأحمد بن شعيب، والبخاري، ومسلم. 
Approximately thirteen men from the Companions reported similar to what Ibn ʿUmar narrated from the Prophet ﷺ regarding that. A group of scholars of ḥadīth and compilers on this issue have mentioned this, including Abū Dāwūd, Aḥmad ibn Shuʿayb, Bukhārī and Muslim.[footnoteRef:554] [554:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 4:104.] 

Imām Bayhaqī then expanded on that saying that twenty Companions reported this practice from the Prophet ﷺ:
وقد روينا رفع اليدين، عند الركوع ورفع الرأس منه، عن أكثر من عشرين نفسا من أصحاب النبي -صلى الله عليه وسلم- منهم: أبو بكر، وعمر، وعلي، وعبد الله بن عباس، وعبد الله بن عمر، وأبو قتادة الأنصاري، وأبو أسيد الساعدي البدري، ومحمد بن مسلمة البدري، وأبو حميد الساعدي، وأبو موسى الأشعري، ومالك بن الحويرث، وعبد الله بن عمرو، وعبد الله بن الزبير، ووائل بن حجر، وأبو هريرة، وأنس بن مالك، وجابر بن عبد الله الأنصاري، وأبو سعيد الخدري، وغيرهم. 
We have narrated the raising of the hands at the time of rukūʿ and upon raising the head from it from more than twenty Companions of the Prophet ﷺ. Amongst them are Abū Bakr, ʿUmar, ʿAlī, ʿAbdullāh ibn ʿAbbās, ʿAbdullāh ibn ʿUmar, Abū Qatādah al-Anṣārī, Abū Usayd as-Sāʿidī al-Badrī, Muḥammad ibn Maslamah al-Badrī, Abū Ḥumayd as-Sāʿidī, Abū Mūsā al-Ashʿarī, Mālik ibn al-Ḥuwayrith, ʿAbdullāh ibn ʿAmr, ʿAbdullāh ibn al-Zubayr, Wāʾil ibn Ḥujr, Abū Hurayrah, Anas ibn Mālik, Jābir ibn ʿAbdillāh al-Anṣārī, Abū Saʿīd al-Khudrī and others.[footnoteRef:555] [555:  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), 2:416.] 

ʿAllāmah Ibn al-Qayyim al-Jawziyyah mentions that it was transmitted from 30 Companions:
ثم كان يرفع رأسه بعد ذلك قائلا: "سمع الله لمن حمده"، ويرفع يديه كما تقدم. وروى رفع اليدين عنه في هذه المواطن الثلاثة نحو من ‌ثلاثين نفسا، واتفق على روايتها العشرة. ولم يثبت عنه خلاف ذلك البتة، بل كان ذلك هديه إلى أن فارق الدنيا. 
Then he would raise his head after that, saying, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’  and he would raise his hands as previously mentioned. The narration of raising the hands in these three instances is reported from about thirty individuals, and the ten Companions who have been given the glad-tiding of Paradise have all narrated it. Nothing contradictory has been proven from him ﷺ; rather it was his practice until he departed from this world.[footnoteRef:556] [556:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Abī Bakr , better known as Ibn al-Qayyim al-Jawziyyah, Zād al-Maʿād (n 39), 1:211.] 

Shaykh Aḥmad ibn Muḥammad ibn aṣ-Ṣiddīq al-Ghumārī claims this practise has been reported from 50 Companions:
قلت: بل ‌رواه ‌من ‌الصحابة ‌نحو ‌خمسين رجلًا منهم العشرة أبو بكر وعمر، وعثمان وعلي، وطلحة والزبير، وسعد، وسعيد، وعبد الرحمن بن عوف، وأبو عبيدة بن الجراح. 
I said: Rather, it has been narrated from the Companions, around 50 men, amongst them the ten: Abū Bakr, ʿUmar, ʿUthmān, ʿAlī, Ṭalḥah, Zubayr, Saʿd, Saʿīd, ʿAbd al-Raḥmān ibn ʿAwf and Abū ʿUbaydah ibn al-Jarrāḥ.[footnoteRef:557] [557:  Shaykh Aḥmad ibn Muḥammad ibn aṣ-Ṣiddīq al-Ghumārī, Al-Hidāyah fī Takhrīj Aḥādīth al-Bidāyah (Beirut: Dār ʿĀlam al-Kutub, 1987), 3:106.] 

Due to it being quoted from so many Companions, many scholars considered it to be mutawātir. Shaykh Muḥammad ibn Jaʿfar al-Kattānī lists it in Naẓm al-Mutanāthir and says:
أورده فيها أيضاً من حديث ابن عمر ومالك ابن الحويرث ووائل بن حجر وعلي وسهل بن سعد وابن الزبير وابن عباس  ومحمد بن مسلمة وأبي أسيد وأبي حميد وأبي قتادة وأبي هريرة وأنس وجابر بن عبد الله وعمر الليثي  والحكم بن عمير والأعرابي وأبي بكر الصديق والبراء وعمر بن الخطاب وأبي موسى الأشعري وعقبة بن عامر ومعاذ بن جبل ثلاثة وعشرين نفساً.
He also included in it narrations from Ibn ʿUmar, Mālik ibn al-Ḥuwayrith, Wāʾil ibn Ḥujr, ʿAlī, Sahl ibn Saʿd, Ibn az-Zubayr, Ibn ʿAbbās, Muḥammad ibn Maslamah, Abū Usayd, Abū Ḥumayd, Abū Qatādah, Abū Hurayrah, Anas, Jābir ibn ʿAbdillāh, ʿUmar al-Laythī, Ḥakam ibn ʿUmayr, Aʿrābī, Abū Bakr aṣ-Ṣiddīq, Barāʾ, ʿUmar ibn al-Khaṭṭāb, Abū Mūsā al-Ashʿarī, ʿUqbah ibn ʿĀmir and Muʿādh ibn Jabal, totaling twenty-three individuals.[footnoteRef:558] [558:  Shaykh Abū ʿAbdillāh Muḥammad ibn Abī ’l-Fayḍ al-Kattānī, Nadhm al-Mutanāthir min al-Ḥadīth al-Mutawātir (Egypt: Dār al-Kutub as-Salafiyyah), 85.] 

He then says:
فالحق أنه متواتر في هذه المواطن الثلاثة كلها.
Indeed, it is mutawātir in all these three instances.[footnoteRef:559] [559:  Ibid.] 

ʿAllāmah Ibn al-Qayyim al-Jawziyyah then wrote a significant book on this issue titled Rafʿ al-Yadayn fī ’ṣ-Ṣalāh to prove that it is quoted from several Companions. This book is also printed with the editing of ʿAlī ʿUmrān, the same editor of Juz Rafʿ al-Yadayn of Imām Bukhārī.
At the beginning of the book (pp. 7-8), ʿAllāmah Ibn al-Qayyim al-Jawziyyah enumerates more than 30 Companions who practised this, and then proceeds to list them with their chains of narration.
قال الرافعون: لقد أويتم في نصرة هذا القول إلى ركن غير شديد، ودعوتم إلى وليمته من الشبه كل ضعيف وتالف وغريب وبعيد! فاستعدوا الآن للقاء ما لا قبل لكم من أدلة لا تفل جيوشها، ولا تدق ألويتها. إن طلبت أدركت، وإن طلبت أعجزت، من استنصرها نصرته، ومن حاربها قهرته.
The proponents of raising the hands say, ‘You have sought support for this opinion from a weak foundation, and you have invited to its defence arguments that are feeble, invalid, obscure, and far-fetched! Prepare now to encounter evidences against which you are powerless, whose armies cannot be defeated, and whose banners cannot be brought down. If you seek it, you will find it; if you challenge it, you will be overwhelmed. Whoever seeks its aid will be victorious, and whoever fights against it will be vanquished.’
He further states:
ومقدمو هذه الجيوش: أبو بكر الصديق، وعمر بن الخطاب، وعلي ابن أبي طالب، وطلحة بن عبيدالله، والزبير بن العوام، وسعد بن أبي وقاص، وسعيد بن زيد، وعبدالرحمن بن عوف، وأبوعبيدة بن الجراح، وعبد الله بن عمر، ومعاذ بن جبل، وزيد بن ثابت، وأبي بن كعب، وأبو موسى الأشعري، وعبد الله بن عباس، والحسن بن علي بن أبي طالب، وسلمان الفارسي، وسهل بن سعد الساعدي، وأبو سعيد الخدري، وأبو قتادة الأنصاري، وعبد الله بن عمرو بن العاص، وعقبة بن عامر، وبريدة ابن الحصيب الأسلمي، وأبو هريرة، وعمار بن ياسر، وأبو أمامة، وعمير ابن قتادة الليثي، وأبو مسعود البدري، ومالك بن الحويرث، ووائل بن حجر، وأبو حميد الساعدي، وأبو أسيد الساعدي، ومحمد بن مسلمة، وأنس بن مالك، وجابر بن عبد الله، وزياد بن الحارث الصدائي، وأعرابي من الصحابة، وعائشة، رضي الله عنهم أجمعين.
Those at the forefront of these armies are Abū Bakr al-Ṣiddīq, ʿUmar ibn al-Khaṭṭāb, ʿAlī ibn Abī Ṭālib, Ṭalḥah ibn ʿUbayd Allāh, Zubayr ibn al-ʿAwwām, Saʿd ibn Abī Waqqāṣ, Saʿīd ibn Zayd, ʿAbd al-Raḥmān ibn ʿAwf, Abū ʿUbaydah ibn al-Jarrāḥ, ʿAbdullāh ibn ʿUmar, Muʿādh ibn Jabal, Zayd ibn Thābit, Ubayy ibn Kaʿb, Abū Mūsā al-Ashʿarī, ʿAbdullāh ibn ʿAbbās, Ḥasan ibn ʿAlī ibn Abī Ṭālib, Salmān al-Fārisī, Sahl ibn Saʿd as-Sāʿidī, Abū Saʿīd al-Khudrī, Abū Qatādah al-Anṣārī, ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣ, ʿUqbah ibn ʿĀmir, Buraydah ibn al-Ḥuṣayb al-Aslamī, Abū Hurayrah, ʿAmmār ibn Yāsir, Abū Umāmah, ʿUmayr ibn Qatādah al-Laythī, Abū Masʿūd al-Badrī, Mālik ibn al-Ḥuwayrith, Wāʾil ibn Ḥujr, Abū Ḥumayd as-Sāʿidī, Abū Usayd as-Sāʿidī, Muḥammad ibn Maslamah, Anas ibn Mālik, Jābir ibn ʿAbdillāh, Ziyād ibn al-Ḥārith as-Ṣudāʿī, an Arab companion, ʿĀʾishah – may Allāh be pleased with them all –.[footnoteRef:560] [560:  ʿAllāmah Ibn al-Qayyim (n 15) 7.] 

After quoting many marfūʿ narrations, ʿAllāmah Ibn al-Qayyim states:
قلت: وقد تتبعت المرفوعات فوجدتها ما تقدم ذكرها، ولا ريب أن هنا مرفوعات غيرها لم أقف عليها، فمن وقف عليها فليلحقها بالكتاب معزوة إلى مواضعها. 
I say, ‘I have traced the narrations that are marfūʿ and found them as mentioned earlier. There is no doubt that there are other marfūʿ narrations I have not encountered. Whoever finds them should add them to the book, attributed to their sources.’[footnoteRef:561] [561:  Ibid, 27.] 

Imām Bukhārī terminates this discussion, saying:
ويروى عن عمر بن الخطاب -رضي  الله تعالى عنه- عن النبي -صلى الله عليه وسلم-، وعن جابر بن عبد الله -رضي الله عنه-، عن النبي -صلى الله عليه وسلم-، وعن أبي هريرة عن النبي -صلى الله عليه وسلم-، وعن عبيد بن عمير، عن أبيه، عن النبي -صلى الله عليه وسلم-، وعن ابن عباس عن النبي -صلى الله عليه وسلم-، وعن أبي موسى، عن النبي -صلى الله عليه وسلم- أنه كان يرفع يديه عند الركوع، وإذا رفع رأسه.
قال البخاري: وفيما ذكرنا كفاية لمن يفهمه إن شاء الله -تعالى-. 
It was narrated ʿUmar ibn al-Khaṭṭāb – may Allāh Taʿālā be pleased with him – from the Prophet ﷺ, from Jābir ibn ʿAbdillāh – may Allāh be pleased with him – from the Prophet ﷺ, from Abū Hurayrah from the Prophet ﷺ, from ʿUbayd ibn ʿUmayr from his father from the Prophet ﷺ, from Ibn ʿAbbās from the Prophet ﷺ, and from Abū Mūsā from the Prophet ﷺ that he ﷺ used to raise his hands at the time of rukūʿ and after raising his head (from it).
Bukhārī said, ‘In what we have mentioned, there is sufficiency for those who understand it, by the will of Allāh Taʿālā.’[footnoteRef:562] [562:  Imām Bukhārī, Qurrat al-ʿAynayn (n 12) 24.] 

2) Actions of the Companions
Besides the marfūʿ narrations, they quote the actions of many Companions. Amongst others, they mention:
A) Ibn ʿAbbās
Imām ʿAbd ar-Razzāq quotes:
عن هشيم، قال: أخبرني أبو حمزة، مولى بني أسد، قال: رأيت ابن عباس إذا افتتح الصلاة يرفع يديه، وإذا ركع،   وإذا رفع رأسه من الركوع. 
Hishām is reported to have said: Abū Ḥamzah, a freed slave of Banū Asad, narrated to me, saying, ‘I saw Ibn ʿAbbās raising his hands when he commenced the prayer, when he performed rukūʿ and when he raised his head from rukūʿ.’[footnoteRef:563] [563:  Imām ʿAbd ar-Razzāq (n 22) 2:68.] 

B) The three Companions with the name ʿAbdullāh
Imām ʿAbd ar-Razzāq quotes:
عن ابن جريج، قال: أخبرني حسن بن مسلم، قال: سمعت طاوسا، وهو يسأل عن رفع اليدين في الصلاة، فقال: رأيت عبد الله وعبد الله وعبد الله يرفعون أيديهم في الصلاة لعبد الله بن عمر، وعبد الله بن عباس، وعبد الله بن الزبير.  
Ibn Jurayj reported: Ḥasan bin Muslim related to me, saying: I heard Ṭāwūs being asked about raising the hands in prayer. He replied, ‘I saw ʿAbdullāh, ʿAbdullāh and ʿAbdullāh raising their hands in prayer,’ referring to ʿAbdullāh ibn ʿUmar, ʿAbdullāh ibn ʿAbbās, and ʿAbdullāh ibn az-Zubayr.[footnoteRef:564] [564:  Ibid, 2:69.] 

Imām Abū Dāwūd relates:
حدثنا قتيبة بن سعيد، حدثنا ابن لهيعة، عن ابن هبيرة، عن ميمون المكي، أنه رأى عبد الله بن الزبير وصلى بهم، يشير بكفيه حين يقوم، وحين يركع، وحين يسجد، وحين ينهض للقيام، فيقوم فيشير بيديه. فانطلقت إلى ابن عباس وقلت: إني رأيت ابن الزبير صلى صلاة لم أر أحدا يصليها، فوصفت له هذه الإشارة. فقال: إن أحببت أن تنظر إلى صلاة رسول الله صلى الله عليه وسلم فاقتد بصلاة عبد الله بن الزبير. 
Qutaybah ibn Saʿīd narrated to us [saying]: Ibn Lahīʿah narrated to us from Ibn Hubayrah from Maymūn al-Makkī that he saw ʿAbdullāh ibn az-Zubayr and prayed with them. He indicated with his palms when he stood, when he performed rukūʿ, when he prostrated and when he rose to stand, indicating with his hands. 
He relates, “So I went to Ibn ʿAbbās and said, ‘I saw Ibn az-Zubayr perform a prayer unlike any I had seen before,’ and I described this gesture to him. He remarked, ‘If you wish to see the prayer of the Messenger of Allāh ﷺ, then follow the prayer of ʿAbdullāh ibn az-Zubayr.”[footnoteRef:565] [565:  Imām Abū Dāwūd (n 10) 2:58.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes:
وروى ابن وهب، قال: أخبرني عياض بن عبد الله الفهري، أن عبد الله بن عمر كان يقول: ‌لكل ‌شيء ‌زينة، ‌وزينة ‌الصلاة ‌التكبير ‌ورفع ‌الأيدي ‌فيها. 
Ibn Wahb narrated, saying: ʿIyāḍ ibn ʿAbdillāh al-Fihrī related to him that ʿAbdullāh ibn ʿUmar used to say, ‘Everything has an adornment, and the adornment of prayer is the takbīr and raising the hands during it.’[footnoteRef:566] [566:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:85. ] 

ʿAbdullāh ibn ʿUmar stressed on this practice so much that he would throw stones at those who would not raise their hands in prayer. ʿAllāmah Ibn ʿAbd al-Barr writes:
وقيل لأحمد بن حنبل: يرفع المصلي عند الركوع، فقال: نعم ومن يشك في ذلك؟ كان ابن عمر إذا رأى رجلا لا يرفع يديه حصبه. يرفع يديه حصبه.
قال أحمد: حدثنا الوليد بن مسلم، قال: سمعت زيد بن رافع، قال: سمعت نافعا، قال: كان بن عمر إذا رأى من لا يرفع حصبه.
It was said to Aḥmad ibn Ḥanbal, ‘Should the worshiper raise his hands at the time of rukūʿ?’ He replied, ‘Yes, and who would doubt that? When Ibn ʿUmar saw a man not raising his hands, he would throw pebbles at him.’
Aḥmad said, “Walīd ibn Muslim narrated to us, saying: I heard Zayd ibn Rāfiʿ say: I heard Nāfiʿ say, ‘When Ibn ʿUmar saw someone not raising his hands, he would throw pebbles at him.’”[footnoteRef:567] [567:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 4:106-107.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes:
قال  (الأثرم): وحدثنا أحمد بن حنبل، قال: حدثنا هشيم، قال: حدثنا أبو حمزة، قال: ‌رأيت ‌ابن ‌عباس ‌يرفع ‌يديه: ‌إذا ‌ركع، وإذا رفع رأسه من الركوع. 
Athram said: Aḥmad ibn Ḥanbal narrated to us, saying: Hushaym narrated to us, saying: Abū Ḥamzah narrated to us, saying, ‘I saw Ibn ʿAbbās raising his hands when he performed rukūʿ and when he lifted his head from rukūʿ.’”[footnoteRef:568] [568:  ʿAllāmah Ibn ʿAbd al-Barr (n 48) 6:350.] 

C) Wahb ibn Munabbih
Imām ʿAbd ar-Razzāq quotes:
عن داود بن إبراهيم، قال: رأيت وهب بن منبه إذا كبر في الصلاة رفع يديه حتى تكونا حذو أذنيه، وإذا ركع، وإذا رفع رأسه من الركوع. 
Dāwūd ibn Ibrāhīm is reported to have said, ‘I saw Wahb ibn Munabbih raising his hands to the level of his ears when he said the takbīr in prayer, when he performed rukūʿ and when he lifted his head from rukūʿ.’[footnoteRef:569] [569:  Imām ʿAbd ar-Razzāq (n 22) 2:69.] 

D) Abū Hurayrah
Imām Bukhārī quotes:
حدثنا محمد بن الصلت: حدثنا أبو شهاب عبد ربه، عن محمد بن إسحاق، عن عبد الرحمن الأعرج، عن أبي هريرة، أنه كان‌‌ إذا كبر رفع يديه، وإذا ركع، وإذا رفع رأسه من الركوع. 
Muḥammad ibn aṣ-Ṣalt narrated to us, saying: Abū Shihāb ʿAbd Rabbi-h narrated to us from Muḥammad ibn Isḥāq from ʿAbd al-Raḥmān al-Aʿraj from Abū Hurayrah that he used to raise his hands when he said the takbīr, when he performed rukūʿ and when he lifted his head from rukūʿ.[footnoteRef:570] [570:  Imām Bukhārī, Qurrat al-ʿAynayn (n 12) 20.] 

E) Jābir
Imām Bukhārī quotes:
حدثنا مالك بن إسماعيل: حدثنا شريك، عن ليث، عن عطاء، قال:‌‌ رأيت ابن عباس، وابن الزبير، وأبا سعيد، وجابرا يرفعون أيديهم إذا افتتحوا الصلاة، وإذا ركعوا.  
Mālik ibn Ismāʿīl narrated to us, saying: Sharīk narrated to us from Layth from ʿAṭāʾ, who said, ‘I saw Ibn ʿAbbās, Ibn az-Zubayr, Abū Saʿīd and Jābir raising their hands when they started the prayer and when they performed rukūʿ.’[footnoteRef:571] [571:  Ibid, 19.] 

F) Abū Saʿīd al-Khudrī
Ibn al-Mundhir:
وحدثنا إسماعيل، قال: ثنا أبو بكر، قال: ثنا هشيم، قال: أخبرنا الليث، عن عطاء قال: «رأيت أبا سعيد الخدري، وابن عمر، وابن عمرو، وابن عباس، وابن الزبير يرفعون أيديهم». 
Ismāʿīl narrated to us, saying: Abū Bakr narrated to us, saying: Hushaym narrated to us, saying: Layth related to us from ʿAṭāʾ, who said, ‘I saw Abū Saʿīd al-Khudrī, Ibn ʿUmar, Ibn ʿAmr, Ibn ʿAbbās and Ibn az-Zubayr raising their hands.’[footnoteRef:572] [572:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Awsaṭ fī ’s-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Riyadh: Dār Ṭaybah, 1985), 3:138.] 

G) Anas
Imām Ibn Abī Shaybah quotes:
حدثنا معاذ بن معاذ، عن حميد، عن أنس: أنه كان يرفع يديه إذا ‌دخل ‌في ‌الصلاة، ‌وإذا ‌ركع، وإذا رفع رأسه من الركوع. 
Muʿādh ibn Muʿādh narrated to us from Ḥumayd that Anas used to raise his hands when he began the prayer, when he performed rukūʿ and when he lifted his head from rukūʿ.[footnoteRef:573][footnoteRef:574] [573:  Imām Ibn Abī Shaybah (n 25) 1:213.]  [574:  Imām Ibn Mājah (n 30) 1:281.] 

Imām Bukhārī quotes:
حدثنا مسدد: حدثنا عبد الواحد بن زياد، عن عاصم الأحول، قال: رأيت أنس بن مالك -رضي الله عنه- إذا افتتح الصلاة كبر، ورفع يديه، ويرفع كلما ركع ورفع رأسه من الركوع. 
Musaddad narrated to us [saying]: ʿAbd al-Wāḥid ibn Ziyād narrated to us from ʿĀṣim al-Aḥwal, who said, ‘I saw Anas ibn Mālik – may Allāh be pleased with him – when he began the prayer, he would say the takbīr and raise his hands, and he would raise them whenever he performed rukūʿ and lifted his head from rukūʿ.’[footnoteRef:575] [575:  Imām Bukhārī, Qurrat al-ʿAynayn (n 12) 20.] 

ʿAllāmah Ibn al-Mundhīr quotes:
حدثنا إسماعيل، قال: ثنا أبو بكر، قال: ثنا معاذ بن معاذ، عن حميد، عن أنس: «أنه كان يرفع يديه إذا دخل في الصلاة، وإذا ركع، وإذا رفع رأسه من الركوع». 
Ismāʿīl narrated to us, saying: Abū Bakr narrated to us, saying: Muʿādh ibn Muʿādh narrated to us from Ḥumayd that Anas used to raise his hands when he entered into prayer, when he performed rukūʿ and when he lifted his head from rukūʿ.[footnoteRef:576] [576:  ʿAllāmah Ibn al-Mudhir (n 54) 3:138.] 

H) Abū Mūsā al-Ashʿarī
ʿAllāmah Ibn al-Mundhir quotes:
حدثنا علي بن عبد العزيز، قال: ثنا حجاج، قال: ثنا حماد بن سلمة، عن الأزرق بن قيس، عن حطان بن عبيد الله الرقاشي، قال: علمنا أبو موسى الأشعري: " قام كأنه يصلي بنا، ورفع يديه إلى أطراف أذنيه فقال: «الله أكبر، هكذا فاصنعوا» ، ثم كبر ورفع، فقال: «هكذا فاصنعوا» ، ثم رفع رأسه من الركوع وقال: «سمع الله لمن حمده» ، ورفع يديه، ثم قال: «هكذا فاصنعوا». 
ʿAlī ibn ʿAbd al-ʿAzīz narrated to us, saying: Ḥajjāj narrated to us, saying: Ḥammād ibn Salamah narrated to us from Azraq ibn Qays that Ḥiṭṭān ibn ʿUbayd Allāh ar-Raqāshī said, ‘Abū Mūsā al-Ashʿarī taught us.’ Then he stood as if he were leading us in prayer, raised his hands to the tips of his ears and said, ‘Allāhu Akbar, do it like this!’ Then he said the takbīr and raised his hands again, saying, ‘Do it like this.’ Then he raised his head from rukūʿ and said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,' and raised his hands, then said, ‘Do it like this.’[footnoteRef:577] [577:  Ibid.] 

I) Abū Qilābah
Imām Ibn Abī Shaybah narrates:
حدثنا ابن عليه، عن خالد: أن أبا قلابة كان يرفع يديه إذا ركع، وإذا رفع رأسه من الركوع.  
Ibn ʿUlayyah narrated to us from Khālid that Abū Qilābah used to raise his hands when he performed rukūʿ and when he lifted his head from rukūʿ.[footnoteRef:578] [578:  Imām Ibn Abī Shaybah (n 25) 1:213.] 

J) Umm ad-Dardāʾ
Even the female Companions were reported to practice this. Imām Bukhārī narrates:
حدثنا خطاب بن عثمان، عن إسماعيل، عن عبد ربه بن سليمان بن عمير، قال: رأيت أم الدرداء ‌‌ترفع يديها في الصلاة حذو منكبيها. 
Khaṭṭāb ibn ʿUthmān narrated to us from Ismāʿīl from ʿAbd Rabbi-h ibn Sulaymān ibn ʿUmayr, who said, ‘I saw Umm ad-Dardāʾ raising her hands in prayer up to the level of her shoulders.’[footnoteRef:579] [579:  Imām Bukhārī, Qurrat al-ʿAynayn (n 12) 22.] 

Imām Bukhārī also quotes:
حدثنا محمد بن مقاتل: حدثنا عبد الله بن المبارك: أخبرنا إسماعيل: حدثني عبد ربه بن سليمان بن عمير، قال: رأيت أم الدرداء‌‌ ترفع يديها في الصلاة حذو منكبيها حين تفتتح الصلاة، وحين تركع وإذا قال: "سمع الله لمن حمده"، رفعت يديها، وقالت: ربنا ولك الحمد.
قال البخاري: ونساء بعض أصحاب النبي -صلى الله عليه وسلم- هن أعلم من هؤلاء حين يرفعن أيديهن في الصلاة. 
Muḥammad ibn Muqātil narrated to us [saying]: ʿAbdullāh ibn al-Mubārak narrated to us [saying]: Ismāʿīl related to us, [saying]: ʿAbd Rabbi-h ibn Sulaymān ibn ʿUmayr narrated to me, saying, “I saw Umm ad-Dardāʾ raising her hands in prayer to the level of her shoulders when she began the prayer, when she performed rukūʿ, and when she said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ she raised her hands and said, ‘Rabba-nā wa-la-ka ’l-ḥamd.’ 
Bukhārī said, ‘The women of some of the Companions of the Prophet ﷺ were more knowledgeable than these ones when they raised their hands in prayer.’[footnoteRef:580] [580:  Ibid.] 

3) [bookmark: _ljzk0hktay6a]Many other narrations
These are just a few reports they take proof in. Otherwise, they also cite several other reports. Imām Bukhārī states in his Juzʾ Rafʿ al-Yadayn:
وكذلك يروى عن سبعة عشر نفسا من أصحاب النبي صلى الله عليه وسلم أنهم كانوا يرفعون أيديهم عند الركوع منهم أبو قتادة الأنصاري ، وأبو أسيد الساعدي البدري ، ومحمد بن مسلمة البدري ، وسهل بن سعد الساعدي ، وعبد الله بن عمر بن الخطاب ، وعبد الله بن عباس بن عبد المطلب الهاشمي ، وأنس بن مالك خادم رسول الله صلى الله عليه وسلم ، وأبو هريرة الدوسي ، وعبد الله بن عمرو بن العاص ، وعبد الله بن الزبير بن العوام القرشي ، ووائل بن حجر الحضرمي ، ومالك بن الحويرث ، وأبو موسى الأشعري ، وأبو حميد الساعدي الأنصاري وعمر بن الخطاب ، وعلي بن أبي طالب ، وأم الدرداء رضي الله تعالى عنهم
وقال الحسن ، وحميد بن هلال: " كان أصحاب رسول الله صلى الله عليه وسلم يرفعون أيديهم. فلم يستثن أحدا من أصحاب النبي صلى الله عليه وسلم دون أحد ، ولم يثبت عند أهل العلم عن أحد من أصحاب النبي صلى الله عليه وسلم أنه لم يرفع يديه ، ،
ويروى أيضا عن عدة من أصحاب النبي صلى الله عليه وسلم ما وصفنا 
حدثني مسدد قال: حدثنا يزيد بن زريع ، عن سعيد ، عن قتادة ، عن الحسن قال: «كان أصحاب النبي صلى الله عليه وسلم كأنما أيديهم المراوح‌‌ يرفعونها إذا ركعوا ، وإذا رفعوا رءوسهم». 
حدثنا موسى بن إسماعيل ، حدثنا أبو هلال ، عن حميد بن هلال قال: «كان أصحاب النبي صلى الله عليه وسلم‌‌ إذا صلوا كأن أيديهم حيال آذانهم المراوح»
قال البخاري: «فلم يستثن الحسن ، وحميد بن هلال أحدا من أصحاب النبي صلى الله عليه وسلم دون أحد». 
It is narrated from seventeen companions of the Prophet ﷺ that they used to raise their hands in prayer at the time of rukūʿ, including Abū Qatādah al-Anṣārī, Abū Usayd as-Sāʿidī al-Badrī, Muḥammad ibn Maslamah al-Badrī, Sahl ibn Saʿd as-Sāʿidī, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbdullāh ibn ʿAbbās ibn ʿAbd al-Muṭṭalib al-Hāshimī, Anas ibn Mālik – the servant of the Messenger of Allāh –, Abū Hurayrah ad-Dawsī, ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣ, ʿAbdullāh ibn az-Zubayr ibn al-ʿAwwām al-Qurashī, Wāʾil ibn Ḥujr al-Ḥaḍramī, Mālik ibn al-Ḥuwayrith, Abū Mūsā al-Ashʿarī, Abū Ḥumayd as-Sāʿidī al-Anṣārī, ʿUmar ibn al-Khaṭṭāb, ʿAlī ibn Abī Ṭālib, and Umm ad-Dardāʾ – may Allāh be pleased with them. 
Ḥasan and Ḥumayd ibn Hilāl also said, 'The Companions of the Prophet ﷺ used to raise their hands. No Companion of the Prophet ﷺ was exempted from this practice, and the scholars have not established whether any of the Companions of the Prophet ﷺ did not raise his hands.’
This practice is also narrated from several companions of the Prophet ﷺ, as described. 
Musaddad narrated to me, saying: Yazīd ibn Zurayʿ narrated to us from Saʿīd from Qatādah from Ḥasan who said, ‘The Companions of the Prophet ﷺ used to raise their hands like moving fans when they performed rukūʿ and when they raised their heads from rukūʿ.’
Mūsā ibn Ismāʿīl narrated to us [saying]: Abū Hilāl narrated to us from Ḥumayd ibn Hilāl, who said, ‘When the Companions of the Prophet ﷺ used to pray, their hands were in line to their ears, resembling fans.’
Bukhārī said, ‘Ḥasan and Ḥumayd did not exclude any Companion of the Prophet ﷺ.’[footnoteRef:581] [581:  Ibid, 26.] 

ʿAllāmah Ibn al-Qayyim states:
والظاهر بل المقطوع به أن الصحابة  إنما فعلوا ذلك مستندين إلى ما شاهدوه من النبي -صلى الله عليه وسلم-؛ إذ ﷺليس مما يؤخذ بالرأي والاجتهاد. وهم كانوا أعلم بالله ورسوله أن يزيدوا في الصلاة زيادة من أنفسهم لا يستندون فيها إلى من تعلموا منه الصلاة.
وعليه يحمل قول البيهقي والحاكم: إن الآثار بذلك عنهم مروية عن رسول الله صلى الله عليه وسلم. 
The apparent and definitive conclusion is that the Companions did this based on what they witnessed from the Prophet ﷺ. Raising the hands in prayer is not a matter of personal opinion or personal exertion. They were more knowledgeable about Allāh and His Messenger ﷺ to add to their prayer based on personal interpretation without basing it on what they learned from him about prayer. Thus, the statement of Bayhaqī and Ḥākim is understood in this light: ‘The reports transmitted from them on this practice are narrated from the Messenger of Allāh ﷺ.’[footnoteRef:582] [582:  Ibid, 28.] 

ʿAllāmah Mughalṭāy quotes:
وفي "التاريخ" أيضًا: قال أبو حازم: ‌أدركت ‌ألفًا ‌من ‌الصحابة ‌كلهم ‌يرفع ‌يديه عند كل خفض ورفع. 
In At-Tārīkh as well, Abū Ḥāzim said, ‘I met one thousand Companions, all of them raising their hands at every bowing and rising.’[footnoteRef:583] [583:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 3:423.] 

 Ḥadīth 198 – Remaining Proofs Supporting the Raising of the Hands in Prayer
Continuing with the proofs of the proponents of raising the hands in prayer, they further put forward the following:
1) [bookmark: _Toc225709577]Actions of the Tābiʿūn
They claim that many tābiʿūn would raise their hands in prayer, and the most senior tābiʿūn were also proponents of this, and this is what they would practise upon.
In his Sunan, Imām Tirmidhī states:
وقال يحيى: وحدثنا عبد الرزاق، قال: كان معمر يرى رفع اليدين في الصلاة. 
Yaḥyā said: ʿAbd ar-Razzāq narrated to us, saying, ‘Maʿmar maintained the raising of the hands in prayer.’[footnoteRef:584] [584:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:39. ] 

Imām Bayhaqī quotes:
قال الشافعي في القديم: وأخبرني من أثق به، عن سليمان بن بلال، عن يحيى بن سعيد، عن سليمان بن يسار: أن رسول الله -صلى الله عليه وسلم- كان يرفع يديه في الصلاة ثلاثا، حين يكبر للافتتاح، وحين يريد أن يركع، وحين يرفع رأسه من الركوع. 
Shāfiʿī said in al-qadīm, ‘Someone whom I consider reliable related to me from Sulaymān ibn Bilāl from Yahyā ibn Saʿīd from Sulaymān ibn Yasār that the Messenger of Allāh ﷺ would raise his hands in prayer thrice: when reciting the opening takbīr, when he was about to go in rukū and when he lifted his head from rukū.[footnoteRef:585] [585:  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), 2:416.] 

He thereafter says:
ورويناه عن عدة من التابعين منهم: عطاء، وطاوس، ومجاهد، وسعيد بن جبير، والقاسم بن محمد، وسالم بن عبد الله، والحسن، وابن سيرين، ومكحول، وعمر بن عبد العزيز، وعدة كثيرة.
This was narrated to us from several tābiʿūn, including: ʿAṭāʾ, Ṭāwūs, Mujāhid, Saʿīd ibn Jubayr, Qāsim ibn Muḥammad, Sālim ibn ʿAbdillāh, Ḥasan, Ibn Sīrīn, Makḥūl, ʿUmar ibn ʿAbd al-ʿAzīz and several others.[footnoteRef:586] [586:  Ibid, 2:417.] 

(Take note of the names that he mentioned. This is a Shāfiʿī listing those names.)
 ʿAllāmah Ibn ʿAbd al-Barr quotes from Athram that he said:
وحدثنا أحمد، قال: حدثنا يحيى بن آدم، عن ابن المبارك، عن عكرمة بن عمار، قال: رأيت القاسم بن محمد وسالم بن عبد الله يرفعان أيديهما إذا ركعا، وإذا رفعا رؤوسهما.
قال: وحدثنا سليمان بن حرب، قال: حدثنا حماد بن زيد، عن هشام، عن الحسن ومحمد بن سيرين، أنهما كانا يرفعان أيديهما إذا كبرا، وإذا ركعا، وإذا رفعا. قال محمد بن سيرين: هو من تمام الصلاة.
قال أبو بكر: وسمعت أبا عبد الله أحمد بن حنبل يقول: حدثنا أبو النضر، عن الربيع بن صبيح، قال: رأيت عطاء، وطاووسا، ومجاهدا، والحسن، وابن سيرين، ونافعا، وابن أبي نجيح، والحسن بن مسلم، وقتادة، يرفعون أيديهم عند الركوع وعند الرفع منه. 
Ahmad narrated to us, saying: Yaḥyā ibn Ādam narrated to us from Ibn al-Mubārak from ʿIkrimah ibn ʿAmmār, who said, ‘I saw Qāsim ibn Muḥammad and Sālim ibn ʿAbdillāh raising their hands when they performed rukūʿ and when they lifted their heads.’
Sulaymān ibn Ḥarb narrated to us, saying: Ḥammād ibn Zayd narrated to us from Hishām from Ḥasan and Muḥammad ibn Sīrīn that they both raised their hands when they pronounced the takbīr, when they performed rukūʿ and when they lifted (from rukūʿ). Muḥammad ibn Sīrīn said, ‘It is part of the completeness of the prayer.’
I heard Abū ʿAbdillāh Aḥmad ibn Ḥanbal saying: Abū ’n-Naḍr narrated to us from Rabīʿ ibn Ṣabīḥ, who said, ‘I saw ʿAṭāʾ, Ṭāwūs, Mujāhid, Ḥasan, Ibn Sīrīn, Nāfiʿ, Ibn Abī Nujayḥ, Ḥasan ibn Muslim and Qatādah raising their hands when performing rukūʿ and when lifting from rukūʿ.’[footnoteRef:587] [587:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:351. ] 

ʿAllāmah Kirmānī quoted this via Rabīʿ as follows:
حدثنا أحمد بن حنبل قال: حدثنا هاشم بن القاسم قال أنا الربيع بن صبيح قال ((رأيت الحسن ، وابن سيرين ، وعطاء ، وطاووسا ، ومجاهدا ، ونافعا ، وقتادة ، وابن أبي نجيح ، والحسن بن مسلم: إذا دخلوا في الصلاة كبروا ورفعوا أيديهم، وإذا كبروا للركوع رفعوا أيديهم.  
Aḥmad ibn Ḥanbal narrated to us, saying: Hāshim ibn al-Qāsim narrated to us, saying: Rabīʿ ibn Ṣabīḥ related to us, who said, ‘I saw Ḥasan, Ibn Sīrīn, ʿAṭāʾ, Ṭāwūs, Mujāhid, Nāfiʿ, Qatādah, Ibn Abī Nujayḥ and Ḥasan ibn Muslim: When they entered the prayer, they pronounced the takbīr and raised their hands. And when they pronounced the takbīr for rukūʿ, they raised their hands.’[footnoteRef:588] [588:  ʿAllāmah Ḥarb ibn Ismāʿīl al-Kirmānī, Masāʾil Ḥarb ibn Ismāʿīl al-Kirmānī (Beirut: Muʾassasat ar-Rayyān, 2013), 370. ] 

(From this statement, we find that the same names of tābiʿūn that a Shāfiʿī quoted were quoted by Imām Aḥmad.) 
In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr explains that there were tābiʿūn all over who held this view, and it will become to lengthy to mention all of them:
وروي الرفع عند الركوع والرفع منه عن جماعة من التابعين بالحجاز، والعراق، والشام يطول الكتاب بذكرهم، منهم: القاسم بن محمد، وسالم، والحسن، وابن سيرين، وعطاء، وطاوس، ومجاهد، ونافع مولى بن عمر، وعمر بن عبد العزيز، وابن أبي نجيح، وقتادة، والحسن بن مسلم. 
The raising of the hands when going in rukūʿ and lifting from it was reported from a group of the tābiʿūn in Ḥijāz, Iraq and Shām, and the book would be lengthy by mentioning all of them. Amongst them were: Qāsim ibn Muḥammad, Sālim, Ḥasan, Ibn Sīrīn, ʿAṭāʾ, Ṭāwūs, Mujāhid, Nāfiʿ (the freed slave of Ibn ʿUmar), ʿUmar ibn ʿAbd al-ʿAzīz, Ibn Abī Nujayḥ, Qatādah and Ḥasan ibn Muslim.[footnoteRef:589] [589:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:106. ] 

(A Mālikī presented a list with the same names.)
ʿUmar ibn ʿAbd al-ʿAzīz said that their elders would go to the extent of disciplining them if they did not raise their hands. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال عمر بن العزيز: إن كنا لنؤدب عليها بالمدينة إذا لم نرفع أيدينا. 
ʿUmar ibn ʿAbd al-ʿAzīz said, ‘Indeed, we used to be disciplined for not raising our hands in Madīnah.’[footnoteRef:590] [590:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 4:106.] 

Imām Bukhārī cites this with his chain:
حدثنا محمد بن يوسف: حدثنا عبد الأعلى بن مسهر: حدثنا عبد الله بن العلاء بن زبر: حدثنا عمرو بن المهاجر، قال: كان عبد الله بن عامر يسألني أن أستأذن له على عمر بن عبد العزيز، فاستأذنت له عليه، فقال: الذي جلد أخاه في أن يرفع يديه؟ إن كنا لنؤدب عليه، ونحن غلمان بالمدينة. فلم يأذن له. 
Muḥammad ibn Yūsuf narrated to us [saying]: ʿAbd al-Aʿlā ibn Mushir narrated to us [saying]: ʿAbdullāh ibn al-ʿAlāʾ ibn Zabr narrated to us [saying]: ʿAmr ibn al-Muhājir narrated to us, who said, ʿAbdullāh ibn ʿĀmir used to ask me to request permission for him to meet ʿUmar ibn ʿAbd al-ʿAzīz. So I requested permission for him, but [ʿUmar] said, ‘The one who flogged his brother for raising his hands? Indeed, we used to be disciplined for this when we were boys in Madīnah.’ So he did not grant him permission.[footnoteRef:591] [591:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Qurrat al-ʿAynayn bi-Rafʿ al-Yadayn fī ’ṣ-Ṣalāh (Kuwait: Dār al-Arqam, 1983), 18. ] 

Interestingly, after this Imām Bukhārī says:
وكان زائدة (بن قدامة الثقفي) لا يحدث إلا أهل السنة اقتداء بالسلف. 
Zāʾidah ibn Qudāmah ath-Thaqafī would narrate only to the people of Sunnah, following the example of the predecessors.[footnoteRef:592] [592:  Ibid, 19.] 

ʿAllāmah Ibn Ḥibbān mentions about him:
وكان من الحفاظ المتقنين، وكان لا يعد السماع حتى يسمعه ثلاث مرات، وكان لا يحدث أحدا حتى يشهد عنده عدل أنه أهل مات سنة إحدى وستين ومائة. 
He was amongst the proficient ḥāfiẓs, and he would not consider a narration valid until he heard it three times. He would not narrate to anyone until an upright person testified to him that the individual was worthy. He passed away in the year 161 AH.[footnoteRef:593] [593:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 6:340.] 

Imām Bukhārī then relates:
ولقد رحل قوم من أهل بلخ مرجئة إلى محمد بن يوسف بالشام فأراد محمد إخراجهم منها حتى تابوا من ذلك، ورجعوا إلى السبيل والسنة.
ولقد رأينا غير واحد من أهل العلم يستتيبون أهل الخلاف فإن تابوا، وإلا أخرجوهم من مجالسهم.
ولقد كلم عبد الله بن الزبير، سليمان بن حرب، وهو يومئذ قاضي مكة أن يحجر على بعض أهل الرأي، فحجر عليه سليمان فلم يكن يجترئ بمكة أن يفتي حتى خرج منها. 
A group of murjiʾah from the people of Balkh traveled to Muḥammad ibn Yūsuf in Shām, and Muḥammad wanted to expel them from there until they repented from that and returned to the correct path and the Sunnah.
We have indeed seen more than one scholar demanding the repentance of those who held deviant views; if they repented, fine, otherwise, they would expel them from their gatherings.
ʿAbdullāh ibn az-Zubayr spoke to Sulaymān ibn Ḥarb, who was the judge of Makkah at that time, to restrain some Ahl ar-Raʾy. Sulaymān did so, and the individual did not dare to give any legal verdicts in Makkah until he left.[footnoteRef:594] [594:  Imām Bukhārī (n 8) 19.] 

To express that this was the practice of most tābiʿūn, Imām Bukhārī writes:
وكذلك رويناه عن عدة من علماء مكة، وأهل الحجاز، والعراق، والشام، والبصرة، واليمن، وعدة من أهل خراسان، منهم سعيد بن جبير، وعطاء بن أبي رباح، ومجاهد، والقاسم بن محمد، وسالم بن عبد الله بن عمر بن الخطاب، وعمر بن عبد العزيز، والنعمان بن أبي عياش، والحسن، وابن سيرين، وطاوس، ومكحول، وعبد الله بن دينار، ونافع وعبيد الله بن عمر، والحسن بن مسلم، وقيس بن سعد، وعدة كثيرة. 
Similarly, we have heard this from several scholars of Makkah, the people of Ḥijāz, Iraq, Shām, Baṣrah, Yemen and various scholars from Khurāsān. Amongst them were Saʿīd ibn Jubayr, ʿAṭāʾ ibn Abī Rabāḥ, Mujāhid, Qāsim ibn Muḥammad, Sālim ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, ʿUmar ibn ʿAbd al-ʿAzīz, Nuʿmān ibn Abī ʿAyyāsh, Ḥasan, Ibn Sīrīn, Ṭāwūs, Makḥūl, ʿAbdullāh ibn Dīnār, Nāfiʿ, ʿUbayd Allāh ibn ʿUmar, Ḥasan ibn Muslim, Qays ibn Saʿd and many others.[footnoteRef:595] [595:  Ibid, 8.] 

(The list of names presented is the same.)
ʿAllāmah Ibn ʿAbd al-Barr quotes from Imām Ṭabarī:
وذكر الطبري، قال: حدثنا العباس بن الوليد بن زيد، عن أبيه، عن الأوزاعي، قال: بلغنا أن من السنة فيما أجمع عليه علماء أهل الحجاز، والبصرة، والشام أن رسول الله -عليه السلام -كان يرفع يديه حذو منكبيه حين يكبر لافتتاح الصلاة، وحين يكبر للركوع، وحين يرفع رأسه منه؛ إلا أهل الكوفة، فإنهم خالفوا في ذلك أمتهم، قيل للأوزاعي: فإن نقص من ذلك شيئا؟ قال: ذلك نقص من صلاته. 
Tabari mentioned, “ʿAbbās ibn al-Walīd ibn Zayd narrated to us from his father from Awzāʿī, who said, ‘It reached us that amongst the Sunnah, upon which the scholars of Ḥijāz, Baṣrah and Shām unanimously agreed, is that the Messenger of Allah ﷺ used to raise his hands to the level of his shoulders when he pronounced the takbīr for the opening of the prayer, when he pronounced the takbīr for rukūʿ and when he raised his head from rukūʿ. Except for the people of Kufa, for they differed from their nation in this matter.’ Awzāʿī was asked, ‘What if someone diminishes any part of this?’ He replied, ‘That would detract from his prayer.’”[footnoteRef:596] [596:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 4:107.] 

2) [bookmark: _Toc225709578]Analogy
ʿAllāmah Abū ’l-Walīd al-Bājī states:
ومن جهة القياس أن تكبيرة الركعة تكبيرة تجعل مدركها مدركا للركعة الأولى، فشرع فيها رفع اليدين، كتكبيرة الإحرام. 
From the perspective of analogy, the takbīr of the rukūʿ in prayer is a takbīr that renders the one who attains it akin to attaining the first rakʿah. Therefore, raising the hands during it is legislated like the opening takbīr.[footnoteRef:597] [597:  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.), 1:142.] 

3) [bookmark: _Toc225709579]Actions of the Subsequent Generations
Imām Tirmidhī says:
وسمعت الجارود بن معاذ يقول: كان سفيان بن عيينة، وعمر بن هارون، والنضر بن شميل يرفعون أيديهم إذا افتتحوا الصلاة، وإذا ركعوا، وإذا رفعوا رؤوسهم. 
I heard Jarūd ibn Muʿādh saying, ‘Sufyān ibn ʿUyaynah, ʿUmar ibn Hārūn and Naḍr ibn Shumayl used to raise their hands when they commenced the prayer, when they went in rukūʿ and when they raised their heads from rukūʿ.’I[footnoteRef:598] [598:  Imām Tirmidhī (n 1) 2:39-40.] 

ʿAllāmah Ibn ʿAbd al-Barr quoted from Athram that Imām Aḥmad listed to him several senior scholars whom he personally saw raising their hands:
قال: وسمعت أبا عبد الله - يعني أحمد بن حنبل - يقول: رأيت معتمر بن سليمان، ويحيى بن سعيد، وعبد الرحمن بن مهدي، وإسماعيل ابن علية، يرفعون أيديهم عند الركوع، وإذا رفعوا رؤوسهم.
قال أبو عمر: هذا يدلك، من نقل الإمام أحمد بن حنبل رحمه الله، أن أهل الحجاز والشام والبصرة يرفعون، ويشهد لما قاله أبو عبد الله المروزي أنه لا يعلم مصرا من أمصار المسلمين لا يرفعون أيديهم في الصلاة في غير الافتتاح إلا أهل الكوفة.
He said, “I heard Abū ʿAbdillāh i.e. Aḥmad ibn Ḥanbal, saying, ‘I saw Muʿtamir ibn Sulaymān, Yahyā ibn Saʿīd, ʿAbd ar-Raḥmān ibn Mahdī and Ismāʿīl ibn ʿUlayyah raising their hands when they went in rukūʿ and when they raised their heads from rukūʿ.’
This indicates, based on what Imām Aḥmad ibn Ḥanbal – may Allāh have mercy on him – transmitted, that the people of Ḥijāz, Shām and Baṣrah raise their hands. This corroborates what Abū ʿAbdillāh al-Marwazī said, that he does not know of any place amongst the lands of the Muslims where they do not raise their hands in prayer except the people of Kufa.[footnoteRef:599] [599:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 6:351.] 

Imām Bukhārī mentions about ʿAbdullāh ibn al-Mubārak and his students:
وقد كان عبد الله ‌بن ‌المبارك يرفع يديه، وكذلك عامة أصحاب ‌ابن ‌المبارك، منهم: علي بن الحسن، وعبد الله بن عثمان، ويحيى بن يحيى، ومحدثو أهل بخارى منهم عيسى بن موسى، وكعب بن سعيد، ومحمد بن سلام، وعبد الله بن محمد المسندي، وعدة ممن لا يحصى لاختلاف بين من وصفنا من أهل العلم. 
ʿAbdullāh ibn al-Mubārak used to raise his hands in prayer, as did the majority of Ibn al-Mubārak's companions. Amongst them were ʿAlī ibn al-Ḥasan, ʿAbdullāh ibn ʿUthmān, Yahyā ibn Yahyā and the narrators of Bukhara such as ʿĪsā ibn Mūsā, Kaʿb ibn Saʿīd, Muḥammad ibn Salām, ʿAbdullāh ibn Muḥammad al-Masandī and many others whose number cannot be counted due to the consensus amongst those we have described from the people of knowledge.[footnoteRef:600] [600:  Imām Bukhārī (n 8) 8.] 

Later he states:
وكان ‌ابن ‌المبارك يرفع يديه، وهو أكثر أهل زمانه علما فيما نعرف فلو لم يكن عند من لا يعلم من السلف علم فاقتدى بابن المبارك فيما اتبع الرسول، وأصحابه، والتابعين لكان أولى به من أن يثبته بقول من لا يعلم. 
Ibn al-Mubārak used to raise his hands in prayer, and he possessed the most knowledgeable of his time, as far as we know. If there were anyone from the early generations who did not possess knowledge comparable to that of Ibn al-Mubārak, it would be more appropriate to follow Ibn al-Mubārak in adhering to the practices of the Prophet ﷺ, his Companions and the tābiʿūn, rather than affirming a practice based on the opinion of someone less knowledgeable.[footnoteRef:601] [601:  Ibid, 35.] 

Imām Bukhārī also states:
وكان عبد الله بن الزبير، وعلي بن عبد الله، ويحيى بن معين، وأحمد بن حنبل، وإسحاق بن إبراهيم ‌يثبتون ‌عامة ‌هذه ‌الأحاديث ‌عن رسول الله -صلى الله عليه وسلم-، ويرونها حقا، وهؤلاء أهل العلم من أهل زمانهم. 
ʿAbdullāh ibn az-Zubayr, ʿAlī ibn ʿAbdillāh, Yaḥyā ibn Maʿīn, Aḥmad ibn Ḥanbal and Isḥāq ibn Ibrāhīm would affirm all these ḥadīths from the Messenger of Allāh ﷺ and consider them as the truth. All these scholars form part of the people of their time.[footnoteRef:602] [602:  Ibid, 9.] 

To illustrate that this is indeed the view of the majority, and whosoever criticises this actually criticises the majority, Imām Bukhārī then writes:
من زعم أن رفع الأيدي بدعة فقد طعن في أصحاب النبي -صلى الله عليه وسلم-، والسلف، ومن بعدهم، وأهل الحجاز، وأهل المدينة، وأهل مكة، وعدة من أهل العراق، وأهل الشام، وأهل اليمن، وعلماء أهل خراسان منهم ‌ابن ‌المبارك حتى شيوخنا عيسى بن موسى أبو أحمد، وكعب بن سعيد، والحسن بن جعفر، ومحمد بن سلام إلا أهل الرأي منهم وعلي بن الحسن، وعبد الله بن عثمان، ويحيى بن يحيى، وصدقة، وإسحاق، وعامة أصحاب ‌ابن ‌المبارك. 
Whoever claims that raising the hands is an innovation has criticised the Companions of the Prophet ﷺ, the predecessors, those who came after them, the people of Ḥijāz, the people of Madīnah, the people of Makkah and several of the people from Iraq, Shām, Yemen, the scholars of the people from Khurasān, including Ibn al-Mubārak until even our teachers: ʿĪsā ibn Mūsā Abū Aḥmad, Kaʿb ibn Saʿīd, Ḥasan ibn Jaʿfar, Muḥammad ibn Salām – except the Ahl ar-Raʾy from them –, ʿAbdullāh ibn ʿUthmān, Yaḥyā ibn Yaḥyā, Ṣadaqah, Isḥāq and most companions of Ibn al-Mubārak.[footnoteRef:603] [603:  Ibid, 54.] 

Hence, right up until the teachers of Imām Bukhārī, they were all raising their hands. We quoted previously from Imām Bukhārī that he said:
قال علي بن عبد الله -وكان أعلم زمانه-: رفع الأيدي حق على المسلمين بما روى الزهري، عن سالم، عن أبيه. 
ʿAlī ibn ʿAbdillāh – who was the most knowledgeable of his time – said, ‘Raising the hands is obligatory for Muslims based on what Zuhrī narrated from Sālim from his father.’[footnoteRef:604] [604:  Ibid, 9. ] 

[bookmark: _Toc225709580]Summary
Besides the marfūʿ narrations quoted from between thirteen to fifty Companions, the practice of the Companions, tābiʿūn and most of the nation thereafter was to raise their hands before and after rukūʿ. ʿAllāmah Baghawī says:
قلت: ورفع اليدين حذو المنكبين في هذه المواضع الأربع، متفق على صحته، يرويه جماعة عن رسول الله -صلى الله عليه وسلم-، منهم: عمر، وعلي بن أبي طالب، ووائل بن حجر، وأنس، وأبو هريرة، ومالك بن الحويرث، وأبو حميد الساعدي، في عشرة من أصحاب النبي -صلى الله عليه وسلم-، وبه يقول أكثر أهل العلم من أصحاب النبي -صلى الله عليه وسلم-، منهم: أبو بكر، وعلي، وابن عمر، وابن عباس، وأبو سعيد الخدري، وجابر، وأبو هريرة، وأنس، وعبد الله بن الزبير، وغيرهم، وإليه ذهب من التابعين: الحسن البصري، وابن سيرين، وعطاء، وطاوس، ومجاهد، والقاسم بن محمد، وسالم بن عبد الله، وسعيد بن جبير، ونافع، وقتادة، ومكحول، وغيرهم، وبه قال الأوزاعي، ومالك في آخر أمره، وابن المبارك، والشافعي، وأحمد، وإسحاق. 
I say: Raising the hands to the level of the shoulders in these four places is valid by consensus. A group reported it from the Messenger of Allāh ﷺ, including ʿUmar, ʿAlī ibn Abī Ṭālib, Wāʾil ibn Ḥujr, Anas, Abū Hurayrah, Mālik ibn al-Ḥuwayrith, Abū Ḥumayd as-Sāʿidī in the presence of ten Companions of the Prophet ﷺ. This view was held by the majority of scholars from the Companions of the Prophet ﷺ, including Abū Bakr, ʿAlī, Ibn ʿUmar, Ibn ʿAbbās, Abū Saʿīd al-Khudrī, Jābir, Abū Hurayrah, Anas, ʿAbdullah ibn az-Zubayr and others. Amongst the tābiʿūn who maintained this were Ḥasan Baṣrī, Ibn Sīrīn, ʿAṭāʾ, Ṭāwūs, Mujāhid, Qāsim ibn Muḥammad, Sālim ibn ʿAbdillāh, Saʿīd ibn Jubayr, Nāfiʿ, Qatādah, Makḥūl and others. Awzāʿī, Mālik – at the end of his lifetime – Ibn al-Mubārak, Shāfiʿī, Aḥmad and Isḥāq all held this view.[footnoteRef:605] [605:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Sharḥ as-Sunnah (Beirut: Al-Maktab al-Islāmī, 1983), 3:23.] 

[bookmark: _rtvpk7bv6qha]Concluding remark
Before concluding the discussion on the proofs of raising the hands, it is important to again clarify and emphasise that these scholars do not consider it to be compulsory to raise the hands. ʿAllāmah Ibn ʿAbd al-Barr first quotes the statement of Nuʿmān ibn Abī ʿAyyāṣh:
قال: وحدثنا سعيد بن عبيد، قال: حدثنا ابن لهيعة، عن ابن عجلان، عن النعمان بن أبي عياش، قال: كان يقال: لكل شيء زينة، وزينة الصلاة رفع الأيدي عند الافتتاح، وحين يريد أن يركع، وحين يريد أن يرفع.
قال أبو عمر: هذا يدلك على أن رفع اليدين ليس من أركان الصلاة، ولا من الواجب فيها، وأنه - على ما قدمنا في أول الباب - خضوع واستكانة واستسلام. وزينة للصلاة - كما وصفنا - وهو قول الجمهور. 
وقد روي عن الأوزاعي، وذهب إلى ذلك الحميدي فيمن لم يرفع يديه، على حديث ابن عمر؛ أن الصلاة فاسدة أو ناقصة.
Saʿīd ibn ʿUbayd narrated to us, saying: Ibn Lahīʿah narrated to us from Ibn ʿAjlān from Nuʿmān ibn Abī ʿAyyāsh, saying, “It would be said, ‘Everything has an adornment, and the adornment of prayer is raising the hands at the opening, when going in rukū and when lifting from it.’”
This indicates to you that raising the hands is not a pillar of prayer nor an obligatory act in it. Based on what we mentioned earlier at the beginning of the chapter, it entails displaying humility, composure, submission and adornment for prayer – as we described -, and this was the view of the majority.
This was reported from Awzāʿī, and Ḥumaydī maintained this view regarding those who do not raise their hands, contrary to the ḥadīth of Ibn ʿUmar that the prayer is invalid or deficient.[footnoteRef:606] [606:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 6:361.] 

ʿAllāmah Ibn ʿAbd al-Barr then also mentions:
ورأى بعضهم عليه الإعادة، وليس هذا بصحيح عندنا لما ذكرنا؛ لأن إيجاب الإعادة إيجاب فرض، والفرائض لا تثبت إلا بحجة أو سنة لا معارض لها، أو إجماع من الأمة. 
Some of them regarded it compulsory for him to repeat. In our view, this is not accurate based on what we mentioned since obligating repetition is obligating a farḍ act, and farḍ acts can only be established through concrete evidence, uncontradictable Sunnah or consensus of the nation.[footnoteRef:607]  [607:  Ibid, 6:362.] 

He then presents proof:
[bookmark: _de0hge6zt4zn]ومما يدل على أن رفع اليدين ليس بواجب ما أخبر به الحسن عن الصحابة؛ أن من رفع منهم لم يعب على من تركه: حدثنا عبد الوارث بن سفيان، قال: حدثنا قاسم بن أصبغ، قال: حدثنا أحمد بن محمد البرتي القاضي ببغداد، قال: حدثنا أبو معمر، قال: حدثنا عبد الوارث بن سعيد، قال: حدثنا محمد بن جحادة، قال: حدثني عبد الجبار بن وائل بن حجر، قال: كنت غلاما لا أعقل صلاة أبي، فحدثني وائل بن علقمة، عن أبي وائل بن حجر، قال: صليت خلف رسول الله صلى الله عليه وسلم، فكان إذا دخل في الصلاة كبر ورفع يديه، ثم التحف وأدخل يديه في ثوبه، فأخذ شماله بيمينه، وإذا أراد أن يركع أخرج يديه من ثوبه، ثم رفعهما وكبر وسجد، ووضع وجهه بين كفيه، وإذا رفع رأسه من السجود رفع يديه، فلم يزل يفعله كذلك حتى فرغ من صلاته. قال محمد بن جحادة: فذكرت ذلك للحسن بن أبي الحسن، فقال: هي صلاة رسول الله صلى الله عليه وسلم، فعله من فعله، وتركه من تركه. 
Amongst the proof that raising the hands is not obligatory is what Ḥasan related from the Companions that those who would raise their hands amongst them would not criticise those who would not do so. ʿAbd al-Wārith ibn Sufyān narrated to us, saying: Qāsim ibn Aṣbagh narrated to us, saying: Aḥmad ibn Muḥammad al-Burtī, the Qāḍī of Baghdad, narrated to us, saying: Abū Maʿmar narrated to us, saying: ʿAbd al-Qārith ibn Saʿīd narrated to us, saying: Muḥammad ibn Juḥādah narrated to us, saying: ʿAbd al-Jabbār ibn Wāʾil ibn Ḥujr narrated to me, saying: “I was a young boy, not able to comprehend the prayer of my father. Thus, Wāʾil ibn ʿAlqamah narrated to me from Abū Wāʾil ibn Ḥujr, who said, ‘I prayed behind the Messenger of Allāh ﷺ, and when he entered in prayer, he recited the takbīr and raised his hands. Then, he wrapped himself with his garment, inserted his hands into his garment, and held his left hand with his right hand. When he was about to perform rukūʿ, he removed his hands from his garment, raised them, recited the takbīr and prostrated. He placed his face between his palms. When he lifted his head from the prostration, he again raised his hands and continued until he completed his prayer.’”
Muḥammad ibn Juḥādah said, “I mentioned that to Ḥasan ibn Abī ’l-Ḥusayn, who said, ‘It is the prayer of the Messenger of Allāh ﷺ. Whoever willed acted on it, and whoever willed abandoned it.’”[footnoteRef:608]  [608:  Ibid, 6:363.] 

ʿAllāmah Ibn ʿAbd al-Barr then says:
ففي هذا الحديث دليل على أن منهم من تركه، ولم يعب عليه من فعله. والله أعلم.  
In this ḥadīth lies proof that some of them abandoned it, and those who would do it did not criticise them for it. And Allāh knows best.[footnoteRef:609] [609:  Ibid, 6:364.] 

ʿAllāmah Kirmānī relates:
قلت لإسحاق: فإن ترك الرفع متعمدا. قال: في الركوع هو جائز الصلاة، ترك سنة .
قلت: هو ناقص الصلاة. قال: يجوز أن أقول: كان سفيان الثوري ناقص الصلاة. 
I asked Isḥāq, ‘What happens if one abandons the raising of the hands intentionally?’ He replied, ‘For rukūʿ the prayer remains valid. He abandoned the Sunnah.’
I asked, ‘Does it render the prayer deficient?’ He replied, ‘Is it possible for me to say that Sufyān ath-Thawrī would offer deficient prayers?’[footnoteRef:610]  [610:  ʿAllāmah Kirmānī (n 5) 370.] 

   The Proponents of Not Raising the Hands in Prayer & Their Proofs
[bookmark: _Toc225709581]The Proponents of Not Raising the Hands in Prayer
Although advocates of raising the hands in prayer endeavoured to present the practice as nearly ubiquitous amongst the best eras, a significant number of scholars maintained the position that the hands should not be raised before and after rukūʿ and themselves refrained from practising it. Imām Bukhārī suggested that almost everyone adhered to this practice; however, his esteemed disciple, Imām Tirmidhī, held a divergent perspective. After quoting a narration of ʿAbdullāh ibn Masʿūd, he says:
وبه يقول غير واحد من أهل العلم من أصحاب النبي -صلى الله عليه وسلم- والتابعين، وهو قول سفيان الثوري وأهل الكوفة. 
This view was held by more than one of the scholars from amongst the Companions of the Prophet ﷺ and the tābiʿūn, and it was the opinion of Sufyān ath-Thawrī and the people of Kufa.[footnoteRef:611] [611:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:42-43. ] 

Imām Tirmidhī simply mentioned a fact, being honest that there were indeed great scholars from the time of the Companions and the tābiʿūn who did not raise their hands. However, he only took the name of Sufyān ath-Thawrī and sufficed with indicating to the remaining scholars.
ʿAllāmah Ibn Baṭṭāl lists some names in his commentary of Ṣaḥīḥ al-Bukhārī:
اختلف العلماء فى رفع اليدين فى الصلاة، فذهبت طائفة إلى رفع اليدين عند تكبيرة الافتتاح خاصة، روى ذلك عن عمر، وعلى، وابن مسعود، وابن عباس، وهو قول الثورى، وأبى حنيفة، ورواه ابن القاسم عن مالك. 
Scholars have differed on the matter of raising the hands during prayer. One group holds the opinion that the hands should be raised only at the opening takbīr. This view is narrated from ʿUmar, ʿAlī, Ibn Masʿūd and Ibn ʿAbbās, and it was the opinion of Thawrī and Abū Ḥanīfah. Ibn al-Qāsim also narrated it from Mālik.[footnoteRef:612] [612:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:354.] 

Our purpose is to verify whether this is the preferred view in the Ḥanafī and Mālikī schools of thought.
Ḥanafī view
In his Muwaṭṭaʾ, Imām Muḥammad says:
السنة أن يكبر الرجل في صلاته كلما خفض وكلما رفع، وإذا انحط للسجود كبر، وإذا انحط للسجود الثاني كبر. فأما رفع اليدين في الصلاة فإنه يرفع اليدين حذو الأذنين في ابتداء الصلاة مرة واحدة، ثم لا يرفع في شيء من الصلاة بعد ذلك، وهذا كله قول أبي حنيفة وفي ذلك آثار كثيرة. 
The Sunnah is for a man to say the takbīr in his prayer whenever he lowers and raises. When he goes down for prostration, he says the takbīr; when he goes down for the second prostration, he says the takbīr. As for raising the hands in prayer, he raises the hands to the level of the ears at the beginning of the prayer only once and then does not raise them in any part of the prayer after that. This is entirely the opinion of Abū Ḥanīfah – may Allāh have mercy on him –, and there are many reports concerning this.[footnoteRef:613] [613:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 58. ] 

ʿAllāmah Jaṣṣāṣ ar-Rāzī states: 
قال أصحابنا وابن أبي ليلى والثوري والحسن بن حي لا يرفع يديه إلا في تكبيرة الإفتتاح. 
Our scholars, Ibn Abī Laylā, Thawrī and Ḥasan ibn Ḥayy maintained that one should not raise his hands except at the opening takbīr.[footnoteRef:614] [614:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Mukhtaṣar Ikhtilāf al-ʿUlamāʾ (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1995), 1:199.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وهو قول الكوفيين أبي حنيفة، وسفيان الثوري، والحسن بن حي، وسائر فقهاء الكوفة قديما وحديثا، وهو قول ابن مسعود وأصحابه والتابعين بها. 
This was the opinion of the Kufans: Abū Ḥanīfah, Sufyān ath-Thawrī, Ḥasan ibn Ḥayy and all the jurists of Kufa, both past and present. It was also the opinion of Ibn Masʿūd, his companions and the tābiʿūn there.[footnoteRef:615] [615:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:99. ] 

Mālikī view
In Al-Mudawwanah, it is written concerning Imām Mālik’s view on this:
وقال مالك: لا أعرف ‌رفع ‌اليدين ‌في شيء من تكبير الصلاة لا في خفض ولا في رفع إلا في افتتاح الصلاة [...]  قال ابن القاسم: وكان رفع اليدين عند مالك ضعيفا إلا في تكبيرة الإحرام. 
Mālik said, ‘I do not know of raising the hands in any of the takbīrs of prayer, neither when lowering nor when raising, except at the beginning of the prayer.’ […] Ibn al-Qāsim said, ‘Raising the hands was considered weak by Mālik except in the opening takbīr.’[footnoteRef:616] [616:  Imām Saḥnūn ibn Saʿīd ibn Ḥabīb at-Tanūkhī, Al-Mudawwanah al-Kubrā li ’l-Imām Mālik Ibn Anas al-Aṣbaḥī Riwāyat al-Imām Saḥnūn Ibn Saʿīd at-Tanūkhī ʿan al-Imām ʿAbd ar-Raḥmān Ibn al-Qāsim (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:165.] 

In contrast to this, Imām Tirmidhī relates:
وحدثنا يحيى بن موسى، قال: حدثنا إسماعيل بن أبي أويس، قال: كان مالك بن أنس يرى رفع اليدين في الصلاة. 
Yaḥyā ibn Mūsā narrated to us, saying: Ismāʿīl ibn Abī Uways narrated to us, saying: Mālik ibn Anas used to consider raising the hands in prayer.[footnoteRef:617] [617:  Imām Tirmidhī (n 1) 2:39.] 

Imām Muḥammad, a direct student of Imām Mālik who spent three years in his company, says:
وقال أهل المدينة يرفع يديه حذو منكبيه اذا افتتح الصلاة واذا كبر للركوع واذا رفع راسه من الركوع رفعهما كذلك أيضا. 
The people of Madīnah maintained that one should raise his hands to the level of his shoulders when he begins the prayer as well as when he says the takbīr for rukūʿ, and when he raises his head from rukūʿ, he should raise them in the same manner.[footnoteRef:618] [618:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:94.] 

There are many different reports quoted from Imām Mālik, and both, raising the hands and not raising the hands have been reported from him, as ʿAllāmah Ibn ʿAbd al-Barr quotes:
وذكر ابن خواز بنداذ قال: اختلفت الرواية عن مالك في رفع اليدين في الصلاة، فمرة قال: يرفع في كل خفض ورفع على حديث ابن عمر، ومرة قال: لا يرفع إلا في تكبيرة الإحرام، ومرة قال: لا يرفع أصلا. 
Ibn Khuwāz Mandād mentioned, ‘There are different reports from Mālik regarding raising the hands in prayer. On one occasion, he said to raise them at every lowering and raising based on the ḥadīth of Ibn ʿUmar. On another occasion, he said to raise them only at the opening takbīr. And on yet another occasion, he said not to raise them at all.’[footnoteRef:619] [619:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 4:100.] 

ʿAllāmah Lakhmī explains that there are actually four different opinions reported from Imām Mālik:
وعن مالك في ذلك أربع روايات؛ فقال مالك في المدونة: يرفع مرة واحدة عند الإحرام لا غير ذلك.
وروى عنه ابن عبد الحكم أنه يرفع في موضعين: عند الإحرام، وعند رفع الرأس من الركوع 
وقال في سماع ابن وهب: يرفع في ثلاثة مواضع: في الإحرام، والركوع، والرفع منه.
وقال في مختصر ما ليس في المختصر: لا يرفع اليدين في شيء من الصلاة. 
Regarding this issue, there are four reports attributed to Mālik:
1. Mālik said in Al-Mudawwanah, ‘He should raise [his hands] only once at the opening, and not beyond that.’
2. Ibn ʿAbd al-Ḥakam narrated from him that he should raise [his hands] in two instances: at the beginning [takbīr] and when raising the head from rukūʿ.
3. He said according to what Ibn Wahb heard, ‘He should raise [his hands] in three instances: at the beginning [takbīr], during rukūʿ and when raising from it.’
4. In Mukhtaṣar mā laysa fī ’l-Mukhtaṣar, he said, ‘He should not raise his hands in any part of the prayer.’[footnoteRef:620] [620:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad al-Lakhmiyy, At-Tabṣirah (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2011), 1:279-280.] 

Most Mālikīs issued the verdict and practised according to what is in Al-Mudawwanah. ʿAllāmah Ibn ʿAbd al-Barr quotes from Ibn Khuwāz Mandād:
والذي عليه أصحابنا أن الرفع عند الإحرام لا غير. 
According to what our scholars adhere to, raising [the hands] is only at the opening [takbīr] of the prayer, and not beyond that.[footnoteRef:621] [621:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 4:100.] 

ʿAllāmah Ibn ʿAbd al-Barr cites the narration of Ibn al-Qāsim and adds that most Mālikīs latch on to that. 
فروى ابن القاسم وغيره عن مالك، أنه كان يرى رفع اليدين في الصلاة ضعيفا إلا في تكبيرة الإحرام وحدها، وتعلق بهذه الرواية عن مالك أكثر المالكيين.  
Ibn al-Qāsim and others narrated from Mālik that he considered raising the hands in prayer to be weak except for the opening takbīr alone. Most Mālikīs adhere to this narration from Mālik.[footnoteRef:622] [622:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fi ʿl-Muwaṭṭaʾ min al-Maʿānī wa ʿl-Asānīd (London: Muʾassasat al-Furqān li ʿt-Turāth al-Islāmī, 2017), 6:344. ] 

Conversely, there are very senior Mālikī scholars and direct students of Imām Mālik who claimed that Imām Mālik would raise his hands at the end of his life, and hence they issued verdicts according to that. ʿAllāmah Ibn ʿAbd al-Barr writes:
وروى ابن وهب والوليد بن مسلم وسعيد بن أبي مريم وأشهب وأبو المصعب، عن مالك، أنه كان يرفع يديه، على حديث ابن عمر هذا إلى أن مات، فالله أعلم.  
Ibn Wahb, Walīd ibn Muslim, Saʿīd ibn Abī Maryam, Ashhab and Abū ’l-Muṣʿab narrated from Mālik that he used to raise his hands in prayer based on the ḥadīth of Ibn ʿUmar, until his passing away. And Allāh knows best.[footnoteRef:623] [623:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes narrations to prove that this was indeed the last view of Imām Māik:
وأما الرواية عن مالك كما ذكرنا عنه مما يخالف رواية ابن القاسم، فحدثنا عبد الوارث بن سفيان، قال: حدثنا قاسم بن أصبغ، قال: حدثنا أبو عبيدة بن أحمد، قال: حدثنا يونس بن عبد الأعلى، قال: حدثنا أشهب بن عبد العزيز، قال: صحبت مالك بن أنس قبل موته بسنة، فما مات إلا وهو يرفع يديه. فقيل ليونس: كيف وصف أشهب رفع اليدين عن مالك؟ قال: سئل أشهب عنه غير مرة فكان يقول: يرفع يديه إذا أحرم، وإذا أراد أن يركع، وإذا قال: سمع الله لمن حمده. قال يونس: وحدثني ابن وهب قال: صحبت مالك بن أنس في طريق الحج، فلما كان بموضع - ذكره يونس - دنت ناقتي من ناقته، فقلت له: يا أبا عبد الله، كيف يرفع المصلي يديه في الصلاة؟ فقال: وعن هذا تسألني؟ ما أحب أن أسمعه منك. ثم قال: إذا أحرم، وإذا أراد أن يركع، وإذا قال: سمع الله لمن حمده. قال أبو عبيدة: سمعت هذا من يونس غير مرة.  
Regarding the narration about Mālik as we have mentioned, which differs from the narration of Ibn al-Qāsim, ʿAbd al-Wārith ibn Sufyān narrated to us, saying: Qāsim ibn Aṣbagh narrated to us, saying: Abū ʿUbaydah ibn Aḥmad narrated to us, saying: Yūnus ibn ʿAbd al-Aʿlā narrated to us, saying: Ashhab ibn ʿAbd al-ʿAzīz narrated to us saying, ‘I accompanied Mālik ibn Anas a year before his death, and he passed away whilst he was still practising the raising of the hands.’ Yūnus was asked, ‘How did Ashhab describe Mālik’s raising of his hands?’ He replied, “Ashhab was asked about it more than once, and he would say, ‘He used to raise his hands when he commenced the prayer, when he intended to perform rukūʿ and when he said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū’.’” Yūnus said that Ibn Wahb narrated to him, saying: “I accompanied Mālik ibn Anas on the ḥajj journey, so when it was at a place – as Yūnus mentioned – my camel approached his camel, so I said to him, ‘O Abū ʿAbdillāh! How should the worshipper raise his hands in prayer?’ He responded, ‘And you ask me about this? I am not pleased to hear this from you.’ Then he said, ‘When he commences the prayer, when he intends to perform rukūʿ and when he says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū’.’” Abū ʿUbaydah said, ‘I heard this from Yūnus more than once.’[footnoteRef:624] [624:  Ibid, 6:357.] 

He also quotes:
حدثنا أحمد بن محمد، قال: حدثنا وهب بن مسرة، قال: حدثنا ابن وضاح، قال: حدثنا أبو الطاهر أحمد بن عمرو، قال: حدثنا ابن وهب، قال: رأيت مالك بن أنس يرفع يديه في كل خفض ورفع - أو قال: كلما خفض - فلم تزل تلك صلاته.
وحدثنا أحمد، قال: حدثنا أحمد بن سعيد، قال: حدثنا أحمد بن خالد وسعيد بن عثمان، قالا: سمعنا يحيى بن عمر يقول: سمعت أبا المصعب الزهري يقول: رأيت مالك بن أنس يرفع يديه إذا قال: سمع الله لمن حمده. 
Aḥmad ibn Muḥammad narrated to us, saying: Wahb ibn Masarrah narrated to us, saying: Ibn Waḍḍāḥ narrated to us, saying: Abū ’ṭ-Ṭāhir Aḥmad ibn ʿAmr narrated to us, saying: Ibn Wahb narrated to us, saying, ‘I saw Mālik ibn Anas raising his hands at every lowering and raising – or he said: every time he lowered –. That was consistently his prayer.’
Aḥmad narrated to us, saying: Aḥmad ibn Saʿīd narrated to us, saying: Aḥmad ibn Khālid and Saʿīd ibn ʿUthmān narrated to us, both saying: We heard Yaḥyā ibn ʿUmar saying: I heard Abū ’l-Muṣʿab az-Zuhrī saying, ‘I saw Mālik ibn Anas raising his hands when he said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū’.’[footnoteRef:625] [625:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 12) 6:358.] 

Thus, ʿAllāmah Khaṭṭāb highlights that this was the last view of Imām Mālik:
فذهب أكثر العلماء إلى ‌أن ‌الأيدي ‌ترفع ‌عند ‌الركوع ‌وعند ‌رفع ‌الرأس ‌منه، وهو قول أبي بكر الصديق وعلي بن أبى طالب وابن عمر وأبي سعيد الخدري وابن عباس وأنس وابن الزبير. وإليه ذهب الحسن البصري وابن سيرين وعطاء وطاوس ومجاهد والقاسم بن محمد وسالم وقتادة ومكحول وبه قال الأوزاعي ومالك في آخر أمره. 
Most scholars have held the opinion that the hands should be raised during rukūʿ and when rising from it. This was the view of Abū Bakr aṣ-Ṣiddīq, ʿAlī ibn Abī Ṭālib, Ibn ʿUmar, Abū Saʿīd al-Khudrī, Ibn ʿAbbās, Anas ibn Malik and Ibn az-Zubayr. It was also the opinion of Ḥasan Baṣrī, Ibn Sīrīn, ʿAṭāʾ, Ṭāwūs, Mujāhid, Qāsim ibn Muḥammad, Sālim, Qatādah and Makḥūl. This was maintained by Awzāʿī and Mālik in the later portion of his life.[footnoteRef:626] [626:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 1:193.] 

In At-Tāj wa ’l-Iklīl, Shaykh Muḥammad al-Mawwāq cites:
وقال في الإكمال: اختلف عن مالك في الرفع فروي عنه: لا رفع إلا في الافتتاح. وهي أشهر الروايات.
وروي عنه الرفع عند الافتتاح وعند الركوع وعند الرفع منه. وهذه الرواية مشهورة عن مالك ‌عمل ‌بها ‌كثير ‌من ‌أصحابه. 
It is stated in Al-Ikmāl: “There are different reports from Mālik on raising [the hands]. It is narrated from him, ‘There is no raising of the hands except at the beginning [of the prayer].’ This is the more well-known narration.”
It is also narrated from him that the hands are to be raised at the beginning [of the prayer], during rukūʿ and when rising from it. This narration is famous from Mālik, and many of his followers acted upon it.[footnoteRef:627] [627:  ʿAllāmah Muḥammad ibn Yūsuf al-ʿAbdurī al-Mawwāq, At-Tāj wa ’l-Iklīl li-Mukhtaṣar Khalīl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 2:239.] 

Leniency
Like we mentioned about those who would raise hands that they would accommodate those who would not raise their hands, the same would be done by those who would not raise their hands. ʿAllāmah Ibn ʿAbd al-Barr quotes:
حدثنا عبد الوارث بن سفيان، قال: حدثنا قاسم بن أصبغ، قال: حدثنا أحمد بن زهير، قال: حدثنا محمد بن يزيد الرفاعي، قال: حدثني داود بن يحيى بن يمان الثقة المأمون، عن ابن المبارك، قال: صليت إلى جنب سفيان وأنا أريد أن أرفع يدي إذا ركعت وإذا رفعت، فهممت بتركه وقلت: ينهاني سفيان، ثم قلت: شيء أدين لله به لا أدعه، ففعلت، فلم ينهني.  
ʿAbd al-Wārith ibn Sufyān narrated to us, saying: Qāsim ibn Aṣbagh narrated to us, saying: Aḥmad ibn Zuhayr narrated to us, saying: Muḥammad ibn Yazīd ar-Rifāʿī narrated to us, saying: Dāwūd ibn Yaḥyā ibn Yamān, the reliable and trustworthy, narrated to me, on the authority of Ibn al-Mubārak, who said, “I prayed next to Sufyān, and I intended to raise my hands when going in rukūʿ and when rising. I hesitated to do so, thinking that Sufyān would forbid me. Then I said to myself, 'This is something I practice as an act of worship to Allāh, so I will not abandon it.' So I did it, and he did not forbid me.”[footnoteRef:628] [628:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 12) 6:365.] 

Even if we consider that the last view of Imām Mālik was to raise the hands, he did not consider it to be compulsory or even something that is highly recommended. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وذكر الطبري، قال: حدثنا يونس بن عبد الأعلى، عن أشهب، عن مالك مثل ذلك: ويرفع من وراء الإمام لرفعه إذا قال: سمع الله لمن حمده. قال: وليس رفع اليدين باللازم، وفي ذلك سعة.
Ṭabarī mentioned, “Yūnus ibn ʿAbd al-Aʿlā narrated to us from Ashhab from Mālik, something similar, ‘And he raises [his hands] behind the imām when he raises them if he says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū’. Raising the hands is not obligatory, and there is flexibility in this matter."[footnoteRef:629] [629:  Ibid, 6:358.] 

Mawlānā Anwar Shāh Kashmīrī wrote a dedicated book to prove that there is no raising of the hands. In the beginning, he writes:
ما قصدت بها إخمال أحد الطرفين، ولا يستطيعه ذو عينين، وإنما أردت بها أن بيد كل واحد من الفريقين وجها من الوجهين، وهما على الحق من الجانبين، وليس الاختلاف اختلاف النقيضين، بل اختلاف تنوع في العبادة من الوجهتين، وكل سنة ثابتة عن رسول الثقلين -صلى الله عليه وسلم-، تواتر العمل بهما من عهد الصحابة والتابعين وأتباعهم على كلا النحوين، وإنما بقي الاختلاف في الأفضل من الأمرين، ولو لم للمرء ضيق صدر لوسع الجنبين، وقد بين الصبح لذي عينين. 
I did not intend by it to obscure either side, nor is that possible for someone with two eyes. Rather, I meant that each of the two groups has a legitimate perspective, and they are both correct from both sides. The disagreement is not one of contradictions, but a difference in the manner of worship from two perspectives. Each practice is established by the Messenger of both humankind and jinn ﷺ, and both were widely and consecutively practised since the time of the Companions, the tābiʿūn and their followers in both ways. The disagreement only remains regarding which of the two practices is superior. If a person does not have a narrow mind, both perspectives are valid, and indeed the morning is clear to someone with eyes.[footnoteRef:630] [630:  Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Nayl al-Farqadayn fī Masʾalat Rafʿ al-Yadayn (Delhi: Al-Majlis al-ʿIlmī), 2-3. ] 

Rather than objecting to an individual raising their hands during prayer, we should rather appreciate that at least he is performing prayer. Regardless of one’s personal stance on this particular aspect of prayer methodology, acknowledging and respecting the sincerity and devotion of the individual in performing their prayers fosters an atmosphere of mutual understanding and unity within the broader Muslim community.
[bookmark: _Toc225709582]Proofs for Not Raising the Hands
Just as advocates of raising the hands draw upon evidence from the Prophet ﷺ, the Companions, the tābiʿūn, subsequent scholars and analogical reasoning, proponents who favor abstaining from raising the hands also provide evidence from these sources. Below are some of their supporting arguments:
[bookmark: _7pruul3bjhpg]Marfūʿ narrations
1) Narration of ʿAli
ʿAllāmah Abū ’l-Walīd al-Bājī says:
وتعلق أصحابنا في رواية ابن القاسم بما روى عبد الرحمن بن سليمان النهشلي، عن عاصم بن كليب، عن أبيه، عن علي بن أبي طالب، عن النبي -صلى الله عليه وسلم- أنه ‌كان ‌يرفع ‌يديه ‌في ‌أول ‌الصلاة ‌ثم ‌لا ‌يعود. 
Regarding the report of Ibn al-Qāsim, our scholars relied on what ʿAbd al-Raḥmān ibn Sulaymān al-Nahshalī narrated from ʿĀṣim ibn Kulayb from his father from ʿAlī ibn Abī Ṭālib that the Prophet ﷺ used to raise his hands at the beginning of the prayer, and then he would not repeat it.[footnoteRef:631] [631:  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.), 1:142.] 

2) Narration of Ibn Masʿūd
Imām Nasāʾī, Imām Abū Dāwūd and Imām Tirmidhi all relate:
أخبرنا محمود بن غيلان المروزي، قال: حدثنا وكيع، قال: حدثنا سفيان، عن عاصم بن كليب، عن عبد الرحمن بن الأسود، عن علقمة، عن عبد الله أنه قال: ألا أصلي بكم صلاة رسول الله -صلى الله عليه وسلم-؟ فصلى، فلم يرفع يديه إلا مرة واحدة. 
Māḥmūd ibn Ghaylān al-Marwazī narrated to us, saying: Wakīʿ narrated to us, saying: Sufyān narrated to us from ʿĀṣim ibn Kulayb from ʿAbd al-Raḥmān ibn al-Aswad from ʿAlqamah from ʿAbdullāh, who said, ‘Shall I not lead you in the prayer of the Messenger of Allāh ﷺ?’ Then he prayed, and he did not raise his hands except once.[footnoteRef:632][footnoteRef:633][footnoteRef:634] [632:  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), 2:195.]  [633:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:65. ]  [634:  Imām Tirmidhī (n 1) 2:40.] 

After quoting this, Imām Tirmidhī comments:
حديث ابن مسعود حديث حسن.
The ḥadīth of Ibn Masʿūd is a ḥasan ḥadīth.[footnoteRef:635] [635:  Ibid.] 

Likewise, Mawlānā Khalīl Aḥmad comments:
صححه ابن حزم وحسنه الترمذي. 
Ibn Ḥazm graded it as ṣaḥīḥ, and Tirmidhī graded it as ḥasan.[footnoteRef:636]  [636:  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), 4:28.] 

Mawlānā Anwar Shāh al-Kashmīrī writes:
وهو صحيح بقرائن قطعية. 
It is ṣaḥīḥ through categorical external factors.[footnoteRef:637] [637:  Mawlānā Anwar Shāh al-Kashmīri (n 20) 56.] 

He then discussed this narration on over 40 pages from page 56 until page 98.
It is sufficient to say that Imām Abū Ḥanīfah had his own chain for this. ʿAllāmah Kāsānī states:
ولنا ما روى أبو حنيفة بإسناده عن عبد الله بن مسعود أن النبي -صلى الله عليه وسلم- كان يرفع يديه عند تكبيرة الافتتاح ثم لا يعود بعد ذلك. 
Our proof is what Abū Ḥanīfah narrated with his chain of transmission from ʿAbdullāh ibn Masʿūd that the Prophet ﷺ used to raise his hands at the opening takbīr, and then he would not repeat it after that.[footnoteRef:638]  [638:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:47.] 

Imām Abū Dāwūd presents another chain:
حدثنا الحسن بن علي، حدثنا معاوية وخالد بن عمرو وأبو حذيفة، قالوا: حدثنا سفيان بإسناده بهذا، قال: فرفع يديه في أول مرة، وقال بعضهم: مرة واحدة  
Ḥasan ibn ʿAlī narrated to us, saying: Muʿāwiyah, Khālid ibn ʿAmr and Abū Ḥudhayfah narrated to us, saying: Sufyān narrated to us with his chain of transmission, saying, ‘He raised his hands the first time,’ and some of them said, ‘only once’.[footnoteRef:639] [639:  Imām Abū Dāwūd (n 23) 2:65.] 

These are the two proofs presented by Imām Muḥammad himself:
جاء الثبت عن علي بن ابي طالب وعبد الله بن مسعود أنهما لا يرفعان في شيء من ذلك إلا في تكبيرة الافتتاح فعلي ابن أبي طالب وعبد الله بن مسعود كانا أعلم برسول الله صلى الله عليه واله وسلم من عبد الله بن عمر لأنه قد بلغنا أن رسول الله -صلى الله عليه وسلم- قال: اذا اقيمت الصلاة فليليني منكم أولو الأحلام والنهى، ثم الذين يلونهم، ثم الذين يلونهم. فلا نرى أن أحدا كان يتقدم على أهل بدر مع رسول الله -صلى الله عليه واله وسلم- أذا صلى فترى أن أصحاب الصف الأول والثاني أهل بدر ومن أشبههم في مسجد المسلمين وإن عبد الله بن عمر -رضي الله عنهما- ودونه من فتيانهم خلف ذلك فنرى عليا وابن مسعود -رضي الله عنهما- ومن اشبههما من اهل بدر اعلم بصلاة رسول الله -صلى الله عليه واله وسلم- لانهم كانوا اقرب اليه من غيرهم وانهما اعرف بما ياتي من ذلك وما يدع.
Reliable reports were transmitted from ʿAlī ibn Abī Ṭālib and ʿAbdullāh ibn Masʿūd that they did not raise [their hands] in any of that except in the opening takbīr. Indeed, ʿAlī ibn Abī Ṭālib and ʿAbdullāh ibn Masʿūd were more knowledgeable about the Messenger of Allāh ﷺ than ʿAbdullāh ibn ʿUmar. It has reached us that the Messenger of Allāh ﷺ said, ‘When the prayer is established, let those of you who have sound judgment and wisdom be closest to me, then those who follow them, then those who follow them.’ We do not think that anyone would have taken precedence over the participants of Badr with the Messenger of Allāh ﷺ when he prayed. So, we believe that the people of the first and second rows were from the participants of Badr and those similar to them in the mosque of the Muslims. ʿAbdullāh ibn ʿUmar – may Allāh be pleased with them both – and those younger than him were behind that. We consider ʿAlī and Ibn Masʿūd – may Allāh be pleased with them – and their likes from the participants of Badr to be more knowledgeable about the prayer of the Messenger of Allāh ﷺ because they were closer to him than others and they were more aware of what he did and what he left.[footnoteRef:640] [640:  Imām Muḥammad ibn al-Ḥasan (n 8) 1:95.] 

Imām Ṭaḥāwī quotes certain reports in line with this argument:
حدثنا أبو بكرة، قال: ثنا مؤمل، قال: ثنا سفيان، عن المغيرة، قال: قلت لإبراهيم: حديث وائل أنه رأى النبي -صلى الله عليه وسلم-، يرفع يديه إذا افتتح الصلاة، وإذا ركع، وإذا رفع رأسه من الركوع؟ فقال: إن كان وائل رآه مرة يفعل ذلك، فقد رآه عبد الله خمسين مرة، لا يفعل ذلك. 
حدثنا أحمد بن داود، قال: ثنا مسدد، قال: ثنا خالد بن عبد الله، قال: ثنا حصين، عن عمرو بن مرة، قال: دخلت مسجد حضرموت، فإذا علقمة بن وائل يحدث، عن أبيه: أن رسول الله -صلى الله عليه وسلم- كان يرفع يديه قبل الركوع، وبعده. فذكرت ذلك لإبراهيم فغضب وقال: رآه هو ولم يره ابن مسعود -رضي الله عنه- ولا أصحابه فكان هذا مما احتج به أهل هذا القول، لقولهم مما رويناه، عن النبي -صلى الله عليه وسلم-. 
Abū Bakrah narrated to us, saying: Muʾammal narrated to us, saying: Sufyān narrated to us from Mughīrah, who said, “I asked Ibrāhīm concerning the hadith of Wāʾil that he saw the Prophet ﷺ raising his hands when he started the prayer, when he went in rukūʿ and when he raised his head from rukū? He replied, ‘If Wāʾil saw him do that once, then ʿAbdullāh saw him fifty times not doing that.'
Aḥmad ibn Dāwūd narrated to us, saying: Musaddad narrated to us, saying: Khālid ibn ʿAbdillāh narrated to us, saying: Ḥuṣayn narrated to us from ʿAmr ibn Murrah, who said, “I entered the mosque of Ḥaḍramawt and found ʿAlqamah ibn Wāʾil narrating from his father that the Messenger of Allāh ﷺ used to raise his hands before rukūʿ and after it. I mentioned that to Ibrāhīm, and he became angry and said, ‘Wāʾil saw him, but neither ʿAbdullāh ibn Masʿūd – may Allāh be pleased with him – nor his Companions saw him doing that.’” 
This was one of the arguments used by the proponents of this opinion, based on what we narrated from the Prophet ﷺ."[footnoteRef:641] [641:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:224.] 

3) Narration of Jābir ibn Samurah
Imām Muslim quotes:
حدثنا أبو بكر بن أبي شيبة، وأبو كريب قالا: حدثنا أبو معاوية، عن الأعمش، عن المسيب بن رافع، عن تميم بن طرفة، عن جابر بن سمرة قال: خرج علينا رسول الله -صلى الله عليه وسلم-، فقال: ما لي أراكم رافعي أيديكم كأنها أذناب خيل شمس!! ‌اسكنوا ‌في ‌الصلاة. 
Abū Bakr ibn Abī Shaybah and Abū Kurayb reported to us, saying: Abū Muʿāwiyah narrated to us from Aʿmash from Musayyab ibn Rāfiʿ from Tamīm ibn Ṭarfah from Jābir ibn Samurah, who said, “The Messenger of Allāh ﷺ came out to us and said, 'Why do I see you raising your hands as if they are the tails of restless horses? Remain calm in prayer.’”[footnoteRef:642] [642:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:322.] 

4) Narration of Barā
Imām Abū Dāwūd quotes:
حدثنا محمد بن الصباح البزاز، حدثنا شريك، عن يزيد بن أبي زياد، عن عبد الرحمن بن أبي ليلى عن البراء: أن رسول الله -صلى الله عليه وسلم- كان إذا افتتح الصلاة رفع يديه إلى قريب من أذنيه، ‌ثم ‌لا ‌يعود.  
Muḥammad ibn aṣ-Ṣabbāḥ al-Bazāz narrated to us [saying]: Sharīk narrated to us from Yazīd ibn Abī Ziyād from ʿAbd ar-Raḥmān ibn Abī Laylā from Barāʾ that the Messenger of Allāh ﷺ used to raise his hands up to near his ears when he commenced the prayer, and then he would not repeat it.[footnoteRef:643] [643:  Imām Abū Dāwūd (n 23) 2:66.] 

Imām Abū Dāwūd also quotes:
حدثنا حسين بن عبد الرحمن، أخبرنا وكيع، عن ابن أبي ليلى، عن أخيه عيسى، عن الحكم، عن عبد الرحمن بن أبي ليلى عن البراء بن عازب قال: رأيت رسول الله صلى الله عليه وسلم رفع يديه حين افتتح الصلاة، ثم لم يرفعهما حتى انصرف.  
Ḥusayn ibn ʿAbd ar-Raḥmān narrated to us [saying]: Wakīʿ related to us from Ibn Abī Laylā from his brother ʿĪsā from Ḥakam from ʿAbd ar-Raḥmān ibn Abī Laylā from Barāʾ ibn ʿĀzib, who said, ‘I saw the Messenger of Allāh ﷺ raise his hands when he commenced the prayer, then he did not raise them again until he concluded.’[footnoteRef:644] [644:  Ibid, 2:67.] 

5) Narration of Ibn ʿAbbās
Imām Ṭabrānī quotes:
حدثنا محمد بن عثمان بن أبي شيبة: ثنا محمد بن عمران بن أبي ليلى: حدثني أبي: ثنا ابن أبي ليلى، عن الحكم، عن مقسم، عن ابن عباس -رضي الله عنه-، عن النبي -صلى الله عليه وسلم-، قال: "لا ‌ترفع ‌الأيدي ‌إلا ‌في سبع مواطن حين يفتتح الصلاة وحين يدخل المسجد الحرام فينظر إلى البيت، وحين يقوم على الصفا، وحين يقوم على المروة، وحين يقف مع الناس عشية عرفة وبجمع، والمقامين حين يرمي الجمرة". 
Muḥammad ibn ʿUthmān ibn Abī Shaybah narrated to us [saying]: Muḥammad ibn ʿImrān ibn Abī Laylā narrated to us [saying]: my father narrated to me [saying]: Ibn Abī Laylā narrated to us from Ḥakam from Miqsam from Ibn ʿAbbās – may Allāh be pleased with him - from the Prophet ﷺ, who said, ‘Do not raise your hands except in seven places: when you commence the prayer, when you enter the Sacred Mosque and look towards the Kaʿbah, when you stand on Ṣafā and Marwah, when you stand with the people at ʿArafah and Muzdalifah in the evening and at the maqāms during the stoning of the Jamrah.’[footnoteRef:645] [645:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 11:385.] 

ʿAllāmah Jaṣṣāṣ ar-Rāzī mentions this as proof for the Ḥanafīs:
وقول النبي -صلى الله عليه وسلم-: "‌لا ‌ترفع ‌الأيدي ‌إلا ‌في ‌سبعة ‌مواطن": لم يذكر فيها حال الركوع. 
The statement of the Prophet ﷺ, ‘Do not raise your hands except in seven places,’ does not include the situation of rukūʿ.[footnoteRef:646] [646:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣāṣ, Sharḥ Mukhtaṣar aṭ-Ṭaḥāwī [fī ’l-Fiqh al-Ḥanafī] (Beirut: Dār al-Bashāʾir al-Islāmiyyah / Madīnah Munawwarah: Dār as-Sirāj, 2010), 1:577.] 

Imām Qudūrī quotes about Ibn ʿAbbās:
وذكر سيف في أول الفتوح عن عمرو بن محمد، عن سعيد بن جبير، عن ابن عباس، قال: كان رسول الله -صلى الله عليه وسلم- يرفع يديه في الصلاة كلما خفض ورفع، ثم صار إلى افتتاح الصلاة وترك ما سوى ذلك. 
At the beginning of Al-Futūḥ, Sayf mentioned on the authority of ʿAmr ibn Muḥammad from Saʿīd ibn Jubayr from Ibn ʿAbbās, who said: ‘The Messenger of Allāh ﷺ used to raise his hands in prayer whenever he would lower and rise up, then he limited it to the opening of the prayer and left aside other instances.’[footnoteRef:647] [647:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 2:520.] 

6) Narration of ʿAbbās
Imām Bayhaqī quotes:
ثنا أبو العباس محمد بن يعقوب: ثنا محمد بن إسحاق: ثنا الحسن بن الربيع: ثنا حفص بن غياث، عن محمد بن أبي يحيى، قال: صليت إلى جنب عباد بن عبد الله بن الزبير، قال: فجعلت أرفع يدي في كل رفع ووضع، قال: وصلينا الصلاة، قال: يا ابن أخي، رأيتك ترفع في كل رفع ووضع، وإن رسول الله -صلى الله عليه وسلم- كان إذا افتتح الصلاة ‌رفع ‌يديه ‌في ‌أول ‌الصلاة، ثم لم يرفعهما في شيء حتى فرغ. 
Abū ’l-ʿAbbās Muḥammad ibn Yaʿqūb narrated to us [saying]: Muḥammad ibn Isḥāq narrated to us [saying]: Ḥasan ibn ar-Rabīʿ narrated to us [saying]: Ḥafs ibn Ghiyāth narrated to us from Muḥammad ibn Abī Yāḥyā, who said:
“I prayed beside ʿAbbād ibn ʿAbdillāh ibn az-Zubayr. I began raising my hands with every raising and lowering. After we finished the prayer, he said to me, 'O nephew, I saw you raising your hands with every raising and lowering. However, the Messenger of Allāh ﷺ used to raise his hands only when he commenced the prayer, then he did not raise them in anything until he finished.’”[footnoteRef:648] [648:  Imām Abū Bakr Aḥmad ibn Ḥusayn al-Bayhaqī, Al-Khilāfiyyāt bayna ’l-Imāmayn ash-Shāfiʿī wa-Abī Ḥanīfah wa-aṣḥābih (Cairo: ar-Rawḍah, 2015), 2:387.] 

7) Narration of Abū Mālik al-Ashʿarī
Imām Aḥmad quotes:
حدثنا أبو النضر: حدثنا عبد الحميد بن بهرام الفزاري، عن شهر بن حوشب: حدثنا عبد الرحمن بن غنم، أن أبا مالك الأشعري جمع قومه، فقال: يا معشر الأشعريين ‌اجتمعوا ‌واجمعوا نساءكم وأبناءكم، أعلمكم صلاة النبي -صلى الله عليه وسلم- [التي] صلى لنا بالمدينة. فاجتمعوا وجمعوا نساءهم وأبناءهم، فتوضأ وأراهم كيف يتوضأ، فأحصى الوضوء إلى أماكنه حتى لما أن فاء الفيء، وانكسر الظل، قام فأذن، فصف الرجال في أدنى الصف، وصف الولدان خلفهم، وصف النساء خلف الولدان، ثم أقام الصلاة، فتقدم فرفع يديه وكبر، فقرأ بفاتحة الكتاب وسورة يسرهما، ثم كبر فركع فقال: "سبحان الله وبحمده" ثلاث مرار، ثم قال: "سمع الله لمن حمده" واستوى قائما، ثم كبر وخر ساجدا، ثم كبر فرفع رأسه، ثم كبر فسجد، ثم كبر فانتهض قائما، فكان تكبيره في أول ركعة ست تكبيرات، وكبر حين قام إلى الركعة الثانية، فلما قضى صلاته أقبل إلى قومه بوجهه، فقال: احفظوا تكبيري، وتعلموا ركوعي وسجودي، فإنها صلاة رسول الله -صلى الله عليه وسلم- التي كان يصلي لنا كذي الساعة من النهار. 
Abū ’n-Naḍr narrated to us [saying]: ʿAbd al-Ḥamīd ibn Bahrām al-Fazārī narrated to us from Shahr ibn Ḥawshab [saying]: ʿAbd ar-Raḥmān ibn Ghanm narrated to us that Abū Mālik al-Ashʿarī gathered his people and said: 
‘O people of Ashʿar! Gather together with your women and children. I will teach you the prayer of the Prophet ﷺ that he prayed with us in Madīnah. So they gathered, bringing their women and children. He performed ablution and demonstrated to them how to perform ablution meticulously, ensuring every part was washed properly. 
When the sun passed the meridian, and the shadow decreased, he stood and called the adhān and arranged the men in the front row, followed by the children behind them, and then the women behind the children. He then led the prayer. He began by raising his hands and saying the takbīr, then recited Al-Fātiḥah and a short chapter. He then made another takbīr and performed rukūʿ, saying, ‘Subḥāna ’Llāhi wa-bi-ḥamdi-Hī’ three times. He then said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ stood upright and made another takbīr, then prostrated. Then he recited takbīr, raised his head and then made another takbīr and went into prostration again. 
After that, he recited takbīr and rose up standing. There were six takbīrs in the first rakʿah. He recited takbīr when standing for the second rakʿah. After completing his prayer, he turned to the people and said, ‘Retain my takbir and learn my rukūʿ and prostration for it was the prayer of the Messenger of Allāh ﷺ which he would perform for us at this time of day.’[footnoteRef:649] [649:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 37:540.] 

8) Narration of Anas
ʿAllāmah Ibn ʿAbd al-Hādī quotes:
أنبأنا محمد بن ناصر الحافظ عن أبي بكر بن خلف عن أبي عبد الرحمن محمد بن الحسن السلمي ثنا حامد بن عبد الله الواعظ ثنا علي بن محمد بن عيسى ثنا محمد بن عكاشة الكرماني ثنا المسيب بن واضح ثنا عبد الله بن المبارك عن يونس بن يزيد عن الزهري عن أنس قال: قال رسول الله -صلى الله عليه وسلم-: "‌من ‌رفع ‌يديه ‌في ‌التكبير ‌فلا ‌صلاة ‌له". 
Ḥāfiẓ Muḥammad ibn Nāṣir informed us from Abū Bakr ibn Khalf from Abū ʿAbd ar-Raḥmān Muḥammad ibn al-Ḥasan al-Sulamī from the preacher Ḥāmid ibn ʿAbdillāh [saying]: ʿAlī ibn Muḥammad ibn ʿĪsā narrated to us [saying]: Muḥammad ibn ʿUkkāshah al-Kirmānī narrated to us [saying]: Musayyab ibn Wāḍiḥ narrated to us [saying]: ʿAbdullāh ibn al-Mubārak narrated to us from Yūnus ibn Yazīd from Zuhrī from Anas, who said that the Messenger of Allāh ﷺ said, ‘Whoever raises his hands during the takbīr, there is no prayer for him.’[footnoteRef:650] [650:  Shams ad-Dīn Muḥammad ibn Aḥmad ibn ʿAbd al-Hādī al-Ḥanbalī, Tanqīḥ at-Taḥqīq fī Aḥādīth at-Taʿlīq (Riyadh: Aḍwāʾ as-Salaf, 2007), 2:133.] 

9) Narration of Abū Hurayrah
Imām Abū Dāwūd quotes:
حدثنا مسدد، حدثنا يحيى، عن ابن أبي ذئب، عن سعيد بن سمعان عن أبي هريرة قال: كان رسول الله- صلى الله عليه وسلم -إذا دخل في الصلاة ‌رفع ‌يديه ‌مدا.  
Musaddad narrated to us [saying]: Yaḥyā narrated to us from Ibn Abī Dhiʾb from Saʿīd ibn Samʿān from Abū Hurayrah, who said, ‘When the Messenger of Allāh ﷺ would enter in prayer, he would raise his hands extensively.’[footnoteRef:651] [651:  Imām Abū Dāwūd (n 23) 2:68.] 

To understand how this is now proof for raising the hands, Imām Abū Dāwūd places this under the chapter:
‌‌باب من لم يذكر الرفع عند الركوع. 
Chapter: Those Who Did Not Mention Raising the Hands during Rukūʿ[footnoteRef:652] [652:  Ibid, 2:65.] 

Considering this as a proof for not raising the hands is further supported by what Imām Muḥammad quotes in his Muwaṭṭaʾ:
أخبرنا مالك، أخبرني نعيم المجمر، وأبو جعفر القارئ أن أبا هريرة كان يصلي بهم، فكبر كلما خفض ورفع، قال أبو جعفر: وكان يرفع يديه حين يكبر، ويفتح الصلاة.
قال محمد: السنة أن يكبر الرجل في صلاته كلما خفض وكلما رفع، وإذا انحط للسجود كبر، وإذا انحط للسجود الثاني كبر.
فأما رفع اليدين في الصلاة فإنه يرفع اليدين حذو الأذنين في ابتداء الصلاة مرة واحدة، ثم لا يرفع في شيء من الصلاة بعد ذلك، وهذا كله قول أبي حنيفة رحمه الله تعالى وفي ذلك آثار كثيرة. 
Mālik related to us [saying]: Nuʿaym al-Mujmir and Abū Jaʿfar al-Qārī related to me that Abū Hurayrah used to lead them in prayer, and he would recite the takbīr whenever he would go down and raise up. Abū Jaʿfar said, ‘He would raise his hands when he would recite the takbīr and open prayer.’
The Sunnah is for one to recite the takbīr in his prayer whenever he goes down and raises up. When he moves down in prostration, he would recite the takbīr, and when he moves down in the second prostration he should recite the takbīr.
As for raising the hands in prayer, he should raise both hands parallel to his ears once at the beginning of prayer. Afterwards, he should not raise them in any other part of the prayer. All of this is the opinion of Abū Ḥanīfah, and there are several reports on this.[footnoteRef:653] [653:  Imām Muḥammad ibn al-Ḥasan, Al-Muwaṭṭaʾ (n 3) 58.] 

In his Al-Ḥujjah ʿalā Ahl al-Madīnah, he states:
مع ان فقيههم مالك بن انس قد روى عن نعيم بن عبد الله المجمر وابي جعفر القاري انهما اخبراه ان ابا هريرة -رضي الله عنه- كان يصلي بهم فيكبر كلما خفض ورفع قالا وكان يرفع يديه. 
Moreover, their jurist, Mālik ibn Anas, reported from Nuʿaym ibn ʿAbdillāh al-Mujmir and Abū Jaʿfar al-Qārī reported that they both related to him that Abū Hurayrah – may Allāh be pleased with him – used to lead them in prayer, and he would recite the takbīr whenever he would go down and come up. Both said, ‘And he would raise his hands.’[footnoteRef:654] [654:  Imām Muḥammad ibn al-Ḥasan (n 8) 1:95.] 

 Other Proofs for the Proponents of Not Raising the Hands & Counter-Responses to their Opponents’ Proofs
[bookmark: _Toc225709583]Actions of the Companions 
Continuing with the proofs of those who claim that there is no raising of the hands before and after rukūʿ, they assert that it is also proven from the very senior companions that they would not raise their hands. They present the following: 
1) The actions of the first two caliphs
ʿAllāmah Ibn Abī Yaʿlā quotes with his chain:
حدثنا إسحاق بن أبي إسرائيل، حدثنا محمد بن جابر، عن حماد، عن إبراهيم، عن علقمة، عن عبد الله قال: صليت مع رسول الله -صلى الله عليه وسلم- وأبي بكر وعمر ‌فلم ‌يرفعوا ‌أيديهم إلا عند افتتاح الصلاة. وقد قال محمد: ‌فلم ‌يرفعوا ‌أيديهم بعد التكبيرة الأولى. 
Isḥāq ibn Abī Isrāʾīl narrated to us, saying: Muḥammad ibn Jābir narrated to us from Ḥammād from Ibrāhīm from ʿAlqamah from ʿAbdullāh, who said, ‘I prayed with the Messenger of Allāh ﷺ, Abū Bakr and ʿUmar, and they did not raise their hands except at the opening of the prayer.’ Muḥammad said, ‘They did not raise their hands after the first takbīr.’[footnoteRef:655]  [655:  Imām Abū Yaʿlā Aḥmad ibn ʿAlī al-Mūṣilī, Musnad Abī Yaʿlā (Damascus: Dār al-Maʾmūn li ’t-Turāth, 1984), 8:453.] 

In fact, some scholars quoted this as the practice of all ten who were promised paradise. ʿAllāmah Māzirī quotes:
وعن ابن عباس أن العشرة الذين شهد لهم رسول الله -صلى الله عليه وسلم- بالجنة ما كانوا يرفعون أيديهم إلا لافتتاح الصلاة. 
Ibn ʿAbbās is reported to have said, ‘The ten who were given glad tidings of Paradise by the Messenger of Allāh ﷺ did not raise their hands except at the opening of the prayer.’[footnoteRef:656] [656:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAlī at-Tamīmī al-Māzirī, Sharḥ at-Talqīn (Beirut: Dār al-Gharb al-Islāmī, 2008), 1:550.] 

ʿAllāmah Tāj ad-Dīn al-Fākihānī also quotes:
وعن ابن عباس: أن العشرة الذين شهد لهم النبي -صلى الله عليه وسلم- بالجنة ما كانوا يرفعون أيديهم إلا في افتتاح الصلاة. 
Ibn ʿAbbās is reported to have said, ‘The ten who were given glad tidings of Paradise by the Prophet ﷺ did not raise their hands except at the opening of the prayer.’[footnoteRef:657] [657:  ʿAllāmah Abū Ḥafṣ ʿUmar ibn ʿAlī al-Fākihānī, Riyāḍ al-Afhām fī Sharḥ ʿUmdat al-Aḥkām (Syria: Dār an-Nawādir, 2010), 2:189.] 

There are also separate narrations about ʿUmar.
2) ʿUmar
Imām Ibn Abī Shaybah quotes:
حدثنا يحيى بن آدم عن حسن بن عياش عن عبد الملك بن أبجر عن الزبير بن عدي عن إبراهيم عن الأسود قال: صليت مع عمر فلم يرفع يديه في شيء من صلاته إلا حين ‌افتتح الصلاة.
Yaḥyā ibn Ādam narrated to us from Ḥasan ibn ʿAyyāsh from ʿAbd al-Malik ibn Abjar from Zubayr ibn ʿAdī from Ibrāhīm from Aswad, who said, ‘I prayed with ʿUmar, and he did not raise his hands in any part of his prayer except when he commenced the prayer.’[footnoteRef:658] [658:  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), 3:23.] 

In Ad-Dirāyah, Ḥāfiẓ Ibn Ḥajar grades the narrators in this chain as reliable:
رجاله ثقات. 
Its narrators are reliable.[footnoteRef:659] [659:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Ad-Dirāyah fī Takhrīj Aḥādīth al-Hidāyah (Beirut: Dār al-Maʿrifat), 1:85. ] 

Likewise, ʿAllāmah Qāsim ibn Quṭlūbughā says:
ورجاله ثقات.  
Its narrators are reliable.[footnoteRef:660] [660:  ʿAllāmah Qāsim ibn Quṭlūbughā al-Ḥanafī, At-Taʿrīf wa ’l-Ikhbār bi-Takhrīj Aḥādīth al-Ikhtiyār (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2012), 1:155.  ] 

Refer to page 99 of Nayl al-Farqadayn for a further discussion on his practice.
3)  ʿAlī 
Imām Muḥammad reports the practice of ʿAlī:
أخبرنا محمد بن أبان بن صالح، عن عاصم بن كليب الجرمي، عن أبيه، قال: رأيت علي بن أبي طالب رفع يديه في التكبيرة الأولى من الصلاة المكتوبة، ولم يرفعهما فيما سوى ذلك.
Muḥammad ibn Abān ibn Ṣāliḥ related to us from ʿĀṣim ibn Kulayb al-Jarmī from his father, who said, ‘I saw ʿAlī ibn Abī Ṭālib raise his hands in the first takbīr of the obligatory prayer, and he did not raise them in any other part of it.’[footnoteRef:661] [661:  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.), 58.] 

Imām Muḥammad also quotes:
أخبرنا أبو بكر بن عبد الله النهشلي، عن عاصم بن كليب الجرمي، عن أبيه، وكان من أصحاب علي، أن علي بن أبي طالب -كرم الله وجهه- كان يرفع يديه في التكبيرة الأولى التي يفتتح بها الصلاة، ثم ‌لا ‌يرفعهما في شيء من الصلاة.
Abū Bakr ibn ʿAbdillāh al-Nahshalī related to us from ʿĀṣim ibn Kulayb al-Jarmī from his father, who was one of the companions of ʿAlī, that ʿAlī ibn Abī Ṭālib – may Allāh honour him – used to raise his hands in the first takbīr with which he commenced the prayer, and then he did not raise them in any other part of the prayer.[footnoteRef:662] [662:  Ibid, 59.] 

Imām Ibn Abī Shaybah also quotes this narration:
حدثنا وكيع عن أبي بكر بن عبد الله بن قطاف النهشلي عن عاصم بن كليب عن أبيه: أن عليا كان يرفع يديه إذا افتتح الصلاة ثم لا يعود. 
Wakīʿ narrated to us from Abū Bakr ibn ʿAbdillāh ibn Qaṭṭāf al-Nahshalī from ʿĀṣim ibn Kulayb from his father that ʿAlī used to raise his hands when he commenced the prayer and then did not do so again.[footnoteRef:663] [663:  Imām Ibn Abī Shaybah (n 4) 3:20.] 

ʿAllāmah Zaylaʿī grades this report:
وهو أثر صحيح.
It is a ṣaḥīḥ report.[footnoteRef:664] [664:  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), 1:406.] 

For this narration too, in Ad-Dirāyah, Ḥāfiẓ Ibn Ḥajar says:
رجاله ثقات. 
Its narrators are reliable.[footnoteRef:665] [665:  Ḥāfiẓ Ibn Ḥajar (n 5) 1:85.] 

Refer to page 109 of Nayl al-Farqadayn for more details on the view and practice of ʿAlī.
4) ʿAbdullāh ibn Masʿūd
Imām Ibn ʿAbī Shaybah quotes the practice of ʿAbdullāh ibn Masʿūd:
حدثنا وكيع عن مسعر عن أبي معشر عن إبراهيم عن عبد الله: أنه كان يرفع يديه في أول ما يفتتح ثم لا يرفعهما. 
Wakīʿ narrated to us from Misʿar from Abū Maʿshar from Ibrāhīm from ʿAbdullāh that he used to raise his hands at the beginning when he commenced the prayer, and then he did not raise them again.[footnoteRef:666] [666:  Imām Ibn ʿAbī Shaybah (n 4) 3:21.] 

Imām Ṭaḥāwī quotes:
كما حدثنا ابن أبي داود، قال: ثنا أحمد بن يونس، قال: ثنا أبو الأحوص، عن حصين، عن إبراهيم، قال: كان عبد الله لا يرفع يديه في شيء من الصلاة إلا في الافتتاح. 
Ibn Abī Dāwūd narrated to us, saying: Aḥmad ibn Yūnus narrated to us, saying: Abū ‘l-Aḥwaṣ narrated to us from Ḥuṣayn from Ibrāhīm, who said, ‘ʿAbdullāh did not raise his hands in any part of the prayer except at the commencement.’[footnoteRef:667] [667:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:227.] 

5) ʿAbdullāh ibn ʿAbbās
Imām Ibn Abī Shaybah quotes from him:
حدثنا ابن فضيل عن عطاء عن سعيد بن جبير عن ابن عباس قال: ترفع الأيدي في سبعة مواطن: إذا قام إلى الصلاة، وإذا رأى البيت، وعلى الصفا والمروة، و في عرفات، وفي جمع، وعند الجمار. 
Ibn Fuḍayl narrated to us from ʿAṭāʾ from Saʿīd ibn Jubayr from Ibn ʿAbbās, who said, ‘The hands are raised in seven situations: when one stands for prayer when one sees the Kaʿbah, on Ṣafā and Marwah, in ʿArafāt, in Muzdalifah and at the Jamarāt.’[footnoteRef:668] [668:  Imām Ibn ʿAbī Shaybah (n 4) 3:22.] 

6) ʿAbdullāh ibn ʿUmar 
Imām Muḥammad quotes in his Muwaṭṭaʾ:
أخبرنا محمد بن أبان بن صالح، عن عبد العزيز بن حكيم، قال: رأيت ابن عمر يرفع يديه حذاء أذنيه في أول تكبيرة افتتاح الصلاة، ولم يرفعهما فيما سوى ذلك.
Muḥammad ibn Abān ibn Ṣāliḥ related to us from ʿAbd al-ʿAzīz ibn Ḥakīm, who said, ‘I saw Ibn ʿUmar raise his hands to the level of his ears at the first takbīr of the opening of the prayer, and he did not raise them in any other part of it.’[footnoteRef:669] [669:  Imām Muḥammad (n 7) 59.] 

Likewise, Imām Ibn Abī Shaybah quotes:
حدثنا أبو بكر بن عياش عن حصين عن مجاهد قال: ما رأيت ابن عمر يرفع يديه إلا في أول ما يفتتح. 
Abū Bakr ibn ʿAyyāsh narrated to us from Ḥuṣayn from Mujāhid, who said, ‘I did not see Ibn ʿUmar raise his hands except at the beginning when he commenced the prayer.’[footnoteRef:670] [670:  Imām Ibn ʿAbī Shaybah (n 4) 3:22.] 

For more details regarding his practice, refer to page 114 of Nayl al-Farqadayn.
7) Abū Hurayrah
Imām Muḥammad quotes:
أخبرنا مالك، أخبرني نعيم المجمر، وأبو جعفر القارئ أن أبا هريرة كان يصلي بهم، فكبر كلما خفض ورفع. قال أبو جعفر: وكان يرفع يديه حين يكبر، ويفتح الصلاة.
قال محمد: السنة أن يكبر الرجل في صلاته كلما خفض وكلما رفع، وإذا انحط للسجود كبر، وإذا انحط للسجود الثاني كبر.
فأما رفع اليدين في الصلاة فإنه يرفع اليدين حذو الأذنين في ابتداء الصلاة مرة واحدة، ثم لا يرفع في شيء من الصلاة بعد ذلك، وهذا كله قول أبي حنيفة رحمه الله تعالى وفي ذلك آثار كثيرة.
Mālik related to us [saying]: Nuʿaym al-Mujmir and Qārī Abū Jaʿfar related to me that Abū Hurayrah used to lead them in prayer, and he would recite the takbīr whenever he lowered or raised himself. Abū Jaʿfar said, ‘And he would raise his hands when he would recite the takbīr and when he commenced the prayer.’
Muḥammad said:
‘The Sunnah is that a man recites the takbīr in his prayer whenever he lowers and whenever he raises himself, and when he goes down for prostration, he recites the takbīr and when he goes down for the second prostration, he says recites the takbīr.
As for raising the hands in prayer, he raises his hands to the level of his ears at the beginning of the prayer once, and then he does not raise them in any other part of the prayer after that. This is all according to Abū Ḥanīfah, and there are many narrations regarding this.’[footnoteRef:671] [671:  Imām Muḥammad (n 7) 58.] 

The point to note is that from many of these Companions, the proponents of raising the hands quoted that they would raise their hands. This supports the Ḥanafī viewpoint that the action of raising the hands is abrogated.
Also take note of the calibre of these Companions, Imām Ṭaḥāwī says:
وإذا كان عمر، وعلي، وعبد الله بن مسعود، وموضعهم من الصلاة مع رسول الله -صلى الله عليه وسلم- موضع المهاجرين والأنصار، ثم ابن عمر بعدهم على مثل ذلك لم يكن شيء مما روي عن النبي -صلى الله عليه وسلم- في القبول أولى مما رووه عنه.
If ʿUmar, ʿAlī and ʿAbdullāh ibn Masʿūd, who were in the position of the Muhājirīn and Anṣār in prayer with the Messenger of Allāh ﷺ, and then Ibn ʿUmar after them, did the same, then none of what has been narrated from the Prophet ﷺ is more acceptable than what they narrated from him.[footnoteRef:672] [672:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Mushkil al-Āthār (Beirut: Dār Muʾassasat ar-Risālah, 1994), 15:51.] 

[bookmark: _Toc225709584]Actions of those after the Companions
Contrary to the assertions of those who advocate for raising their hands, many tābiʿūn, including some of the most prominent among them, did not raise their hands. Presented below are examples of just a few such scholars:
1) Qays ibn Abī Ḥāzim
Imām Ibn Abī Shaybah narrates:
حدثنا يحيى بن سعيد عن إسماعيل قال: كان قيس يرفع يديه أول ما يدخل في الصلاة ثم لا يرفعهما. 
Yaḥyā ibn Saʿīd narrated to us from Ismāʿīl, who said, ‘Qays used to raise his hands when he first entered the prayer, and then he did not raise them again.’[footnoteRef:673] [673:  Imām Ibn ʿAbī Shaybah (n 4) 3:22.] 

Qays was a mukhaḍram who lived amongst the Companions. Ḥāfiẓ Ibn Ḥajar writes:
أدرك الجاهلية، ورحل إلى النبي -صلى الله عليه وسلم- ليبايعه فقبض وهو في الطريق، وأبوه له صحبة، ويقال إن لقيس رؤية ولم يثبت. 
He lived during the pre-Islamic era and set out to meet the Prophet ﷺ to pledge allegiance to him, but the Prophet ﷺ passed away whilst he was on his way. His father was a Companion of the Prophet. It is said that Qays saw the Prophet ﷺ, but this has not been confirmed.[footnoteRef:674] [674:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 11:51.] 

2) Shaʿbī
Imām Ibn Abī Shaybah quotes:
حدثنا ابن مبارك عن أشعث عن الشعبي: أنه كان يرفع يديه في أول التكبير ثم لا يرفعهما. 
Ibn Mubārak narrated to us from Ashʿath from Shaʿbī, ‘He used to raise his hands at the first takbīr and then did not raise them again.’[footnoteRef:675] [675:  Imām Ibn ʿAbī Shaybah (n 4) 3:21.] 

It should be noted that Imām Shaʿbī was a student of 500 Companions. If all, or even the vast majority of them were raising their hands before and after rukūʿ, surely he would not have abandoned their practice.
3) Ibrāhīm Nakhaʿī
Imām Ibn Abī Shaybah quotes:
حدثنا هشيم قال: أخبرنا حصين ومغيرة عن إبراهيم؛ أنه كان يقول: إذا كبرت في فاتحة الصلاة فارفع يديك، ثم لا ترفعهما فيما بقي.
Hushaym narrated to us, saying: Ḥuṣayn and Mughīrah related to us from Ibrāhīm, who said, ‘When you say the takbīr at the opening of the prayer, raise your hands, and then do not raise them for the remainder of it.’[footnoteRef:676] [676:  Imām Ibn ʿAbī Shaybah (n 4) 3:21.] 

Likewise, Imām Muḥammad quotes:
أخبرنا محمد بن أبان بن صالح، عن حماد، عن إبراهيم النخعي، قال: ‌لا ‌ترفع ‌يديك ‌في ‌شيء ‌من ‌الصلاة بعد التكبيرة الأولى.
Muḥammad ibn Abān ibn Ṣāliḥ related to us from Ḥammād from Ibrāhīm Nakhaʿī, who said, ‘Do not raise your hands in any part of the prayer after the first takbīr.’[footnoteRef:677] [677:  Imām Muḥammad (n 7) 58.] 

Ibrāhīm Nakhaʿī was one of the most senior. Ḥāfiẓ Ibn Ḥajar mentions:
وكان مفتي أهل الكوفة، وكان رجلا صالحا، فقيها، متوفيا، قليل التكلف.
He was the Muftī of the people of Kufa, a righteous man, a jurist, fulfilling and not given to unnecessary formality[footnoteRef:678]. [678:  Ḥāfiẓ Ibn Ḥajar (n 20) 1:460.] 

Imām Ibn Abī Shaybah quotes the practice of both of them:
قال عبد الملك: ورأيت الشعبي، وإبراهيم، وأبا إسحاق لا يرفعون أيديهم إلا حين يفتتحون الصلاة. 
ʿAbd al-Malik said, ‘I saw Shaʿbī, Ibrāhīm and Abū Isḥāq not raising their hands except when they commence the prayer.’[footnoteRef:679] [679:  Imām Ibn ʿAbī Shaybah (n 4) 3:23.] 

4) ʿAbd ar-Raḥmān ibn Abī Laylā
Imām Ibn Abī Shaybah quotes:
حدثنا معاوية بن هشام عن سفيان عن مسلم الجهني قال: كان ابن أبي ليلى يرفع يديه أول شيء إذا كبر. 
Maʿūwiyah ibn Hishām narrated to us from Ṣufyān from Muslim al-Juhānī, who said. ‘Ibn Abī Laylā used to raise his hands at the very beginning when he said the takbīr.’[footnoteRef:680] [680:  Ibid, 3:22.] 

Again, this is another student of many Companions. Ḥāfiẓ Ibn Ḥajar quotes regarding him:
قال عطاء بن السائب، عن عبد الرحمن: أدركت عشرين ومئة من الأنصار صحابة.
وقال عبد الملك بن عمير: لقد رأيت عبد الرحمن في حلقة فيها نفر من الصحابة فيهم البراء، يستمعون لحديثه وينصتون له.
وقال عبد الله بن الحارث بن نوفل: ما ظننت أن النساء ولدن مثله.
ʿAṭāʾ ibn as-Sāʾib reported from ʿAbd ar-Raḥmān, ‘I met two hundred of the Ansār who were Companions.’
ʿAbd al-Malik ibn ʿUmayr said, ‘I saw ʿAbd ar-Raḥmān in a gathering with a group of the Companions, amongst them Barāʾ, listening attentively to his ḥadīth.’
ʿAbdullāh ibn al-Ḥārith ibn Nawfal said, ‘I did not think that women could give birth to someone like him.’[footnoteRef:681] [681:  Ḥāfiẓ Ibn Ḥajar (n 20) 7:825.] 

5, 6) Aswad and ʿAlqamah
Imām Ibn ʿAbī Shaybah quotes:
حدثنا وكيع عن شريك عن جابر عن الأسود وعلقمة: أنهما كانا يرفعان أيديهما إذا افتتحا ثم لا يعودان.
Wakīʿ narrated to us from Sharīk from Jābir from Aswad and ʿAlqamah that they used to raise their hands when they commenced the prayer, then they would not do so again. [footnoteRef:682] [682:  Imām Ibn ʿAbī Shaybah (n 4) 3:22.] 

7) Many other tābiʿūn
Imām Ibn Abī Shaybah quotes:
حدثنا وكيع وأبو أسامة عن شعبة عن أبي إسحاق قال: كان أصحاب عبد الله وأصحاب علي لا يرفعون أيديهم إلا في افتتاح الصلاة، قال وكيع: ثم لا يعودون. 
Wakīʿ and Abū Usāmah narrated to us from Shuʿbah from Abū Isḥāq, who said, ‘The Companions of Ibn ʿAbbās and the companions of ʿAlī did not raise their hands except at the beginning of the prayer.’ Wakīʿ said, ‘And then they would not raise them again.’[footnoteRef:683] [683:  Ibid, 3:21.] 

[bookmark: _Toc225709585]Subsequent Era
Imām Ṭaḥāwī quotes:
حدثني ابن أبي داود قال: ثنا أحمد بن يونس، قال: ثنا أبو بكر بن عياش قال: ‌ما ‌رأيت ‌فقيها قط يفعله، ‌يرفع ‌يديه في غير التكبيرة الأولى.
Ibn Abī Dāwūd narrated to me, saying: Aḥmad ibn Yūnus narrated to us, saying: Abū Bakr ibn ʿAyyāsh narrated to us, saying, ‘I have never seen a jurist ever do that: raise his hands in any part of the prayer except at the first takbīr.’[footnoteRef:684] [684:  Imām Ṭaḥāwī (n 13) 1:228.] 

[bookmark: _Toc225709586]Qiyās
Not raising the hands before and after rukūʿ is also supported by analogy.
1) For other movements, there is no raising of the hands. ʿAllāmah Bājī writes:
[bookmark: _59marzaivsaa]ومن جهة المعنى أن هذا تكبير للانتقال من حال إلى حال فلم يكن معه رفع اليدين كالانتقال من الجلوس إلى السجود.
From the rationale perspective, this takbīr signifies a transition from one state to another, so raising the hands is not accompanied by it, like the transition from sitting to prostration. [footnoteRef:685] [685:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:142.] 

2) The method of takbīrs for rukūʿ ought to be in the same ruling as the takbīrs of prostration.
Imām Ṭaḥāwī says:
وأما وجه هذا الباب من طريق النظر، فإنهم قد أجمعوا أن التكبيرة الأولى، معها رفع، والتكبيرة بين السجدتين لا رفع معها. واختلفوا في تكبيرة النهوض، وتكبيرة الركوع فقال قوم: حكمها حكم تكبيرة الافتتاح، وفيهما الرفع كما فيها الرفع. وقال آخرون حكمها حكم التكبيرة بين السجدتين، ولا رفع فيهما، كما لا رفع فيها. وقد رأينا تكبيرة الافتتاح من صلب الصلاة لا تجزئ الصلاة إلا بإصابتها، ورأينا التكبيرة بين السجدتين، ليست كذلك، لأنه لو تركها تارك، لم تفسد عليه صلاته. ورأينا تكبيرة الركوع، وتكبيرة النهوض، ليستا من صلب الصلاة لأنه لو تركها تارك لم تفسد عليه صلاته، وهما من سننها. فلما كانت من سنة الصلاة، كما أن الكبيرة بين السجدتين من سنة الصلاة، كانتا كهي، في أن لا رفع فيهما، كما لا رفع فيها. فهذا هو النظر في هذا الباب، وهو قول أبي حنيفة، وأبي يوسف، ومحمد -رحمهم الله تعالى-. 
From a logical perspective, they unanimously agree that the first takbīr involves raising the hands, whilst the takbīr between the two prostrations does not. However, they differ regarding the takbīr upon rising and the takbīr for rukūʿ. Some said their ruling is like the opening takbīr, requiring raising the hands in both as in that case. Others said their ruling is like the takbīr between the two prostrations, where no raising of the hands is required, just as in that case.
We have observed that the opening takbīr is integral to the prayer, and if missed, the prayer is invalid unless it is attained. Conversely, the takbīr between the two prostrations is not integral; if missed, it does not invalidate the prayer. Similarly, the takbīr for rukūʿ and the takbīr for rising are not integral to the prayer, and if missed unintentionally, they do not invalidate the prayer—they are part of its Sunnah acts.
Since they are from the Sunnah acts of prayer, just as the takbīr between the two prostrations is, they are alike in that there is no raising of the hands. This is the viewpoint on this matter, according to the opinion of Abū Ḥanīfah, Abū Yūsuf and Muḥammad – may Allāh have mercy upon them all –.[footnoteRef:686] [686:  Imām Ṭaḥāwī (n 13) 1:228.] 

[bookmark: _Toc225709587]The Objective of Raising the Hands
The Ḥanafīs mention that we should also look at the objective of raising the hands and see whether it makes sense to raise the hands. ʿAllāmah Kāsānī says:
وتأثيره أن المقصود من ‌رفع ‌اليدين إعلام الأصم الذي خلفه وإنما يحتاج إلى الإعلام بالرفع في التكبيرات التي يؤتى بها في حالة الاستواء كتكبيرات الزوائد في العيدين وتكبيرات القنوت، فأما فيما يؤتى به في حالة الانتقال فلا حاجة إليه؛ لأن الأصم يرى الانتقال فلا حاجة إلى رفع اليدين.
The purpose of raising the hands is to inform the deaf person praying behind. He only needs this indication during takbīrs that are performed whilst standing still, such as the additional takbīrs during Eid prayers and the takbīrs of qunūt. However, for takbīrs performed during transitions, there is no need for this indication because the deaf person can observe the movement itself, thus there is no necessity to raise the hands. [footnoteRef:687] [687:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 1:207.] 

[bookmark: _Toc225709588]Responses to the Proofs Presented By the Proponents of Raising the Hands
The Ḥanafīs do not contradict any of those narrations. Instead, they possessed knowledge that others did not, which led to their awareness of matters that were not evident to others. Thus, they present the following reasons for not following the apparent narrations presented by the proponents of raising the hands: 
[bookmark: _Toc225709589]Response to the narration of Ibn ʿUmar
[bookmark: _Toc225709590]The narration
This is the narration of the Muwaṭṭaʾ, which we mentioned is the main proof for the proponents of raising the hands:
1) It is abrogated
There are two reasons to prove its abrogation:
A) Contradictory action of Ibn ʿUmar
Imām Muḥāmmad quotes a contradictory action of Ibn ʿUmar in his Muwaṭṭaʾ:
أخبرنا محمد بن أبان بن صالح، عن عبد العزيز بن حكيم، قال: رأيت ابن عمر يرفع يديه حذاء أذنيه في أول تكبيرة افتتاح الصلاة، ولم يرفعهما فيما سوى ذلك.
Muḥammad ibn Abān ibn Ṣāliḥ related to us from ʿAbd al-ʿAzīz ibn Ḥakīm, who said, ‘I saw Ibn ʿUmar raise his hands to the level of his ears at the first takbīr when initiating the prayer, and he did not raise them at any other time.’[footnoteRef:688] [688:  Imām Muḥammad (n 7) 59.] 

Imām Ṭaḥāwī quotes:
حدثنا ابن أبي داود، قال: ثنا أحمد بن يونس، قال: ثنا أبو بكر بن عياش، عن حصين، عن مجاهد، قال: صليت خلف ابن عمر رضي الله عنهما فلم يكن يرفع يديه إلا في التكبيرة الأولى من الصلاة.
Ibn Abī Dāwūd narrated to us, saying: Aḥmad ibn Yūnus narrated to us, saying: Abū Bakr ibn ʿAyyāsh narrated to us from Ḥuṣayn from Mujāhid, who said, ‘I prayed behind Ibn ʿUmar – may Allāh be pleased with him – and he did not raise his hands except at the first takbīr of the prayer.’[footnoteRef:689] [689:  Imām Ṭaḥāwī (n 13) 1:225.] 

Imām Ibn Abī Shaybah also quoted this. ʿAllāmah Ibn at-Turkumānī quotes it and comments:
وهذا سند صحيح.
This chain is ṣaḥīḥ.[footnoteRef:690] [690:  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), 2:74.] 

He also quotes:
وقال ابن ابى شيبة في المصنف ثنا يحيى بن آدم عن حسن بن عياش عن عبد الملك ابن ابحر عن الزبير بن عدي عن ابراهيم عن الاسود قال صليت مع عمر فلم يرفع يديه في شئ من صلوته إلا حين افتتح الصلوة ورأيت الشعبى وإبراهيم وأبا إسحاق لا يرفعون أيديهم إلا حين يفتتحون الصلوة وهذا السند أيضا صحيح على شرط مسلم.
Ibn Abī Shaybah in Al-Muṣannaf said:
“Yaḥyā ibn Ādam narrated to us from Ḥasan ibn ʿAyyāsh from ʿAbd al-Malik ibn Abḥur from Zubayr ibn ʿAdī from Ibrāhīm from Aswad, who said, ‘I prayed with ʿUmar, and he did not raise his hands in any part of his prayer except when initiating it. I also saw Shaʿbī, Ibrāhīm, and Abū Isḥāq not raising their hands except when commencing the prayer.’ This chain of narration is also ṣaḥīḥ according to the criteria of Muslim.[footnoteRef:691] [691:  Ibid, 2:75.] 

This demonstrates that Ibn ʿUmar, who initially practiced raising his hands, later abandoned it, indicating that he believed the practice had been abrogated. Imām Ṭaḥāwī then explains:
فهذا ابن عمر قد رأى النبي -صلى الله عليه وسلم- يرفع، ثم قد ترك هو الرفع بعد النبي -صلى الله عليه وسلم- فلا يكون ذلك إلا وقد ثبت عنده نسخ ما قد رأى النبي -صلى الله عليه وسلم- فعله وقامت الحجة عليه بذلك. 
Thus, Ibn ʿUmar saw the Prophet ﷺ raising his hands, but he abandoned this practice after the Prophet ﷺ. This indicates that it must have been established for him that the act he saw the Prophet ﷺ doing had been abrogated, and the evidence for this was compelling to him. [footnoteRef:692] [692:  Imām Ṭaḥāwī (n 13) 1:225.] 

Likewise, Imām Qudūrī says:
وروى مجاهد قال: صليت مع ‌ابن ‌عمر فلم يكن يرفع يديه إلا في التكبيرة الأولى. وروى بشر بن حرب قال: سمعت ‌ابن ‌عمر يقول: والله إن رفع الأيدي في الصلاة لبدعة. فلما روي عنهما خلاف ما روينا دل على أنهما عرفا نسخه، وأوجب ذلك ضعف ما روياه، ألا ترى أنهما لا يرويان عن النبي -صلى الله عليه وسلم- ويخالفانه إلا أن يعرفا النسخ. 
Mujāhid narrated, ‘I prayed with Ibn ʿUmar and he did not raise his hands except at the first takbīr.’ Bishr ibn Ḥarb narrated, “I heard Ibn ʿUmar say, ‘By Allāh, raising the hands in prayer is an innovation.’” Thus, since reports have been narrated from them contrary to what we have narrated, this indicates that they knew of its abrogation. This implies that their narration is weak, for they would not narrate from the Prophet ﷺ and then act contrary to it unless they knew of its abrogation.[footnoteRef:693] [693:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 2:521.] 

ʿAllāmah Buṣirī also quotes another narration from Imām Ibn Abī Shaybah which is not in the printed editions of his Muṣannaf: 
وقال أبو بكر بن أبي شيبة: ثنا وكيع، عن حماد، عن بشر ابن حرب سمع ابن عمر يقول: والله ‌إن ‌رفعكم ‌أيديكم ‌في ‌الصلاة ‌لبدعة. 
Abū Bakr ibn Abī Shaybah said, “Wakīʿ narrated to us from Ḥammād from Bishr ibn Ḥarb, who heard Ibn ʿUmar say, ‘By Allāh, your raising of hands in prayer is an innovation.’”[footnoteRef:694] [694:  ʿAllāmah Aḥmad ibn Abī Bakr al-Būṣīrī, Itḥāf al-Khiyarah al-Maharah bi-Zawāʾid al-Masānīd al-ʿAsharah (Riyadh: Dār al-Waṭn, 1999), 2:186.] 

B) Takbīr before the other postures were abrogated.
ʿAllāmah Manbajī explained that Ibn ʿUmar also quoted that the Prophet ﷺ would raise his hands in the third rakʿah. That would mean that initially the Prophet ﷺ raised his hands when rising from the second rakʿah, but this practice was later abandoned. He says:
ورواه حماد بن سلمة عن أيوب، عن نافع، عن ‌ابن ‌عمر، عن النبي -صلى الله عليه وسلم-. فلما كان النبي -صلى الله عليه وسلم- يرفع يديه إذا قام من الركعتين، ثم لم يبق مشروعا، فكذلك الرفع عند الركوع، والرفع منه، كان مشروعا ثم ترك جمعا بين أحاديث رسول الله -صلى الله عليه وسلم- بقدر الإمكان، وأحاديثنا تقتضي النهي عن الرفع وما استدل به غيرنا من الأحاديث تقتضي الندب، أو الإباحة فكان ما ذهبنا إليه أولى. 
Ḥammād ibn Salamah narrated it from Ayyūb from Nāfiʿ from Ibn ʿUmar from the Prophet ﷺ. When the Prophet ﷺ used to raise his hands when he stood up after the two rakʿahs, and then it was no longer prescribed, similarly, raising the hands during the bowing and rising from it was initially prescribed and then abandoned. This is to reconcile the ḥadīths of the Messenger of Allāh ﷺ as much as possible. Our ḥadīths imply the prohibition of raising the hands whilst the ḥadīths that others use as evidence imply recommendation or permissibility. Therefore, our stance is more appropriate.[footnoteRef:695] [695:  ʿAllāmah Abū Muḥammad ʿAlī ibn Zakariyyā al-Manbajī, Al-Lubāb fī ’l-Jamʿ bayna ’s-Sunnah wa ’l-Kitāb (Damascus / Beirut: Dār al-Qalam / Ad-Dār ash-Shāmiyyah, 1994), 1:233.] 

ʿAllāmah Manbajī then remarks:
قلت: ولم يعمل به، فما أجاب عنه فهو جواب لنا عن الرفع عند الركوع والرفع منه. 
I say: It was not acted upon. Thus, whatever response is given to this is our response regarding the raising of hands when going in rukūʿ and rising from it.[footnoteRef:696] [696:  Ibid, 1:234.] 

ʿAllāmah Ibn at-Tarkumānī says:
وفي هذا الحديث زيادة على ذلك وهي الرفع عند القيام من الركعتين وهى زيادة مقبولة ولم يقل بها إمامه الشافعي فما لزم خصمه من القول بزيادة الرفع عند الركوع والرفع منه لزمه مثله من القول بزيادة لرفع عند القيام من الركعتين وأول راض سيرة من يسيرها. 
In this ḥadīth lies an additional point: the raising of hands when standing up after the two rakʿahs, which is an accepted addition. However, Imām Shāfiʿī did not say this. Thus, what applies to his opponent regarding the additional raising of the hands when going in rukūʿ and rising from it, applies similarly to the additional raising of the hands when standing up after the two rakʿahs. Indeed, the first person to accept a practice is the one who acts on it.[footnoteRef:697] [697:  ʿAllāmah Ibn at-Turkumānī (n 36) 2:69.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains:
وأخرجه البخاري في "جزئه" عن نافع عن ابن عمر، وذكر فيه الرفع إذا قام من السجدتين، قال الشوكاني: قال أبو داود: رواه الثقفي يعني عبد الوهاب، عن عبيد الله يعني ابن عمر بن حفص، فلم يرفعه وهو الصحيح، وكذا رواه الليث بن سعد وابن جريج ومالك يعني موقوفًا، وحكى الدارقطني في "العلل" الاختلاف في رفعه ووقفه.
قال الحافظ: أوقفه معتمر وعبد الوهاب عن عبيد الله عن نافع كما قال يعني الدارقطني، لكن رفعاه عن سالم، عن ابن عمر، أخرجه البخاري في جزء رفع اليدين وفيه الزيادة، وقد توبع نافع على ذلك عن ابن عمر قال: كان النبي -صلى الله عليه وسلم- إذا قام من الركعتين أكبر ورفع يديه، وله شواهد كما تقدم وسيأتي، والحديث يدل على مشروعية الرفع في المواطن الأربعة، وقد تقدم الكلام على ذلك، انتهى. 
Bukhārī reported it in his Juzʾ from Nāfiʿ from Ibn ʿUmar, mentioning the raising of the hands when standing up from the two prostrations. Shawkānī said, ‘Abū Dāwūd mentioned that Thaqafī, meaning ʿAbd al-Wahhāb, narrated it from ʿUbayd Allāh, meaning Ibn ʿUmar ibn Ḥafṣ, and did not elevate it to the Prophet ﷺ, which is the correct version. Similarly, it was narrated by Layth ibn Saʿd, Ibn Jurayj and Mālik as mawqūf. Dārqutnī mentioned the difference in the marfūʿ and mawqūf versions of this narration in Al-ʿIlal.’
Ḥāfiẓ said: 
“Muʿtamir and ʿAbd al-Wahhāb narrated it as mawqūf from ʿUbayd Allāh from Nāfiʿ, as Dārqutnī stated. However, they narrated it as marfūʿ from Sālim from Ibn ʿUmar, and Bukhārī included it in his Juzʾ Rafʿ al-Yadayn with an addition. Nāfiʿ was corroborated in this from Ibn ʿUmar, who said, ‘The Prophet ﷺ used to say takbīr and raise his hands when he stood up after the two rakʿahs.’ There are supporting narrations for this as previously mentioned and as will be mentioned. The hadīth indicates the legislation of raising the hands in the four places, as has been discussed previously.”[footnoteRef:698] [698:  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), 4:19.] 

Imām Bukhārī raises a counter response:
حدثنا محمد بن مقاتل، حدثنا عبد الله، عن ابن جريج، قراءة قال: أخبرني الحسن بن مسلم، أنه سمع طاوسا يسأل عن رفع اليدين في الصلاة قال: رأيت عبد الله، وعبد الله، وعبد الله‌‌ يرفعون أيديهم، لعبد الله بن عمر، وعبد الله بن عباس، وعبد الله بن الزبير، قال طاوس: في التكبيرة الأولى التي للاستفتاح باليدين أرفع مما سواهما بالتكبير. قلت لعطاء: أبلغكم أن التكبيرة الأولى أرفع مما سواهما من التكبير؟ قال: لا.
قال البخاري: ولو تحقق حديث مجاهد أنه لم ير ابن عمر يرفع يديه لكان حديث طاوس، وسالم، ونافع، ومحارب بن دثار، وابن الزبير حين رأوه أولى لأن ابن عمر رواه عن رسول الله -صلى الله عليه وسلم- فلم يكن يخالف الرسول -صلى الله عليه وسلم-. 
Muḥammad ibn Muqātil narrated to us [saying]: ʿAbdullāh narrated to us from Ibn Jurayj, as a recital, saying: Ḥasan ibn Muslim related to me that he heard Ṭāwūs being asked about raising the hands in prayer. He said, ‘I saw ʿAbdullāh, ʿAbdullāh and ʿAbdullāh raising their hands,’ referring to ʿAbdullāh ibn ʿUmar, ʿAbdullāh ibn ʿAbbās and ʿAbdullāh ibn az-Zubayr. Ṭāwūs said, ‘In the first takbīr for initiation, the hands are raised higher than in other instances of takbīr.’ I asked ʿAṭāʾ, “Did it reach you that the first takbīr is raised higher than the other instances of takbīr?’ He said, ‘No.’
Bukhārī said, ‘If the ḥadīth of Mujāhid that he did not see Ibn ʿUmar raise his hands were confirmed, then the ḥadīth of Ṭāwūs, Sālim, Nāfiʿ, Muḥārib ibn Dithār and Ibn az-Zubayr seeing him would be given precedence because Ibn ʿUmar narrated it from the Messenger of Allāh ﷺ, and he would not contradict the Messenger of Allāh ﷺ.’[footnoteRef:699] [699:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Qurrat al-ʿAynayn bi-Rafʿ al-Yadayn fī ’ṣ-Ṣalāh (Kuwait: Dār al-Arqam, 1983), 25.] 

Imām Ṭaḥāwī responds to this saying:
فإن قال قائل: هذا حديث منكر قيل له وما دلك على ذلك؟ فلن تجد إلى ذلك سبيلا. فإن قال: فإن طاوسا قد ذكر أنه رأى ابن عمر يفعل ما يوافق ما روي عنه، عن النبي -صلى الله عليه وسلم-، من ذلك قيل لهم: فقد ذكر ذلك طاوس، وقد خالفه مجاهد فقد يجوز أن يكون ابن عمر فعل ما رآه طاوس ما يفعله قبل أن تقوم عنده الحجة بنسخه، ثم قامت عنده الحجة بنسخه فتركه وفعل ما ذكره عنه مجاهد. هكذا ينبغي أن يحمل ما روي عنهم، وينفى عنه الوهم، حتى يتحقق ذلك، وإلا سقط أكثر الروايات.
If someone were to say, ‘This ḥadīth is munkar,’ it should be asked, ‘What evidence do you have for that? You will find no way to support such a claim.’ 
If they respond, ‘Ṭāwūs mentioned that he saw Ibn ʿUmar doing something in agreement with what was narrated from him regarding the Prophet ﷺ,’ it should be said to them: 
‘Ṭāwūs indeed mentioned this, but Mujāhid contradicted him. It is possible that Ibn ʿUmar did what Ṭāwūs saw him doing before he had conclusive evidence of its abrogation. Then, once the evidence of its abrogation became clear to him, he abandoned it and did what Mujāhid reported from him. This is how the reports about them should be understood, eliminating any confusion, until this is verified. Otherwise, most narrations would be dismissed.’[footnoteRef:700] [700:  Imām Ṭaḥāwī (n 13) 1:225.] 

2) Iḍṭirāb in this narration
We quoted in lesson 8 that Mawlānā Zakariyyā al-Kāndhlawī explains:
فالحق أن حديث ابن عمر مع أنه مخرج في الصحيحين مضطرب في مواضع الرفع، ولعل ذاك السر في أن الإمام مالكا لم يأخذ به في قوله المشهور، وهو المراد بما في المدونة.
The truth is that the hadith of Ibn ʿUmar, despite being documented in the Ṣaḥīḥayn is muḍṭarib regarding the positions where the hands are raised in prayer. Perhaps this is the hidden reason why Imam Mālik did not rely on it in his renowned opinion, as intended in Al-Mudawwanah. [footnoteRef:701] [701:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:81.] 

[bookmark: _Toc225709591]Counter response
Imām Shāfiʿī related a narration proving that Ibn ʿUmar would raise his hands until his demise. ʿAllāmah Zaylaʿī quotes:
قال الشيخ في الإمام ‌ويزيل ‌هذا ‌التوهم ‌يعني ‌دعوى ‌النسخ ما رواه البيهقي في سننه من جهة بن عبد الله بن حمدان الرقي ثنا عصمة بن محمد الأنصاري ثنا موسى بن عقبة عن نافع عن ابن عمر أن رسول الله -صلى الله عليه وسلم- كان إذا افتتح الصلاة رفع يديه، وإذا ركع، وإذا رفع رأسه من الركوع، وكان لا يفعل ذلك في السجود، فما زالت تلك صلاته حتى لقي الله تعالى، انتهى.
The scholar said in Al-Imām, ‘This misconception, i.e the claim of abrogation, is eliminated by the narration Bayhaqi in his Sunan from Ibn ʿAbdullāh ibn Ḥamdān ar-Raqqī [who said]: ʿIṣmah ibn Muḥammad al-Anṣārī narrated to us [saying]: Mūsā ibn ʿUqbah narrated to us from Nāfiʿ from Ibn ʿUmar that the Messenger of Allāh ﷺ used to raise his hands when he began the prayer, when he performed the rukuʿ and when he raised his head from rukuʿ, but he did not do so during prostration. His prayer continued in this manner until he met Allāh Taʿālā.[footnoteRef:702] [702:  ʿAllāmah Zaylaʿī (n 10) 1:409.] 

Commenting on this same narration, Ḥāfiẓ Ibn Ḥajar quotes:
قال البيهقي هذه تدل على خطإ الرواية التي جاءت عن مجاهد يعني المتقدمة. 
Bayhaqi said, ‘These narrations indicate the error in the narrations that came from Mujahid,’ i.e. the earlier ones.[footnoteRef:703] [703:  Ḥāfiẓ Ibn Ḥajar (n 5) 1:153.] 

[bookmark: _Toc225709592]Response
This is a very weak narration. Mawlānā Khalīl Aḥmad as-Sahāranpūrī quotes that and comments:
قلت: العجب منهم كيف أوردوه في تصانيفهم، وسكتوا عنه مع أن بعض رجاله ممن اتهم بوضع الحديث، قال الذهبي في "الميزان": عبد الرحمن بن قريش بن خزيمة هروي، سكن بغداد، اتهمه السليماني بوضع الحديث، انتهى. وقال في ترجمة عصمة بن محمد الأنصاري: قال أبو حاتم: ليس بالقوي، وقال يحيى: كذّاب يضع الحديث، وقال العقيلي: يحدث بالبواطيل عن الثقات، وقال الدارقطني وغيره: متروك.
I say: It is astonishing how they included it in their compilations whilst remaining silent about it, especially since some of its narrators were accused of fabricating ḥadīths. Dhahabī mentioned in Al-Mīzān: ‘ʿAbd ar-Raḥmān ibn Quraysh ibn Khuzaymah al-Harawi resided in Baghdad. Sulaymānī accused him of fabricating ḥadīths.’ He wrote in the biography of ʿIṣmah ibn Muḥammad al-Anṣārī: “Abu Hatim said, ‘He is not strong.’ Yahya said, ‘He is a liar who fabricates ḥadīth.’ ʿUqaylī said, ‘He fabricates false narrations from reliable narrators.’ Darquṭnī and others said, ‘He is matrūk.’” [footnoteRef:704] [704:  Mawlānā Khalīl Aḥmad Sahāranpūrī (n 44) 4:12.] 

The correct narration via Nāfiʿ from Ibn ʿUmar is actually about takbīr, not raising the hands, as quoted by Imām Shāfiʿī:
قال: أخبرنا مالك، عن ابن شهاب، عن علي بن الحسين، قال: كان رسول الله -صلى الله عليه وسلم- يكبر كلما خفض ورفع ‌فما ‌زالت ‌تلك ‌صلاته ‌حتى ‌لقي ‌الله عز وجل.
Mālik related to us from Ibn Shihāb from ʿAlī ibn al-Ḥusayn, who said, ‘The Messenger of Allāh ﷺ used to say takbīr upon lowering and raising himself [in prayer]. He continued this practice until he met Allāh – ʿazza wa-jalla.’[footnoteRef:705] [705:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:256.] 

[bookmark: _Toc225709593]Response to the narration of Abū Bakr
[bookmark: _Toc225709594]The narration
Imām Bayhaqī quotes:
ثنا أبو الوليد حسان بن محمد الفقيه وأبو إسحاق إبراهيم بن محمد بن يحيى المزكي، قالا: ثنا أبو العباس أحمد بن محمد الأزهري، ثنا محمد بن إسماعيل أبو إسماعيل الترمذي هو أبو إسماعيل السلمي قال: صليت خلف عارم بن الفضل فكان يكبر ويرفع يديه إذا افتتح الصلاة وإذا ركع، وإذا رفع رأسه من الركوع، وكان يحسن صلاته، فلما صلى قلت له: صلاة من هذا؟ فقال: صليت خلف حماد بن زيد فكان يصلي هكذا، فقلت له: صلاة من هذا؟ فقال: صليت خلف أيوب السختياني فكان يصلي هكذا، فقلت: صلاة من هذا؟ فقال: صليت مع عطاء بن أبي رباح فكان يصلي هكذا، فسألته فقال: صليت خلف عبد الله بن الزبير فكان يصلي هكذا، فسألته فقلت: صلاة من هذا؟ فقال: ‌صليت ‌خلف ‌أبي ‌بكر ‌الصديق رضي الله عنه ‌فكان ‌يصلي ‌هكذا؛ يرفع يديه إذا افتتح الصلاة وإذا ركع وإذا رفع رأسه من الركوع، وقال: صليت خلف رسول الله -صلى الله عليه وسلم- فكان يفعل مثل ذلك.  
Faqīḥ Abū ‘l-Walīd Ḥassān ibn Muḥammad and Abū Isḥāq Ibrāhīm ibn Muḥammad ibn Yaḥyā al-Muzakkī, who said: Abū ‘l-ʿAbbās Aḥmad ibn Muḥammad al-Azhurī narrated to us [saying] Muḥammad ibn Ismāʿīl Abū Ismāʿīl at-Tirmidhī (known as Abū Ismāʿīl as-Sulamī), who narrated to us, saying, “I prayed behind ʿĀrim ibn al-Faḍl, and he used to say takbīr and raise his hands when beginning the prayer, when going in rukūʿ and when raising his head from rukūʿ. He performed his prayer excellently. After he finished, I asked him, ‘Whose prayer was this?’ He replied, ‘I prayed behind Ḥammād ibn Zayd, and he prayed in this manner.’ I asked, ‘Whose prayer was this?’ He replied, ‘I prayed behind Ayyūb al-Sakhtiyānī, and he prayed in this manner.’ I asked, ‘Whose prayer was this?’ He replied, ‘I prayed with ʿAṭāʾ ibn Abī Rabāḥ, and he prayed in this manner.’ I asked him, and he said, ‘I prayed behind ʿAbdullāh ibn al-Zubayr, and he prayed in this manner.’ I asked him, and he said, ‘I prayed behind Abu Bakr al-Ṣiddīq – may Allāh be pleased with him –, and he prayed in this manner, raising his hands when beginning the prayer, when going in rukūʿ and when raising his head from rukūʿ.’ He said, ‘I prayed behind the Messenger of Allāh ﷺ, and he used to do the same.’”[footnoteRef:706] [706:  Imām Abū Bakr Aḥmad ibn Ḥusayn al-Bayhaqī, Al-Khilāfiyyāt bayna ’l-Imāmayn ash-Shāfiʿī wa-Abī Ḥanīfah wa-aṣḥābih (Cairo: ar-Rawḍah, 2015), 2:344.] 

[bookmark: _Toc225709595]Response
This narration is weak due to two narrators in the chain. Also there is no confirmation on the narration being muttaṣil. It is mentioned in Al-Jawhar an-Naqī:
‌السلمي ‌تكلم ‌فيه ‌أبو ‌حاتم قال الدارقطني وقال ابن ابى حاتم تكلموا فيه ومحمد بن الفضل عارم تغير واختلط بآخره وقال ابن حبان تغير حتى كان لا يدري ما يحدث به فوقع في حديثه المناكير الكثيرة فيجب التنكيب عن حديثه فيما رواه المتأخرون فإذا لم يعلم هذا من هذا ترك الكل ولا يحتج بشيء منها انتهى كلامه ثم لو سلمنا أن رواته ثقات فلا بد من الاتصال والصفار لم يصرح بالتحديث عن السلمي.
Sulamī: Abū Ḥātim criticised him. Dārqutnī said that Ibn Abī Ḥātim said, ‘They criticised him.’ Muḥammad ibn al-Faḍl ʿĀrim’s memory changed, and he mixed things up in the later portion of his life. Ibn Ḥibbān said, ‘It changed until he did not know what he was narrating, and thus many objectionable things occurred in his narrations. Therefore, his narrations must be scrutinised concerning what the later narrators transmitted. If it is unknown which part is from which, all of it should be abandoned, and nothing should be relied upon from it.’ 
Even if we assume his narrators are reliable, there must be continuous verification, and Ṣaffār did not clearly state of having narrated directly from Sulamī. [footnoteRef:707] [707:  Ibn at-Turkumānī (n 36) 2:71.] 

[bookmark: _Toc225709596]Response to the narration of ʿUmar
[bookmark: _Toc225709597]The narration
Imām Bayhaqī quotes:
ثنا أبو إسحاق إبراهيم بن مضارب بن إبراهيم النحوي، ثنا الحسين بن الفضل البجلي، ثنا أبو النضر هاشم بن القاسم، أنا شعبة، عن الحكم بن عتيبة، قال: رأيت طاوسا يرفع يديه في الصلاة إذا افتتحها، وإذا كبر للركوع، وعند رفع رأسه من الركوع، فسألت عن ذلك، فقال: ‌رأيت ‌ابن ‌عمر ‌يفعله، ‌وذكر ‌أن ‌أباه ‌كان يفعله، وذكر عمر أن رسول الله -صلى الله عليه وسلم- فعله. 
Abū Ishāq Ibrāhīm ibn Muḍārib ibn Ibrāhīm an-Naḥwī narrated to us [saying]: Ḥusayn ibn al-Faḍl al-Bajalī narrated to us [saying]: Abū ’n-Naḍr Hāshim ibn al-Qāsim narrated to us [saying]: Shuʿbah related to us from Ḥakam ibn ʿUtaybah, who said, ‘I saw Ṭawūs raising his hands in prayer when he began it, when he said the takbīr for rukūʿ and when he raised his head from rukūʿ. I asked about that, and he said, ‘I saw Ibn ʿUmar doing it, and he mentioned that his father (ʿUmar) used to do it, and ʿUmar mentioned that the Messenger of Allāh ﷺ did it.’”[footnoteRef:708] [708:  Imām Bayhaqī (n 52) 2:346.] 

[bookmark: _rfat08wdshgp][bookmark: _Toc225709598]Response
There are contrast narrations that have been quoted earlier.
In an authentic narration of Muṣannaf Ibn Abī Shaybah, it is quoted:
حدثنا يحيى بن آدم عن حسن بن عياش عن عبد الملك بن أبجر عن الزبير بن عدي عن إبراهيم عن الأسود قال: ‌صليت ‌مع ‌عمر ‌فلم ‌يرفع ‌يديه ‌في ‌شيء ‌من ‌صلاته إلا حين افتتح الصلاة.
Yaḥyā ibn Ādam narrated to us from Ḥasan ibn ʿAyyāsh from ʿAbd al-Malik ibn Abjar from Zubayr ibn ʿAdī from Ibrāhīm al-Aswad, who said, ‘I prayed with ʿUmar, and he did not raise his hands in any part of his prayer except when he began the prayer.’[footnoteRef:709] [709:  Imām Ibn Abī Shaybah (n 4) 3:23.] 

In Ad-Dirāyah, Ḥāfiẓ Ibn Ḥajar comments on this:
رجاله ثقات. 
Its narrators are reliable.[footnoteRef:710] [710:  Ḥāfiẓ Ibn Ḥajar (n 5) 1:85.] 

ʿAllāmah Qāsim ibn Quṭlūbughā says:
ورجاله ثقات. 
Its narrators are reliable.[footnoteRef:711] [711:  ʿAllāmah Qāsim ibn Quṭlūbughā (n 6) 1:155.] 

Imām Ṭaḥāwī states:
فهذا عمر رضي الله عنه لم يكن يرفع يديه أيضا إلا في التكبيرة الأولى في هذا الحديث، وهو حديث صحيح لأن الحسن بن عياش، وإن كان هذا الحديث إنما دار عليه، فإنه ثقة حجة، قد ذكر ذلك يحيى بن معين وغيره. أفترى عمر بن الخطاب رضي الله عنه خفي عليه أن النبي -صلى الله عليه وسلم- كان يرفع يديه في الركوع والسجود، وعلم بذلك من دونه، ومن هو معه يراه يفعل غير ما رأى رسول الله -صلى الله عليه وسلم- يفعل، ثم لا ينكر ذلك عليه، هذا عندنا محال. وفعل عمر رضي الله عنه هذا وترك أصحاب رسول الله -صلى الله عليه وسلم- إياه على ذلك، دليل صحيح أن ذلك هو الحق الذي لا ينبغي لأحد خلافه.
So, here ʿUmar – may Allāh be pleased with him – did not raise his hands except in the initial takbīr in this ḥadīth. This is a ṣaḥīḥ ḥadīth because Ḥasan ibn ʿAyyāsh, despite the ḥadīth surrounding him, is a reliable and authoritative source. Yaḥya ibn Maʿīn and others have attested to this. Is it conceivable for it to be hidden from ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – that the Prophet ﷺ would raise his hands when going in rukūʿ and prostration whilst others know it, and yet those with him would observe him acting differently from what they saw the Prophet ﷺ doing, yet they would not correct him? This is impossible to us! That ʿUmar – may Allāh be pleased with him – did this and the Companions of the Messenger of Allāh ﷺ let him remain to do that is a valid indication that this is the truth that no one should oppose.[footnoteRef:712] [712:  Imām Ṭaḥāwī (n 13) 1:227.] 

 Other Proofs for the Proponents of Not Raising the Hands & Counter-Responses to their Opponents’ Proofs
[bookmark: _Toc225709599]Actions of the Companions 
Continuing with the proofs of those who claim that there is no raising of the hands before and after rukūʿ, they assert that it is also proven from the very senior companions that they would not raise their hands. They present the following: 
1) The actions of the first two caliphs
ʿAllāmah Ibn Abī Yaʿlā quotes with his chain:
حدثنا إسحاق بن أبي إسرائيل، حدثنا محمد بن جابر، عن حماد، عن إبراهيم، عن علقمة، عن عبد الله قال: صليت مع رسول الله -صلى الله عليه وسلم- وأبي بكر وعمر ‌فلم ‌يرفعوا ‌أيديهم إلا عند افتتاح الصلاة. وقد قال محمد: ‌فلم ‌يرفعوا ‌أيديهم بعد التكبيرة الأولى. 
Isḥāq ibn Abī Isrāʾīl narrated to us, saying: Muḥammad ibn Jābir narrated to us from Ḥammād from Ibrāhīm from ʿAlqamah from ʿAbdullāh, who said, ‘I prayed with the Messenger of Allāh ﷺ, Abū Bakr and ʿUmar, and they did not raise their hands except at the opening of the prayer.’ Muḥammad said, ‘They did not raise their hands after the first takbīr.’[footnoteRef:713]  [713:  Imām Abū Yaʿlā Aḥmad ibn ʿAlī al-Mūṣilī, Musnad Abī Yaʿlā (Damascus: Dār al-Maʾmūn li ’t-Turāth, 1984), 8:453.] 

In fact, some scholars quoted this as the practice of all ten who were promised paradise. ʿAllāmah Māzirī quotes:
وعن ابن عباس أن العشرة الذين شهد لهم رسول الله -صلى الله عليه وسلم- بالجنة ما كانوا يرفعون أيديهم إلا لافتتاح الصلاة. 
Ibn ʿAbbās is reported to have said, ‘The ten who were given glad tidings of Paradise by the Messenger of Allāh ﷺ did not raise their hands except at the opening of the prayer.’[footnoteRef:714] [714:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAlī at-Tamīmī al-Māzirī, Sharḥ at-Talqīn (Beirut: Dār al-Gharb al-Islāmī, 2008), 1:550.] 

ʿAllāmah Tāj ad-Dīn al-Fākihānī also quotes:
وعن ابن عباس: أن العشرة الذين شهد لهم النبي -صلى الله عليه وسلم- بالجنة ما كانوا يرفعون أيديهم إلا في افتتاح الصلاة. 
Ibn ʿAbbās is reported to have said, ‘The ten who were given glad tidings of Paradise by the Prophet ﷺ did not raise their hands except at the opening of the prayer.’[footnoteRef:715] [715:  ʿAllāmah Abū Ḥafṣ ʿUmar ibn ʿAlī al-Fākihānī, Riyāḍ al-Afhām fī Sharḥ ʿUmdat al-Aḥkām (Syria: Dār an-Nawādir, 2010), 2:189.] 

There are also separate narrations about ʿUmar.
2) ʿUmar
Imām Ibn Abī Shaybah quotes:
حدثنا يحيى بن آدم عن حسن بن عياش عن عبد الملك بن أبجر عن الزبير بن عدي عن إبراهيم عن الأسود قال: صليت مع عمر فلم يرفع يديه في شيء من صلاته إلا حين ‌افتتح الصلاة.
Yaḥyā ibn Ādam narrated to us from Ḥasan ibn ʿAyyāsh from ʿAbd al-Malik ibn Abjar from Zubayr ibn ʿAdī from Ibrāhīm from Aswad, who said, ‘I prayed with ʿUmar, and he did not raise his hands in any part of his prayer except when he commenced the prayer.’[footnoteRef:716] [716:  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), 3:23.] 

In Ad-Dirāyah, Ḥāfiẓ Ibn Ḥajar grades the narrators in this chain as reliable:
رجاله ثقات. 
Its narrators are reliable.[footnoteRef:717] [717:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Ad-Dirāyah fī Takhrīj Aḥādīth al-Hidāyah (Beirut: Dār al-Maʿrifat), 1:85. ] 

Likewise, ʿAllāmah Qāsim ibn Quṭlūbughā says:
ورجاله ثقات.  
Its narrators are reliable.[footnoteRef:718] [718:  ʿAllāmah Qāsim ibn Quṭlūbughā al-Ḥanafī, At-Taʿrīf wa ’l-Ikhbār bi-Takhrīj Aḥādīth al-Ikhtiyār (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2012), 1:155.  ] 

Refer to page 99 of Nayl al-Farqadayn for a further discussion on his practice.
3)  ʿAlī 
Imām Muḥammad reports the practice of ʿAlī:
أخبرنا محمد بن أبان بن صالح، عن عاصم بن كليب الجرمي، عن أبيه، قال: رأيت علي بن أبي طالب رفع يديه في التكبيرة الأولى من الصلاة المكتوبة، ولم يرفعهما فيما سوى ذلك.
Muḥammad ibn Abān ibn Ṣāliḥ related to us from ʿĀṣim ibn Kulayb al-Jarmī from his father, who said, ‘I saw ʿAlī ibn Abī Ṭālib raise his hands in the first takbīr of the obligatory prayer, and he did not raise them in any other part of it.’[footnoteRef:719] [719:  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.), 58.] 

Imām Muḥammad also quotes:
أخبرنا أبو بكر بن عبد الله النهشلي، عن عاصم بن كليب الجرمي، عن أبيه، وكان من أصحاب علي، أن علي بن أبي طالب -كرم الله وجهه- كان يرفع يديه في التكبيرة الأولى التي يفتتح بها الصلاة، ثم ‌لا ‌يرفعهما في شيء من الصلاة.
Abū Bakr ibn ʿAbdillāh al-Nahshalī related to us from ʿĀṣim ibn Kulayb al-Jarmī from his father, who was one of the companions of ʿAlī, that ʿAlī ibn Abī Ṭālib – may Allāh honour him – used to raise his hands in the first takbīr with which he commenced the prayer, and then he did not raise them in any other part of the prayer.[footnoteRef:720] [720:  Ibid, 59.] 

Imām Ibn Abī Shaybah also quotes this narration:
حدثنا وكيع عن أبي بكر بن عبد الله بن قطاف النهشلي عن عاصم بن كليب عن أبيه: أن عليا كان يرفع يديه إذا افتتح الصلاة ثم لا يعود. 
Wakīʿ narrated to us from Abū Bakr ibn ʿAbdillāh ibn Qaṭṭāf al-Nahshalī from ʿĀṣim ibn Kulayb from his father that ʿAlī used to raise his hands when he commenced the prayer and then did not do so again.[footnoteRef:721] [721:  Imām Ibn Abī Shaybah (n 4) 3:20.] 

ʿAllāmah Zaylaʿī grades this report:
وهو أثر صحيح.
It is a ṣaḥīḥ report.[footnoteRef:722] [722:  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), 1:406.] 

For this narration too, in Ad-Dirāyah, Ḥāfiẓ Ibn Ḥajar says:
رجاله ثقات. 
Its narrators are reliable.[footnoteRef:723] [723:  Ḥāfiẓ Ibn Ḥajar (n 5) 1:85.] 

Refer to page 109 of Nayl al-Farqadayn for more details on the view and practice of ʿAlī.
4) ʿAbdullāh ibn Masʿūd
Imām Ibn ʿAbī Shaybah quotes the practice of ʿAbdullāh ibn Masʿūd:
حدثنا وكيع عن مسعر عن أبي معشر عن إبراهيم عن عبد الله: أنه كان يرفع يديه في أول ما يفتتح ثم لا يرفعهما. 
Wakīʿ narrated to us from Misʿar from Abū Maʿshar from Ibrāhīm from ʿAbdullāh that he used to raise his hands at the beginning when he commenced the prayer, and then he did not raise them again.[footnoteRef:724] [724:  Imām Ibn ʿAbī Shaybah (n 4) 3:21.] 

Imām Ṭaḥāwī quotes:
كما حدثنا ابن أبي داود، قال: ثنا أحمد بن يونس، قال: ثنا أبو الأحوص، عن حصين، عن إبراهيم، قال: كان عبد الله لا يرفع يديه في شيء من الصلاة إلا في الافتتاح. 
Ibn Abī Dāwūd narrated to us, saying: Aḥmad ibn Yūnus narrated to us, saying: Abū ‘l-Aḥwaṣ narrated to us from Ḥuṣayn from Ibrāhīm, who said, ‘ʿAbdullāh did not raise his hands in any part of the prayer except at the commencement.’[footnoteRef:725] [725:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 1:227.] 

5) ʿAbdullāh ibn ʿAbbās
Imām Ibn Abī Shaybah quotes from him:
حدثنا ابن فضيل عن عطاء عن سعيد بن جبير عن ابن عباس قال: ترفع الأيدي في سبعة مواطن: إذا قام إلى الصلاة، وإذا رأى البيت، وعلى الصفا والمروة، و في عرفات، وفي جمع، وعند الجمار. 
Ibn Fuḍayl narrated to us from ʿAṭāʾ from Saʿīd ibn Jubayr from Ibn ʿAbbās, who said, ‘The hands are raised in seven situations: when one stands for prayer when one sees the Kaʿbah, on Ṣafā and Marwah, in ʿArafāt, in Muzdalifah and at the Jamarāt.’[footnoteRef:726] [726:  Imām Ibn ʿAbī Shaybah (n 4) 3:22.] 

6) ʿAbdullāh ibn ʿUmar 
Imām Muḥammad quotes in his Muwaṭṭaʾ:
أخبرنا محمد بن أبان بن صالح، عن عبد العزيز بن حكيم، قال: رأيت ابن عمر يرفع يديه حذاء أذنيه في أول تكبيرة افتتاح الصلاة، ولم يرفعهما فيما سوى ذلك.
Muḥammad ibn Abān ibn Ṣāliḥ related to us from ʿAbd al-ʿAzīz ibn Ḥakīm, who said, ‘I saw Ibn ʿUmar raise his hands to the level of his ears at the first takbīr of the opening of the prayer, and he did not raise them in any other part of it.’[footnoteRef:727] [727:  Imām Muḥammad (n 7) 59.] 

Likewise, Imām Ibn Abī Shaybah quotes:
حدثنا أبو بكر بن عياش عن حصين عن مجاهد قال: ما رأيت ابن عمر يرفع يديه إلا في أول ما يفتتح. 
Abū Bakr ibn ʿAyyāsh narrated to us from Ḥuṣayn from Mujāhid, who said, ‘I did not see Ibn ʿUmar raise his hands except at the beginning when he commenced the prayer.’[footnoteRef:728] [728:  Imām Ibn ʿAbī Shaybah (n 4) 3:22.] 

For more details regarding his practice, refer to page 114 of Nayl al-Farqadayn.
7) Abū Hurayrah
Imām Muḥammad quotes:
أخبرنا مالك، أخبرني نعيم المجمر، وأبو جعفر القارئ أن أبا هريرة كان يصلي بهم، فكبر كلما خفض ورفع. قال أبو جعفر: وكان يرفع يديه حين يكبر، ويفتح الصلاة.
قال محمد: السنة أن يكبر الرجل في صلاته كلما خفض وكلما رفع، وإذا انحط للسجود كبر، وإذا انحط للسجود الثاني كبر.
فأما رفع اليدين في الصلاة فإنه يرفع اليدين حذو الأذنين في ابتداء الصلاة مرة واحدة، ثم لا يرفع في شيء من الصلاة بعد ذلك، وهذا كله قول أبي حنيفة رحمه الله تعالى وفي ذلك آثار كثيرة.
Mālik related to us [saying]: Nuʿaym al-Mujmir and Qārī Abū Jaʿfar related to me that Abū Hurayrah used to lead them in prayer, and he would recite the takbīr whenever he lowered or raised himself. Abū Jaʿfar said, ‘And he would raise his hands when he would recite the takbīr and when he commenced the prayer.’
Muḥammad said:
‘The Sunnah is that a man recites the takbīr in his prayer whenever he lowers and whenever he raises himself, and when he goes down for prostration, he recites the takbīr and when he goes down for the second prostration, he says recites the takbīr.
As for raising the hands in prayer, he raises his hands to the level of his ears at the beginning of the prayer once, and then he does not raise them in any other part of the prayer after that. This is all according to Abū Ḥanīfah, and there are many narrations regarding this.’[footnoteRef:729] [729:  Imām Muḥammad (n 7) 58.] 

The point to note is that from many of these Companions, the proponents of raising the hands quoted that they would raise their hands. This supports the Ḥanafī viewpoint that the action of raising the hands is abrogated.
Also take note of the calibre of these Companions, Imām Ṭaḥāwī says:
وإذا كان عمر، وعلي، وعبد الله بن مسعود، وموضعهم من الصلاة مع رسول الله -صلى الله عليه وسلم- موضع المهاجرين والأنصار، ثم ابن عمر بعدهم على مثل ذلك لم يكن شيء مما روي عن النبي -صلى الله عليه وسلم- في القبول أولى مما رووه عنه.
If ʿUmar, ʿAlī and ʿAbdullāh ibn Masʿūd, who were in the position of the Muhājirīn and Anṣār in prayer with the Messenger of Allāh ﷺ, and then Ibn ʿUmar after them, did the same, then none of what has been narrated from the Prophet ﷺ is more acceptable than what they narrated from him.[footnoteRef:730] [730:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Mushkil al-Āthār (Beirut: Dār Muʾassasat ar-Risālah, 1994), 15:51.] 

[bookmark: _Toc225709600]Actions of those after the Companions
Contrary to the assertions of those who advocate for raising their hands, many tābiʿūn, including some of the most prominent among them, did not raise their hands. Presented below are examples of just a few such scholars:
1) Qays ibn Abī Ḥāzim
Imām Ibn Abī Shaybah narrates:
حدثنا يحيى بن سعيد عن إسماعيل قال: كان قيس يرفع يديه أول ما يدخل في الصلاة ثم لا يرفعهما. 
Yaḥyā ibn Saʿīd narrated to us from Ismāʿīl, who said, ‘Qays used to raise his hands when he first entered the prayer, and then he did not raise them again.’[footnoteRef:731] [731:  Imām Ibn ʿAbī Shaybah (n 4) 3:22.] 

Qays was a mukhaḍram who lived amongst the Companions. Ḥāfiẓ Ibn Ḥajar writes:
أدرك الجاهلية، ورحل إلى النبي -صلى الله عليه وسلم- ليبايعه فقبض وهو في الطريق، وأبوه له صحبة، ويقال إن لقيس رؤية ولم يثبت. 
He lived during the pre-Islamic era and set out to meet the Prophet ﷺ to pledge allegiance to him, but the Prophet ﷺ passed away whilst he was on his way. His father was a Companion of the Prophet. It is said that Qays saw the Prophet ﷺ, but this has not been confirmed.[footnoteRef:732] [732:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (India: Maṭbaʿat Dāʾirat al-Maʿārif an-Niẓāmiyyah, 1326 AH), 11:51.] 

2) Shaʿbī
Imām Ibn Abī Shaybah quotes:
حدثنا ابن مبارك عن أشعث عن الشعبي: أنه كان يرفع يديه في أول التكبير ثم لا يرفعهما. 
Ibn Mubārak narrated to us from Ashʿath from Shaʿbī, ‘He used to raise his hands at the first takbīr and then did not raise them again.’[footnoteRef:733] [733:  Imām Ibn ʿAbī Shaybah (n 4) 3:21.] 

It should be noted that Imām Shaʿbī was a student of 500 Companions. If all, or even the vast majority of them were raising their hands before and after rukūʿ, surely he would not have abandoned their practice.
3) Ibrāhīm Nakhaʿī
Imām Ibn Abī Shaybah quotes:
حدثنا هشيم قال: أخبرنا حصين ومغيرة عن إبراهيم؛ أنه كان يقول: إذا كبرت في فاتحة الصلاة فارفع يديك، ثم لا ترفعهما فيما بقي.
Hushaym narrated to us, saying: Ḥuṣayn and Mughīrah related to us from Ibrāhīm, who said, ‘When you say the takbīr at the opening of the prayer, raise your hands, and then do not raise them for the remainder of it.’[footnoteRef:734] [734:  Imām Ibn ʿAbī Shaybah (n 4) 3:21.] 

Likewise, Imām Muḥammad quotes:
أخبرنا محمد بن أبان بن صالح، عن حماد، عن إبراهيم النخعي، قال: ‌لا ‌ترفع ‌يديك ‌في ‌شيء ‌من ‌الصلاة بعد التكبيرة الأولى.
Muḥammad ibn Abān ibn Ṣāliḥ related to us from Ḥammād from Ibrāhīm Nakhaʿī, who said, ‘Do not raise your hands in any part of the prayer after the first takbīr.’[footnoteRef:735] [735:  Imām Muḥammad (n 7) 58.] 

Ibrāhīm Nakhaʿī was one of the most senior. Ḥāfiẓ Ibn Ḥajar mentions:
وكان مفتي أهل الكوفة، وكان رجلا صالحا، فقيها، متوفيا، قليل التكلف.
He was the Muftī of the people of Kufa, a righteous man, a jurist, fulfilling and not given to unnecessary formality[footnoteRef:736]. [736:  Ḥāfiẓ Ibn Ḥajar (n 20) 1:460.] 

Imām Ibn Abī Shaybah quotes the practice of both of them:
قال عبد الملك: ورأيت الشعبي، وإبراهيم، وأبا إسحاق لا يرفعون أيديهم إلا حين يفتتحون الصلاة. 
ʿAbd al-Malik said, ‘I saw Shaʿbī, Ibrāhīm and Abū Isḥāq not raising their hands except when they commence the prayer.’[footnoteRef:737] [737:  Imām Ibn ʿAbī Shaybah (n 4) 3:23.] 

4) ʿAbd ar-Raḥmān ibn Abī Laylā
Imām Ibn Abī Shaybah quotes:
حدثنا معاوية بن هشام عن سفيان عن مسلم الجهني قال: كان ابن أبي ليلى يرفع يديه أول شيء إذا كبر. 
Maʿūwiyah ibn Hishām narrated to us from Ṣufyān from Muslim al-Juhānī, who said. ‘Ibn Abī Laylā used to raise his hands at the very beginning when he said the takbīr.’[footnoteRef:738] [738:  Ibid, 3:22.] 

Again, this is another student of many Companions. Ḥāfiẓ Ibn Ḥajar quotes regarding him:
قال عطاء بن السائب، عن عبد الرحمن: أدركت عشرين ومئة من الأنصار صحابة.
وقال عبد الملك بن عمير: لقد رأيت عبد الرحمن في حلقة فيها نفر من الصحابة فيهم البراء، يستمعون لحديثه وينصتون له.
وقال عبد الله بن الحارث بن نوفل: ما ظننت أن النساء ولدن مثله.
ʿAṭāʾ ibn as-Sāʾib reported from ʿAbd ar-Raḥmān, ‘I met two hundred of the Ansār who were Companions.’
ʿAbd al-Malik ibn ʿUmayr said, ‘I saw ʿAbd ar-Raḥmān in a gathering with a group of the Companions, amongst them Barāʾ, listening attentively to his ḥadīth.’
ʿAbdullāh ibn al-Ḥārith ibn Nawfal said, ‘I did not think that women could give birth to someone like him.’[footnoteRef:739] [739:  Ḥāfiẓ Ibn Ḥajar (n 20) 7:825.] 

5, 6) Aswad and ʿAlqamah
Imām Ibn ʿAbī Shaybah quotes:
حدثنا وكيع عن شريك عن جابر عن الأسود وعلقمة: أنهما كانا يرفعان أيديهما إذا افتتحا ثم لا يعودان.
Wakīʿ narrated to us from Sharīk from Jābir from Aswad and ʿAlqamah that they used to raise their hands when they commenced the prayer, then they would not do so again. [footnoteRef:740] [740:  Imām Ibn ʿAbī Shaybah (n 4) 3:22.] 

7) Many other tābiʿūn
Imām Ibn Abī Shaybah quotes:
حدثنا وكيع وأبو أسامة عن شعبة عن أبي إسحاق قال: كان أصحاب عبد الله وأصحاب علي لا يرفعون أيديهم إلا في افتتاح الصلاة، قال وكيع: ثم لا يعودون. 
Wakīʿ and Abū Usāmah narrated to us from Shuʿbah from Abū Isḥāq, who said, ‘The Companions of Ibn ʿAbbās and the companions of ʿAlī did not raise their hands except at the beginning of the prayer.’ Wakīʿ said, ‘And then they would not raise them again.’[footnoteRef:741] [741:  Ibid, 3:21.] 

[bookmark: _Toc225709601]Subsequent Era
Imām Ṭaḥāwī quotes:
حدثني ابن أبي داود قال: ثنا أحمد بن يونس، قال: ثنا أبو بكر بن عياش قال: ‌ما ‌رأيت ‌فقيها قط يفعله، ‌يرفع ‌يديه في غير التكبيرة الأولى.
Ibn Abī Dāwūd narrated to me, saying: Aḥmad ibn Yūnus narrated to us, saying: Abū Bakr ibn ʿAyyāsh narrated to us, saying, ‘I have never seen a jurist ever do that: raise his hands in any part of the prayer except at the first takbīr.’[footnoteRef:742] [742:  Imām Ṭaḥāwī (n 13) 1:228.] 

[bookmark: _Toc225709602]Qiyās
Not raising the hands before and after rukūʿ is also supported by analogy.
1) For other movements, there is no raising of the hands. ʿAllāmah Bājī writes:
[bookmark: _4ynfc6gzee04]ومن جهة المعنى أن هذا تكبير للانتقال من حال إلى حال فلم يكن معه رفع اليدين كالانتقال من الجلوس إلى السجود.
From the rationale perspective, this takbīr signifies a transition from one state to another, so raising the hands is not accompanied by it, like the transition from sitting to prostration. [footnoteRef:743] [743:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:142.] 

2) The method of takbīrs for rukūʿ ought to be in the same ruling as the takbīrs of prostration.
Imām Ṭaḥāwī says:
وأما وجه هذا الباب من طريق النظر، فإنهم قد أجمعوا أن التكبيرة الأولى، معها رفع، والتكبيرة بين السجدتين لا رفع معها. واختلفوا في تكبيرة النهوض، وتكبيرة الركوع فقال قوم: حكمها حكم تكبيرة الافتتاح، وفيهما الرفع كما فيها الرفع. وقال آخرون حكمها حكم التكبيرة بين السجدتين، ولا رفع فيهما، كما لا رفع فيها. وقد رأينا تكبيرة الافتتاح من صلب الصلاة لا تجزئ الصلاة إلا بإصابتها، ورأينا التكبيرة بين السجدتين، ليست كذلك، لأنه لو تركها تارك، لم تفسد عليه صلاته. ورأينا تكبيرة الركوع، وتكبيرة النهوض، ليستا من صلب الصلاة لأنه لو تركها تارك لم تفسد عليه صلاته، وهما من سننها. فلما كانت من سنة الصلاة، كما أن الكبيرة بين السجدتين من سنة الصلاة، كانتا كهي، في أن لا رفع فيهما، كما لا رفع فيها. فهذا هو النظر في هذا الباب، وهو قول أبي حنيفة، وأبي يوسف، ومحمد -رحمهم الله تعالى-. 
From a logical perspective, they unanimously agree that the first takbīr involves raising the hands, whilst the takbīr between the two prostrations does not. However, they differ regarding the takbīr upon rising and the takbīr for rukūʿ. Some said their ruling is like the opening takbīr, requiring raising the hands in both as in that case. Others said their ruling is like the takbīr between the two prostrations, where no raising of the hands is required, just as in that case.
We have observed that the opening takbīr is integral to the prayer, and if missed, the prayer is invalid unless it is attained. Conversely, the takbīr between the two prostrations is not integral; if missed, it does not invalidate the prayer. Similarly, the takbīr for rukūʿ and the takbīr for rising are not integral to the prayer, and if missed unintentionally, they do not invalidate the prayer—they are part of its Sunnah acts.
Since they are from the Sunnah acts of prayer, just as the takbīr between the two prostrations is, they are alike in that there is no raising of the hands. This is the viewpoint on this matter, according to the opinion of Abū Ḥanīfah, Abū Yūsuf and Muḥammad – may Allāh have mercy upon them all –.[footnoteRef:744] [744:  Imām Ṭaḥāwī (n 13) 1:228.] 

[bookmark: _Toc225709603]The Objective of Raising the Hands
The Ḥanafīs mention that we should also look at the objective of raising the hands and see whether it makes sense to raise the hands. ʿAllāmah Kāsānī says:
وتأثيره أن المقصود من ‌رفع ‌اليدين إعلام الأصم الذي خلفه وإنما يحتاج إلى الإعلام بالرفع في التكبيرات التي يؤتى بها في حالة الاستواء كتكبيرات الزوائد في العيدين وتكبيرات القنوت، فأما فيما يؤتى به في حالة الانتقال فلا حاجة إليه؛ لأن الأصم يرى الانتقال فلا حاجة إلى رفع اليدين.
The purpose of raising the hands is to inform the deaf person praying behind. He only needs this indication during takbīrs that are performed whilst standing still, such as the additional takbīrs during Eid prayers and the takbīrs of qunūt. However, for takbīrs performed during transitions, there is no need for this indication because the deaf person can observe the movement itself, thus there is no necessity to raise the hands. [footnoteRef:745] [745:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 1:207.] 

[bookmark: _Toc225709604]Responses to the Proofs Presented By the Proponents of Raising the Hands
The Ḥanafīs do not contradict any of those narrations. Instead, they possessed knowledge that others did not, which led to their awareness of matters that were not evident to others. Thus, they present the following reasons for not following the apparent narrations presented by the proponents of raising the hands: 
[bookmark: _Toc225709605]Response to the narration of Ibn ʿUmar
[bookmark: _Toc225709606]The narration
This is the narration of the Muwaṭṭaʾ, which we mentioned is the main proof for the proponents of raising the hands:
1) It is abrogated
There are two reasons to prove its abrogation:
A) Contradictory action of Ibn ʿUmar
Imām Muḥāmmad quotes a contradictory action of Ibn ʿUmar in his Muwaṭṭaʾ:
أخبرنا محمد بن أبان بن صالح، عن عبد العزيز بن حكيم، قال: رأيت ابن عمر يرفع يديه حذاء أذنيه في أول تكبيرة افتتاح الصلاة، ولم يرفعهما فيما سوى ذلك.
Muḥammad ibn Abān ibn Ṣāliḥ related to us from ʿAbd al-ʿAzīz ibn Ḥakīm, who said, ‘I saw Ibn ʿUmar raise his hands to the level of his ears at the first takbīr when initiating the prayer, and he did not raise them at any other time.’[footnoteRef:746] [746:  Imām Muḥammad (n 7) 59.] 

Imām Ṭaḥāwī quotes:
حدثنا ابن أبي داود، قال: ثنا أحمد بن يونس، قال: ثنا أبو بكر بن عياش، عن حصين، عن مجاهد، قال: صليت خلف ابن عمر رضي الله عنهما فلم يكن يرفع يديه إلا في التكبيرة الأولى من الصلاة.
Ibn Abī Dāwūd narrated to us, saying: Aḥmad ibn Yūnus narrated to us, saying: Abū Bakr ibn ʿAyyāsh narrated to us from Ḥuṣayn from Mujāhid, who said, ‘I prayed behind Ibn ʿUmar – may Allāh be pleased with him – and he did not raise his hands except at the first takbīr of the prayer.’[footnoteRef:747] [747:  Imām Ṭaḥāwī (n 13) 1:225.] 

Imām Ibn Abī Shaybah also quoted this. ʿAllāmah Ibn at-Turkumānī quotes it and comments:
وهذا سند صحيح.
This chain is ṣaḥīḥ.[footnoteRef:748] [748:  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), 2:74.] 

He also quotes:
وقال ابن ابى شيبة في المصنف ثنا يحيى بن آدم عن حسن بن عياش عن عبد الملك ابن ابحر عن الزبير بن عدي عن ابراهيم عن الاسود قال صليت مع عمر فلم يرفع يديه في شئ من صلوته إلا حين افتتح الصلوة ورأيت الشعبى وإبراهيم وأبا إسحاق لا يرفعون أيديهم إلا حين يفتتحون الصلوة وهذا السند أيضا صحيح على شرط مسلم.
Ibn Abī Shaybah in Al-Muṣannaf said:
“Yaḥyā ibn Ādam narrated to us from Ḥasan ibn ʿAyyāsh from ʿAbd al-Malik ibn Abḥur from Zubayr ibn ʿAdī from Ibrāhīm from Aswad, who said, ‘I prayed with ʿUmar, and he did not raise his hands in any part of his prayer except when initiating it. I also saw Shaʿbī, Ibrāhīm, and Abū Isḥāq not raising their hands except when commencing the prayer.’ This chain of narration is also ṣaḥīḥ according to the criteria of Muslim.[footnoteRef:749] [749:  Ibid, 2:75.] 

This demonstrates that Ibn ʿUmar, who initially practiced raising his hands, later abandoned it, indicating that he believed the practice had been abrogated. Imām Ṭaḥāwī then explains:
فهذا ابن عمر قد رأى النبي -صلى الله عليه وسلم- يرفع، ثم قد ترك هو الرفع بعد النبي -صلى الله عليه وسلم- فلا يكون ذلك إلا وقد ثبت عنده نسخ ما قد رأى النبي -صلى الله عليه وسلم- فعله وقامت الحجة عليه بذلك. 
Thus, Ibn ʿUmar saw the Prophet ﷺ raising his hands, but he abandoned this practice after the Prophet ﷺ. This indicates that it must have been established for him that the act he saw the Prophet ﷺ doing had been abrogated, and the evidence for this was compelling to him. [footnoteRef:750] [750:  Imām Ṭaḥāwī (n 13) 1:225.] 

Likewise, Imām Qudūrī says:
وروى مجاهد قال: صليت مع ‌ابن ‌عمر فلم يكن يرفع يديه إلا في التكبيرة الأولى. وروى بشر بن حرب قال: سمعت ‌ابن ‌عمر يقول: والله إن رفع الأيدي في الصلاة لبدعة. فلما روي عنهما خلاف ما روينا دل على أنهما عرفا نسخه، وأوجب ذلك ضعف ما روياه، ألا ترى أنهما لا يرويان عن النبي -صلى الله عليه وسلم- ويخالفانه إلا أن يعرفا النسخ. 
Mujāhid narrated, ‘I prayed with Ibn ʿUmar and he did not raise his hands except at the first takbīr.’ Bishr ibn Ḥarb narrated, “I heard Ibn ʿUmar say, ‘By Allāh, raising the hands in prayer is an innovation.’” Thus, since reports have been narrated from them contrary to what we have narrated, this indicates that they knew of its abrogation. This implies that their narration is weak, for they would not narrate from the Prophet ﷺ and then act contrary to it unless they knew of its abrogation.[footnoteRef:751] [751:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 2:521.] 

ʿAllāmah Buṣirī also quotes another narration from Imām Ibn Abī Shaybah which is not in the printed editions of his Muṣannaf: 
وقال أبو بكر بن أبي شيبة: ثنا وكيع، عن حماد، عن بشر ابن حرب سمع ابن عمر يقول: والله ‌إن ‌رفعكم ‌أيديكم ‌في ‌الصلاة ‌لبدعة. 
Abū Bakr ibn Abī Shaybah said, “Wakīʿ narrated to us from Ḥammād from Bishr ibn Ḥarb, who heard Ibn ʿUmar say, ‘By Allāh, your raising of hands in prayer is an innovation.’”[footnoteRef:752] [752:  ʿAllāmah Aḥmad ibn Abī Bakr al-Būṣīrī, Itḥāf al-Khiyarah al-Maharah bi-Zawāʾid al-Masānīd al-ʿAsharah (Riyadh: Dār al-Waṭn, 1999), 2:186.] 

B) Takbīr before the other postures were abrogated.
ʿAllāmah Manbajī explained that Ibn ʿUmar also quoted that the Prophet ﷺ would raise his hands in the third rakʿah. That would mean that initially the Prophet ﷺ raised his hands when rising from the second rakʿah, but this practice was later abandoned. He says:
ورواه حماد بن سلمة عن أيوب، عن نافع، عن ‌ابن ‌عمر، عن النبي -صلى الله عليه وسلم-. فلما كان النبي -صلى الله عليه وسلم- يرفع يديه إذا قام من الركعتين، ثم لم يبق مشروعا، فكذلك الرفع عند الركوع، والرفع منه، كان مشروعا ثم ترك جمعا بين أحاديث رسول الله -صلى الله عليه وسلم- بقدر الإمكان، وأحاديثنا تقتضي النهي عن الرفع وما استدل به غيرنا من الأحاديث تقتضي الندب، أو الإباحة فكان ما ذهبنا إليه أولى. 
Ḥammād ibn Salamah narrated it from Ayyūb from Nāfiʿ from Ibn ʿUmar from the Prophet ﷺ. When the Prophet ﷺ used to raise his hands when he stood up after the two rakʿahs, and then it was no longer prescribed, similarly, raising the hands during the bowing and rising from it was initially prescribed and then abandoned. This is to reconcile the ḥadīths of the Messenger of Allāh ﷺ as much as possible. Our ḥadīths imply the prohibition of raising the hands whilst the ḥadīths that others use as evidence imply recommendation or permissibility. Therefore, our stance is more appropriate.[footnoteRef:753] [753:  ʿAllāmah Abū Muḥammad ʿAlī ibn Zakariyyā al-Manbajī, Al-Lubāb fī ’l-Jamʿ bayna ’s-Sunnah wa ’l-Kitāb (Damascus / Beirut: Dār al-Qalam / Ad-Dār ash-Shāmiyyah, 1994), 1:233.] 

ʿAllāmah Manbajī then remarks:
قلت: ولم يعمل به، فما أجاب عنه فهو جواب لنا عن الرفع عند الركوع والرفع منه. 
I say: It was not acted upon. Thus, whatever response is given to this is our response regarding the raising of hands when going in rukūʿ and rising from it.[footnoteRef:754] [754:  Ibid, 1:234.] 

ʿAllāmah Ibn at-Tarkumānī says:
وفي هذا الحديث زيادة على ذلك وهي الرفع عند القيام من الركعتين وهى زيادة مقبولة ولم يقل بها إمامه الشافعي فما لزم خصمه من القول بزيادة الرفع عند الركوع والرفع منه لزمه مثله من القول بزيادة لرفع عند القيام من الركعتين وأول راض سيرة من يسيرها. 
In this ḥadīth lies an additional point: the raising of hands when standing up after the two rakʿahs, which is an accepted addition. However, Imām Shāfiʿī did not say this. Thus, what applies to his opponent regarding the additional raising of the hands when going in rukūʿ and rising from it, applies similarly to the additional raising of the hands when standing up after the two rakʿahs. Indeed, the first person to accept a practice is the one who acts on it.[footnoteRef:755] [755:  ʿAllāmah Ibn at-Turkumānī (n 36) 2:69.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains:
وأخرجه البخاري في "جزئه" عن نافع عن ابن عمر، وذكر فيه الرفع إذا قام من السجدتين، قال الشوكاني: قال أبو داود: رواه الثقفي يعني عبد الوهاب، عن عبيد الله يعني ابن عمر بن حفص، فلم يرفعه وهو الصحيح، وكذا رواه الليث بن سعد وابن جريج ومالك يعني موقوفًا، وحكى الدارقطني في "العلل" الاختلاف في رفعه ووقفه.
قال الحافظ: أوقفه معتمر وعبد الوهاب عن عبيد الله عن نافع كما قال يعني الدارقطني، لكن رفعاه عن سالم، عن ابن عمر، أخرجه البخاري في جزء رفع اليدين وفيه الزيادة، وقد توبع نافع على ذلك عن ابن عمر قال: كان النبي -صلى الله عليه وسلم- إذا قام من الركعتين أكبر ورفع يديه، وله شواهد كما تقدم وسيأتي، والحديث يدل على مشروعية الرفع في المواطن الأربعة، وقد تقدم الكلام على ذلك، انتهى. 
Bukhārī reported it in his Juzʾ from Nāfiʿ from Ibn ʿUmar, mentioning the raising of the hands when standing up from the two prostrations. Shawkānī said, ‘Abū Dāwūd mentioned that Thaqafī, meaning ʿAbd al-Wahhāb, narrated it from ʿUbayd Allāh, meaning Ibn ʿUmar ibn Ḥafṣ, and did not elevate it to the Prophet ﷺ, which is the correct version. Similarly, it was narrated by Layth ibn Saʿd, Ibn Jurayj and Mālik as mawqūf. Dārqutnī mentioned the difference in the marfūʿ and mawqūf versions of this narration in Al-ʿIlal.’
Ḥāfiẓ said: 
“Muʿtamir and ʿAbd al-Wahhāb narrated it as mawqūf from ʿUbayd Allāh from Nāfiʿ, as Dārqutnī stated. However, they narrated it as marfūʿ from Sālim from Ibn ʿUmar, and Bukhārī included it in his Juzʾ Rafʿ al-Yadayn with an addition. Nāfiʿ was corroborated in this from Ibn ʿUmar, who said, ‘The Prophet ﷺ used to say takbīr and raise his hands when he stood up after the two rakʿahs.’ There are supporting narrations for this as previously mentioned and as will be mentioned. The hadīth indicates the legislation of raising the hands in the four places, as has been discussed previously.”[footnoteRef:756] [756:  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), 4:19.] 

Imām Bukhārī raises a counter response:
حدثنا محمد بن مقاتل، حدثنا عبد الله، عن ابن جريج، قراءة قال: أخبرني الحسن بن مسلم، أنه سمع طاوسا يسأل عن رفع اليدين في الصلاة قال: رأيت عبد الله، وعبد الله، وعبد الله‌‌ يرفعون أيديهم، لعبد الله بن عمر، وعبد الله بن عباس، وعبد الله بن الزبير، قال طاوس: في التكبيرة الأولى التي للاستفتاح باليدين أرفع مما سواهما بالتكبير. قلت لعطاء: أبلغكم أن التكبيرة الأولى أرفع مما سواهما من التكبير؟ قال: لا.
قال البخاري: ولو تحقق حديث مجاهد أنه لم ير ابن عمر يرفع يديه لكان حديث طاوس، وسالم، ونافع، ومحارب بن دثار، وابن الزبير حين رأوه أولى لأن ابن عمر رواه عن رسول الله -صلى الله عليه وسلم- فلم يكن يخالف الرسول -صلى الله عليه وسلم-. 
Muḥammad ibn Muqātil narrated to us [saying]: ʿAbdullāh narrated to us from Ibn Jurayj, as a recital, saying: Ḥasan ibn Muslim related to me that he heard Ṭāwūs being asked about raising the hands in prayer. He said, ‘I saw ʿAbdullāh, ʿAbdullāh and ʿAbdullāh raising their hands,’ referring to ʿAbdullāh ibn ʿUmar, ʿAbdullāh ibn ʿAbbās and ʿAbdullāh ibn az-Zubayr. Ṭāwūs said, ‘In the first takbīr for initiation, the hands are raised higher than in other instances of takbīr.’ I asked ʿAṭāʾ, “Did it reach you that the first takbīr is raised higher than the other instances of takbīr?’ He said, ‘No.’
Bukhārī said, ‘If the ḥadīth of Mujāhid that he did not see Ibn ʿUmar raise his hands were confirmed, then the ḥadīth of Ṭāwūs, Sālim, Nāfiʿ, Muḥārib ibn Dithār and Ibn az-Zubayr seeing him would be given precedence because Ibn ʿUmar narrated it from the Messenger of Allāh ﷺ, and he would not contradict the Messenger of Allāh ﷺ.’[footnoteRef:757] [757:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Qurrat al-ʿAynayn bi-Rafʿ al-Yadayn fī ’ṣ-Ṣalāh (Kuwait: Dār al-Arqam, 1983), 25.] 

Imām Ṭaḥāwī responds to this saying:
فإن قال قائل: هذا حديث منكر قيل له وما دلك على ذلك؟ فلن تجد إلى ذلك سبيلا. فإن قال: فإن طاوسا قد ذكر أنه رأى ابن عمر يفعل ما يوافق ما روي عنه، عن النبي -صلى الله عليه وسلم-، من ذلك قيل لهم: فقد ذكر ذلك طاوس، وقد خالفه مجاهد فقد يجوز أن يكون ابن عمر فعل ما رآه طاوس ما يفعله قبل أن تقوم عنده الحجة بنسخه، ثم قامت عنده الحجة بنسخه فتركه وفعل ما ذكره عنه مجاهد. هكذا ينبغي أن يحمل ما روي عنهم، وينفى عنه الوهم، حتى يتحقق ذلك، وإلا سقط أكثر الروايات.
If someone were to say, ‘This ḥadīth is munkar,’ it should be asked, ‘What evidence do you have for that? You will find no way to support such a claim.’ 
If they respond, ‘Ṭāwūs mentioned that he saw Ibn ʿUmar doing something in agreement with what was narrated from him regarding the Prophet ﷺ,’ it should be said to them: 
‘Ṭāwūs indeed mentioned this, but Mujāhid contradicted him. It is possible that Ibn ʿUmar did what Ṭāwūs saw him doing before he had conclusive evidence of its abrogation. Then, once the evidence of its abrogation became clear to him, he abandoned it and did what Mujāhid reported from him. This is how the reports about them should be understood, eliminating any confusion, until this is verified. Otherwise, most narrations would be dismissed.’[footnoteRef:758] [758:  Imām Ṭaḥāwī (n 13) 1:225.] 

2) Iḍṭirāb in this narration
We quoted in lesson 8 that Mawlānā Zakariyyā al-Kāndhlawī explains:
فالحق أن حديث ابن عمر مع أنه مخرج في الصحيحين مضطرب في مواضع الرفع، ولعل ذاك السر في أن الإمام مالكا لم يأخذ به في قوله المشهور، وهو المراد بما في المدونة.
The truth is that the hadith of Ibn ʿUmar, despite being documented in the Ṣaḥīḥayn is muḍṭarib regarding the positions where the hands are raised in prayer. Perhaps this is the hidden reason why Imam Mālik did not rely on it in his renowned opinion, as intended in Al-Mudawwanah. [footnoteRef:759] [759:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:81.] 

[bookmark: _Toc225709607]Counter response
Imām Shāfiʿī related a narration proving that Ibn ʿUmar would raise his hands until his demise. ʿAllāmah Zaylaʿī quotes:
قال الشيخ في الإمام ‌ويزيل ‌هذا ‌التوهم ‌يعني ‌دعوى ‌النسخ ما رواه البيهقي في سننه من جهة بن عبد الله بن حمدان الرقي ثنا عصمة بن محمد الأنصاري ثنا موسى بن عقبة عن نافع عن ابن عمر أن رسول الله -صلى الله عليه وسلم- كان إذا افتتح الصلاة رفع يديه، وإذا ركع، وإذا رفع رأسه من الركوع، وكان لا يفعل ذلك في السجود، فما زالت تلك صلاته حتى لقي الله تعالى، انتهى.
The scholar said in Al-Imām, ‘This misconception, i.e the claim of abrogation, is eliminated by the narration Bayhaqi in his Sunan from Ibn ʿAbdullāh ibn Ḥamdān ar-Raqqī [who said]: ʿIṣmah ibn Muḥammad al-Anṣārī narrated to us [saying]: Mūsā ibn ʿUqbah narrated to us from Nāfiʿ from Ibn ʿUmar that the Messenger of Allāh ﷺ used to raise his hands when he began the prayer, when he performed the rukuʿ and when he raised his head from rukuʿ, but he did not do so during prostration. His prayer continued in this manner until he met Allāh Taʿālā.[footnoteRef:760] [760:  ʿAllāmah Zaylaʿī (n 10) 1:409.] 

Commenting on this same narration, Ḥāfiẓ Ibn Ḥajar quotes:
قال البيهقي هذه تدل على خطإ الرواية التي جاءت عن مجاهد يعني المتقدمة. 
Bayhaqi said, ‘These narrations indicate the error in the narrations that came from Mujahid,’ i.e. the earlier ones.[footnoteRef:761] [761:  Ḥāfiẓ Ibn Ḥajar (n 5) 1:153.] 

[bookmark: _Toc225709608]Response
This is a very weak narration. Mawlānā Khalīl Aḥmad as-Sahāranpūrī quotes that and comments:
قلت: العجب منهم كيف أوردوه في تصانيفهم، وسكتوا عنه مع أن بعض رجاله ممن اتهم بوضع الحديث، قال الذهبي في "الميزان": عبد الرحمن بن قريش بن خزيمة هروي، سكن بغداد، اتهمه السليماني بوضع الحديث، انتهى. وقال في ترجمة عصمة بن محمد الأنصاري: قال أبو حاتم: ليس بالقوي، وقال يحيى: كذّاب يضع الحديث، وقال العقيلي: يحدث بالبواطيل عن الثقات، وقال الدارقطني وغيره: متروك.
I say: It is astonishing how they included it in their compilations whilst remaining silent about it, especially since some of its narrators were accused of fabricating ḥadīths. Dhahabī mentioned in Al-Mīzān: ‘ʿAbd ar-Raḥmān ibn Quraysh ibn Khuzaymah al-Harawi resided in Baghdad. Sulaymānī accused him of fabricating ḥadīths.’ He wrote in the biography of ʿIṣmah ibn Muḥammad al-Anṣārī: “Abu Hatim said, ‘He is not strong.’ Yahya said, ‘He is a liar who fabricates ḥadīth.’ ʿUqaylī said, ‘He fabricates false narrations from reliable narrators.’ Darquṭnī and others said, ‘He is matrūk.’” [footnoteRef:762] [762:  Mawlānā Khalīl Aḥmad Sahāranpūrī (n 44) 4:12.] 

The correct narration via Nāfiʿ from Ibn ʿUmar is actually about takbīr, not raising the hands, as quoted by Imām Shāfiʿī:
قال: أخبرنا مالك، عن ابن شهاب، عن علي بن الحسين، قال: كان رسول الله -صلى الله عليه وسلم- يكبر كلما خفض ورفع ‌فما ‌زالت ‌تلك ‌صلاته ‌حتى ‌لقي ‌الله عز وجل.
Mālik related to us from Ibn Shihāb from ʿAlī ibn al-Ḥusayn, who said, ‘The Messenger of Allāh ﷺ used to say takbīr upon lowering and raising himself [in prayer]. He continued this practice until he met Allāh – ʿazza wa-jalla.’[footnoteRef:763] [763:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:256.] 

[bookmark: _Toc225709609]Response to the narration of Abū Bakr
[bookmark: _Toc225709610]The narration
Imām Bayhaqī quotes:
ثنا أبو الوليد حسان بن محمد الفقيه وأبو إسحاق إبراهيم بن محمد بن يحيى المزكي، قالا: ثنا أبو العباس أحمد بن محمد الأزهري، ثنا محمد بن إسماعيل أبو إسماعيل الترمذي هو أبو إسماعيل السلمي قال: صليت خلف عارم بن الفضل فكان يكبر ويرفع يديه إذا افتتح الصلاة وإذا ركع، وإذا رفع رأسه من الركوع، وكان يحسن صلاته، فلما صلى قلت له: صلاة من هذا؟ فقال: صليت خلف حماد بن زيد فكان يصلي هكذا، فقلت له: صلاة من هذا؟ فقال: صليت خلف أيوب السختياني فكان يصلي هكذا، فقلت: صلاة من هذا؟ فقال: صليت مع عطاء بن أبي رباح فكان يصلي هكذا، فسألته فقال: صليت خلف عبد الله بن الزبير فكان يصلي هكذا، فسألته فقلت: صلاة من هذا؟ فقال: ‌صليت ‌خلف ‌أبي ‌بكر ‌الصديق رضي الله عنه ‌فكان ‌يصلي ‌هكذا؛ يرفع يديه إذا افتتح الصلاة وإذا ركع وإذا رفع رأسه من الركوع، وقال: صليت خلف رسول الله -صلى الله عليه وسلم- فكان يفعل مثل ذلك.  
Faqīḥ Abū ‘l-Walīd Ḥassān ibn Muḥammad and Abū Isḥāq Ibrāhīm ibn Muḥammad ibn Yaḥyā al-Muzakkī, who said: Abū ‘l-ʿAbbās Aḥmad ibn Muḥammad al-Azhurī narrated to us [saying] Muḥammad ibn Ismāʿīl Abū Ismāʿīl at-Tirmidhī (known as Abū Ismāʿīl as-Sulamī), who narrated to us, saying, “I prayed behind ʿĀrim ibn al-Faḍl, and he used to say takbīr and raise his hands when beginning the prayer, when going in rukūʿ and when raising his head from rukūʿ. He performed his prayer excellently. After he finished, I asked him, ‘Whose prayer was this?’ He replied, ‘I prayed behind Ḥammād ibn Zayd, and he prayed in this manner.’ I asked, ‘Whose prayer was this?’ He replied, ‘I prayed behind Ayyūb al-Sakhtiyānī, and he prayed in this manner.’ I asked, ‘Whose prayer was this?’ He replied, ‘I prayed with ʿAṭāʾ ibn Abī Rabāḥ, and he prayed in this manner.’ I asked him, and he said, ‘I prayed behind ʿAbdullāh ibn al-Zubayr, and he prayed in this manner.’ I asked him, and he said, ‘I prayed behind Abu Bakr al-Ṣiddīq – may Allāh be pleased with him –, and he prayed in this manner, raising his hands when beginning the prayer, when going in rukūʿ and when raising his head from rukūʿ.’ He said, ‘I prayed behind the Messenger of Allāh ﷺ, and he used to do the same.’”[footnoteRef:764] [764:  Imām Abū Bakr Aḥmad ibn Ḥusayn al-Bayhaqī, Al-Khilāfiyyāt bayna ’l-Imāmayn ash-Shāfiʿī wa-Abī Ḥanīfah wa-aṣḥābih (Cairo: ar-Rawḍah, 2015), 2:344.] 

[bookmark: _Toc225709611]Response
This narration is weak due to two narrators in the chain. Also there is no confirmation on the narration being muttaṣil. It is mentioned in Al-Jawhar an-Naqī:
‌السلمي ‌تكلم ‌فيه ‌أبو ‌حاتم قال الدارقطني وقال ابن ابى حاتم تكلموا فيه ومحمد بن الفضل عارم تغير واختلط بآخره وقال ابن حبان تغير حتى كان لا يدري ما يحدث به فوقع في حديثه المناكير الكثيرة فيجب التنكيب عن حديثه فيما رواه المتأخرون فإذا لم يعلم هذا من هذا ترك الكل ولا يحتج بشيء منها انتهى كلامه ثم لو سلمنا أن رواته ثقات فلا بد من الاتصال والصفار لم يصرح بالتحديث عن السلمي.
Sulamī: Abū Ḥātim criticised him. Dārqutnī said that Ibn Abī Ḥātim said, ‘They criticised him.’ Muḥammad ibn al-Faḍl ʿĀrim’s memory changed, and he mixed things up in the later portion of his life. Ibn Ḥibbān said, ‘It changed until he did not know what he was narrating, and thus many objectionable things occurred in his narrations. Therefore, his narrations must be scrutinised concerning what the later narrators transmitted. If it is unknown which part is from which, all of it should be abandoned, and nothing should be relied upon from it.’ 
Even if we assume his narrators are reliable, there must be continuous verification, and Ṣaffār did not clearly state of having narrated directly from Sulamī. [footnoteRef:765] [765:  Ibn at-Turkumānī (n 36) 2:71.] 

[bookmark: _Toc225709612]Response to the narration of ʿUmar
[bookmark: _Toc225709613]The narration
Imām Bayhaqī quotes:
ثنا أبو إسحاق إبراهيم بن مضارب بن إبراهيم النحوي، ثنا الحسين بن الفضل البجلي، ثنا أبو النضر هاشم بن القاسم، أنا شعبة، عن الحكم بن عتيبة، قال: رأيت طاوسا يرفع يديه في الصلاة إذا افتتحها، وإذا كبر للركوع، وعند رفع رأسه من الركوع، فسألت عن ذلك، فقال: ‌رأيت ‌ابن ‌عمر ‌يفعله، ‌وذكر ‌أن ‌أباه ‌كان يفعله، وذكر عمر أن رسول الله -صلى الله عليه وسلم- فعله. 
Abū Ishāq Ibrāhīm ibn Muḍārib ibn Ibrāhīm an-Naḥwī narrated to us [saying]: Ḥusayn ibn al-Faḍl al-Bajalī narrated to us [saying]: Abū ’n-Naḍr Hāshim ibn al-Qāsim narrated to us [saying]: Shuʿbah related to us from Ḥakam ibn ʿUtaybah, who said, ‘I saw Ṭawūs raising his hands in prayer when he began it, when he said the takbīr for rukūʿ and when he raised his head from rukūʿ. I asked about that, and he said, ‘I saw Ibn ʿUmar doing it, and he mentioned that his father (ʿUmar) used to do it, and ʿUmar mentioned that the Messenger of Allāh ﷺ did it.’”[footnoteRef:766] [766:  Imām Bayhaqī (n 52) 2:346.] 

[bookmark: _vvq7q0u6j7pf][bookmark: _Toc225709614]Response
There are contrast narrations that have been quoted earlier.
In an authentic narration of Muṣannaf Ibn Abī Shaybah, it is quoted:
حدثنا يحيى بن آدم عن حسن بن عياش عن عبد الملك بن أبجر عن الزبير بن عدي عن إبراهيم عن الأسود قال: ‌صليت ‌مع ‌عمر ‌فلم ‌يرفع ‌يديه ‌في ‌شيء ‌من ‌صلاته إلا حين افتتح الصلاة.
Yaḥyā ibn Ādam narrated to us from Ḥasan ibn ʿAyyāsh from ʿAbd al-Malik ibn Abjar from Zubayr ibn ʿAdī from Ibrāhīm al-Aswad, who said, ‘I prayed with ʿUmar, and he did not raise his hands in any part of his prayer except when he began the prayer.’[footnoteRef:767] [767:  Imām Ibn Abī Shaybah (n 4) 3:23.] 

In Ad-Dirāyah, Ḥāfiẓ Ibn Ḥajar comments on this:
رجاله ثقات. 
Its narrators are reliable.[footnoteRef:768] [768:  Ḥāfiẓ Ibn Ḥajar (n 5) 1:85.] 

ʿAllāmah Qāsim ibn Quṭlūbughā says:
ورجاله ثقات. 
Its narrators are reliable.[footnoteRef:769] [769:  ʿAllāmah Qāsim ibn Quṭlūbughā (n 6) 1:155.] 

Imām Ṭaḥāwī states:
فهذا عمر رضي الله عنه لم يكن يرفع يديه أيضا إلا في التكبيرة الأولى في هذا الحديث، وهو حديث صحيح لأن الحسن بن عياش، وإن كان هذا الحديث إنما دار عليه، فإنه ثقة حجة، قد ذكر ذلك يحيى بن معين وغيره. أفترى عمر بن الخطاب رضي الله عنه خفي عليه أن النبي -صلى الله عليه وسلم- كان يرفع يديه في الركوع والسجود، وعلم بذلك من دونه، ومن هو معه يراه يفعل غير ما رأى رسول الله -صلى الله عليه وسلم- يفعل، ثم لا ينكر ذلك عليه، هذا عندنا محال. وفعل عمر رضي الله عنه هذا وترك أصحاب رسول الله -صلى الله عليه وسلم- إياه على ذلك، دليل صحيح أن ذلك هو الحق الذي لا ينبغي لأحد خلافه.
So, here ʿUmar – may Allāh be pleased with him – did not raise his hands except in the initial takbīr in this ḥadīth. This is a ṣaḥīḥ ḥadīth because Ḥasan ibn ʿAyyāsh, despite the ḥadīth surrounding him, is a reliable and authoritative source. Yaḥya ibn Maʿīn and others have attested to this. Is it conceivable for it to be hidden from ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – that the Prophet ﷺ would raise his hands when going in rukūʿ and prostration whilst others know it, and yet those with him would observe him acting differently from what they saw the Prophet ﷺ doing, yet they would not correct him? This is impossible to us! That ʿUmar – may Allāh be pleased with him – did this and the Companions of the Messenger of Allāh ﷺ let him remain to do that is a valid indication that this is the truth that no one should oppose.[footnoteRef:770] [770:  Imām Ṭaḥāwī (n 13) 1:227.] 

[bookmark: _Toc225709615]Responses to the Narrations on Raising the Hands
We continue with responses to the narrations presented by the proponents of raising the hands: 
Response to the narration of ʿAlī
The narration
Imām Abū Dāwūd quotes:
حدثنا الحسن بن علي، حدثنا سليمان بن داود الهاشمي، حدثنا عبد الرحمن بن أبي الزناد، عن موسى بن عقبة، عن عبد الله بن الفضل بن ربيعة بن الحارث بن عبد المطلب، عن عبد الرحمن الأعرج، عن عبيد الله بن أبي رافع
عن علي بن أبي طالب، عن رسول الله -صلى الله عليه وسلم-: أنه كان إذا قام إلى الصلاة المكتوبة، كبر ورفع يديه حذو منكبيه، ويصنع مثل ذلك إذا قضى قراءته وأراد أن يركع، ويصنعه إذا رفع من الركوع، ولا يرفع يديه في شيء من صلاته وهو قاعد، وإذا قام من السجدتين ‌رفع ‌يديه ‌كذلك ‌وكبر.
Ḥasan ibn ʿAlī narrated to us, saying: Sulaymān ibn Dāwūd al-Hāshimī narrated to us, saying: ʿAbd ar-Raḥmān ibn Abī ’z-Zinād narrated to us from Mūsā ibn ʿUqbah from ʿAbdullāh ibn al-Faḍl ibn Rabīʿah ibn al-Ḥārith ibn ʿAbd al-Muṭṭalib from ʿAbd ar-Raḥmān al-Aʿraj from ʿUbayd Allāh ibn Abī Rāfiʿ from ʿAlī ibn Abī Ṭālib that when the Messenger of Allāh ﷺ stood for the obligatory prayer, he would say takbīr and raise his hands to the level of his shoulders. He would do the same when he finished his recitation and intended to go in rukūʿ, and he would do it when he rose from rukūʿ. He would not raise his hands in any part of his prayer whilst sitting. When he stood up from the two prostrations, he would raise his hands in the same manner and say takbīr.[footnoteRef:771] [771:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 2:62.] 

Responses
1) This narration of Sunan Abī Dāwūd is weak.
ʿAllāmah Ibn at-Tarkumānī explains:
ابن ابى الزناد هو عبد الرحمن قال ابن حنبل مضطرب الحديث وقال هو وابو حاتم: لا يحتج به وقال عمرو بن علي تركه ابن سدى. 
Ibn Abī ’z-Zinād is ʿAbd ar-Raḥmān. Ibn Ḥanbal said his ḥadīth is muḍṭarib. He, along with Abū Ḥātim, said his ḥadīth cannot be used as evidence. ʿAmr ibn ʿAlī said that Ibn al-Suddī discarded him.[footnoteRef:772] [772:  ʿAlāʾ ad-Dīn Abū ʿl-Ḥasan ʿAlī ibn ʿUthmān, better known as Ibn at-Turkumānī, Al-Jawhar an-Naqī ʿalā Sunan al-Bayhaqī (Damascus: Dār al-Fikr, 2016), 2:73.] 

He also clarifies:
وعزى البيهقى في ذلك إلى مسلم انه اخرج حديث الماجشون عن الأعرج بسنده هذا وليس فيه أيضا الرفع عند الركوع والرفع منه.
Bayhaqī attributed to Muslim that he reported the hadīth of Mājishūn from Aʿraj through this same chain, and it does not include the raising of the hands when going in rukūʿ or when rising from rukūʿ.[footnoteRef:773] [773:  Ibid.] 

2) This same narration is quoted without the additional portion.
ʿAllāmah Ibn at-Tarkumānī says:
وقد روى البيهقى هذا الحديث فيما مضى في باب افتتاح الصلوة بعد التكبير وذكر معه رواية ابن جريج عن ابن عقبة بسنده وليس فيه الرفع عند الركوع والرفع منه.
Bayhaqī narrated this ḥadīth previously in the chapter on the commencement of prayer after the takbīr. He mentioned along with it the narration of Ibn Jurayj from Ibn ʿUqbah with his chain, and it does not include the raising of the hands when going in rukūʿ or when rising from rukūʿ.[footnoteRef:774] [774:  Ibid.] 

3) There are narrations that prove that ʿAlī would not raise his hands.
Imām Muḥammad quotes:
أخبرنا محمد بن أبان بن صالح، عن عاصم بن كليب الجرمي، عن أبيه، قال: رأيت علي بن أبي طالب رفع يديه في التكبيرة الأولى من الصلاة المكتوبة، ولم يرفعهما فيما سوى ذلك.
Muḥammad ibn Abān ibn Ṣāliḥ narrated to us from ʿĀṣim ibn Kulayb al-Jarmī from his father, who said, ‘I saw ʿAlī ibn Abī Ṭālib raise his hands in the first takbīr of the obligatory prayer, but he did not raise them in anything else after that.’[footnoteRef:775] [775:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 58.] 

Imām Muḥammad also quotes:
أخبرنا أبو بكر بن عبد الله النهشلي، عن عاصم بن كليب الجرمي، عن أبيه، وكان من أصحاب علي، أن علي بن أبي طالب، كرم الله وجهه، كان يرفع يديه في التكبيرة الأولى التي يفتتح بها الصلاة، ثم ‌لا ‌يرفعهما في شيء من الصلاة.
Abū Bakr ibn ʿAbdillāh an-Nahshalī narrated to us from ʿĀṣim ibn Kulayb al-Jarmī from his father, who was one of the companions of ʿAlī, that ʿAlī ibn Abī Ṭālib – may Allāh honor him – would raise his hands in the first takbīr with which he commenced the prayer, and then he would not raise them in any part of the prayer thereafter.[footnoteRef:776] [776:  Ibid, 59.] 

Imām Ibn Abī Shaybah also quotes this narration:
حدثنا وكيع عن أبي بكر بن عبد الله بن (قطاف) النهشلي عن عاصم بن كليب عن أبيه: أن عليا كان يرفع يديه إذا افتتح الصلاة ثم لا يعود. 
Wakīʿ narrated to us from Abū Bakr ibn ʿAbdillāh ibn (Qaṭṭāf) an-Nahshalī from ʿĀṣim ibn Kulayb from his father that ʿAlī would raise his hands when he commenced the prayer and then would not do it again.[footnoteRef:777] [777:  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), 3:20.] 

ʿAllāmah Zaylaʿī comments:
وهو أثر صحيح.
It is a ṣaḥīḥ report.[footnoteRef:778] [778:  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), 1:406.] 

Ḥāfiẓ Ibn Ḥajar also comments:
رجاله ثقات. 
Its narrators are reliable.[footnoteRef:779] [779:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Ad-Dirāyah fī Takhrīj Aḥādīth al-Hidāyah (Beirut: Dār al-Maʿrifat), 1:152.] 

Imām Ṭaḥāwī quotes this via a different chain to Abū Bakr an-Nahshalī:
حدثنا ابن أبي داود، قال: ثنا أحمد بن يونس، قال: ثنا أبو بكر النهشلي، عن عاصم، عن أبيه، وكان من أصحاب علي -رضي الله عنه- عن علي مثله.
Ibn Abī Dāwūd narrated to us, saying: Aḥmad ibn Yūnus narrated to us, saying: Abū Bakr an-Nahshalī narrated to us from ʿĀṣim from his father, who was one of the companions of ʿAlī – may Allāh be pleased with him – reporting the same from ʿAlī.[footnoteRef:780] [780:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:225.] 

After the narration, he comments:
قد دل أن حديث ابن أبي الزناد على أحد وجهين. إما أن يكون في نفسه سقيما أو لا يكون فيه ذكر الرفع أصلا، كما قد رواه غيره فإن ابن خزيمة حدثنا قال: ثنا عبد الله بن رجاء ح وحدثنا ابن أبي داود قال: ثنا عبد الله بن صالح والوهبي، قالوا: أنا عبد العزيز بن أبي سلمة، عن عبد الله بن الفضل. فذكروا مثل حديث ابن أبي الزناد في إسناده ومتنه، ولم يذكروا الرفع في شيء من ذلك. فإن كان هذا هو المحفوظ، وحديث ابن أبي الزناد خطأ، فقد ارتفع بذلك أن يجب لكم بحديث خطأ حجة. وإن كان ما روى ابن أبي الزناد صحيحا لأنه زاد على ما روى غيره، فإن عليا لم يكن ليرى النبي -صلى الله عليه وسلم- يرفع، ثم يترك هو الرفع بعده إلا وقد ثبت عنده نسخ الرفع. فحديث علي -رضي الله عنه-، إذا صح، ففيه أكثر الحجة لقول من لا يرى الرفع.
It indicates that the ḥadīth of Ibn Abī ’z-Zinād can be understood in one of two ways. Either it is inherently weak, or it does not mention the raising of the hands at all, as others have narrated it. For Ibn Khuzaymah narrated to us, saying: ʿAbdullāh ibn Rajāʾ narrated to us – change of chain – and Ibn Abī Dāwūd narrated to us, saying: ʿAbdullāh ibn Ṣāliḥ and Wahbī narrated to us. They said: ʿAbd al-ʿAzīz ibn Abī Salamah narrated to us from ʿAbdullāh ibn al-Faḍl. They mentioned a narration similar to that of Ibn Abī ’z-Zinād in its chain and text, but they did not mention the raising of the hands in any part of it. If this is the well-retained version, and the ḥadīth of Ibn Abī ’z-Zinād is incorrect, then it invalidates the use of a mistaken ḥadīth as evidence. However, if what Ibn Abī ’z-Zinād narrated is correct because he added to what others narrated, then ʿAlī would not have seen the Prophet ﷺ raising his hands and then abandon it unless it had been firmly established to him that raising the hands had been abrogated. Thus, the ḥadīth of ʿAlī – may Allāh be pleased with him -, if authentic, provides stronger evidence for the view that does not see the raising of hands as necessary.[footnoteRef:781] [781:  Ibid.] 

4) This narration contradicts those who do not raise their hands in the third rakʿah.
ʿAllāmah Badr ad-Dīn ʿAynī mentions:
‌ولئن ‌سلمنا ‌صحة ‌حديث ‌ابن ‌أبي ‌الزناد ‌فإنه ‌يلزم الخصم أن يقول به، والحال أنه لم يقل به؛ لأن فيه الرفع عند القيام من السجدتين، والخصم لا يرى بذلك. (نخب الأفكار – 4 / 178)
If we accept the authenticity of the ḥadīth of Ibn Abī ’z-Zinād, then it would logically require the opponents to adhere to it and practice on it. However, the reality is that they do not adhere to it because it includes the raising of hands when rising from prostration, which the opponents do not acknowledge as necessary.[footnoteRef:782] [782:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Nukhab al-Afkār fī Tanqīḥ Mabānī ’l-Akhyār fī Sharḥ Maʿānī ’l-Āthār (Qatar: Wazārat al-Awqāf wa ʿsh-Shuʾūn al-Islāmiyyah, 2008), 4:178.] 

ʿAllāmah Ibn at-Tarkumānī says:
في هذا الحديث ايضا ‌زيادة ‌وهى ‌الرفع ‌عند ‌القيام ‌من ‌السجدتين فيلزم أيضا الشافعي أن يقول به على تقدير صحة الحديث وهو لا يرى ذلك.
In this hadīth, there is also an addition, which is the raising of hands when rising from prostration. This addition would require Shāfiʿī to hold this view based on the assumption of the ḥadīth’s authenticity, but he does not consider it necessary himself.[footnoteRef:783] [783:  ʿAllāmah Ibn at-Turkumānī (n 2) 2:73] 

5) The students of ʿAlī would not raise their hands.
Imām Ibn Abī Shaybah relates:
حدثنا وكيع وأبو أسامة عن شعبة عن أبي إسحاق قال: كان أصحاب عبد الله وأصحاب علي لا يرفعون ‌أيديهم ‌إلا ‌في ‌افتتاح ‌الصلاة، قال وكيع: ثم لا يعودون.
Wakīʿ and Abū Usāmah narrated to us from Shuʿbah from Abū Isḥāq, who said, ‘The companions of ʿAbdullāh and the companions of ʿAlī would only raise their hands at the beginning of the prayer.’ Wakīʿ added, ‘Then they would not raise them again.’[footnoteRef:784] [784:  Imām Ibn Abī Shaybah (n 7) 3:21] 

Response to the narration of Wāʾil
The narrations
We quoted three narrations from Wāʾil. 
1) Imām ʿAbd ar-Razzāq quotes:
عن الثوري، عن عاصم بن كليب، عن أبيه، عن وائل بن حجر قال: رمقت النبي -صلى الله عليه وسلم- فرفع يديه في الصلاة حين كبر، ثم حين ركع رفع يديه. ثم إذا قال: "سمع الله لمن حمده" رفع يديه، قال: ثم جلس فافترش رجله اليسرى، ثم وضع يده اليسرى على ركبته اليسرى، ووضع ذراعه اليمنى على فخذه اليمنى، ثم أشار بسبابته، ووضع الإبهام على الوسطى حلق بها، وقبض سائر أصابعه، ثم سجد فكانت يداه حذو أذنيه.
Thawrī reported from ʿĀṣim ibn Kulayb from his father from Wāʾil ibn Ḥujr, saying:
“I observed the Prophet ﷺ and saw that he raised his hands in prayer when reciting the takbīr. When he made rukūʿ, he raised his hands. When he said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ he raised his hands. Then, when he sat, he spread his left leg and placed his left hand over his left knee. He put his right hand over his right thigh and motioned his index finger. He placed the thumb over the middle finger, forming a circle, and clenching on the remaining fingers. Then, he prostrated, and his hands aligned with his ears.”[footnoteRef:785] [785:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ-Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 2:354.] 

2) Imām Abū Dāwūd quotes with a different chain:
حدثنا عبيد الله بن عمر بن ميسرة، حدثنا عبد الوارث بن سعيد، حدثنا محمد بن جحادة، حدثني عبد الجبار بن وائل بن حجر، قال: كنت غلاما لا أعقل صلاة أبي، فحدثني وائل بن علقمة، عن أبي وائل بن حجر قال: صليت مع رسول الله- -صلى الله عليه وسلم- -فكان إذا كبر رفع يديه، قال: ثم التحف، ثم أخذ شماله بيمينه، وأدخل يديه في ثوبه، قال: فإذا أراد أن يركع أخرج يديه، ثم رفعهما، وإذا أراد أن يرفع رأسه من الركوع رفع يديه، ثم سجد ووضع وجهه بين كفيه، وإذا رفع رأسه من السجود أيضا رفع يديه، حتى فرغ من صلاته.
قال محمد: فذكرت ذلك للحسن بن أبي الحسن، فقال: هي صلاة رسول الله -صلى الله عليه وسلم- فعله من فعله، وتركه من تركه.
ʿUbayd Allāh bin ʿUmar ibn Maysarah narrated to us [saying]: ʿAbd al-Wārith ibn Saʿīd narrated to us [saying]: Muḥammad ibn Juḥādah narrated to us [saying]: ʿAbd al-Jabbār ibn Wāʿil ibn Ḥujr narrated to me, saying, “I was a young boy, not able to comprehend the prayer of my father. Thus, Wāʾil ibn ʿAlqamah narrated to me from Abū Wāʾil ibn Ḥujr, who said, ‘I prayed with the Messenger of Allāh ﷺ, and when he recited the takbīr, he raised his hands. Then, he wrapped himself with his garment and held the left side with his right hand to insert his hand into his garment. When he was about to perform rukūʿ, he removed his hands and raised them. When he was about to raise his head from rukūʿ, he raised his hands. Then, he prostrated and placed his face between his palms. When he lifted his head from the prostration, he again raised his hands and continued until he completed his prayer.
Muḥammad said, “I mentioned that to Ḥasan ibn Abī ’l-Ḥusayn, who said, ‘It is the prayer of the Messenger of Allāh ﷺ. Whoever willed acted on it, and whoever willed abandoned it.’”[footnoteRef:786] [786:  Imām Abū Dāwūd (n 1) 2:45.] 

3)  Imām Bukhārī quotes:
حدثنا أبو نعيم الفضل بن دكين، أنبأنا قيس بن سليم العنبري قال: سمعت علقمة بن وائل بن حجر، حدثني أبي قال: صليت مع النبي -صلى الله عليه وسلم- فكبر حين افتتح الصلاة‌‌ ورفع يديه، ثم رفع يديه حين أراد أن يركع، وبعد الركوع. 
Abū Nuʿaym al-Faḍl ibn Dukayn narrated to us [saying]: Qays ibn Sulaym al-ʿAnbarī informed us, saying: I heard ʿAlqamah ibn Wāʾil ibn Ḥujr [saying]: My father narrated to me, saying, ‘I prayed with the Prophet ﷺ, and he recited the takbīr when he began the prayer and raised his hands, then he raised his hands when he intended to go in rukūʿ and after rukūʿ.’[footnoteRef:787] [787:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Qurrat al-ʿAynayn bi-Rafʿ al-Yadayn fī ’ṣ-Ṣalāh (Kuwait: Dār al-Arqam, 1983), 14. ] 

Responses
The common answer to all of these chains is:
1) Wāʾil was not from Madīnah and saw the prayer of the Prophet ﷺ on very few occasions.
Imām Muḥammad quotes:
اخبرنا يعقوب بن ابراهيم قال اخبرنا حصين بن عبد الرحمن قال دخلت أنا وعمر بن مرة على إبراهيم النخعي قال عمرو حدثني علقمة بن وائل الحضرمي عن أبيه أنه صلى مع النبي -صلى الله عليه واله وسلم- فراه يرفع يديه إذا كبر وإذا ركع وإذا رفع قال إبراهيم ما أدري لعله لم ير النبي صلى الله عليه وآله وسلم يفعل إلا ذلك اليوم فحفظ هذا منه ولم يحفظه ابن مسعود.
Yaʿqūb ibn Ibrāhīm related to us, saying: Ḥuṣayn ibn ʿAbd ar-Raḥmān related to us, saying: 
“ʿUmar ibn Murrah and I entered upon Ibrāhīm an-Nakhaʿī.” ʿAmr said, ‘ʿAlqamah ibn Wāʾil al-Ḥaḍramī narrated to me from his father that he prayed with the Prophet ﷺ and saw him raising his hands when he said the takbīr, when he went in rukūʿ, and when he raised his head.’
Ibrāhīm said, ‘I do not know; perhaps he did not see the Prophet ﷺ except on that day, so he memorised this from him, whereas Ibn Masʿūd did not memorise it.’[footnoteRef:788] [788:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub, 1403 AH), 1:96.] 

Imām Ṭaḥāwī quotes:
حدثنا أبو بكرة، قال: ثنا مؤمل، قال: ثنا سفيان، عن المغيرة، قال: قلت لإبراهيم: حديث وائل أنه رأى النبي -صلى الله عليه وسلم-، يرفع يديه إذا افتتح الصلاة، وإذا ركع، وإذا رفع رأسه من الركوع؟ فقال: إن كان وائل رآه مرة يفعل ذلك، فقد رآه عبد الله خمسين مرة، لا يفعل ذلك.
Abū Bakrah informed us, saying: Muʾammil narrated to us, saying: Ṣufyān narrated to us from Mughīrah, who said, ‘I asked Ibrāhīm regarding the narration of Wāʾil that he saw the Prophet ﷺ raising his hands when he commenced the prayer, when he went in rukūʿ and when he raised his head from rukūʿ.
He replied, ‘If Wāʾil saw him do it once, ʿAbdullāh saw him not doing it fifty times.’[footnoteRef:789] [789:  Imām Ṭaḥāwī (n 10) 1:224.] 

He also says:
وأما حديث وائل، فقد ضاده إبراهيم بما ذكر، عن عبد الله أنه لم يكن رأى النبي -صلى الله عليه وسلم- فعل ما ذكر فعبد الله أقدم صحبة لرسول الله -صلى الله عليه وسلم-، وأفهم بأفعاله من وائل، قد كان رسول الله -صلى الله عليه وسلم- يحب أن يليه المهاجرون ليحفظوا عنه. 
Regarding the narration of Wāʾil, Ibrāhīm countered it with what he mentioned from ʿAbdullāh that the latter did not see the Prophet ﷺ do what Wāʾil described. ʿAbdullāh was amongst the earliest Companions of the Messenger of Allāh ﷺ and understood his actions better than Wāʾil. The Messenger of Allāh ﷺ preferred that the Muhājirūn be close to him to memorise from him.[footnoteRef:790] [790:  Ibid 1:225.] 

2) Some of the chains presented are weak.
Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains:
وأما حديث عبد الجبار بن وائل عن أبيه فمع كونه مرسلًا، فلم يذكر فيه رفع اليدين إلَّا عند افتتاح الصلاة، وكذلك حديث عبد الجبار بن وائل عن أهل بيته مع كونهم مجهولين لم يذكر فيه رفع اليدين إلَّا عند افتتاح الصلاة.
Regarding the narration of ʿAbd al-Jabbār ibn Wāʾil from his father, together with its being mursal, it only mentions the raising of hands at the beginning of the prayer. Similarly, the narration of ʿAbd al-Jabbār ibn Wāʾil from his household members, together with them being majhūl, also only mentions the raising of hands at the beginning of the prayer.[footnoteRef:791] [791:  Mawlānā Abū Ibrāhīm Khalīl Aḥmad ibn Majīd ʿAlī as-Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abū ʿl-Ḥasan an-Nadwī li ʿl-Buḥūth wa ʿd-Dirāsat al-Islamiyyah, 2006), 4:21.] 

He also explains:
وأما حديث عبد الجبار عن وائل بن علقمة عن وائل بن حجر، ففيه أن هذا غلط، بل هو علقمة بن وائل.
قال الحافظ في "التقريب": وائل بن علقمة عن وائل بن حجر، وعنه عبد الجبار بن وائل، صوابه عن عبد الجبار، عن علقمة، عن أبيه، ومع هذا فسماع علقمة عن أبيه مختلف فيه.
قال الحافظ في "تهذيب التهذيب": وحكى العسكري عن ابن معين أنه قال: علقمة بن وائل عن أبيه مرسل.
The narration of ʿAbd al-Jabbār from Wāʾil ibn ʿAlqamah from Wāʾil ibn Ḥujr is incorrect. It is rather ʿAlqamah ibn Wāʾil.
Hāfiẓ mentioned in At-Taqrīb: ‘Wāʾil ibn ʿAlqamah reporting from Wāʾil ibn Ḥujr, and ʿAbd al-Jabbār ibn Wāʾil reporting from him. The correct chain is ʿAbd al-Jabbār reporting from ʿAlqamah from the latter’s father. On top of this, there are differences in whether ʿAlqamah heard from his father.’ In Tahdhīb at-Tahdhīb, ʿAskarī reported from Ibn Māʿīn that he said, ‘ʿAlqamah ibn Wāʾil reporting from his father is mursal.’[footnoteRef:792] [792:  Ibid, 4:22.] 

Response to the narration of Abū Ḥumayd as-Sāʿidī
The narration
Imām Ibn Abī Shaybah quotes:
حدثنا هشيم قال: أنا عبد الحميد بن جعفر الأنصاري عن محمد بن عمرو بن عطاء (القرشي) قال: رأيت أبا حميد الساعدي مع عشرة رهط من أصحاب النبي -صلى الله عليه وسلم-، فقال: ألا أحدثكم عن صلاة النبي -صلى الله عليه وسلم-؟ قالوا: هات، قال: (رأيته) إذا كبر عند فاتحة الصلاة ‌رفع ‌يديه، وإذا ركع ‌رفع ‌يديه، وإذا رفع رأسه من الركوع ‌رفع ‌يديه، ثم يمكث (قائما) حتى يقع كل عظم في موضعه، ثم يهبط ساجدا ويكبر. 
Hushaym narrated to us, saying: ʿAbd al-Ḥamīd ibn Jaʿfar al-Anṣārī related to us from Muḥammad ibn ʿAmr ibn ʿAṭāʾ al-Qurashī, who said, “I saw Abū Ḥumayd al-Sāʿidī with ten companions of the Prophet ﷺ. He said, ‘Shall I inform you about the prayer of the Prophet ﷺ?’ They said, ‘Yes, please do.’ He said, ‘I saw him when reciting the takbīr at the beginning of the prayer, he raised his hands. When he performed rukūʿ, he raised his hands. When he lifted his head from rukūʿ, he raised his hands. Then he remained standing until every bone returned to its place. Then he descended into prostration and recited the takbīr.’”[footnoteRef:793] [793:  Ibn Abī Shaybah (n 7) 3:19.] 

Responses
1) This narration is weak due to multiple reasons. 
Imām Qudūrī says:
وهذا متروك بالإجماع. ومتى قضى خبرنا على بعض خبرهم قضى على جميعه. قال ابن شجاع: سمعت علي ابن المديني يقول: كان يحيى بن سعيد يضعف حديث عبد الحميد بن جعفر عن محمد بن عمرو بن عطاء ولا يحتج به. 
This narration is unanimously considered abandoned (matrūk). When our report refutes some of their reports, it refutes all of theirs. Ibn Shujāʿ stated, “I heard ʿAlī ibn al-Madīnī say, ‘Yaḥyā ibn Saʿīd used to deem the narration of ʿAbd al-Ḥamīd ibn Jaʿfar from Muḥammad ibn ʿAmr ibn ʿAṭāʾ as weak and unsuitable for legal argument.’”[footnoteRef:794] [794:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 2:522.] 

Imām Ṭaḥāwī says:
وأما حديث عبد الحميد بن جعفر، فإنهم يضعفون عبد الحميد، فلا يقيمون به حجة، فكيف يحتجون به في مثل هذا. ومع ذلك فإن محمد بن عمرو بن عطاء لم يسمع ذلك الحديث من أبي حميد، ولا ممن ذكر معه في ذلك الحديث بينهما رجل مجهول، قد ذكر ذلك العطاف بن خالد عنه، عن رجل. 
Regarding the narration of ʿAbd al-Ḥamīd ibn Jaʿfar, scholars have deemed him weak, so they do not establish legal arguments based on his narrations. Therefore, how can they use his narration as evidence in cases like this? Furthermore, Muḥammad ibn ʿAmr ibn ʿAṭāʾ did not hear this ḥadīth from Abū Ḥamīd nor from those mentioned in this narration alongside him. There is an unknown narrator in between them. ʿAṭṭāf ibn Khālid mentioned that from him from a man.[footnoteRef:795] [795:  Imām Ṭaḥāwī (n 10) 1:227] 

ʿAllāmah Ibn at-Turkumānī explains:
لأن ابا قتادة قتل مع علي وصلى عليه علي وكذا قال الهيثم بن عدي وقال ابن عبد البر هو الصحيح وفي الكمال وقيل توفي بالكوفة سنة ثمان وثلاثين ولهذا قال ابن حزم ولعله وهم فيه يعنى عبد الحميد وأيضا قد اضطرب سند هذا الحديث ومتنه.
Because Abū Qatāda was killed alongside ʿAlī and ʿAlī led his funeral prayer. Similarly, Haytham ibn ʿAdī said so, and Ibn ʿAbd al-Barr considered it correct and thus is the view in Al-Kamāl. It is said that he died in Kufa in the year 38 AH. For this reason, Ibn Ḥazm said, 'Perhaps he erred in it,' referring to ʿAbd al-Ḥamīd. Moreover, the chain and text of this ḥadīth are muḍṭarib.[footnoteRef:796] [796:  ʿAllāmah Ibn at-Turkumānī (n 2) 2:69.] 

He continues to explain:
فرواه العطاف بن خالد فادخل بين محمد بن عمرو وبين النفر من الصحابة رجلا مجهولا والعطاف وثقة ابن معين وفي رواية قال صالح وفي رواية ليس به بأس وقال أحمد من اهل مكة ثقة صحيح الحديث ذكر ذلك صاحب الكمال ويدل على أن بينهما واسطة وأن أبا حاتم بن حبان أخرج هذا الحديث في صحيحه من طريق عيسى بن عبد الله عن محمد بن عمرو عن عباس بن سهل الساعدي أنه كان في مجلس فيه أبوه وأبو هريرة وأبو أسيد وأبو حميد الساعدي الحديث وذكر المزى ومحمد بن طاهر المقدسي في أطرافهما أن ابا داود أخرجه من هذا الطريق.
ʿAṭṭāf ibn Khālid narrated it and included an unknown man between Muḥammad ibn ʿAmr and a group of Companions. ʿAṭṭāf is considered trustworthy by Ibn Māʿīn, and in one narration, Ṣāliḥ said, ‘Lā baʾsa bi-hī.’ Aḥmad from the people of Makkah considered him reliable and ṣaḥīḥ al-ḥadīth. This was mentioned by the author of Al-Kamāl, and it indicates that there’s an intermediary between them. Abū Ḥātim ibn Ḥibbān also narrated this ḥadīth in his Ṣaḥīḥ through ʿĪsā ibn ʿAbdillāh from Muḥammad ibn ʿAmr from ʿAbbās ibn Sahl as-Sāʿidī, who was in a gathering with his father, Abū Hurayrah, Abū Usayd and Abū Ḥumayd as-Sāʿidī. Mizzī and Muḥammad ibn Ṭāhir al-Maqdisī mentioned in their Aṭrāf that Abū Dāwūd narrated it through this route.[footnoteRef:797] [797:  Ibid 2:70.] 

2) There are points in this narration on which even Shāfiʿīs do not practice upon
ثم في رواية ‌عبد ‌الحميد ‌أيضا ‌أنه ‌رفع ‌عند ‌القيام ‌من ‌الركعتين وقد تقدم أنه يلزم الشافعي وفيها أيضا التورك في الجلسة الثانية. 
In the narration of ʿAbd al-Ḥamīd, it is also reported that he raised his hands upon rising from the two rakʿahs. It has been mentioned previously that this renders it necessary on Shāfiʿī, and it also demonstrates sitting on the hips in the second sitting.[footnoteRef:798] [798:  Ibid 2:71.] 

Response to the narration of Abū Hurayrah
The narration
Imām Aḥmad quotes:
 حدثنا الحكم بن نافع، حدثنا إسماعيل بن عياش، عن صالح بن كيسان، عن عبد الرحمن الأعرج، عن أبي هريرة: أن النبي -صلى الله عليه وسلم- كان يرفع يديه ‌حذو ‌منكبيه، حين يكبر ويفتتح الصلاة، وحين يركع، وحين يسجد. 
Ḥakam ibn Nāfiʿ narrated to us [saying]: Ismāʿīl ibn ʿAyyāsh narrated to us from Ṣāliḥ ibn Kaysān from ʿAbd ar-Raḥmān al-Aʿraj from Abū Hurayrah that the Prophet ﷺ used to raise his hands level with his shoulders when he said the takbīr to commence the prayer, when he performed the rukūʿ and when he prostrated. [footnoteRef:799] [799:  Imām Aḥmad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassat ar-Risālah, 2001), 10:305.] 

Imām Abū Dāwūd quotes with a different chain:
حدثنا عبد الملك بن شعيب بن الليث، حدثني أبي، عن جدي، عن يحيي بن أيوب، عن عبد الملك بن عبد العزيز بن جريج، عن ابن شهاب، عن أبي بكر بن عبد الرحمن بن الحارث بن هشام عن أبي هريرة أنه قال: كان رسول الله -صلى الله عليه وسلم- إذا كبر للصلاة جعل يديه حذو منكبيه، ‌وإذا ‌ركع ‌فعل ‌مثل ذلك، وإذا رفع للسجود فعل مثل ذلك، وإذا قام من الركعتين فعل مثل ذلك. 
ʿAbd al-Malik ibn Shuʿayb ibn al-Layth narrated to us [saying]: My father narrated to me from my grandfather from Yaḥyā ibn Ayyūb from ʿAbd al-Malik ibn ʿAbd al-ʿAzīz ibn Jurayj from Ibn Shihāb from Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām from Abū Hurayrah that he said, ‘When the Messenger of Allāh ﷺ would recite the takbīr for prayer, he would place his hands parallel to his shoulders. When he would perform rukūʿ, he would do the same. When he would rise for prostration, he would do the same. When he would stand from the two rakʿahs, he would do the same.’ [footnoteRef:800] [800:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 2:57.] 

Responses
1) The chains are weak.
Imām Ṭaḥāwī mentions about the first chain:
وأما ما رووه عن أبي هريرة -رضي الله عنه- من ذلك، ‌فإنما ‌هو ‌من ‌حديث ‌إسماعيل ‌بن ‌عياش، ‌عن ‌صالح ‌بن ‌كيسان. وهم لا يجعلون إسماعيل فيما روي عن غير الشاميين حجة، فكيف يحتجون على خصمهم، بما لو احتج بمثله عليهم، لم يسوغوه إياه.
As for what they narrated from Abū Hurayrah – may Allāh be pleased with him – regarding this, it is only through the narration of Ismāʿīl ibn ʿAyyāsh from Ṣāliḥ ibn Kaysān. They do not consider Ismāʿīl a valid authority in narrations from non-Shāmī narrators. So, how can they argue against their opponents using what they wouldn't accept if used against them?[footnoteRef:801] [801:  Imām Ṭaḥāwī (n 10) 1:227] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī states about the second chain:
قلت: وأخرج أبو داود فيما سيأتي من قريب حديث أبي هريرة بسند آخر ليس فيه إسماعيل بن عياش، ولكن في سنده يحيى بن أيوب، وهو مختلف فيه.
I say: Abū Dāwūd reported, in what will come soon, a similar hadīth from Abū Hurayrah with a different chain that does not include Ismāʿīl ibn ʿAyyāsh, but includes Yaḥyā ibn Ayyūb in its chain, and he is a controversial narrator.[footnoteRef:802] [802:  Mawlānā Khalīl Aḥmad as-Sahāranpūrī (n 21) 4 :22.] 

Response to the narration of ʿUmayr:
The narration
Imām Ibn Mājah quotes from him:
حدثنا هشام بن عمار قال: حدثنا رفدة بن قضاعة الغساني قال: حدثنا الأوزاعي، عن عبد الله بن عبيد بن عمير، عن أبيه، عن جده عمير بن حبيب، قال: كان رسول الله -صلى الله عليه وسلم- يرفع يديه مع كل تكبيرة في الصلاة المكتوبة.
Hishām ibn ʿAmmār narrated to us, saying: Rifdah ibn Quḍāʿah al-Ghassānī narrated to us, saying: Awzāʿī narrated to us from ʿAbdullāh ibn ʿUbayd ibn ʿUmayr from his father from his grandfather, ʿUmayr ibn Ḥabīb, who said, ‘The Messenger of Allāh ﷺ used to raise his hands with every takbīrs in the obligatory prayers.’[footnoteRef:803] [803:  Imām Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:280.] 

Responses
1) The chain is weak.
Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains: 
وأما حديث عمير الليثي عند ابن ماجه، ففي سنده رفدة بن قضاعة، قال أبو حاتم: منكر الحديث، وقال البخاري: في حديثه بعض المناكير، لا يتابع في حديثه، وقال النسائي: ليس بالقوي، وقال الدارقطني: متروك، وروى له ابن ماجه حديثًا واحدًا في رفع اليدين. وقال ابن حبان: كان ممن يتفرد بالمناكير عن المشاهير، لا يحتج به إذا وافق الثقات، فكيف إذا انفرد بالأشياء المقلوبات؟
روى عن الأوزاعي بسنده "أن النبي -صلى الله عليه وسلم- كان يرفع يديه في كل خفض ورفع"، وهذا خبر إسناده مقلوب، ومتنه منكر، وقال مهنا: سألت أحمد ويحيى عن هذا الحديث، فقال: ليس بصحيح، ولا يعرف عبيد بن عمير روى عن أبيه، ولا عن جده، وقال يحيى: رفدة قد سمعت به وهو شيخ ضعيف، هكذا في تهذيب التهذيب مختصرًا، ومع هذا فالحديث مرسل.
قال الحافظ في تهذيب التهذيب في ترجمة عمير بن قتادة: وعنه ابنه عبيد وحده، له عندهم حديثان، قلت: ذكر العسكري أنه شهد الفتح، وذكر البغوي أنه شهد حجة الوداع، وروى أبو يعلى في "مسنده" من طريق عبيد الله بن عبيد بن عمير الليثي، عن أبيه قال: أتيت إلى عمر وهو يعطي الناس، فقلت: يا ابن الخطاب أعطني فإن أبي استشهد مع النبي -صلى الله عليه وسلم-، فأقبل إلي وضمني إليه، ثم قال: فذكر قصة، قلت: فإن صح هذا فحديث عبيد بن عمير عن أبيه مرسل، وأيضًا عبد الله لم يسمع من أبيه شيئًا، ولا يذكره، قاله البخاري في "الأوسط" نقله في "تهذيب التهذيب".
The ḥadīth of ʿUmayr al-Laythi, as reported by Ibn Mājah, includes Rifdah ibn Qaḍāʿah in its chain. Abū Ḥātim deemed him as munkar al-ḥadīth, whilst Bukhārī said, ‘There are some irregularities in his ḥadīth. His ḥadīths are not corroborated.’ Nasāʾī said, ‘He is not strong,’ and Dārquṭnī said he is matrūk. Ibn Mājah narrated one ḥadīth from him on raising the hands. Ibn Ḥibbān said, ‘He was amongst those who would narrate munkar reports individually from famous narrators. He is not authoritative even if corroborated by trustworthy narrators. How much more so when he stands alone on reversed matters?’
It is narrated from Awzāʿī through his chain that the Prophet ﷺ used to raise his hands during every lowering and rising. The chain of this report is reversed, and the text is munkar. He said, “I asked Aḥmad and Yaḥyā about this ḥadīth, to which the latter replied it is not ṣaḥīḥ, and he did not acknowledge ʿUbayd ibn ʿUmayr’s narration from his father nor grandfather. Yaḥyā replied, ‘I heard about Rifdah. He is a weak shaykh.’” It is mentioned as such in Tahdhīb at-Tahdhīb in an abridged form. On top of this, this ḥadīth is mursal. 
Ḥāfiẓ said in Tahdhīb at-Tahdhīb in the biography of ʿUmayr ibn Qatādah: ‘His son ʿUbayd alone reported for him. He has two ḥadīths from them. ‘ I say: ʿAskarī mentioned that he witnessed the Conquest of Makkah whilst Baghawī mentioned that he witnessed the farewell ḥajj. Abū Yaʿlā narrated in his Musnad via the route of ʿUbayd Allāh ibn ʿUbayd ibn ʿUmayr al-Laythī from his father, saying, “I approached ʿUmar whilst he was giving people, and I said, ‘O Ibn al-Khaṭṭāb! Grant me for indeed my father was martyred with the Prophet ﷺ.’ He approached me and hugged me. Then, he said…” He mentioned the full incident. I say: if this is authentic, then the ḥadīth of ʿUbayd ibn ʿUmayr from his father is mursal. Moreover, ʿAbdullāh did not hear anything from his father nor did he mention it. Bukhārī stated this in Al-Awsaṭ and it was transmitted it Tahdhīb at-Tahdhīb.[footnoteRef:804] [804:  Mawlānā Khalīl Aḥmad as-Sahāranpūrī (n 21) 4:24.] 

Response to the narration of Jābir
The narration
Imām Ibn Mājah quotes:
حدثنا محمد بن يحيى قال: حدثنا أبو حذيفة قال: حدثنا إبراهيم بن طهمان، عن أبي الزبير، أن جابر بن عبد الله، كان إذا افتتح الصلاة رفع يديه، وإذا ركع، وإذا رفع رأسه من الركوع فعل مثل ذلك، ويقول: رأيت رسول الله -صلى الله عليه وسلم- فعل مثل ذلك. ورفع إبراهيم بن طهمان يديه إلى أذنيه.
Muḥammad ibn Yaḥyā narrated to us, saying: Abū Ḥudhayfah narrated to us, saying: Ibrāhīm ibn Ṭahmān narrated to us from Abū ’z-Zubayr that Jābir ibn ʿAbdillāh would raise his hands when he would begin prayer and when he would perform rukūʿ, and when he would lift his head from rukūʿ, he did the same, and he would say, ‘I saw the Messenger of Allāh ﷺ do the same.’ Ibrāhīm ibn Ṭahmān raised his hands to his ears.’[footnoteRef:805]  [805:  Imām Ibn Mājah (n 33) 1:281.] 

Response
This narration is also weak. Mawlānā Khalīd Aḥmad as-Sahāranpūrī states:
وأما حديث جابر عند ابن ماجه، ففي سنده أبو حذيفة موسى بن مسعود، وهو ضعيف عند المحدثين، قال في "الميزان": تكلم فيه أحمد وضعفه الترمذي، وقال ابن خزيمة: لا يحتج به، وقال عمرو بن علي: لا يحدث عنه من ينصر الحديث، وقال أبو أحمد الحاكم: ليس بالقوي عندهم، وقال بندار: ضعيف الحديث. وقال في "تهذيب التهذيب": وقال ابن قانع: فيه ضعف، وقال الحاكم أبو عبد الله: كثير الوهم سيِّئ الحفظ، وقال الساجي: كان يتصحف وهو لين. 
As for the ḥadīth of Jābir reported by Ibn Mājah, it includes in its chain Abū Ḥudhayfah Mūsā ibn Masʿūd, who is considered weak by the scholars of ḥadīth. Al-Mizān mentions that Aḥmad criticised him, and Tirmidhī classified him as weak. Ibn Khuzaymah stated, ‘He is not authoritative.’ ʿAmr ibn ʿAlī mentioned, ‘Those who support ḥadīth do not report from him.’ Abū Aḥmad al-Ḥākim said, ‘He is not considered strong according to their standards.’ Bundār mentioned that he is weak in ḥadīth. In Tahdhīb at-Tahdhīb, it is stated, “Ibn Qāniʿ mentioned, ‘There is weakness in him.’ Ḥākim Abū ʿAbdillāh described him as having many errors and being deficient in memory. Sājī mentioned, ‘He used to distort, and he is layyin.’[footnoteRef:806] [806:  Mawlānā Khalīl Aḥmad as-Sahāranpūrī (n 21) 4:23.] 

Response to the narration of Ibn ʿAbbās
The narration
Imām Ibn Mājah quotes:
حدثنا أيوب بن محمد الهاشمي قال: حدثنا عمر بن رياح، عن عبد الله بن طاوس، عن أبيه، عن ابن عباس أن رسول الله -صلى الله عليه وسلم- كان يرفع يديه عند كل تكبيرة.
Ayyūb ibn Muḥammad al-Hāshimī narrated to us, saying: ʿUmar ibn Riyāḥ narrated to us from ʿAbdullāh ibn Ṭāwūs from his father from Ibn ʿAbbās that the Messenger of Allāh ﷺ used to raise his hands with every takbīr.[footnoteRef:807] [807:  Imām Ibn Mājah (n 33) 1:281.] 

Response
Mawlānā Khalīd Aḥmad as-Sahāranpūrī explains:
وأما حديث ابن عباس عند ابن ماجه، ففي سنده عمر بن رياح، قال البخاري عن عمرو بن علي الفلاس: هو دجال، وقال النسائي والدارقطني: متروك، وقال الحاكم أبو أحمد: ذاهب الحديث، له عنده في الرفع عند كل تكبير، قلت: وقال ابن عدي: يروي عن ابن طاوس بواطيل ما لا يتابعه أحد عليه، والضعف بَيِّنٌ على حديثه، وقال ابن حبان: يروي الموضوعات عن الثقات، لا يحل كتب حديثه إلَّا على التعجب، وقال العقيلي: منكر الحديث، وقال: قال عمرو بن علي: كان دَجَّالاً، وقال الساجي: عمر بن رياح أبو حفص مولى باهلة يحدث ببواطيل ومناكير، هكذا في "تهذيب التهذيب".
As for the ḥadīth of Ibn ʿAbbās reported by Ibn Mājah, it includes in its chain ʿUmar ibn Riyāḥ. Bukhārī mentioned regarding ʿAmr ibn ʿAlī al-Falās, ‘He is a deceitful liar.’ Nasāʾī and Dārquṭnī classified him as matrūk (abandoned). Ḥākim Abū Aḥmad stated, ‘His ḥadīth is discarded, and he narrated raising the hands with each takbīr.’ I say: Ibn ʿAdī stated, ‘He reports from Ibn Ṭāwūs of baseless narrations on which none corroborated him. The weakness of his ḥadīth is explicit.’ Ibn Ḥibbān said, ‘He narrates fabricated reports from reliable narrators. It is not lawful to write his ḥadīth except to express surprise.’ ʿUqaylī described him as munkar al-ḥadīth, and he said that ʿAmr ibn ʿAlī said, ‘He is a deceitful liar.’ Sājī said, ‘ʿUmar ibn Riyāḥ Abū Ḥafṣ, the freed slave of Bāhilah, narrates baseless and munkar narrations.’ It is stated as such in Tahdhīb at-Tahdhīb.[footnoteRef:808] [808:  Mawlānā Khalīl Aḥmad as-Sahāranpūrī (n 21) 4:25.] 

Response to the narration of Anas
The narration
Imām Bukhārī quotes:
حدثنا محمد بن عبد الله بن حوشب، حدثنا عبد الوهاب، حدثنا حميد، عن أنس رضي الله عنه قال: كان رسول الله -صلى الله عليه وسلم-‌‌ يرفع يديه عند الركوع. 
Muḥammad ibn ʿAbdillāh ibn Ḥawshab narrated to us [saying]: ʿAbd al-Wahhāb narrated to us [saying]: Ḥumayd narrated to us from Anas – may Allāh be pleased with him –saying, ‘The Messenger of Allāh ﷺ used to raise his hands at the time of rukūʿ.’[footnoteRef:809] [809:  Imām Bukhārī (n 17) 13.] 

Responses
Imām Ṭaḥāwī says:
وأما حديث أنس بن ‌مالك -رضي الله عنه- ‌فهم ‌يزعمون ‌أنه ‌خطأ، ‌وأنه ‌لم ‌يرفعه أحد إلا عبد الوهاب الثقفي خاصة، والحفاظ يوقفونه، على أنس -رضي الله عنه-.
As for the ḥadīth of Anas ibn Mālik – may Allāh be pleased with him –, they claim that it is incorrect and that no one has narrated it as marfūʿ except ʿAbd al-Wahhāb ath-Thaqafī specifically. The scholars of ḥadīth narrate it as mawqūf on Anas – may Allāh be pleased with him –.[footnoteRef:810] [810:  Imām Ṭaḥāwī (n 10) 1:227.] 

Imām Qudūrī mentions:
وحديث حميد عن أنس أن النبي -صلى الله عليه وسلم- كان يرفع يديه في الركوع: قال ابن أبي شيبة: هو حديث منكر؛ لأن الجماعة رووه موقوفا على أنس. 
And the ḥadīth of Ḥumayd from Anas that the Prophet ﷺ used to raise his hands when going in rukuʿ: Ibn Abī Shaybah said, it is a munkar ḥadīth because the majority have narrated it as mawqūf on Anas.[footnoteRef:811] [811:  Imām Qudūrī (n 24) 2:522] 

Imām Dārquṭnī quotes this in his Sunan and comments:
‌لم ‌يروه ‌عن ‌حميد ‌مرفوعا ‌غير ‌عبد ‌الوهاب، ‌والصواب من فعل أنس. 
No one has narrated it from Ḥumayd as marfūʿ except ʿAbd al-Wahhāb, and the correct version is that it is from the actions of Anas.[footnoteRef:812] [812:  Imām ʿAlī ibn ʿUmar ibn Mahdī ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 2:42.] 

Response to the narration of Abū Mūsā al-Ashʿārī
The narration
Imām Bayhaqī quotes:
أنا أبو سعيد أحمد بن يعقوب الثقفي، ثنا علي بن الحسين بن الجنيد الرازي، ثنا محمد بن حميد الرازي، ثنا زيد بن الحباب، ثنا حماد بن سلمة، عن الأزرق بن قيس، عن حطان بن عبد الله، عن أبي موسى الأشعري رضي الله عنه قال: ألا أعلمكم صلاة رسول الله -صلى الله عليه وسلم-! فقام فاستفتح فرفع يديه وكبر، ثم ركع ورفع يديه، ثم قال: سمع الله لمن حمده، ‌ورفع ‌يديه، ‌ثم ‌قال: ‌هكذا ‌فاصنعوا.
وكذلك رواه إسحاق بن إبراهيم الحنظلي، عن النضر بن شميل، عن حماد مسندا. 
Abū Saʿīd Aḥmad ibn Yaʿqūb ath-Thaqafī related to us, saying: ʿAlī ibn al-Ḥusayn ibn al-Junayd ar-Rāzī narrated to us [saying]: Muḥammad ibn Ḥumayd ar-Rāzī narrated to us [saying]: Zayd ibn al-Ḥubāb narrated to us [saying]: Ḥammād ibn Salamah narrated to us from Azraq ibn Qays from Ḥiṭṭān ibn ʿAbdillāh from Abū Mūsā al-Ashʿarī – may Allāh be pleased with him – who said, ‘Shall I not teach you the prayer of the Messenger of Allāh ﷺ? So he stood and initiated the prayer by raising his hands and reciting the takbīr. Then he performed rukūʿ and raised his hands, then he said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ and raised his hands, then he said, ‘Do likewise.’
This was narrated similarly by Isḥāq ibn Ibrāhīm al-Ḥanẓalī from Naḍr ibn Shumayl from Ḥammād in a musnad way.[footnoteRef:813] [813:  Imām Abū Bakr Aḥmad ibn Ḥusayn al-Bayhaqī, Al-Khilāfiyyāt bayna ’l-Imāmayn ash-Shāfiʿī wa-Abī Ḥanīfah wa-aṣḥābih (Cairo: ar-Rawḍah, 2015), 2:349.] 

Responses
Imām Dārquṭnī quotes this same narration and another narration and comments:
حدثنا دعلج بن أحمد، ثنا عبد الله بن شيرويه، ثنا إسحاق بن راهويه، نا النضر بن شميل، نا حماد بن سلمة، عن الأزرق بن قيس، عن حطان بن عبد الله، عن أبي موسى الأشعري، قال: هل أريكم صلاة رسول الله -صلى الله عليه وسلم-؟ فكبر ورفع يديه، ثم كبر ورفع يديه للركوع، ثم قال: سمع الله لمن حمده، ثم رفع يديه، ثم قال: ‌هكذا ‌فاصنعوا ولا يرفع بين السجدتين. 
حدثنا دعلج بن أحمد، نا جعفر بن أحمد الشاماتي، نا محمد بن حميد، ثنا زيد بن الحباب، عن حماد بن سلمة، بإسناده عن النبي -صلى الله عليه وسلم- نحوه. رفعه هذان عن حماد ووقفه غيرهما عنه.
Daʿlaj ibn Aḥmad narrated to us [saying]: ʿAbdullāh ibn Shīrwayh narrated to us [saying]: Isḥāq ibn Rāhwayh narrated to us [saying]: Naḍr ibn Shumayl narrated to us [saying]: Ḥammād ibn Salamah narrated to us from Azraq ibn Qays from Ḥiṭṭān ibn ʿAbdillāh from Abū Mūsā al-Ashʿarī, who said: ‘Shall I show you the prayer of the Messenger of Allāh ﷺ?’ Then he said the takbīr and raised his hands, then he said the takbīr and raised his hands for rukuʿ, then he said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ then he raised his hands, then he said, ‘Do it like this,’ but he did not raise [his hands] between the two prostrations.
Daʿlaj ibn Aḥmad narrated to us [saying]: Jaʿfar ibn Aḥmad ash-Shāmātī narrated to us [saying]: Muḥammad ibn Ḥumayd narrated to us [saying]: Zayd ibn al-Ḥubāb narrated to us from Ḥammād ibn Salamah, with his chain from the Prophet ﷺ similar to it. These two narrated it as marfūʿ whilst others narrated it as mawqūf.[footnoteRef:814] [814:  Imām Dārquṭnī (n 42) 2:47] 

[bookmark: _Toc225709616]Response to their Claim of Other Companions Practising on Raising the Hands
The proponents of raising the hands asserted that many Companions practised on the raising of the hands, extending their claims beyond the 13 Companions mentioned by their Imām to a total of 50. However, these narrations need to be presented, their chains need to be inspected, and the authenticity of these additional narrations remains to be demonstrated. Mawlānā Khalīl Aḥmad as-Sahāranpūrī says:
فلم أقف على أسمائهم ولا على رواياتهم وأسانيدها. 
I did not come across their names nor their narrations and chains of transmission.[footnoteRef:815] [815:  Mawlānā Khalīl Aḥmad as-Sahāranpūrī (n 21) 4:26.] 

[bookmark: _Toc225709617]Conclusion
In contrast to what some people claim:
1) There are numerous narrations proving that there should be no raising of the hands;
2) There are a number of Companions, tābiʿūn and great scholars who preferred not to raise their hands;
3) Ḥanafīs were aware of the narrations of raising the hands;
4) Ḥanafīs responded to the the narrations of raising the hands.
After citing the Ḥanafī evidances and responses, Imām Ṭaḥāwī says:
فما نرى كشف هذه الآثار، يوجب لما وقف على حقائقها وكشف مخارجها إلا ترك الرفع في الركوع فهذا وجه هذا الباب من طريق الآثار. قال أبو جعفر: فما أردت بشيء من ذلك تضعيف أحد من أهل العلم، وما هكذا مذهبي، ولكني أردت بيان ظلم الخصم لنا.
What we see after exposing these reports necessitates, upon grasping their realities and uncovering their sources, nothing but refraining from raising the hands when going in rukūʿ. This is the reasoning of this chapter through narrations. By this, I do not intend to undermine anyone from the scholars, nor is this my doctrine. Rather, I aim to clarify the injustice of our opponent towards us."[footnoteRef:816] [816:  Imām Ṭaḥāwī (n 10) 1:228.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
وكما أن القائلين بالرفع تركوا الروايات المتضمنة للرفع بأكثر من المواضع الثلاثة، لتعارض الروايات، أو بوجوه الترجيح الأخر، فكذلك القائلون بعدم الرفع تركوا الروايات المتضمنة بأكثر من رفع واحد بمثل هذه الوجوه، فما هو جوابكم عن ترككم الروايات الصحيحة على زعمكم فهو جوابنا.
Just as those who advocate for the raising of the hands have abandoned narrations that imply raising in more than the three specified instances due to conflicting narrations or other methods of preference, similarly, those who advocate against raising have abandoned narrations that imply raising in more than one instance for similar reasons. Therefore, what is your response to your abandonment of authentic narrations based on your claim? That is our response.[footnoteRef:817] [817:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:87.] 

Undoubtedly, they have raised objections against the narrations that we presented. However, those arguments are rather weak. Also, it is beyond the scope of these lessons. Hence, we say the same as mentioned by Mawlānā Zakariyyā al-Kāndhlawī:
ونعرض عن ذكر الجروح الواردة على تلك الروايات وبيان ما أجيب عنها، لأن مفاوز السباق في تلك الأمور وسيعة لا يسعها هذا الوجيز، سيما إذ يكون أكثر الجروح التي تورد على روايات الترك أوهن من بيت العنكبوت.
We refrain from mentioning the criticisms directed towards those narrations (on not raising the hands) and explaining their responses, because the intricacies involved in that matter are vast and cannot be covered in this brief discussion, especially considering that most criticisms directed towards the narrations advocating against (raising the hands) are weaker than a spider’s web.[footnoteRef:818] [818:  Ibid.] 

The summary is:
فإنها ليست رواية من روايات الرفع أو الترك إلا وقد تكلم عليها من لم يذهب إليها.
Indeed, there is no narration regarding the raising or leaving (of hands in prayer) that has not been criticised by those who have not adopted it.[footnoteRef:819] [819:  Ibid.] 

[bookmark: _pgv0f1fpkyj8][bookmark: _Toc225709618]Reasons for Preferring Narrations of Not Raising the Hands
Mawlānā Zakariyyā al-Kāndhlawī presents the following reasons for preferring the narrations and practice of not raising the hands:
1) فأوجهها أن العارف بمذهب الحنفية البيضاء لا ينكر أن كلما اختلف فيه شيء من الروايات أخذت الحنفية فيها الأوفق بالقران،  وهذا أصل مطرد من أصولهم، له نظائر شهيرة كما في أدعية الصلاة، وقنوت الوتر، ومنع القراءة للمؤتم, فكذلك مسألة الرفع لما كان تركه أوفق بقوله تعالى: ﴿‌وَقُومُواْ لِلَّهِ قَٰنِتِينَ﴾ [البقرة: 238] رجحوه به.
2) ومنها أن بعض أنواع الرفع الثابتة في الروايات متروك عند الجميع، ومجمع عليه كما تقدم، فهذا قرينة على أنه وقع النسخ فيه، فالأخذ بالمتفق عليه دون غيره أولى وأحوط، وهو الرفع عند التحريمة.
3) ومنها: أن الصلاة انتقلت من الحركات إلى السكون، فإنه كان في أول الأمر المشي وأمثاله مباحة، كما في رواية أبي داود، فكلما تعارضت الروايات أخذت الحنفية الأقرب إلى السكون.
4) ومنها: أن مقتضى القياس ترجيح روايات الترك، لأن الشرع جعل لانتقالات الصلاة علامة، وهي التكبير والذكر، وجعل لابتداء الصلاة وانتهائها علامة أخرى أيضا مع الذكر، وهي الرفع عند البداية، وتحويل الوجه عند السلام، فينبغي أن يكون حكم الانتقالات واحدا على وفق نظائرها وحكم الطرفين واحدا.
5) ومنها: موافقه القياس بطرق أخر، وهو ما قال الباجي: إن كل تكبير شرع في الصلاة يكون عند عمل قرن به للانتقال من حال إلى حال، فلما لم يكن عند تكبيرة الإحرام عمل من الانتقال من حال إلى حال قرن به رفع اليدين كما قرن بالسلام الإشارة بالوجه والرأس، لما أنه لم يكن عنده الانتقال من حال إلى حال.
6) ومنها ما قال الطحاوي: وأما وجه هذا الباب من طريق النظر، فإنهم قد أجمعوا أن التكبيرة الأولى، معها رفع، والتكبيرة بين السجدتين لا رفع معها. واختلفوا في تكبيرة النهوض، وتكبيرة الركوع فقال قوم: حكمها حكم تكبيرة الافتتاح، وفيهما الرفع كما فيها الرفع. وقال آخرون حكمها حكم التكبيرة بين السجدتين، ولا رفع فيهما، كما لا رفع فيها. وقد رأينا تكبيرة الافتتاح من صلب الصلاة لا تجزئ الصلاة إلا بإصابتها، ورأينا التكبيرة بين السجدتين، ليست كذلك، لأنه لو تركها تارك، لم تفسد عليه صلاته. ورأينا تكبيرة الركوع، وتكبيرة النهوض، ليستا من صلب الصلاة لأنه لو تركها تارك لم تفسد عليه صلاته، وهما من سننها. فلما كانت من سنة الصلاة، كما أن الكبيرة بين السجدتين من سنة الصلاة، كانتا كهي، في أن لا رفع فيهما، كما لا رفع فيها. فهذا هو النظر في هذا الباب، وهو قول أبي حنيفة، وأبي يوسف، ومحمد، رحمهم الله تعالى.
7) ومنها: أن روايات الفعل متعارضة، وروايات القول سالمة عن المعارضة، فتبقى حجة.
8) ومنها:أن التعارض إذا وقع في الفعل والقول يقدم القول.
9) ومنها: ما تقدم في كلام الإمام محمد من أن الناقلين للترك أولو الأحلام والنهى، فكان موقفهم الصفوف الأول.
10) منها: أن أكثر من روى أحاديث الرفع يشتمل رواياتهم الزائد من المواضع الثلاثة، كما يظهر عند تفحص الطرق، فهو متروك عند من استدل بها أيضا، وأحاديث الناقلين للترك محكمة في مؤداها ليست مما يؤخذ بعضها ويترك بعضها.
11) ومنها: أن الرفع في غير التحريمة يدور بين السنية ونسخها لتعارض الروايات، ولا يمكن الإنكار عنه، ومعلوم أن الشيء إذا يدور بين السنة والبدعة يرجح الثاني، ومن المعلوم أيضا أنه يرجح المحرم على المبيح أبدا. 
12) ومنها أن رواة المنع والترك أفقه من رواة المثبين.
1)  It necessitates those familiar with the Ḥanafī school to not deny that whenever there is a difference in narrations, the Ḥanafī school adheres to what is most harmonious with the Qurʾān. This is one of their regular principles, with well-known parallels such as in the supplications of prayer, the qunūt of witr and the prohibition of recitation for the follower. Similarly, concerning the issue of raising hands in prayer, they consider leaving it to be more harmonious with the verse: ‘And stand before Allāh in total devotion’,[footnoteRef:820] and they give preference to this viewpoint based on it.[footnoteRef:821] [820:  Qurʾān: 2:238.]  [821:  Mawlānā Zakariyyā al-Kāndhlawī (n 47) 95.] 

2) Some types of the raising of the hands established in narrations are unanimously abandoned by all, as mentioned previously. This serves as evidence that abrogation has occurred in this regard. Therefore, adhering to what is unanimously agreed upon is preferable and more cautious, which is raising the hands during the opening takbīr.[footnoteRef:822] [822:  Ibid.] 

3) The actions in prayer have transitioned from movements to stillness. Initially, walking and similar movements were permissible, as mentioned in a narration by Abū Dāwūd. Whenever narrations conflict, the Ḥanafī school tends towards what is closer to stillness.[footnoteRef:823] [823:  Ibid.] 

4)  Furthermore, analogy demands the preference for narrations advocating against raising the hands. This is because the Sharīʿah has designated certain markers for transitions in prayer, such as the takbīrs and remembrances. It has also established another marker for the beginning and end of prayer, namely the raising of hands at the start and turning the face during salām. Therefore, the rulings concerning these transitions should be consistent in accordance with their counterparts, and the rulings for both sides should be unified.[footnoteRef:824] [824:  Ibid.] 

5)  It conforms with analogy in other ways, which is as Bājī said, ‘Every takbīr legislated in prayer is accompanied by an action indicating the transition from one position to another. Therefore, since there was no action accompanying the transition from one position to another in the opening takbīr, raising the hands was paired with it. In like manner, moving the face and head were paired with salām as it does not include a transition from one position to another.’[footnoteRef:825] [825:  Ibid, 96.] 

6) Imām Ṭaḥāwī said, ‘The reasoning behind this chapter from a logical perspective they unanimously agree that the first takbīr involves raising the hands, whilst the takbīr between the two prostrations does not. However, they differ regarding the takbīr upon rising and the takbīr for rukūʿ. Some said their ruling is like the opening takbīr, requiring raising the hands in both as in that case. Others said their ruling is like the takbīr between the two prostrations, where no raising of the hands is required, just as in that case.
We have observed that the opening takbīr is integral to the prayer, and if missed, the prayer is invalid unless it is attained. Conversely, the takbīr between the two prostrations is not integral; if missed, it does not invalidate the prayer. Similarly, the takbīr for rukūʿ and the takbīr for rising are not integral to the prayer, and if missed unintentionally, they do not invalidate the prayer—they are part of its Sunnah acts.
Since they are from the Sunnah acts of prayer, just as the takbīr between the two prostrations is, they are alike in that there is no raising of the hands. This is the viewpoint on this matter, according to the opinion of Abū Ḥanīfah, Abū Yūsuf and Muḥammad – may Allāh have mercy upon them all –.’[footnoteRef:826] [826:  Imām Ṭaḥāwī (n 10) 1:228.] 

7) The narrations regarding actions are conflicting whilst the narrations on statements are free from any contradiction, thus the latter remains authoritative.[footnoteRef:827] [827:  Mawlānā Zakariyyā al-Kāndhlawī (n 47) 2:97.] 

8) In cases where there is a contradiction between action and statement, preference is given to the statement.[footnoteRef:828] [828:  Ibid.] 

9) Also, as mentioned in the words of Imām Muḥammad, those who transmit the narration of abstaining (from raising the hands) were those of intelligence and understanding, and thus their usual place would be in the first row.[footnoteRef:829] [829:  Ibid.] 

10) The narrations of the majority of those who narrate ḥadīths involving raising of the hands include (the raising of the hands at) more than the specified three instances, as evident upon closer examination of the sources. Therefore, these narrations are also abandoned by those who took proof from them. Conversely, the narrations of those who advocate abstaining from raising the hands are consistent in their implications, not partially adopted and partially abandoned.[footnoteRef:830] [830:  Ibid.] 

11) Furthermore, raising the hands outside the opening takbīr oscillates around being a Sunnah or being abrogated due to the conflict of the narrations. This cannot be denied. It is known that when something oscillates between Sunnah and innovation, the latter is often favored. It is also known that what is prohibited generally overrides what is permitted.[footnoteRef:831] [831:  Ibid.] 

12) The narrators who forbid and abstain (raising the hands) possess better knowledge of fiqh than the narrators who affirm.[footnoteRef:832] [832:  Ibid, 2:98.] 

 ʿAlī Ibn al-Ḥusayn Ibn ʿAlī Ibn Abī Ṭālib (Zayn al-ʿĀbidīn)
[bookmark: _Toc225709619]Ḥadīth 199
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ عَلِيِّ بْنِ حُسَيْنِ بْنِ عَلِيِّ بْنِ أبِي طَالِبٍ، أَنَّهُ قَال: كَانَ رَسُولُ اللَّهِ صَلَّى اللَّهُ عَلَيْهِ وَسَلَّمَ يُكَبِّرُ فِي الصَّلَاةِ كُلَّمَا خَفَضَ وَرَفَعَ، فَلَمْ تَزَلْ تِلْكَ صَلَاتَهُ حَتَّى لَقِيَ اللَّهَ. 
Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ عَلِيِّ بْنِ حُسَيْنِ بْنِ عَلِيِّ بْنِ أبِي طَالِبٍ،
Mālik reported from Ibn Shihāb from ʿAlī ibn Ḥusayn ibn ʿAlī ibn Abī Ṭālib that he said, ‘The Messenger of Allāh ﷺ would recite takbīr in prayer whenever he would lower or rise. His prayer remained as such until he met Allāh.’[footnoteRef:833] [833:  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), 228.] 

[bookmark: _Toc225709620]ʿAlī Ibn al-Ḥusayn (Zayn al-ʿĀbidīn)
Name & lineage
ʿAllāmah Dhahabī opens the entry of this narrator saying: 
‌علي ‌بن ‌الحسين ابن الإمام علي بن أبي طالب الهاشمي ابن عبد المطلب بن هاشم بن عبد مناف، السيد، الإمام، زين العابدين الهاشمي، العلوي، المدني.
ʿAlī ibn al-Ḥusayn ibn Imām ʿAlī ibn Abī Ṭālib al-Hāshimī ibn ʿAbd al-Muṭṭalib ibn Hāshim ibn ʿAbd Manāf: the master, imām, Zayn al-ʿĀbidī, al-Hāshimī, al-ʿAlawī, al-Madanī.[footnoteRef:834] [834:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 4:386.] 

He is famously known as Zayn al-ʿĀbidīn. He should not be confused with an elder ʿAlī ibn Ḥusayn. He is the junior one. ʿAllāmah Ibn Saʿd states:
وهو علي الأصغر بن الحسين. وأما علي الأكبر بن حسين فقتل مع أبيه بنهر كربلاء وليس له عقب.
He is Ibn al-Ḥusayn junior. ʿAlī ibn Ḥusayn the senior was martyred with his father at the river of Karbala, and he has no offspring.[footnoteRef:835] [835:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:209.] 

This narrator is the fourth Imām of all the Shīʿah groups, but we will not discuss his status amongst the Shīʿah and their beliefs about him. 
Date of birth
ʿAllāmah Dhahabī says:
ولد في: سنة ثمان وثلاثين ظنا.
He was born approximately in the year 38 (AH).[footnoteRef:836] [836:  ʿAllāmah Dhahabī (n 2) 4:386.] 

Imām Bukhārī mentions about his nicknames:
ويقال أبو الحسين، كناه محمد بن إسحاق.
He was known as Abu’l-Ḥusayn; a teknonym given by Muḥammad ibn Isḥaq.[footnoteRef:837] [837:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 6:266.] 

ʿAllāmah Dhahabī lists more:
يكنى: أبا الحسين. ويقال: أبو الحسن. ويقال: أبو محمد. ويقال: أبو عبد الله. 
His teknonym was Abū ’l-Ḥusayn. In another view, it was Abū ’l-Ḥasan. Others state ‘Abū Muḥammad’ whilst some say ‘Abū ʿAbdillāh’. [footnoteRef:838] [838:  ʿAllāmah Dhahabī (n 2) 4:386.] 

Background
His mother was a slavegirl. ʿAllāmah Ibn Saʿd says:
وأمه أم ولد اسمها غزالة.
His mother was an umm walad, named Ghazālah.[footnoteRef:839] [839:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:209.] 

He had about 16 children from four women, who were all slave girls. ʿAllāmah Ibn Saʿd says:
فولد علي الأصغر بن حسين بن علي: الحسن بن علي، والحسين الأكبر، ومحمدا أبا جعفر الفقيه، وعبد الله وأمهم أم عبد الله بنت الحسن بن علي بن أبي طالب.
 وعمر، وزيدا المقتول بالكوفة، قتله يوسف بن عمر الثقفي في خلافة هشام بن عبد الملك وصلبه، وعلي بن علي، وخديجة وأمهم أم ولد، 
وحسينا الأصغر بن علي، وأم علي بنت علي، وهى علية، وأمهما أم ولد، 
وكلثم بنت علي، وسليمان لا عقب له، ومليكة لأمهات أولاد، والقاسم وأم الحسن، وهى حسنة، وأم الحسين، وفاطمة لأمهات أولاد.
The children of ʿAlī ibn Ḥusayn ibn ʿAlī junior were Ḥasan ibn ʿAlī, Ḥusayn the senior, the jurist Abū Jaʿfar Muḥammad, ʿAbdullāh – and their mother was Umm ʿAbdillah bint al-Ḥasan ibn ʿAlī ibn Abī Ṭālib – ʿUmar, Zayd – killed in Kufa by Yūsuf ibn ʿUmar ath-Thaqafī during the caliphate of Hishām ibn ʿAbd al-Malik and his offsprings – ʿAlī ibn ʿAlī, Khadījah – and their mother was an umm walad – Ḥusayn ibn ʿAlī junior, Umm ʿAlī bint ʿAlī: named ʿAliyyah – and their mother was an umm walad – Kulthum bint ʿAlī, Sulaymān – who had no offsprings – Mulaykah – and their mother was an umm walad – Qāsim, Umm al-Ḥasan: named Ḥasanah and Fāṭimah – and their mother was an umm walad.[footnoteRef:840] [840:  Ibid.] 

His position on Karbalā
Zayn al-ʿĀbidīn was at his father’s side on the day of Karbala, and he was 23 years old. ʿAllāmah Ibn Saʿd says:
وكان علي بن حسين مع أبيه [يوم قتل] وهو ابن ثلاث وعشرين سنة. وكان مريضا نائما على فراشه.
ʿAlī ibn Ḥusayn was together with his father on the day he was slain. He was 23 years old, sick and asleep on his bed.[footnoteRef:841] [841:  Ibid, 7:210.] 

Due to his sickness, he did not fight. ʿAllāmah Dhahabī says:
فلم يقاتل، ولا تعرضوا له. 
So he did not engage in combat, and they did not attack him.[footnoteRef:842] [842:  ʿAllāmah Dhahabī (n 2) 4:386.] 

Imām Zayn al-ʿĀbidīn himself relates what transpired thereafter:
قال علي بن الحسين: فغيبنى رجل منهم، وأكرم نزلى، واختصنى، وجعل يبكى كلما خرج ودخل حتى كنت أقول: إن يكن عند أحد من الناس خير ووفاء فعند هذا، إلى أن نادى منادى ابن زياد: ألا من وجد علي بن حسين فليأت به، فقد جعلنا فيه ثلاثمائة درهم. قال: فدخل والله علي وهو يبكى وجعل يربط يدي إلى عنقي وهو يقول: أخاف. فأخرجني والله إليهم مربوطا حتى دفعني إليهم وأخذ ثلاثمائة درهم وأنا أنظر إليها، فأخذت وأدخلت على ابن زياد فقال: ما اسمك؟ فقلت: علي بن حسين، قال: أو لم يقتل الله عليا؟ قال: قلت: كان لي أخ يقال له علي أكبر منى قتله الناس. قال: بل الله قتله، قلت: ﴿ٱللَّهُ يَتَوَفَّى ٱلْأَنفُسَ حِينَ مَوْتِهَا﴾ [سورة الزمر: 42] فأمر بقتله فصاحت زينب بنت علي. يابن زياد حسبك من دمائنا، أسألك بالله إن قتلته إلا قتلتنى معه. فتركه. فلما أتى يزيد بن معاوية بثقل الحسين ومن بقى من أهله فأدخلوه عليه قام رجل من أهل الشأم فقال: إن سباءهم لنا حلال. فقال علي بن حسين: كذبت ولؤمت ما ذاك لك إلا أن تخرج من ملتنا وتأتى بغير ديننا. فأطرق يزيد مليا ثم قال للشأمى: اجلس. وقال لعلي بن حسين: إن أحببت أن تقيم عندنا فنصل رحمك ونعرف لك حقك فعلت وإن أحببت أن أردك إلى بلادك وأصلك. قال: بل تردني إلى بلادي. فرده إلى بلاده ووصله.
ʿAlī ibn al-Ḥusayn says, “One of their men concealed me, treated me hospitably, favoured me and would weep every time he left and entered, until I would say to myself, ‘If there is any goodness and loyalty among people, it must be with this man.’ This continued until Ibn Ziyād's announcer called, ‘Whoever finds ʿAlī ibn Ḥusayn should bring him forth, for we have set a reward of three hundred silver coins for him.’ So, by Allāh, he came to me, weeping, tied my hands to my neck and said, ‘I am afraid.’ By Allāh, he took me out, bound and delivered me to them, taking the three hundred silver coins as I watched. I was taken and brought before Ibn Ziyād, who asked, ‘What is your name?’ I replied, ‘ʿAlī ibn Ḥusayn’. He said, ‘Did not Allāh kill ʿAlī?’ I said, ‘I had a brother named ʿAlī, older than me, whom the people killed.’ He said, ‘No, Allāh killed him.’ I responded, ‘Allāh fully takes away the souls (of the people) at the time of their death.’”[footnoteRef:843]  [843:  Qurʾān: 39:42.] 

Ibn Ziyād then ordered ʿAlī’s execution, but Zaynab bint ʿAlī cried out, ‘O Ibn Ziyād, enough of our blood! I implore you by Allāh, if you kill him, then kill me with him.’ So he spared him.
When the body of Ḥusayn and those who remained of his family were brought to Yazīd ibn Muʿāwiyah, a man from the people of Shām stood up and said, ‘It is permissible for us to enslave them.’ ʿAlī ibn Ḥusayn replied, ‘You lie and are disgraceful. That is not permissible for you unless you leave our religion and adopt a different faith.’ Yazīd then pondered for a while and said to the man from Shām, ‘Sit down.’ He then said to ʿAlī ibn Ḥusayn, ‘If you wish to stay with us, we will honor your kinship and acknowledge your rights. But if you wish you can return to your land, and I will maintain ties with you.’ ʿAlī ibn Ḥusayn replied, ‘I wish to return to my land.’ So Yazīd sent him back to his land and maintained ties with him.[footnoteRef:844] [844:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:210.] 

Teachers
He was a tābiʿī and thus heard from several Companions. ʿAllāmah Abū Nuʿaym al-Iṣfahānī mentions those from whom he narrated:
أسند علي بن الحسين الكثير؛ وسمع من ابن عباس، وجابر، ومروان، وصفية، وأم سلمة، وغيرهم من الصحابة رضي الله تعالى عنهم.
He narrated musnad reports from ʿAlī ibn al-Ḥusayn abundantly, and he heard from Ibn ʿAbbās, Jābir, Marwān, Ṣafiyyah, Umm Salamah and other Companions – may Allāh Taʿālā be pleased with them.[footnoteRef:845] [845:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 3:141.] 

ʿAllāmah Dhahabī lists the names of those whom he quoted ḥadīth:
وحدث عن: أبيه؛ الحسين الشهيد. 
He narrated from his father: the martyred Ḥusayn.[footnoteRef:846] [846:  ʿAllāmah Dhahabī (n 2) 4:386.] 

He then says:
وحدث أيضا عن: جده مرسلا، وعن: صفية أم المؤمنين، وذلك في (الصحيحين)، وعن: أبي هريرة، وعائشة، وروايته عنها في (مسلم)، وعن: أبي رافع، وعمه الحسن، وعبد الله بن عباس، وأم سلمة، والمسور بن مخرمة، وزينب بنت أبي سلمة، وطائفة.
وعن: مروان بن الحكم، وعبيد الله بن أبي رافع، وسعيد بن المسيب، وسعيد بن مرجانة، وذكوان مولى عائشة، وعمرو بن عثمان بن عفان.
He also narrated from his grandfather as mursal and from Ṣafiyyah, mother of the believers – which comes in the Ṣaḥīḥayn – Abū Hurayrah, ʿĀʾishah – the transmission of which comes in Muslim – Abū Rāfiʿ, his paternal uncle: Ḥasan, ʿAbdullāh ibn ʿAbbās, Umm Salamah, Miswar ibn Makhramah, Zaynab bint Abī Salamah and a group.
And he narrated from Marwān ibn al-Ḥakam, ʿUbayd Allāh ibn Rāfiʿ, Saʿīd ibn al-Musayyab, Saʿīd ibn Marjānah, Dhakwān: the freed slave of ʿĀʾishah and ʿAmr ibn ʿUthmān ibn ʿAffān.[footnoteRef:847] [847:  Ibid, 4:387.] 

Students
As for his students, ʿAllāmah Dhahabī lists:
حدث عنه: أولاده؛ أبو جعفر محمد، وعمر، وزيد المقتول، وعبد الله، والزهري، وعمرو بن دينار، والحكم بن عتيبة، وزيد بن أسلم، ويحيى بن سعيد، وأبو الزناد، وعلي بن جدعان، ومسلم البطين، وحبيب بن أبي ثابت، وعاصم بن عبيد الله، وعاصم بن عمر بن قتادة بن النعمان، وأبوه؛ عمر، والقعقاع بن حكيم، وأبو الأسود يتيم عروة، وهشام بن عروة، وأبو الزبير المكي، وأبو حازم الأعرج، وعبد الله بن مسلم بن هرمز، ومحمد بن الفرات التميمي، والمنهال بن عمرو، وخلق سواهم.
وقد حدث عنه: أبو سلمة، وطاووس، وهما من طبقته. 
Those who narrated from him were his children: Abū Jaʿfar, Muḥammad, ʿUmar, Zayd, the slain and ʿAbdullāh, Zuhrī, ʿAmr ibn Dīnār, Ḥakam ibn ʿUtaybah, Zayd ibn Aslam, Yaḥyā ibn Saʿīd, Abū ’z-Zinād, ʿAlī ibn Judʿān, Muslim al-Baṭīn, Ḥabīb ibn Abī Thābit, ʿĀṣim ibn ʿUbayd Allāh, ʿĀṣim ibn ʿUmar ibn Qatādah ibn an-Nuʿmān, the latter’s father: ʿUmar, Qaʿqāʿ ibn Ḥakīm, Abū ’l-Aswad: the orphan of ʿUrwah, Hishām ibn ʿUrwah, Abū ’z-Zubayr al-Makkī, Abū Ḥāzim al-Aʿraj, Abū ʿAbdillāh ibn Muslim ibn Hurmuz, Muḥammad ibn al-Furāt at-Tamīmī, Minhāl ibn ʿAmr and many others.
Abū Salamah and Ṭāwūs, who were his contemporaries, also narrated from him.[footnoteRef:848] [848:  Ibid.] 

Status
Of course, he was an exceedingly reliable narrator, with numerous commendations attesting to his status. However, we will limit ourselves to a few statements and instead focus on his valuable advice.
The Companions would respect, honour and love him. ʿAyzār ibn Ḥurayth relates:
كنت عند ابن عباس وأتاه علي بن حسين فقال: مرحبا بالحبيب ابن الحبيب.
I was by Ibn ʿAbbās when ʿAlī ibn Ḥusayn came to him, and the former said, ‘Welcome to the beloved, son of the beloved!’[footnoteRef:849] [849:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:211.] 

He was a highly reliable and trusted narrator. ʿAllāmah Ibn Saʿd says:
قالوا وكان علي بن حسين ثقه مأمونا كثير الحديث عاليا رفيعا ورعا.
They said that ʿAlī ibn Ḥusayn was reliable, trustworthy, narrated abundant ḥadīth, was lofty, high-ranking and pious.[footnoteRef:850] [850:  Ibid, 7:219.] 

We spoke about Abū Ḥāzim. His son quotes that he said:
ما رأيت هاشميا أفضل من علي بن الحسين.
I never saw a Hāshimī more virtuous than ʿAlī ibn al-Ḥusayn.[footnoteRef:851] [851:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:141.] 

This is one teacher of Imām Mālik, who is indicating that Imām Zayn al-ʿĀbidīn was the best.
Another main teacher of Imām Mālik, Imām Yaḥyā ibn Saʿīd, also expressed the same. Once when quoting from him, he said:
وكان أفضل هاشمى أدركته.
He is the best Hāshimī I ever encountered.[footnoteRef:852] [852:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:212.] 

A third senior teacher of Imām Mālik, Imām Zuhrī, mentions something similar:
لم أر هاشميا أفضل من علي بن الحسين صلوات الله عليهم أجمعين. 
I have not seen a Hāshimī better than ʿAlī ibn al-Ḥusayn – may the blessings of Allāh be upon all of them.[footnoteRef:853]  [853:  Imām Abū ʿAbdillāh Aḥmad ibn Ḥanbal ash-Shaybānī, Az-Zuhd (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 137.] 

These three leading scholars were well acquainted of all the other scholars of their area, yet they all reached the same conclusion.
With regards to Imām Zuhrī, Shuʿayb relates:
كان الزهري إذا ذكر علي بن حسين قال: كان أقصد أهل بيته وأحسنهم طاعة، وأحبهم إلى مروان بن الحكم وعبد الملك بن مروان.
When Zuhrī would mention ʿAlī ibn Ḥusayn, he would say, ‘He was the most moderate of his household, the most obedient and the most beloved to Marwān ibn al-Ḥakam and ʿAbd al-Malik ibn Marwān.’[footnoteRef:854] [854:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:213.] 

Imām Zuhrī would also consider ʿAlī ibn al-Ḥusayn to be the one who done the greatest favour upon him. Yazīd ibn ʿIyāḍ relates:
أصاب الزهري دما خطأ فخرج وترك أهله وضرب فسطاطا وقال: لا يظلني سقيف بيت. فمر به علي بن حسين فقال: يابن شهاب قنوطك أشد من ذنبك فاتق الله واستغفره وابعث إلى أهله بالدية وارجع إلى أهلك. فكان الزهرى يقول: علي بن حسين أعظم الناس علي منة.
Zuhrī killed someone by mistake, due to which he left his family and pitched a tent, saying, ‘I shall not take shade under the roof of any house.’ It happened that ʿAlī ibn Ḥusayn passed by him and said, ‘O Ibn Shihāb! Your despondency is worst than your sin! Fear Allāh, seek his forgiveness, send the blood money to the victim’s family and return to your family.’ Zuhrī would thus say, ‘ʿAlī ibn Ḥusayn is the person who has done me the most favour.’[footnoteRef:855] [855:  Ibid, 7:212.] 

Just as his teachers and mentors, Imām Mālik also praised him with similar words. Ibn Wahb quotes from Imām Mālik that he said:
لم يكن في أهل البيت مثله، وهو ابن أمة.
There was none like him amongst the family of the Prophet ﷺ, and he was the son of a slavegirl.[footnoteRef:856] [856:  ʿAllāmah Dhahabī (n 2) 4:389.] 

According to Imām Ibn Abī Shaybah, the most authentic of chains is a Sanad that is via him. Imām Ḥākim quotes:
عن أبي بكر بن أبي شيبة قال: ‌أصح ‌الأسانيد ‌كلها ‌الزهري، ‌عن ‌علي ‌بن ‌الحسين، عن أبيه، عن علي.
Abū Bakr Ibn Abī Shaybah said, ‘The most authentic of all chains is Zuhrī reporting from ʿAlī ibn al-Ḥusayn from his father from ʿAlī.’[footnoteRef:857] [857:  Ḥākim Abū ʿAbdullāh Muḥammad ibn ʿAbdullāh an-Naysāpūrī, Maʿrifat ʿUlūm al-Ḥadīth (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1977), 53.] 

ʿAllāmah ʿIjlī also grades him as reliable:
علي بن الحسين مدني، تابعي، ثقة.
ʿAlī ibn al-Ḥusayn was a Madanī, tābiʿī and reliable.[footnoteRef:858] [858:  ʿAllāmah Dhahabī (n 2) 4:390.] 

ʿAllāmah Dhahabī describes him with the same words as ʿAllāmah Ibn Saʿd, thereby endorsing every quality: 
وكان علي بن الحسين ثقة، مأمونا، كثير الحديث، عاليا، رفيعا، ورعا.
ʿAlī ibn Ḥusayn was reliable, trustworthy, narrated abundant ḥadīth, was lofty, high-ranking and pious.[footnoteRef:859] [859:  Ibid, 4:387.] 

We also quoted the following description of him from ʿAllāmah Dhahabī:
السيد، الإمام، زين العابدين الهاشمي، العلوي، المدني.
The master, imām, Zayn al-ʿĀbidī, al-Hāshimī, al-ʿAlawī, al-Madanī [footnoteRef:860] [860:  Ibid, 4:386.] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī quotes the following incident with his chain (note, others have quoted this same incident concerning others, which means there is a difference regarding which ‘Sayyid’ this pertained to):
حج هشام بن عبد الملك قبل أن يلي الخلافة، فاجتهد أن يستلم الحجر فلم يمكنه، وجاء علي بن الحسين فوقف له الناس وتنحوا حتى استلمه. قال: ونصب لهشام منبر فقعد عليه فقال له أهل الشام: من هذا يا أمير المؤمنين؟ فقال لا أعرفه: فقال الفرزدق لكني أعرفه هذا علي بن الحسين رضى الله تعالى عنهما:
	هذا ابن خير عباد الله كلهم
 
	هذا التقي النقي الطاهر العلم


	هذا الذى تعرف البطحاء وطأته 

	والبيت يعرفه والحل والحرم


	يكاد يمسكه عرفان راحته 

	عند الحطيم إذا ما جاء يستلم


	إذا رأته قريش قال قائلها

	 إلى مكارم هذا ينتهي الكرم


	إن عد أهل التقى كانوا أئمتهم

	 أو قيل من خير أهل الأرض قيل هم


	هذا ابن فاطمة إن كنت جاهله 

	بجده أنبياء الله قد ختموا


	وليس قولك من هذا؟ بضائره 

	العرب تعرف ما أنكرت والعجم


	يغضي حياء ويغضي من مهابته 

	ولا يكلم إلا حين يبتسم.



Hishām ibn ʿAbd al-Malik performed ḥajj before he assumed the caliphate. He strived to make istilām of the black stone but couldn’t. Then, ʿAlī ibn al-Ḥusayn came, and people stopped for him and cleared the space so that he could make istilām. A pulpit was erected for Hishām, and he sat on it. The people of Shām asked him, O leader of the believers! Who is this?’ He replied, ‘I do not know him.’ Upon this, Firazdaq said, ‘However, I do know him. He is ʿAlī ibn al-Ḥusayn – may Allāh be pleased with them.’
This is the son of the best from all bondsmen of Allāh;
This pious, pure, clean and knowledgeable.
This is the one whose footsteps are known by the plains of Makkah; 
And the Kaʿbah and the areas outside and inside the Ḥaram all recognise him.
Those who recognise his hand almost detain him; 
By the ḥatīm when he comes for istilām.
When the Quraysh see him, one of them says: 
‘All virtues culminate in this man.’
If the people of piety are counted, they would be the leaders; 
Or if asked who are the best people on Earth, they would be named.
This is the son of Fāṭimah, if you are unaware; 
His grandfather was the seal of Allāh’s prophets.
Your question of ‘Who is this?’ does not harm him; 
The Arabs and non-Arabs alike know what you deny.
He lowers his gaze out of his modesty and awe; 
And he does not speak except when he smiles.[footnoteRef:861] [861:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:139.] 

Status in fiqh
ʿAllāmah Ibn Ḥibbān described him as a jurist. He writes: 
من فقهاء أهل البيت وأفاضل بني هاشم.
He was from the jurists of the family of the Prophet ﷺ and the most distinguished of Banū Hāshim.[footnoteRef:862] [862:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa Aʿlām Fuqahāʾ al-Aqṭār (Egypt: Dār al-Wafāʾ, 1991), 104.] 

Imām Zuhrī says:
ما كان أكثر مجالستي مع علي بن الحسين، وما رأيت أحدا كان أفقه منه، ولكنه كان قليل الحديث. 
I did not stay a lot in the gathering of ʿAlī ibn al-Ḥusayn, but I have not seen anyone possessing more knowledge of fiqh than him. However, he would narrate ḥadīth seldomly (this is relative).[footnoteRef:863] [863:  ʿAllāmah Dhahabī (n 2) 4:389.] 

Sufyān ibn ʿUyaynah relates an incident highlighting Zayn’s expertise in fiqh from Imām Zuhrī:
دخلنا على علي بن الحسين بن علي. فقال: يا زهري فيم كنتم؟ قلت: تذاكرنا الصوم، فأجمع رأيي ورأي أصحابي على أنه ليس من الصوم شيء واجب إلا شهر رمضان. فقال: يا زهري ليس كما قلتم، الصوم على أربعين وجها؛ عشرة منها واجبة كوجوب شهر رمضان، وعشرة منها حرام، وأربعة عشرة خصلة صاحبها بالخيار إن شاء صام وإن شاء أفطر، وصوم النذر واجب، وصوم الاعتكاف واجب. قال قلت: فسرهن يا ابن رسول الله. قال: أما الواجب فصوم شهر رمضان، وصيام شهرين متتابعين - يعني في قتل الخطأ لمن لم يجد العتق - قال تعالى ﴿وَمَن قَتَلَ مُؤْمِنًا خَطَـًۭٔا﴾ الآية. وصيام ثلاثة أيام فى كفارة اليمين، لمن لم يجد الإطعام. قال الله عز وجل ﴿ذَٰلِكَ كَفَّـٰرَةُ أَيْمَـٰنِكُمْ إِذَا حَلَفْتُمْ ۚ﴾ وصيام حلق الرأس قال الله تعالى ﴿فَمَن كَانَ مِنكُم مَّرِيضًا أَوْ بِهِۦٓ أَذًۭى مِّن رَّأْسِهِۦ﴾ الآية صاحبه بالخيار إن شاء صام ثلاثا، وصوم دم المتعة؛ لمن لم يجد الهدي. قال الله تعالى:  ﴿فَمَن تَمَتَّعَ بِٱلْعُمْرَةِ إِلَى ٱلْحَجِّ﴾ الآية، وصوم جزاء الصيد. قال الله -عز وجل- ﴿وَمَن قَتَلَهُۥ مِنكُم مُّتَعَمِّدًۭا فَجَزَآءٌۭ مِّثْلُ مَا قَتَلَ مِنَ ٱلنَّعَمِ﴾ الآية، وإنما يقوم ذلك الصيد قيمة ثم يقص ذلك الثمن على الحنطة، وأما الذي صاحبه بالخيار، فصوم يوم الإثنين والخميس، وصوم ستة أيام من شوال بعد رمضان، ويوم عرفة، ويوم عاشوراء كل ذلك صاحبه بالخيار، إن شاء صام، وإن شاء أفطر. وأما صوم الإذن؛ فالمرأة لا تصوم تطوعا إلا بإذن زوجها وكذلك العبد والأمة، وأما صوم الحرام؛ فصوم يوم الفطر ويوم الأضحى، وأيام التشريق، ويوم الشك نهينا أن نصومه كرمضان، وصوم الوصال حرام، وصوم الصمت حرام، وصوم نذر المعصية حرام، وصوم الدهر حرام، والضيف لا يصوم تطوعا إلا بإذن صاحبه. قال رسول الله -صلى الله عليه وسلم-: "من نزل على قوم فلا يصومن تطوعا إلا بإذنهم" ويؤمر الصبي بالصوم إذا لم يراهق تأنيسا، وليس بفرض وكذلك من أفطر لعلة من أول النهار ثم وجد قوة في بدنه أمر بالإمساك، وذلك تأديب الله عز وجل، وليس بفرض، وكذلك المسافر إذا أكل من أول النهار ثم قدم أمر بالإمساك، وأما صوم الإباحة؛ فمن أكل أو شرب ناسيا من غير عمد، فقد أبيح له ذلك وأجزأه عن صومه، وأما صوم المريض، وصوم المسافر؛ فإن العامة اختلفت فيه. فقال بعضهم يصوم، وقال قوم لا يصوم، وقال قوم إن شاء صام، وإن شاء أفطر، وأما نحن فنقول: يفطر في الحالين جميعا، فإن صام في السفر والمرض، فعليه القضاء، قال الله عز وجل ﴿فَعِدَّةٌۭ مِّنْ أَيَّامٍ أُخَرَ ۚ﴾.
We visited ʿAlī ibn al-Ḥusayn ibn ʿAlī. He asked, ‘O Zuhri, what were you discussing?’ I replied, ‘We were discussing fasting, and my companions and I concluded that the only obligatory fast is that of the month of Ramaḍān.’ He said, ‘O Zuhri, it is not as you have said. Fasting consists of forty types; ten of them are as obligatory as the fast of Ramaḍān, ten are forbidden, fourteen are optional, the fast of a vow is obligatory, and the fast of iʿtikāf is obligatory.’ I asked, ‘Explain them to me, O son of the Messenger of Allāh!’
He said, ‘The obligatory fasts are: the fast of the month of Ramaḍān, fasting two consecutive months as expiation for accidental killing for the one you cannot free a slave, as mentioned in the verse: ‘Whoever kills a believer by mistake…’,[footnoteRef:864] fasting three days as expiation for breaking an oath for those who cannot afford to feed the poor, as Allāh – ʿazza wa-jalla – says, ‘That is expiation for the oaths that you have sworn,’[footnoteRef:865] fasting for shaving the head, as Allāh says, ‘But if anyone of you is ill, or has some trouble with his scalp…’,[footnoteRef:866] the person has the choice to fast for three days, fasting for the benefit of those who cannot afford the sacrificial animal during ḥajj, as Allāh Taʿālā says, ‘Then, whoever avails the advantage of the ‘Umrah along with the Hajj,’[footnoteRef:867] and fasting as compensation for hunting whilst in the state of iḥrām, as Allāh – ʿazza wa-jalla – says, ‘If someone from among you kills it deliberately, then compensation (will be required) from cattle equal to what one has killed…’, [footnoteRef:868]where the value of the hunted animal is assessed and then its equivalent in wheat is determined. [864:  Qurʾān: 4:92.]  [865:  Ibid, 5:89.]  [866:  Ibid, 2:196.]  [867:  Ibid.]  [868:  Ibid, 5:95.] 

The optional fasts include fasting on Mondays and Thursdays, fasting six days of Shawwāl after Ramaḍān, fasting on the Day of ʿArafah, and fasting on ʿĀshūrāʾ. In all these cases, the person has the choice to fast or not.
Fasting that requires permission includes: a woman cannot fast voluntarily without her husband's permission, nor can a slave or servant fast without their master's permission. Forbidden fasts include fasting on ʿĪd al-Fiṭr, ʿĪd al-Aḍḥā, the days of Tashrīq, and the day of doubt (the day before Ramaḍān) which we were forbidden to fast as Ramaḍān. Additionally, continuous fasting (fasting without breaking at night) is forbidden, as is fasting in silence, fasting as a vow for sinful acts, perpetual fasting, and a guest should not fast voluntarily without the host's permission. The Messenger of Allāh ﷺ said, 'Whoever stays with a people should not fast voluntarily without their permission.'
Children should be encouraged to fast if they are not yet adolescents, as a form of training, though it is not obligatory. Similarly, if someone breaks their fast due to illness in the morning but later feels well, they should refrain from eating for the rest of the day as a form of respect to Allāh – ʿazza wa-jalla –, though it is not obligatory. Likewise, a traveller who eats in the morning and then arrives at their destination should refrain from eating for the rest of the day. Permissible fasts include those of someone who eats or drinks out of forgetfulness, which does not invalidate their fast. This is permitted fo rhim, and it suffices from his fast.
As for the fast of the sick and the traveller, scholars differ on it; some say they should fast, some say they should not, and others say it is optional. However, we say they should break their fast in both cases, and if they fast while travelling or ill, they must make up the missed days later, as Allāh says, ‘Then (he should fast) a number of other days (equal to the missed ones).’[footnoteRef:869][footnoteRef:870] [869:  Ibid, 2:184.]  [870:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:141.] 

Piety
The accounts on Zayn al-ʿĀbidīn’s piety are well-known and numerous. For brevity, we shall mention a few. ʿAbdullāh ibn Sulaymān relates:
كان علي بن الحسين إذا مشى لا تجاوز يده فخذه، ولا يخطر بيده، قال وكان إذا قام إلى الصلاة أخذته رعدة فقيل له: ما لك؟ فقال: ما تدرون بين يدي من أقوم ومن أناجي. 
When ʿAlī ibn al-Ḥusayn would walk, his hand would not surpass his thigh nor would he swing his hands. When he would stand for prayer, he would begin to shiver. People would ask him what’s the matter, and he would reply, ‘Don’t you realise in front of whom I am standing and with whom I am conversing?’[footnoteRef:871] [871:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:214.] 

ʿAllāmah ʿUtabī quotes from his father that he said:
كان ‌علي ‌بن ‌الحسين إذا فرغ من وضوئه للصلاة، وصار بين وضوئه وصلاته أخذته رعدة ونفضة. فقيل له في ذلك، فقال: ويحكم أتدرون إلى من أقوم؟ ومن أريد أن أناجي.
After ʿAlī ibn al-Ḥusayn would complete his ablution for prayer, and he was about to pray, he would begin to shiver and shake. He was asked about this, to which he said, ‘Woe to you! Do you not know in front of whom I am standing and with whom I am about to converse?’[footnoteRef:872] [872:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:133.] 

ʿAllāmah Ibn Ḥibbān describes him as:
وعباد المدينة.
And the great pious worshippers of Madīnah[footnoteRef:873] [873:  ʿAllāmah Ibn Ḥibbān (n 29), 104.] 

His merit is not merely of being from the progeny of the Prophet ﷺ. Rather, he would exert himself in acts of worship. Abū Jaʿfar relates:
كان أبي يصلي في اليوم والليلة ألف ركعة، فلما احتضر، بكى. فقلت: يا أبت! ما يبكيك؟ قال: يا بني! إنه إذا كان يوم القيامة، لم يبق ملك مقرب ولا نبي مرسل إلا كان لله فيه المشيئة، إن شاء عذبه، وإن شاء غفر له.
My father would offer a thousand rakʿahs. When he was in the pangs of death, he began crying. Thus, I asked, ‘O my father! Why are you crying?’ He replied, ‘O my beloved son! On the day of judgement, there will be no close angels or sent prophets except that Allāh’s will shall rule on him. If He wish, He will punish him, and if He wish, He will forgive him.’[footnoteRef:874] [874:  ʿAllāmah Dhahabī (n 2) 4:392.] 

Ṣāliḥ ibn Ḥisān quotes:
قال رجل لسعيد بن المسيب: ما رأيت أحدا أورع من فلان؟ قال: هل رأيت علي بن الحسين؟ قال: لا! قال: ما رأيت أحدا أورع منه.
A man asked Saʿīd ibn al-Musayyab, ‘Have you ever seen anyone more pious than so and so?’ He replied, ‘Have you seen ʿAlī ibn al-Ḥusayn?’ The man replied in the negative. He said, ‘I have never seen anyone more pious than him.’[footnoteRef:875] [875:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:141.] 

Imām Mālik says about him:
كان عبيد الله بن عبد الله من العلماء، وكان إذا دخل في صلاته، فقعد إليه إنسان، لم يقبل عليه حتى يفرغ، وإن علي بن الحسين كان من أهل الفضل، وكان يأتيه، فيجلس إليه، فيطول عبيد الله في صلاته، ولا يلتفت إليه، فقيل له: علي وهو ممن هو منه! فقال: لا بد لمن طلب هذا الأمر أن يعنى به. 
ʿUbayd Allāh ibn ʿAbdillāh was a scholar. When he would enter in prayer, and someone would sit next to him, he would not pay any attention to him until he finished his prayer. ʿAlī ibn al-Ḥusayn was a virtuous person. He would go to ʿUbayd Allāh and sit next to him. ʿUbayd Allāh would offer lengthy prayers and would not pay attention to him. Then, people would tell him, ‘ʿAlī is present! The great one.’ He would say, ‘It is imperative for those seeking this knowledge to devote themselves to it.’[footnoteRef:876] [876:  ʿAllāmah Dhahabī (n 2) 4:388.] 

Qualities
1) Desire for only pure wealth
Maqburī relates:
بعث المختار إلى علي بن حسين بمائة ألف، فكره أن يقبلها، وخاف أن يردها، فأخذها، فاحتبسها عنده، فلما قتل المختار كتب علي بن حسين إلى عبد الملك بن مروان: إن المختار بعث إلي بمائة ألف درهم فكرهت أن أردها وكرهت أن آخذها فهي عندي فابعث من يقبضها. فكتب إليه عبد الملك: يابن عم خذها فقد طيبتها لك، فقبلها. 
Mukhtār sent 100,000 [silver coins] to ʿAlī ibn Ḥusayn, but the latter did not want to accept it. However, he feared returning it, so he took it and kept it by himself. When Mukhtār passed away, ʿAlī ibn Ḥusayn wrote to ʿAbd al-Malik ibn Marwān: ‘Indeed, Mukhtār sent 100,000 [silver coins] to me, but I did not like to return it, and I did not want to take it. It is with me, so send someone to take it.’ ʿAbd al-Malik wrote back to him, ‘O my nephew! Take it for I have made it pure for you.’ He then accepted it.[footnoteRef:877] [877:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:211.] 

If someone gave him wealth just because of his relationship with the Prophet ﷺ, he would not accept it. Juwayriyyah ibn Asmāʾ says:
وقال جويرية بن أسماء: ما أكل علي بن الحسين بقرابته من رسول الله -صلى الله عليه وسلم- درهما قط. 
Juwayriyyah ibn Asmāʾ said, ‘ʿAlī ibn al-Ḥusayn never took a single silver coin on account of his kinship with the Messenger of Allāh ﷺ.’[footnoteRef:878] [878:  ʿAllāmah Dhahabī (n 2) 4:391.] 

2) Desire to follow the Sunnah
ʿUthmān ibn ʿUthmān says:
زوج علي بن حسين ابنة من مولاه وأعتق جارية له وتزوجها، فكتب إليه عبد الملك بن مروان يعيره بذلك فكتب إليه علي: قد كان لكم في رسول الله أسوة حسنة، قد أعتق رسول الله -صلى الله عليه وسلم- صفية بنت حيي وتزوجها، وأعتق زيد بن حارثة وزوجه ابنة عمته زينب بنت جحش.
ʿAlī ibn al-Ḥusayn married the daughter of his freed slave, and he freed a slave girl of his, whom he then married. ʿAbd al-Malik ibn Marwān wrote to him, reproaching him for this, so ʿAlī wrote back, "Indeed, you have in the Messenger of Allāh ﷺ a beautiful example. The Messenger of Allah ﷺ freed Ṣafiyyah bint Ḥuyayy and married her, and he freed Zayd ibn Ḥārithah and married him to his cousin Zaynab bint Jaḥsh."[footnoteRef:879] [879:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:212.] 

3) Generosity
He was also very generous. ʿAmr ibn Dīnār relates:
دخل علي بن الحسين على محمد بن أسامة بن زيد في مرضه فجعل يبكي. فقال: ما شأنك؟ قال: علي دين. قال: كم هو؟ قال:خمسة عشر ألف دينار. قال: فهو علي.
ʿAlī ibn al-Ḥusayn visited Muḥammad ibn Usāmah ibn Zayd during his illness and began to weep. ʿAlī asked, ‘What troubles you?’ Muḥammad replied, ‘I am in debt.’ ʿAlī asked, ‘How much is it?’ Muḥammad said, ‘Fifteen thousand gold coins.’ ʿAlī responded, ‘It is on me.’[footnoteRef:880] [880:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:141.] 

He would engage in business especially to give charity. ʿAllāmah Dhahabī writes:
وروى: حسين بن زيد بن علي، عن عمه: أن علي بن الحسين كان يشتري كساء الخز بخمسين دينارا، يشتو فيه، ثم يبيعه، ويتصدق بثمنه.
Ḥusayn ibn Zayd ibn ʿAlī narrated from his uncle that ʿAlī ibn al-Ḥusayn used to buy a fine silk cloak for fifty gold coins, wear it during the winter, then sell it and give the proceeds in charity.[footnoteRef:881] [881:  ʿAllāmah Dhahabī (n 2) 4:398.] 

4) He would personally discharge the charity himself.
Abū ’l-Minhāl aṭ-Ṭāʾī says:
رأيت علي بن الحسين يناول المسكين بيده. 
I saw ʿAlī ibn al-Ḥusayn personally handing charity to the poor.[footnoteRef:882] [882:  Imām Aḥmad (n 21) 137.] 

5) He would conceal his good deeds.
Shaybah ibn Nuʿāmah says:
كان علي بن حسين يبخل فلما مات وجدوه يقوت مائة أهل بيت بالمدينة في السر. 
ʿAlī ibn al-Ḥusayn was thought to be miserly, but when he passed away, it was discovered that he had been secretly supporting a hundred families in Madīnah.[footnoteRef:883] [883:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:219.] 

How did they come to know? Muḥammad ibn Isḥāq transmits:
حدثنا عبد الله، حدثنا أبو موسى الأنصاري، حدثنا يونس بن بكير، عن محمد بن إسحاق، قال: كان ناس من أهل المدينة يعيشون ما يدرون من أين كان معاشهم، فلما مات علي بن الحسين -رحمه الله- فقدوا ما كانوا يؤتون به بالليل. 
ʿAbdullāh narrated to us [saying]: Abū Mūsā al-Anṣārī narrated to us [saying]: Yūnus ibn Bukayr narrated to us from Muḥammad ibn Isḥāq, who said, ‘There were people from the residents of Madīnah who lived without knowing from where their sustenance came. When ʿAlī ibn al-Ḥusayn – may Allāh have mercy on him – died, they felt the loss of what they used to receive during the night.’[footnoteRef:884] [884:  Imām Aḥmad (n 21) 137.] 

He would carry the provisions himself, which left marks on his back. To quote from Jarīr:
قال جرير في الحديث أو من قبله: إنه حين مات وجدوا بظهره آثارا مما كان يحمل الجرب بالليل للمساكين. 
Jārīr mentioned in the narration, or someone before him, said, ‘When he died, they found on his back traces of the sacks he used to carry at night for the poor.’[footnoteRef:885] [885:  Ibid.] 

Imām Aḥmad also transmits:
حدثنا عبد الله، حدثنا أبي، حدثنا سفيان بن عيينة، عن أبي حمزة الثمالي، عن علي بن الحسين، أنه كان يحمل الجراب فيه الخبز، ويقول: إن صدقة الليل تطفئ غضب الرب -عز وجل-. 
ʿAbdullāh narrated to us [saying]: My father narrated to us [saying]: Sufyān ibn ʿUyaynah narrated to us from Abū Ḥamzah ath-Thumālī from ʿAlī ibn al-Ḥusayn that he used to carry a sack containing bread and would say: ‘Verily, the charity given at night extinguishes the anger of the Lord – ʿazza wa-jalla –.’[footnoteRef:886] [886:  Ibid.] 

One person said:
سمعت أهل المدينة يقولون: ما فقدنا صدقة السر حتى مات علي بن الحسين.
I heard the people of Madīnah saying, ‘We did not feel the loss of secret charity until ʿAlī ibn al-Ḥusayn died.’[footnoteRef:887] [887:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:136.] 

6) He would kiss the charity before discharging it.
حدثنا عبد الله، حدثنا محمد بن أشكاب، حدثنا محمد، حدثنا أبو المنهال الطائي، أن علي بن حسين كان إذا ناول السائل الصدقة قبله، ثم ناوله. 
ʿAbdullāh narrated to us [saying]: Muḥammad ibn Ashkāb narrated to us [saying]: Muḥammad narrated to us [saying]: Abū ’l-Minhāl aṭ-Ṭāʾī narrated to us that ʿAlī ibn Ḥusayn used to give charity to someone, he would kiss it, and then he would give it to him.[footnoteRef:888] [888:  Imām Aḥmad (n 21) 137.] 

7) Followed the practise of ʿĪsā against oppressive rulers.
قال: أخبرنا علي بن محمد بن أبي عبد الرحمن التميمى عن علي بن محمد أن علي بن حسين كان ينهى عن القتال، وأن قوما من أهل خراسان لقوه فشكوا إليه ما يلقون من ظلم ولاتهم فأمرهم بالصبر والكف وقال: إني أقول كما قال عيسى، عليه السلام: ﴿إِن تُعَذِّبْهُمْ فَإِنَّهُمْ عِبَادُكَ ۖ وَإِن تَغْفِرْ لَهُمْ فَإِنَّكَ أَنتَ ٱلْعَزِيزُ ٱلْحَكِيمُ﴾ [سورة المائدة: 118].
ʿAlī ibn Muḥammad ibn Abī ʿAbd ar-Raḥmān al-Tamīmī related to us from ʿAlī ibn Muḥammad that ʿAlī ibn Ḥusayn used to prohibit fighting. Once, a group from the people of Khurāsān met him and complained about the oppression and injustice they faced from their ruler. He ordered them to have patience and restraint, saying, “I say what ʿĪsā – peace be upon him – said: ‘If You punish them, they are Your slaves after all, but if You forgive them, You are the Mighty, the Wise.’”[footnoteRef:889][footnoteRef:890] [889:  Qurʾān: 5:118.]  [890:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:214.] 

8) Humility and great desire to benefit.
ʿAllamah Ibn Saʿd quotes:
قال: أخبرنا علي بن محمد عن علي بن مجاهد، عن هشام بن عروة، قال: كان علي بن حسين يخرج على راحلته إلى مكة ويرجع لا يقرعها، وكان يجالس أسلم مولى عمر، فقال له رجل من قريش: تدع قريشا وتجالس عبد بني عدي؟ فقال علي: إنما يجلس الرجل حيث ينتفع.
ʿAlī ibn Muḥammad related to us from ʿAlī ibn Mujāhid from Hishām ibn ʿUrwah, who said, “ʿAlī ibn Ḥusayn used to travel to Makkah on his mount without making it gallop, and he used to sit with Aslam, the freed slave of ʿUmar. A man from Quraysh said to him, ‘Why do you leave Quraysh and sit with the slave of Banū ʿAdī?’ ʿAlī replied, ‘A person sits where he benefits.’”[footnoteRef:891] [891:  Ibid.] 

Nāfiʿ ibn Jubayr once told him:
غفر الله لك! أنت سيد الناس وأفضلهم تذهب إلى هذا العبد فتجلس معه - يعني زيد بن أسلم -. 
May Allāh forgive you! You are the master of the people and the best amongst them, yet you go to sit with this servant - meaning Zayd ibn Aslam.[footnoteRef:892] [892:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:138.] 

He replied: 
إنه ينبغى للعلم أن يتبع حيث ما كان.
Knowledge should be followed wherever it may be.[footnoteRef:893] [893:  Ibid.] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī also quotes:
عن محمد بن عبد الرحمن المديني. قال: كان علي بن الحسين يتخطى حلق قومه حتى يأتي زيد بن أسلم فيجلس عنده. فقال: إنما يجلس الرجل إلى من ينفعه في دينه. 
Muḥammad ibn ʿAbd ar-RAḥmān al-Madīnī reported, “ʿAlī ibn al-Ḥusayn used to pass by his people's gathering until he reached Zayd ibn Aslam and would sit with him. He would say, ‘A person should sit with those who benefit him in his religion.’”[footnoteRef:894] [894:  Ibid.] 

9) Spent many hours doing revision
يزيد بن حازم قال: رأيت علي بن حسين وسليمان بن يسار يجلسان بين القبر والمنبر يتحدثان إلى ارتفاع الضحى ويتذاكران، فإذا أرادا أن يقوما قرأ عليهم عبد الله بن أبي سلمة سورة فإذا فرغ دعوا.
Yazīd ibn Ḥāzim said, ‘I saw ʿAlī ibn Ḥusayn and Sulaymān ibn Yasār sitting between the grave and the pulpit, conversing about the height of the mid-morning sun. When they intended to stand, ʿAbdullāh ibn Abī Salamah recited a chapter for them, and when he finished, they supplicated.’[footnoteRef:895] [895:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:214.] 

10) Kindness
ʿAllāmah Abū Nuʿaym al-Iṣfahānī also quotes:
عمرو بن ثابت. قال: كان ‌علي ‌بن ‌الحسين لا يضرب بعيره من المدينة إلى مكة.
ʿAmr ibn Thābit said:, ‘ʿAlī ibn al-Ḥusayn used to travel from Madīnah to Makkah without striking his camel.’[footnoteRef:896] [896:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:133.] 

Sayings
According to the Shīʿah, there is a collection of works attributed to ʿAlī ibn al-Ḥusayn, which includes: Aṣ-Ṣaḥīfah as-Sajjādiyyah, known for its devotional expressions and considered the second most significant text in the Shīʿah tradition after An-Nahj al-Balāghah of ʿAlī ibn Abī Ṭālib. Additionally, there are Al-Risālat al-Ḥuqūq, the Fifteen Supplications (Munājāt), the Supplication of Abū Ḥamzah al-Thumālī, the poem ‘Laysa ’l-Gharīb’, as well as: the Book of ʿAlī ibn al-Ḥusayn, and a collection of poems attributed to him. We will not be quoting from any of those sources. 
The following advices are from our general references:
1) Mūsā ibn Abī Ḥabīb aṭ-Ṭāifī quoted that he said:
التارك الأمر بالمعروف والنهى عن المنكر كالنابذ كتاب الله وراء ظهره إلا أن يتقى تقاة. قيل: وما تقاته؟ قال: يخاف جبارا عنيدا أن يفرط عليه أو أن يطغى. 
The one who abandons enjoining what is right and forbidding what is wrong is like someone who has thrown the Book of Allāh behind his back, except if he does so out of caution. It was asked, ‘What kind of caution?’ He said, ‘Fearing a tyrannical oppressor who might overstep boundaries against him or act tyrannically.’[footnoteRef:897] [897:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:211.] 

2) His son quoted from him:
إن الله يحب المؤمن المذنب التواب. 
Indeed Allāh loves the sinful believer who constantly repents.[footnoteRef:898] [898:  Ibid, 7:216.] 

3) Fuḍayl ibn Ghazwān quoted that he said:
من ضحك ضحكة مج مجة من العلم. 
He who laughs a laugh spits out a portion of knowledge.[footnoteRef:899] [899:  Imām Aḥmad (n 21) 137.] 

4) He said about jealousy:
إن الحسد إذا لم يمرض أشر، ولا خير في جسد يأشر.
Indeed, jealousy, if it does not make one ill, corrupts. And there is no good in a body that is corrupt." [footnoteRef:900] [900:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī (n 12) 3:134.] 

5) Concerning losing loved ones, he said:
فقد الأحبة غربة.
Losing loved ones is a form of estrangement. [footnoteRef:901] [901:  Ibid.] 

6) He would frequently say:
إن قوما عبدوا الله رهبة فتلك عبادة العبيد، وآخرين عبدوه رغبة فتلك عبادة التجار، وقوما عبدوا الله شكرا فتلك عبادة الأحرار.
Some people worship Allāh out of fear, and that is the worship of slaves. Others worship Him out of desire, and that is the worship of merchants. However, some worship Allāh out of gratitude, and that is the worship of the free.[footnoteRef:902] [902:  Ibid.] 

7) Abū Ḥāmah ath-Thumālī said that he heard ʿAlī ibn al-Ḥusayn saying:
من قنع بما قسم الله له فهو من أغنى الناس.
Whoever is content with what Allāh has apportioned for him is among the richest of people.[footnoteRef:903] [903:  Ibid, 3:135.] 

8) He presented the following advice to his son:
يا بنى اصبر على النوائب ولا تتعرض للحقوق، ولا تجب أخاك إلى الأمر الذي مضرته عليك أكثر من منفعته له.
O my son, be patient with calamities and do not encroach upon the rights of others. Do not comply with your brother’s request for something that harms you more than it benefits him.[footnoteRef:904] [904:  Ibid, 3:138.] 

9) In emphasising that patience is also on the commandments of Allāh, he said:
إذا كان يوم القيامة ينادي مناد أين أهل الصبر؟ فيقوم ناس من الناس فيقال على ما صبرتم؟ قالوا صبرنا على طاعة الله، وصبرنا عن معصية الله عز وجل. فيقال: صدقتم ادخلوا الجنة.
On the Day of Judgment, a caller will call out, 'Where are the patient ones?' Some people will rise and it will be said to them, 'What did you show patience for?' They will say, 'We showed patience in obeying Allāh, and we showed patience in abstaining from disobeying Allāh – ʿazza wa-jalla –.’ It will be said to them, 'You have spoken the truth. Enter Paradise.'[footnoteRef:905] [905:  Ibid.] 

He also explained in more detail:
إذا كان يوم القيامة نادى مناد ليقم أهل الفضل، فيقوم ناس من الناس فيقال انطلقوا إلى الجنة فتتلقاهم الملائكة فيقولون إلى أين؟ فيقولون إلى الجنة، قالوا قبل الحساب قالوا نعم! قالوا من أنتم؟ قالوا أهل الفضل قالوا وما كان فضلكم؟ قالوا كنا إذا جهل علينا حلمنا وإذا ظلمنا صبرنا وإذا أسي علينا غفرنا. قالوا: ادخلوا الجنة فنعم أجر العاملين، ثم يناد مناد ليقم أهل الصبر، فيقوم ناس من الناس فيقال لهم انطلقوا إلى الجنة فتتلقاهم الملائكة، فيقال لهم مثل ذلك فيقولون نحن أهل الصبر. قالوا ما كان صبركم؟ قالوا صبرنا أنفسنا على طاعة الله، وصبرناها عن معصية الله عز وجل. قالوا: ادخلوا الجنة فنعم أجر العاملين، ثم ينادي مناد ليقم جيران الله في داره، فيقوم ناس من الناس وهم قليل! فيقال لهم انطلقوا إلى الجنة فتتلقاهم الملائكة، فيقال لهم مثل ذلك. قالوا: وبما جاورتم الله في داره؟ قالوا: كنا نتزاور في الله عز وجل ونتجالس في الله ونتباذل في الله. قالوا ادخلوا الجنة فنعم أجر العاملين.
On the Day of Resurrection, a caller will announce, ‘Let the people of virtue rise.’ A group of people will stand, and it will be said to them, ‘Go to Paradise.’ The angels will meet them and ask, ‘Where are you going?’ They will reply, ‘To Paradise.’ The angels will ask, ‘Before the reckoning?’ They will respond, ‘Yes.’ The angels will then ask, ‘Who are you?’ They will answer, ‘We are the people of virtue.’ The angels will ask, ‘What was your virtue?’ They will say, ‘When others acted ignorantly towards us, we remained patient; when we were wronged, we endured it; and when we were mistreated, we forgave.’ The angels will say, ‘Enter Paradise; how excellent is the reward of those who work (righteousness)!’
Then a caller will announce, ‘Let the people of patience rise.’ Another group of people will stand, and it will be said to them, ‘Go to Paradise.’ The angels will meet them and ask them the same questions. They will say, ‘We are the people of patience.’ The angels will ask, ‘What was your patience?’ They will respond, ‘We restrained ourselves in obedience to Allāh and refrained from disobeying Him – ʿazza wa-jalla –.’ The angels will say, ‘Enter Paradise; how excellent is the reward of those who work (righteousness)!’
Then a caller will announce, ‘Let the neighbours of Allāh in His abode rise.’ A few people will stand, and it will be said to them, ‘Go to Paradise.’ The angels will meet them and ask them the same questions. They will ask, ‘By what means did you become the neighbours of Allāh in His abode?’ They will reply, ‘We used to visit one another for the sake of Allāh - ʿazza wa-jalla –, sit together for the sake of Allāh, and give to each other for the sake of Allāh.’ The angels will say, ‘Enter Paradise; how excellent is the reward of those who work (righteousness)!’[footnoteRef:906] [906:  Ibid, 3:139.] 

[bookmark: _ykvh4ckpj2d4]Date of demise
According to Faḍl ibn Dukayn, he passed away in the year 92 AH. ʿAllāmah Ibn Saʿd quotes from him:
مات سنة اثنتين. 
He passed away in the 2nd year (of 90 AH).[footnoteRef:907] [907:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:219.] 

This is the view that ʿAllāmah Ibn Ḥibbān chose:
مات سنة ثنتين وتسعين.
He passed away in the year 92 (AH).[footnoteRef:908] [908:  ʿAllāmah Ibn Ḥibbān (n 29), 104.] 

However, others were of the view that he passed away in the year 94 AH. ʿAllāmah Wāqidī quotes from his teacher, ʿAbd al-Ḥakīm ibn ʿAbdillāh ibn Abī Farwah:
مات علي بن حسين بالمدينة ودفن بالبقيع سنة أربع وتسعين. وكان يقال لهذه السنة سنة الفقهاء لكثرة من مات منهم فيها.
ʿAlī ibn Ḥusayn passed away in Madīnah, and he was buried in Al-Baqī in the year 94 (AH). This year would be called the year of the jurists since many of them passed away in it.[footnoteRef:909] [909:  Imām Muḥammad ibn Saʿd al-Baghdādī (n 3) 7:218.] 

He was 58 years old when he passed away. Jaʿfar ibn Muḥammad says:
قال: أخبرنا عبد الرحمن بن يونس عن سفيان عن جعفر بن محمد قال: مات علي بن حسين وهو ابن ثمان وخمسين سنة.
ʿAbd ar-Raḥmān ibn Yūnus related to us from Sufyān from Jaʿfar ibn Muḥammad, saying, ‘ʿAlī ibn Ḥusayn passed away at 58 years old.’[footnoteRef:910] [910:  Ibid, 7:219.] 

Shaykh ʿUbayd Allāh al-Mubārakpūrī quotes concerning him:
وقال سعيد بن المسيب: ما رأيت أورع منه، وكان يصلي في كل يوم وليلة ألف ركعة إلى أن مات، وكان يسمى زين العابدين لعبادته، وكان مع أبيه يوم قتل وهو مريض فسلم. فقال ابن عيينة: حج علي بن الحسين، فلما أحرم أصفر، وانتفض، وارتعد، ولم يستطع أن يلبى، فقيل: ما لك لا تلبى؟ فقال: أخشى أن أقول لبيك، فيقول لا لبيك. فقيل له: لابد من هذا. فلما لبى غشى عليه، وسقط من راحلته، فلم يزل يعتريه ذلك حتى قضى حجه. ومناقبه كثيرة، مات سنة (94) وهو ابن (58) سنة، ودفن بالبقيع في القبر الذي فيه عمه الحسن. 
Saʿīd ibn al-Musayyib remarked, ‘I have not seen anyone more pious than him. ʿAlī ibn al-Ḥusayn would perform one thousand rakʿahs of prayer day and night until his death. He was titled Zayn al-ʿĀbidīn (the adornment of worshippers) due to his exceptional dedication to worship. He was present with his father on the day he was martyred, but since he was unwell, he remained safe.’ 
Ibn ʿUyaynah said, ‘ʿAlī ibn al-Ḥusayn performed ḥajj. Upon entering the state of iḥrām, he turned pale, began shaking, trembled and was unable to recite the talbiyyah.’ Someone asked him why he was not reciting the talbiyah, so he responded, “I fear that if I say, ‘labbay-ka (Here I am present at your service)’, Allāh will say, ‘Your labbay-k is not accepted.’” They then told him that this will not happen. When he eventually did recite the talbiyyah, he fell uncouncious, falling from his mount. He continued to be affected by this experience until he completed his ḥajj.’
His virtues are numerous. He passed away in the year 94 (AH) at 58 years old. He was buried in Al-Baqī in the grave alongisde his uncle Ḥasan.[footnoteRef:911]  [911:  Shaykh Abū ’l-Ḥasan ʿUbayd Allāh ibn Muḥammad al-Mubārakpūrī, Mirʿāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (India: Idārat al-Buḥūth al-ʿIlmiyyah wa ’d-Daʿwah wa ’l-Iftāʾ / Al-Jāmiʿah as-Salafiyyah, 1984), 3:81.] 

  Ḥadīth 199 – The Rulings pertaining to Takbīr in Prayer
[bookmark: _Toc225709621]Ḥadīth 199
ʿAlī ibn al-Ḥusayn quotes:
أَنَّهُ قَال: كَانَ رَسُولُ اللَّهِ صَلَّى اللَّهُ عَلَيْهِ وَسَلَّمَ
That he said, ‘The Messenger of Allāh ﷺ’
In the previous lesson, we mentioned that ʿAlī ibn al-Ḥusayn was born around 38 AH, a minimum of 18 years after the Prophet ﷺ. Yet, he is quoting this directly from the Prophet ﷺ. This narration is therefore mursal. This is how all the transmitters of the Muwaṭṭaʾ quoted this narration. ʿAllāmah Ibn ʿAbd al-Barr says:
ولا أعلم بين رواة الموطأ خلافا في إرسال هذا الحديث.
I do not know of any disagreement amongst the narrators of the Muwaṭṭaʾ in narrating this ḥadīth as mursal. [footnoteRef:912] [912:  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), 6:294.] 

However, other students of Imām Mālik quoted this as musnad. ʿAllāmah Ibn ʿAbd al-Barr continues:
ورواه ‌عبد ‌الوهاب ‌بن ‌عطاء، ‌عن ‌مالك، ‌عن ‌ابن ‌شهاب، عن علي بن حسين، عن أبيه. 
ورواه عبد الرحمن بن خالد بن نجيح، عن أبيه، عن مالك، عن ابن شهاب، عن علي بن الحسين، عن علي بن أبي طالب. ولا يصح فيه إلا ما في الموطأ، مرسل.
وقد أخطأ فيه أيضا محمد بن مصعب القرقساني؛ فرواه عن مالك، عن الزهري، عن سالم، عن أبيه. ولا يصح فيه هذا الإسناد، والصواب عندهم ما في الموطأ.
ʿAbd al-Wahhāb ibn ʿAṭāʾ narrated it from Mālik from Ibn Shihāb from ʿAlī ibn Ḥusayn from his father.
ʿAbd ar-Raḥmān ibn Khālid ibn Najīḥ also narrated it from his father from Mālik from Ibn Shihāb from ʿAlī ibn al-Ḥusayn from ʿAlī ibn Abī Ṭālib. However, none of these are authentic, except what is in the Muwaṭṭaʾ, which is mursal.
Muḥammad ibn Muṣʿab al-Qarqasānī also erred in this; he narrated it from Mālik from Zuhrī from Sālim from his father. This chain of narration is not authentic for this narration; the correct version according to them is what is in the Muwaṭṭaʾ. [footnoteRef:913] [913:  Ibid.] 

Although mursal is a valid proof according to Imām Mālik, there are more narrations ahead that all prove the point made in this narration, which we will quote shortly if Allah wills.
So this tābiʿī quotes what the Prophet ﷺ would do:
‌ يُكَبِّرُ فِي الصَّلَاةِ كُلَّمَا خَفَضَ وَرَفَعَ،
‘Would recite takbīr in prayer whenever he would lower or rise.’
ʿAllāmah Abū ’l-Walīd al-Bājī clarifies the meaning of lowering and rising/going down and coming up:
يريد بالخفض الركوع والسجود وبالرفع الرفع من السجود.
By ‘lowering’ he means rukūʿ and sujūd, and by ‘rising’ he means rising from prostration. [footnoteRef:914] [914:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:143.] 

The reason why he stipulated coming up to only ‘coming up from prostration’, is because when coming up after rukūʿ, the person will either say the taḥmīd or tasmīʿ. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وأما الرفع من الركوع فقد تقدم أن حكمه التحميد دون التكبير.
As for rising from the rukūʿ, it has been previously mentioned that its ruling is to say the taḥmīd instead of the takbīr. [footnoteRef:915] [915:  Ibid.] 

In Ṣaḥīh al-Bukhārī, a similar narration is quoted with via ʿImrān ibn Ḥuṣayn who said: 
فذكر أنه كان يكبر ‌كلما ‌رفع ‌وكلما ‌وضع.
He mentioned that he (the Prophet ﷺ) would say ‘Allāhu akbar’ (takbīr) whenever he would rise or lower. [footnoteRef:916] [916:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:679.] 

Ḥāfiẓ Ibn Ḥajar comments on that saying:
هو ‌عام ‌في ‌جميع ‌الانتقالات ‌في ‌الصلاة، لكن خص منه الرفع من الركوع بالإجماع فإنه شرع فيه التحميد. 
Takbīr is general (generally prescribed) for all transitions in prayer, but rising from rukūʿ is excluded from this ruling by consensus, as taḥmīd is prescribed for it. [footnoteRef:917] [917:  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), 2:270.] 

Mawlānā Zakariyyā al-Kāndhlawī admitted that some Ḥanafī scholars claimed that even when rising from rukūʿ a person should say the takbīr. Nonetheless, he clarified that this is a weak view. He writes:
لكن قال بعض الحنفية باستحباب التكبير عند الرفع من الركوع أيضا لعموم هذا الحديث، كما في الكفاية، لكنه مرجوح.
However, some Ḥanafī scholars said that saying takbīr when rising from rukūʿ is also recommended due to the general nature of this narration, as mentioned in Al-Kifāyah, but this opinion is not preferred. [footnoteRef:918] [918:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:104.] 

Many other narrations prove that one should say tamīʿ when coming up from rukūʿ. For instance:
1)  The previous narration (Ḥadīth 198):
وإذا رفع رأسه من الركوع، رفعهما كذلك أيضا. وقال: ‌سمع ‌الله ‌لمن ‌حمده، ربنا ولك الحمد، وكان لا يفعل ذلك في السجود.
When he would lift his head from rukūʿ, he would raise them in a like manner and say, ‘Samiʿa ’Llāhu li-man ḥamida-Hū. Rabbanā wa-la-ka ‘l-ḥamd.’ However, he would not do so when prostrating.’[footnoteRef:919] [919:  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), 1:228.] 

2) Later in the Muwaṭṭaʾ, Imām Yaḥyā al-Laythī quotes:
مالك، عن سمي، مولى أبي بكر، عن أبي صالح السمان، عن أبي هريرة أن رسول الله -صلى الله عليه وسلم- قال: إذا قال الإمام: ‌سمع ‌الله ‌لمن ‌حمده. فقولوا: اللهم ربنا لك الحمد. فإنه من وافق قوله قول الملائكة؛ غفر له ما تقدم من ذنبه.
Mālik reported from Sumayy, the freed slave of Abū Bakr, from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When the imām says, ‘Samiʿa’Llāhu li-man ḥamida-Hū,’ then say, ‘Rabbanā wa-la-ka ‘l-ḥamd’. For indeed, whoever’s saying coincides with that of the angels, his past sins will be forgiven.’[footnoteRef:920]  [920:  Ibid, 1:242.] 

3) A random additional report. Imām ʿAbd ar-Razzāq quotes:
عن ابن جريج، قال: أخبرنا ابن شهاب، عن أبي بكر بن عبد الرحمن بن الحارث بن هشام، أنه سمع أبا هريرة يقول: كان رسول الله -صلى الله عليه وسلم- إذا قام إلى الصلاة يكبر حين يقوم، ويكبر حين يركع، ثم يقول: سمع الله لمن حمده حين يرفع صلبه من الركعة، ثم يقول وهو قائم: ربنا ولك الحمد، ثم يكبر حين يهوي ساجدا، ثم يكبر حين يزفع رأسه، ثم يكبر حين يسجد، ثم يكبر حين يرفع رأسه، ثم يفعل ذلك في الصلوات كلها حتى يقضيها، ويكبر حين يقوم من المثنى بعد الجلوس، ثم يقول أبو هريرة: إني لأشبهكم صلاة برسول الله -صلى الله عليه وسلم-. 
Ibn Jurayj is reported to have said: Ibn Shihāb related to us from Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām that he heard Abū Hurayrah saying:
‘When the Messenger of Allāh ﷺ stood for prayer, he would say ‘Allāhu akbar’ when he stood, and the same when he bowed for rukūʿ. Then he would say ‘Samiʿan’Llāhu li-man ḥamida-Hū’ when he raised his back from rukūʿ. Then he would say whilst standing, ‘Rabbanā wa-la-ka ‘l-ḥamd’. He would then recite takbīr when he went down for prostration, and the same when he raised his head, the same when he prostrated, and the same when he raised his head. He would do this in all the prayers until he finished them. After which he would say the takbīr when he stood up from the sitting after two rakʿahs.’ Then Abū Hurayrah said, ‘Indeed, I am the one who prays most similarly to the prayer of the Messenger of Allāh ﷺ from amongst you.’ [footnoteRef:921] [921:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:347.] 

فَلَمْ تَزَلْ 
‘His prayer remained’
In Mishkāt al-Maṣābīḥ, this is referenced to the Muwaṭṭaʾ, and, in our prints, it is typed in the same way as a feminine. Mullā ʿAlī al-Qārī felt that is masculine. Hence, he writes in Mirqāt:
بالتذكير وقيل بالتأنيث.
In the masculine form, and it is also said in the feminine form. [footnoteRef:922] [922:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:668.] 

Likewise, ʿUbayd ar-Raḥmān al-Mubārakpūrī wrote:
بالتذكير، وقيل: بالتأنيث.
In the masculine form, and it is also said in the feminine form.[footnoteRef:923] [923:  Shaykh Abū ’l-Ḥasan ʿUbayd Allāh ibn Muḥammad al-Mubārakpūrī, Mirʿāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (India: Idārat al-Buḥūth al-ʿIlmiyyah wa ’d-Daʿwah wa ’l-Iftāʾ / Al-Jāmiʿah as-Salafiyyah, 1984), 3:81.] 

They obtained this from ʿAllāmah Ṭībī who said:
مستكنا عائداً إلي النبي -صلى الله عليه وسلم-.
An implicit pronoun referring to the Prophet ﷺ. [footnoteRef:924] [924:  Sharaf ad-Dīn Ḥusayn ibn ʿAbdillāh aṭ-Ṭībī, Sharḥ aṭ-Ṭībī ʿalā Mishkāt al-Maṣābīḥ titled Al-Kāshif ʿan Ḥaqāʾiq as-Sunan (Makkah Mukarramah / Riyadh: Maktabat Nazār Muṣṭafā al-Bāz, 1997), 3:986.] 

 تِلْكَ 
‘As such’
Mullā ʿAlī al-Qārī clarifies the antecedent in this pronoun:
أي: تلك الصلاة المقترنة بذلك التكبير.
I.e. that prayer associated with that takbīr. [footnoteRef:925] [925:  Mullā ʿAlī al-Qārī (n 11) 2:668.] 


صَلَاتَهُ حَتَّى لَقِيَ اللَّهَ.
‘Until he met Allāh.’
In the footnotes, the editors note that ‘ʿazza wa-jalla’ was added in one manuscript: 
في (ج): الله عز وجل.
It comes in the manuscript of ʿAllāmah Jurjānī: Allāh – ʿazza wa-jalla –. [footnoteRef:926] [926:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 8) 228.] 

In Sunan Abī Dāwūd, Abū Hurayrah also mentioned a similar statement, after demonstrating the prayer: 
والذي نفسي بيده، إني لأقربكم شبها بصلاة رسول الله -صلى الله عليه وسلم-، إن كانت هذه لصلاته حتى فارق الدنيا. 
By Him in Whose Hand my soul is, I am the closest among you in resemblance to the prayer of the Messenger of Allāh ﷺ. This was indeed his prayer until he departed from this world. [footnoteRef:927] [927:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:127.] 

This is similar to hadīth 201 of the Muwaṭṭaʾ, that comes ahead. After quoting it, Imām Abū Dāwūd comments:
هذا الكلام الأخير يجعله مالك والزبيدي وغيرهما عن الزهري عن علي بن حسين. ووافق عبد الأعلى عن معمر شعيب بن أبي حمزة عن الزهري.
Mālik, Zubaydī and others attribute this last statement to Zuhrī from ʿAlī ibn Ḥusayn. ʿAbd al-Aʿlā conformed with Shuʿayb ibn Abī Ḥamzah in narrating from Maʿmar from Zuhrī. [footnoteRef:928] [928:  Ibid, 2:128.] 

It could be that the words are quoted in both narrations.
 ʿAllāmah Subkī explains: 
يعني قوله إن كانت هذه لصلاته -صلى الله تعالى عليه وعلى آله وسلم- حتى فارق الدنيا. 
Referring to his statement, ‘This was indeed his prayer – may Allāh Taʿālā send blessings and greetings to him and his family – until he departed from this world.’[footnoteRef:929] [929:  ʿAllāmah Maḥmūd Muḥammad Khaṭṭāb as-Subkī, Al-Manhal al-ʿAdhb al-Mawrūd Sharḥ Sunan al-Imām Abī Dāwūd (Cairo: Maṭbaʿat al-Istiqāmah, 1353 AH), 5:273.] 

[bookmark: _Toc225709622]Other Narrations Within the Muwaṭṭaʾ Proving the Same Point
As mentioned previously, Imām Mālik quoted other narrations that prove this same point. These are the narrations:
201 - مالك، عن ابن شهاب، عن أبي سلمة بن عبد الرحمن بن عوف، أن أبا هريرة كان يصلي لهم، فيكبر كلما خفض ورفع. فإذا انصرف، قال: والله إني لأشبهكم بصلاة رسول الله -صلى الله عليه وسلم-.
Mālik reported from Ibn Shihab from Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf that Abū Hurayrah used to lead them in prayer, and he would say the takbīr whenever he would lower or rise. When he finished, he would say, ‘By Allāh, I am the one who prays most similarly to the Messenger of Allāh ﷺ amongst you.’ [footnoteRef:930] [930:  Imām Mālik (n 8) 1:228.] 

202 - مالك، عن ابن شهاب، عن سالم بن عبد الله، أن عبد الله بن عمر كان يكبر في الصلاة، كلما خفض ورفع. 
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh that ʿAbdullāh ibn ʿUmar used to say the takbīr in prayer every time he would lower and rise. [footnoteRef:931] [931:  Ibid, 1:229.] 

204 - مالك، عن أبي نعيم، وهب بن كيسان، عن جابر بن عبد الله، أنه كان يعلمهم التكبير في الصلاة. قال: فكان يأمرنا نكبر كلما خفضنا ورفعنا.
Mālik reported from Abū Nuʿaym and Wahb ibn Kaysan from Jābir ibn ʿAbdillāh that he used to teach them the takbīr in prayer. He said, ‘He would instruct us to say the takbīr every time we would lower and rise.’ [footnoteRef:932] [932:  Ibid.] 

We will, if Allāh wills, explain the specific details of those narrations when we reach them. 
Also, the ruling on the first Takbīr will be explained later, in shā Allāh. For these narrations, we will explain the ruling on the other takbīrs.
[bookmark: _Toc225709623]Contradictory Narrations
This narration proves that the Prophet ﷺ would recite takbīr whenever he changed his posture in prayer. There are contradictory narrations to this; he would not recite it when changing postures.
1) Imām Ṭaḥāwī quotes:
حدثنا ابن أبي عمران قال: ثنا أبو خيثمة قال: ثنا يحيى بن حماد عن شعبة عن الحسن، عن ابن عمران عن ابن عبد الرحمن بن أبزى، عن أبيه أنه صلى مع رسول الله -صلى الله عليه وسلم-، فكان لا يتم التكبير.
حدثنا ابن أبي داود، قال: ثنا عمرو بن مرزوق، قال: ثنا شعبة، فذكر مثله بإسناده.
Ibn Abī ʿImran narrated to us, saying: Abū Khaythamah narrated to us, saying: Yaḥyā ibn Ḥammad narrated to us from Shuʿbah from Ḥasan from Ibn ʿImrān from Ibn ʿAbd ar-Raḥmān ibn Abzā from his father that he prayed with the Messenger of Allāh ﷺ, and he did not complete the takbīr.
Ibn Abī Dāwūd reported from ʿAmr ibn Marzūq from Shuʿbah, and he mentioned something similar with its chain of narration. [footnoteRef:933] [933:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:220.] 

2) Imām ʿAbd ar-Razzāq quotes:
عن إسماعيل أيضا، قال: أخبرني شعبة بن الحجاج، عن رجل، عن ابن أبزى، عن أبيه، أن عمر بن الخطاب أمهم فلم يكبر هذا التكبير.
Ismāʿīl is also reported to have said: Shuʿbah ibn al-Ḥajjāj related to me from a man from Ibn Abzā from his father that ʿUmar ibn al-Khaṭṭāb led them in prayer, and he did not say this takbīr. [footnoteRef:934] [934:  ʿAllāmah ʿAbd ar-Razzāq (n 10) 2:352.] 

Imām Ṭaḥāwī comments:
فذهب قوم إلى هذا، فكانوا لا يكبرون في الصلاة إذا خفضوا، ويكبرون إذا رفعوا، وكذلك كانت بنو أمية تفعل ذلك. 
So some people adopted this practice, and they would not say takbīr in prayer when they would lower, but they would say the takbīr when they would rise. And likewise, the Umayyads would do the same. [footnoteRef:935] [935:  Imām Ṭaḥāwī (n 22) 1:220.] 

[bookmark: _Toc225709624]Responses
The following are reasons why we will prefer the action that is quoted here in the Muwaṭṭaʾ:
1) Actions of the most senior Companions after the time of the Prophet ﷺ:
وقد عمل بها من بعد رسول الله -صلى الله عليه وسلم- أبو بكر وعمر وعلي رضي الله عنهم وتواتر بها العمل إلى يومنا هذا لا ينكر ذلك منكر، ولا يدفعه دافع.
After the Messenger of Allāh ﷺ, Abū Bakr, ʿUmar, and ʿAlī -may Allāh be pleased with them- practised this, and the practice has been continuously followed until our day. No one denies it, nor does anyone reject it. [footnoteRef:936] [936:  Ibid, 1:222.] 

2) Continuous actions of the Muslim nation.
Imām Ṭaḥāwī then mentions:
وقد عمل بها من بعد رسول الله -صلى الله عليه وسلم- أبو بكر وعمر وعلي -رضي الله عنهم- وتواتر بها العمل إلى يومنا هذا لا ينكر ذلك منكر، ولا يدفعه دافع. 
After the Messenger of Allāh ﷺ, Abū Bakr, ʿUmar, and ʿAlī - may Allāh be pleased with them - acted upon it, and the practice has continued uninterrupted to our day. No one denies this, nor does anyone reject it.[footnoteRef:937] [937:  Ibid.] 

This practice of reciting the takbīrs at the change of the posture continued after the Prophet ﷺ as well and the most senior Companions practiced upon it.
Imām ʿAbd ar-Razzāq quotes:
قال: أخبرنا الثوري، عن عبد الرحمن الأصم، عن أنس بن مالك قال: كان رسول الله -صلى الله عليه وسلم-، وأبو بكر، وعمر، وعثمان يتمون التكبير إذا رفعوا وإذا وضعوا. 
Thawrī related to us from ʿAbd ar-Raḥmān al-Aṣamm from Anas ibn Mālik, who said, ‘The Messenger of Allāh ﷺ, along with Abū Bakr, ʿUmar and ʿUthmān would complete the takbīr when they raised [their heads] and when they lowered [them].’[footnoteRef:938] [938:  ʿAllāmah ʿAbd ar-Razzāq (n 10) 2:349.] 

He also quotes the practice of ʿAlī:
أخبرنا معمر، عن قتادة وغيره، عن مطرف بن عبد الله بن الشخير، قال: صليت أنا وعمران بن حصين بالكوفة خلف علي بن أبي طالب، فكبر هذا التكبير حين يركع، وحين يسجد فكبره كله، فلما انصرفنا، قال لي عمران: ما صليت منذ حين، أو منذ كذا وكذا، أشبه بصلاة رسول الله -صلى الله عليه وسلم- من هذه الصلاة يعني صلاة علي.
Maʿmar related to us from Qatādah and others from Muṭarrif ibn ʿAbdillāh ibn ash-Shikhkhīr, who said, “I prayed in Kufa behind ʿAlī ibn Abī Ṭālib with ʿImrān ibn Ḥuṣayn. He (ʿAlī) said this takbīr when he performed rukūʿ and when he prostrated, saying the takbīr throughout. When we finished, ʿImrān said to me, ‘I have not prayed since such and such a time a prayer more similar to the prayer of the Messenger of Allāh ﷺ than this prayer,’ meaning ʿAlī’s prayer.”[footnoteRef:939] [939:  Ibid, 2:348.] 

This narration is also quoted in Ṣaḥīḥ al-Bukhārī and Ṣaḥīh Muslim, via other students of Muṭarrif. Imām Bukhārī quoted it with differences in the detail. He relates it as follows:
حدثنا إسحاق الواسطي، قال: حدثنا خالد، عن الجريري، عن أبي العلاء، عن مطرف، عن عمران بن حصين قال: صلى مع علي رضي الله عنه بالبصرة، فقال: ذكرنا هذا الرجل صلاة كنا نصليها مع رسول الله -صلى الله عليه وسلم-، فذكر أنه كان يكبر كلما رفع وكلما وضع. 
Isḥāq al-Wāsiṭī narrated to us, saying: Khālid narrated to us from Jarīrī from Abū ’l-ʿAlāʾ from Muṭarrif from ʿImrān ibn Ḥuṣayn, who said that he prayed with ʿAlī – may Allāh be pleased with him – in Basra, and he said: ‘This man reminded us of a prayer we used to pray with the Messenger of Allāh ﷺ.’ He mentioned that he (the Prophet ﷺ) would say the takbīr whenever he would rise and lower. [footnoteRef:940] [940:  Imām Bukhārī (n 5) 1:679.] 

Imām Muslim quotes it as follows:
حدثنا يحيى بن يحيى وخلف بن هشام جميعا عن حماد. قال يحيى: أخبرنا حماد بن زيد، عن غيلان، عن مطرف قال: صليت أنا وعمران بن حصين خلف علي بن أبي طالب فكان إذا سجد كبر، وإذا رفع رأسه كبر، وإذا نهض من الركعتين كبر. فلما انصرفنا من الصلاة قال: أخذ عمران بيدي، ثم قال: لقد صلى بنا هذا صلاة محمد -صلى الله عليه وسلم-. أو قال: قد ذكرني هذا صلاة محمد -صلى الله عليه وسلم- .
Yaḥyā ibn Yaḥyā and Khalaf ibn Hishām both narrated to us from Ḥammād. Yaḥyā said: Ḥammād ibn Zayd related to us from Ghaylān from Muṭarrif, who said, “I prayed with ʿImrān ibn Ḥuṣayn behind ʿAlī ibn Abī Ṭālib. When he prostrated, he said takbīr, and when he raised his head, he said takbīr. When he rose from the two rakʿahs, he said takbīr. When we finished the prayer, ʿImrān took my hand and said: ‘This man has led us in a prayer like that of Muḥammad ﷺ.’ Or he said: ‘This has reminded me of Muḥammad’s ﷺ prayer.’”[footnoteRef:941] [941:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 2:8.] 

Likewise, this was the practise of ʿAbdullāh ibn Masʿūd. Imām ʿAbd ar-Razzāq quotes:
عن معمر، عن عاصم بن أبي النجود، عن شقيق بن سلمة، أن ابن مسعود كان يكبر كلما خفض ورفع. 
Maʿmar reported from ʿĀṣim ibn Abī ’n-Nujūd from Shaqīq ibn Salamah that Ibn Masʿud would say the takbīr every time he would lower and rise. [footnoteRef:942] [942:  ʿAllāmah ʿAbd ar-Razzāq (n 10) 2:349.] 

Imām Tirmidhī also quoted from ʿAbdullāh ibn Masʿūd, and then alluded to the narrations of other Companions:
وفي الباب عن أبي هريرة، وأنس، وابن عمر، وأبي مالك الأشعري، وأبي موسى، وعمران بن حصين، ووائل بن حجر، وابن عباس. حديث عبد الله بن مسعود حديث حسن صحيح.
In this chapter [there are similar reports] from Abū Hurayrah, Anas, Ibn ʿUmar, Abū Mālik al-Ashʿari, Abū Musa, ʿImrān ibn Ḥuṣayn, Wāʾil ibn Ḥujr, and Ibn ʿAbbās. The narration of ʿAbdullāh ibn Masʿūd is ḥasan ṣaḥīḥ. [footnoteRef:943] [943:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:293.] 

The next generation of tābiʿūnn also inherited this practise. Imām ʿAbd ar-Razzāq quotes:
عن معمر أن عدي بن أرطاة أمر الحسن، أن يصلي بالناس، فكبر هذا التكبير حين يخفض وحين يرفع، فغلط الناس، فكبر بهم تكبير الأئمة يومئذ.
عن جعفر بن سليمان، عن رجل يقال له موسى، قال: سمعت الحسن وقال له رجل: يا أبا سعيد، إن لنا إماما يكبر في الصلاة إذا رفع وإذا وضع، فقال الحسن: والذي لا إله إلا هو، إنها لصلاة رسول الله -صلى الله عليه وسلم-. 
Maʿmar reported that ʿAdī ibn Arṭāh ordered Ḥasan to lead the people in prayer. He said this takbīr when he lowered and when he raised, but the people were confused. So he said the takbīr with them as the imāms of that time did.
It is reported from Jaʿfar ibn Sulayman that a man called Mūsā said: I heard Ḥasan when a man said to him, ‘O Abū Saʿīd, we have an imām who says takbīr in the prayer when he raises and when he lowers.’ Ḥasan said, ‘By the One besides whom there is no deity, this is indeed the prayer of the Messenger of Allāh ﷺ.’ [footnoteRef:944] [944:  ʿAllāmah ʿAbd ar-Razzāq (n 10) 2:351.] 

Admittedly, there were Companions after the Prophet ﷺ who also did not say the takbīrs, and it appears that in many cities, the pronouncing of takbīrs when changing postures was not a standard practise. ʿAllāmah Ibn ʿAbd al-Barr explains:
وأبين حديث أبي إسحاق السبيعي عن يزيد بن أبي مريم عن أبي موسى الأشعري قال: صلى بنا علي يوم الجمل صلاة أذكرنا بها صلاة رسول الله كان يكبر في كل خفض ورفع وقيام وقعود قال أبو موسى فإما نسيناها وإما تركناها عمدا.
وروى الأوزاعي عن يحيى بن أبي كثير قال حدثني أبو سلمة قال رأيت أبا هريرة يكبر هذا التكبير الذي ترك الناس قال فقلت يا أبا هريرة! ما هذا التكبير فقال إنها لصلاة رسول الله -صلى الله عليه وسلم-.
The clearest narration is that of Abū Isḥāq as-Subayʿī from Yazīd ibn Abī Maryam from Abū Mūsā al-Ashʿarī who said, ‘ʿAlī led us in such a prayer on the Day of the Camel that it reminded us of the prayer of the Messenger of Allāh ﷺ. He would say takbīr in every lowering, raising, standing and sitting.’ Abū Mūsā said, ‘We either forgot it or abandoned it intentionally.’
Awzāʿī narrated from Yaḥyā ibn Abī Kathīr who said: Abū Salamah told me, “I saw Abū Hurayrah saying this takbīr which people have abandoned. I said, ‘O Abū Hurayrah! What is this takbīr?’ He said, ‘This is indeed the prayer of the Messenger of Allāh ﷺ.’”[footnoteRef:945] [945:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:416.] 

He quoted with his chain to Abū Salamah who said:
رأيت أبا هريرة يكبر هذا التكبير الذي ترك الناس، فقلت: يا أبا هريرة، ما هذا التكبير؟ فقال: إنها لصلاة رسول الله -صلى الله عليه وسلم-. وهذا يدلك على أن التكبير في كل خفض ورفع كان الناس قد تركوه على ما قدمنا إلى عهد أبي سلمة.
I saw Abū Hurayrah saying this takbīr which people have abandoned. So I said, ‘O Abū Hurayrah, what is this takbīr?’ He said, ‘This is indeed the prayer of the Messenger of Allāh ﷺ.’ 
This indicates to you that the takbīr in every lowering and raising had been abandoned by the people, as we mentioned earlier, up to the time of Abū Salamah. [footnoteRef:946] [946:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 5:85.] 

Likewise, someone came to Ibn ʿAbbās and criticised a person for reciting the takbīr:
عن معمر، عن قتادة، قال: جاء رجل إلى ابن عباس فقال: إني صليت مع فلان فكبر بنا اثنتين وعشرين تكبيرة، كأنه يريد بذلك عيبه، فقال ابن عباس: ويحك، تلك سنة أبي القاسم -صلى الله عليه وسلم-.
Maʿmar reported from Qatadah, who said, “A man came to Ibn ʿAbbās and said, ‘I prayed with so-and-so, and he made 22 takbīrs with us,’ as if he wanted to criticise him for that. Ibn ʿAbbās replied, ‘Woe to you! That is the Sunnah of Abū ’l-Qasim ﷺ.’ [footnoteRef:947] [947:  ʿAllāmah ʿAbd ar-Razzāq (n 10) 2:350.] 

The person would not have criticised the one reciting the takbīr if it was the standard practise. He further quotes:
وروى أحمد والطحاوي بإسناد صحيح عن أبي موسى الأشعري قال: ذكرنا عن صلاة كنا نصليها مع رسول الله -صلى الله عليه وسلم- إما نسيناها، وإما تركناها عمدا، وفيه إشارة إلى أن التكبير المذكور كان قد ترك، ولأحمد عن عمران: أول من ترك التكبير عثمان بن عفان حين كبر وضعف صوته، وهذا يحتمل إرادة ترك الجهر.
وللطبري عن أبي هريرة: أول من تركه معاوية.
ولأبي عبيد: أول من تركه زياد ولا ينافي ما قبله; لأن زيادا تركه بترك معاوية وكأنه تركه بترك عثمان، وقد حمله جماعة من العلماء على الإخفاء، لكن حكى الطحاوي أن قوما كانوا يتركون التكبير في الخفض دون الرفع قال: وكذلك كانت بنو أمية تفعل وروى ابن المنذر نحوه عن ابن عمر وأن بعض السلف كان لا يكبر سوى تكبيرة الإحرام، وفرق بعضهم بين الفذ وغيره.
Aḥmad and Ṭaḥāwī reported with an authentic chain of narration from Abū Mūsā al-Ashʿarī, who said, ‘We mentioned a prayer that we used to pray with the Messenger of Allāh ﷺ, which we either forgot or deliberately abandoned.’ This indicates that the mentioned takbīr had been abandoned. Aḥmad reported from ʿImrān, ‘The first to abandon the takbīr was ʿUthmān ibn ʿAffān when he grew old and his voice became weak.’ This could mean abandoning the loud recitation.
Ṭabarī reported from Abū Hurayrah: ‘The first to abandon it was Muʿāwiyah.’
Abū ʿUbayd reported, ‘The first to abandon it was Ziyād.’ This does not contradict the previous reports, as Ziyād may have abandoned it following Muʿāwiyah’s abandonment, who in turn may have followed ʿUthmān’s example.
A group of scholars interpreted this as referring to silent recitation. However, Ṭaḥāwī mentioned that some people used to abandon the takbīr when lowering but not when rising. He said, ‘This is what the Umayyads used to do.’ Ibn al-Mundhir reported something similar from Ibn ʿUmar, and that some of the predecessors would only say the opening takbīr. Some scholars differentiated between praying alone and in congregation. [footnoteRef:948] [948:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:298.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes from his father:
وأفاد شيخي ووالدي -نور الله مرقده- أن عثمان بن عفان لغلبة حيائه لا يستطيع الجهر المبالغ، فكان ترك الجهر منه طبعا، وتركه بنو أمية تبعا.
My shaykh and my father - may Allāh illuminate his grave - reported that ʿUthmān ibn ʿAffān, due to his overwhelming shyness, could not recite extremely loud. So his abandonment of loud recitation was natural for him, and the Umayyads abandoned it following his example. [footnoteRef:949] [949:  Mawlānā Zakariyyā (n 7) 2:107.] 

3) Preference to the narrations mentioned
ʿAllāmah Ibn ʿAbd al-Barr subsequently cites numerous ḥadīth demonstrating that the Prophet ﷺ performed takbīr upon changing any posture in prayer. Given that we have already cited narrations from the Muwaṭṭaʾ, there is no need to cite the narrations quoted by Imām Ṭaḥāwī.
4) More authentic narrations
 There are more authentic narrations. ʿAllāmah Ibn ʿAbd al-Barr writes:
وقد روي عن النبي عليه السلام حديث ليس في الاشتهار ولا في الصحة كأحاديث مالك في هذا الباب.
A report has been narrated from the Prophet ﷺ that is neither as well-known nor as authentic as the narrations of Mālik in this chapter. [footnoteRef:950] [950:  ʿAllāmah Ibn ʿAbd al-Barr (n 34) 1:417.] 

He says:
فكانت هذه الآثار المروية، عن رسول الله -صلى الله عليه وسلم- في التكبير، في كل خفض ورفع، أظهر من حديث عبد الرحمن بن أبزى، وأكثر تواترا. وقد عمل بها من بعد رسول الله -صلى الله عليه وسلم- أبو بكر وعمر وعلي -رضي الله عنهم- وتواتر بها العمل إلى يومنا هذا لا ينكر ذلك منكر، ولا يدفعه دافع.
These reports from the Messenger of Allāh ﷺ regarding the saying of takbīr in every lowering and rising [during prayer] were more apparent and more frequently reported than the report of ʿAbd ar-Raḥmān ibn Abzā. After the Messenger of Allāh ﷺ, Abū Bakr, ʿUmar, and ʿAlī - may Allāh be pleased with them - acted upon these, and the practice has continued uninterrupted to our day. No one denies this, nor does anyone reject it. [footnoteRef:951] [951:  Imām Ṭaḥāwī (n 22) 1:222.] 

5) Qiyās
Imām Ṭaḥāwī also presented a logical proof:
ثم النظر يشهد له أيضا، وذلك أنا رأينا الدخول في الصلاة، يكون بالتكبير، ثم الخروج من الركوع والسجود، يكونان أيضا بتكبير. وكذلك القيام من القعود يكون أيضا بتكبير. فكان ما ذكرنا من تغير الأحوال من حال إلى حال قد أجمع أن فيه تكبيرا. فكان النظر على ذلك أن يكون تغير الأحوال أيضا عن القيام إلى الركوع، وإلى السجود فيه أيضا تكبير، قياسا على ما ذكرنا من ذلك. وهذا قول أبي حنيفة، وأبي يوسف، ومحمد -رحمهم الله تعالى-. (شرح معاني الآثار - 1 / 222)
Logical consideration also supports this, as we have seen that entering into prayer is done with takbīr, then rising from rukūʿ and prostration is also done with takbīr. Similarly, standing up from the sitting position is also done with takbīr. So what we have mentioned about the change of states, from one state to another has been established to include takbīr. Therefore, logical consideration suggests that the change of states, from standing, to rukūʿ and to prostration should also include takbīr, by analogy to what we have mentioned. This was the opinion of Abū Ḥanīfah, Abū Yūsuf, and Muḥammad - may Allāh have mercy on them. [footnoteRef:952] [952:  Ibid.] 

[bookmark: _Toc225709625]Ruling of the Takbīr
All scholars agrees that one should make the takbīrs. Imām Tirmidhī writes:
والعمل عليه عند أصحاب النبي -صلى الله عليه وسلم-، منهم: أبو بكر، وعمر، وعثمان، وعلي، وغيرهم، ومن بعدهم من التابعين، وعليه عامة الفقهاء والعلماء.
This was the practice of the Companions of the Prophet ﷺ including Abū Bakr, ʿUmar, ʿUthmān, ʿAlī, and others, and those who came after them from among the successors, and it is the practice of the majority of jurists and scholars. [footnoteRef:953] [953:  Imām Tirmidhī (n 32) 1:293.] 

Scholars differ on whether it is compulsory or not.
Those who considered the takbīrs to be compulsory
According to one view of Imām Aḥmad, it is not compulsory. Qāḍī ʿIyāḍ quotes:
ومذهب أحمد بن حنبل وجوب جميع التكبير فى الصلاة، وعامة العلماء على أنه سنة غير واجب.
The school of thought of Aḥmad ibn Hanbal is that all the takbīr in prayer are obligatory whilst the majority of scholars hold that it is Sunnah and not obligatory. [footnoteRef:954] [954:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:266.] 

ʿAllāmah Ibn Qudāmah al-Maqdisī writes:
‌‌فصل: والمشهور عن أحمد أن تكبير الخفض والرفع، وتسبيح الركوع والسجود، وقول: سمع الله لمن حمده وربنا ولك الحمد. وقول: ربي اغفر لي. بين السجدتين، والتشهد الأول، واجب. وهو قول إسحاق، وداود. وعن أحمد: أنه غير واجب. وهو قول أكثر الفقهاء؛ لأن النبي -صلى الله عليه وسلم- لم يعلمه المسيء في صلاته، ولا يجوز تأخير البيان على وقت الحاجة، ولأنه لو كان واجبا لم يسقط بالسهو، كالأركان. 
Chapter: The well-known opinion from Aḥmad is that the takbīr of lowering and rising, the tasbīḥ in rukūʿ and prostration, saying ‘samiʿa ’Llāhu liman ḥamidah’ and ‘Rabbanā wa laka ’l-ḥamd’, saying ‘Rabbi ’ghfir lī’ between the two prostrations, and the first tashahhud, are all obligatory. This is also the opinion of Isḥāq and Dāwūd. Another narration from Aḥmad states that these are not obligatory, which is the opinion of most jurists. This is because the Prophet ﷺ did not teach these to the one who prayed incorrectly, and it is not permissible to delay explanation when it is needed. Also, if it were obligatory, it would not be excused by forgetfulness, as is the case with the obligatory acts of prayer. [footnoteRef:955] [955:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Mughnī (Cairo: Maktabat al-Qāhirah), 2:180.] 

 ʿAllāmah Ibn ʿAbd al-Barr also quotes one of the weaker views in the Mālikī school of thought:
وقال ابن القاسم فيمن نسي ثلاث تكبيرات فصاعدا من صلاته وحده: إنه يسجد قبل السلام، فإن لم يفعل أعاد الصلاة، وإن نسي واحدة أو اثنتين، سجد أيضا قبل السلام، فإن لم يفعل فلا شيء عليه. (التمهيد – 5 / 83 انظر: المدونة - 1 / 221)
Ibn al-Qāsim said that someone who forgets three or more takbīrs in his prayer while praying alone should perform the prostration of forgetfulness before the final salām. If he does not do so, he should repeat the prayer. If he forgets one or two takbīrs, he should also perform the prostration of forgetfulness before the salām, but if he does not do so, there is no obligation on him. [footnoteRef:956] [956:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 5:83.] 

Thus ʿAllāmah Badr ad-Dīn quotes and comments on a statement of ʿAllāmah Baghawī:
وقال البغوي: اتفقت الأمة أنها سنة وليس كما قاله، وقد قالت الظاهرية وأحمد في رواية أنها واجبات.
Baghawī said that the Ummah has agreed that it is Sunnah, but it is not so, as the Ẓāhirīs and Aḥmad in one narration have said that these are obligatory. [footnoteRef:957] [957:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 2:220.] 

Likewise, the following statement of ʿAllāmah Ibn ʿAbd al-Barr will also not be precise:
أن التكبير في غير الإحرام لم ينقله السلف من الصحابة والتابعين على الوجوب ولا على أنه من مؤكدات السنن بل قد قال قوم من أهل العلم إن التكبير إنما هو إذن بحركات الإمام وشعار الصلاة وليس بسنة إلا في الجماعة وأما من صلى وحده فلا بأس عليه ألا يكبر.
The takbīr other than the Opening Takbīr was not transmitted by the predecessors from among the Companions and the tābiʿīn as being obligatory, nor as being among the emphasised Sunnahs. In fact, some scholars have said that takbīr is merely a permission for the movements of the imām and a symbol of the prayer, and it is not a Sunnah except in congregational prayer. As for one who prays alone, there is no harm if he does not say the takbīr. [footnoteRef:958] [958:  ʿAllāmah Ibn ʿAbd al-Barr (n 34) 1:416.] 

Those who claim that the takbīrs are not compulsory
ʿAllāmah Ibn ʿAbd al-Barr clarifies the correct view within the Mālikī school of thought:
فذكر مالك الأحاديث كلها ليبين لك أن التكبير من سنن الصلاة. 
Mālik mentioned all the narrations to show you that takbīr is among the Sunnahs of prayer.[footnoteRef:959] [959:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 5:83.] 

ʿAllāmah Zurqānī quotes:
قال ابن بطال: ترك الإنكار على من تركه يدل على أن السلف لم يتلقوه على أنه ركن من الصلاة.
Ibn Baṭṭāl said, ‘The absence of disapproval towards those who omitted it indicates that the predecessors did not consider it as an obligatory act of prayer.’[footnoteRef:960] [960:  ʿAllāmah Zurqānī (n 37) 1:298.] 

Hence, this is the view of the vast majority of scholars, that the takbīrs are Sunnah. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaitiyyah, it is mentioned:
يرى جمهور الفقهاء أن تكبيرات الانتقالات سنة قال ابن المنذر: بهذا قال أبو بكر الصديق وعمر وجابر وقيس بن عبادة والشعبي والأوزاعي وسعيد بن عبد العزيز وأبو حنيفة ومالك والشافعي، ونقله ابن بطال أيضا عن عثمان وعلي وابن مسعود وابن عمر وأبي هريرة وابن الزبير ومكحول والنخعي وأبي ثور.
أما الأحاديث التي تثبت التكبير في كل خفض ورفع فمحمولة على الاستحباب.
The majority of jurists view that the takbīrs of transitions (in prayer) are Sunnah. Ibn al-Mundhir said: This was the opinion of Abū Bakr aṣ-Ṣiddīq, ʿUmar, Jābir, Qays ibn ʿUbādah, Shaʿbī, Awzāʿī, Saʿīd ibn ʿAbd al-ʿAzīz, Abū Ḥanīfah, Mālik and Shāfiʿī. Ibn Baṭṭāl also reported this from ʿUthmān, ʿAlī, Ibn Masʿūd, Ibn ʿUmar, Abū Hurayrah, Ibn az-Zubayr, Makḥūl, Nakhaʿī and Abū Thawr.
As for the narrations that confirm takbīr in every lowering and rising, they are understood to be recommendations. [footnoteRef:961] [961:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 13:207.] 

It is for this reason that sometimes the very Ṣaḥābah whose names we quoted earlier would leave out these takbīrs. Imām ʿAbd ar-Razzāq quoted:
عن ابن عيينة، عن عمرو بن دينار عن جابر بن زيد قال: صليت مع ابن عباس بالبصرة فلم يكبر هذا التكبير بالرفع والخفض.
عن ابن عيينة، عن عمرو بن دينار، عن عون بن عبد الله، قال: قال لي عمر بن عبد العزيز: أعدلان عندك عمر وابن عمر؟ قال: قلت: نعم، قال: فإنهما لم يكونا يكبران هذا التكبير. 
Ibn ʿUyaynah reported from ʿAmr ibn Dīnar, from Jābir ibn Zayd who said: I prayed with Ibn ʿAbbās in Basra, and he did not say these takbīrs when rising and lowering.
Ibn ʿUyaynah reported from ʿAmr ibn Dīnar, from ʿAwn ibn ʿAbdullāh, who said: “ʿUmar ibn ʿAbd al-ʿAziz said to me, ‘Are ʿUmar and Ibn ʿUmar considered trustworthy in your opinion?’ I said, ‘Yes.’ He said, ‘They did not use to say these takbīrs.’”[footnoteRef:962] [962:  ʿAllāmah ʿAbd ar-Razzāq (n 10) 2:351.] 

 ʿAllāmah Ibn ʿAbd al-Barr explains:
وفي ترك الناس له من غير نكير من واحد منهم ما يدل على أن الأمر عندهم محمول على الإباحة، وأن ترك التكبير لا تفسد به الصلاة في غير الإحرام. وروى ابن وهب، قال: أخبرني عياض بن عبد الله الفهري، أن عبد الله بن عمر كان يقول: لكل شيء زينة، وزينة الصلاة التكبير ورفع الأيدي فيها. وهذا أيضا يدل على أن التكبير ليس من صلب الصلاة عند ابن عمر؛ لأنه شبهه برفع اليدين، وقال: هو من زينة الصلاة. وكان عبد الله بن عمر يكبر في كل خفض ورفع. وهذا يدل على ما قلنا: إنه سنة وفضل، وزينة للصلاة، لا ينبغي تركه. وكذلك يقول جماعة فقهاء الأمصار: أبو حنيفة فيمن اتبعه، والشافعي فيمن سلك مذهبه، والثوري، والأوزاعي، وأحمد بن حنبل، وداود، والطبري، وسائر أهل الحديث وأهل الظاهر، كلهم يأمرون به ويفعلونه، فإن تركه تارك عندهم بعد أن يحرم لم تفسد صلاته؛ لأنه ليس عندهم من فرائض الصلاة. 
In people’s abandonment of it without objection from any of them, there is an indication that they considered the matter to be permissible and that omitting the takbīr does not invalidate the prayer except for the opening takbīr. 
Ibn Wahb reported, saying, “ʿIyaḍ ibn ʿAbdillāh al-Fihrī related to me that ʿAbdullāh ibn ʿUmar used to say, ‘For everything there is an adornment, and the adornment of prayer is the takbīr and raising the hands in it.’” This also indicates that takbīr was not considered an essential part of prayer according to Ibn ʿUmar, because he likened it to raising the hands and said it is part of the adornment of prayer.
ʿAbdullāh ibn Umar used to say takbīr in every lowering and rising. This supports what we have said: that it is a Sunnah and a virtue, an adornment for prayer that should not be abandoned. This is also the opinion of the group of jurists from different regions: Abū Ḥanīfah and his followers, Shāfiʿī and those who follow his school of thought, Thawrī, Awzāʿī, Aḥmad ibn Hanbal, Dāwūd, Ṭabarī, and the rest of the scholars of Ḥadīth and the Ẓāhirīs. All of them command it and practice it. However, if someone omits it after the opening takbīr, his prayer is not invalidated according to them, because they do not consider it amongst the obligatory elements of prayer. [footnoteRef:963] [963:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 5:85.] 

He also quotes another proof:
ومما يدل على أن التكبير في الصلاة ليس منه شيء واجبا إلا التكبيرة الأولى حديث أبي هريرة، ورفاعة بن رافع، جميعا عن النبي -صلى الله عليه وسلم-، أنه رأى رجلا قد دخل المسجد فصلى، ثم جاء فسلم، فقال له رسول الله -صلى الله عليه وسلم-: ارجع فصل، فإنك لم تصل، فرجع فصلى، ثم جاء، فقال له رسول الله -صلى الله عليه وسلم-: ارجع فصل، فإنك لم تصل، فعل ذلك مرتين أو ثلاثا، فلما كان في الثانية أو الثالثة قال له: يا رسول الله، قد أجهدت نفسي فعلمني، فقال له رسول الله -صلى الله عليه وسلم-: إذا قمت إلى الصلاة فتوضأ، وأسبغ الوضوء، ثم استقبل القبلة، ثم كبر، ثم اقرأ، ثم اركع حتى تطمئن راكعا، ثم ارفع حتى تطمئن رافعا، ثم اسجد حتى تطمئن ساجدا، ثم ارفع حتى تطمئن جالسا، ثم اسجد حتى تطمئن ساجدا، ثم افعل ذلك في صلاتك كلها حتى تتمها.
حدثناه محمد بن إبراهيم، قال: حدثنا محمد بن معاوية، قال: حدثنا أحمد بن شعيب، قال: أخبرنا محمد بن المثنى، قال: أنبأنا يحيى، قال: أخبرني عبيد الله بن عمر، قال: حدثنا سعيد بن أبي سعيد المقبري، عن أبيه، عن أبي هريرة.
Amongst the evidence indicating that only the first takbīr is obligatory is the narration of Abū Hurayrah and Rifāʿah ibn Rāfiʿ, both narrating from the Prophet ﷺ that he saw a man who entered the mosque and prayed, then came and greeted him ﷺ. The Messenger of Allāh ﷺ said to him, ‘Go back and pray, for you have not prayed.’ The man went back and prayed, then came again. The Messenger of Allāh ﷺ said to him, ‘Go back and pray, for you have not prayed.’ This happened two or three times. When it was the second or third time, the man said, ‘O Messenger of Allāh, I have exerted myself, so teach me.’ The Messenger of Allāh ﷺ said to him, ‘When you stand for prayer, perform ablution and do it well, then face the Qiblah and say the takbīr. Then recite, then bow until you are at ease in rukūʿ, then rise until you are standing straight, then prostrate until you are at ease in prostration, then sit up until you are at ease in sitting, then prostrate until you are at ease in prostration. Do this throughout your prayer until you complete it.’
This was narrated to us by Muḥammad ibn Ibrāhīm from Muḥammad ibn Muʿāwiyah from Aḥmad ibn Shuʿayb from Muḥammad ibn al-Muthannā from Yaḥyā, who said: ʿUbaydullāh ibn ʿUmar informed me, and said: Saʿīd ibn Abī Saʿīd al-Maqburī told us, from his father, from Abū Hurayrah. [footnoteRef:964] [964:  Ibid, 5:88.] 

Those who asserted that the takbīrs are not even recommended
ʿAllāmah Badr ad-Dīn al-ʿAynī says:
وروي عن سعيد بن المسيب وعمر بن عبد العزيز والحسن البصري: أنه لا يشرع إلا بتكبيرة الإحرام بلفظه، ونقله ابن المنذر أيضا عن القاسم بن محمد وسالم بن عبد الله بن عمر، ونقله ابن بطال في شرح البخاري عن جماعة منهم معاوية وابن سيرين وسعيد بن جبير.
It has been reported from Saʿīd ibn al-Musayyib, ʿUmar ibn ʿAbd al-ʿAzīz, and Ḥasan al-Baṣrī that only the opening takbīr is prescribed, with its specific wording. Ibn al-Mundhir also reported this from Qāsim ibn Muḥammad and Sālim ibn ʿAbdullāh ibn ʿUmar. Ibn Baṭṭāl, in his commentary on Ṣaḥīḥ al-Bukhārī, also reported this from a group including Muʿāwiyah, Ibn Sīrīn and Saʿīd ibn Jubayr. [footnoteRef:965] [965:  ʿAllāmah Badr ad-Dīn al-ʿAynī (n 46) 2:220.] 

[bookmark: _Toc225709626]Timing of the Takbīr
Imām Tirmidhī quotes:
حدثنا عبد الله بن منير، قال: سمعت علي بن الحسن قال: أخبرنا عبد الله بن المبارك، عن ابن جريج، عن الزهري، عن أبي بكر بن عبد الرحمن، عن أبي هريرة، أن النبي -صلى الله عليه وسلم- كان يكبر وهو يهوي.
هذا حديث حسن صحيح.
وهو قول أهل العلم من أصحاب النبي -صلى الله عليه وسلم- ومن بعدهم، قالوا: يكبر الرجل وهو يهوي للركوع والسجود.
 ʿAbdullāh ibn Munīr narrated to us, saying: I heard ʿAlī ibn al-Ḥusayn saying: ʿAbdullāh ibn al-Mubārak related to us from Ibn Jurayj from Zuhrī from Abū Bakr ibn ʿAbd ar-Raḥmān that Abū Hurayrah reported that the Prophet ﷺ used to say the takbīr whilst he was bending down.
This narration is ḥasan ṣaḥīḥ.
And this is the opinion of the people of knowledge from among the Companions of the Prophet ﷺ and those who came after them. They said, ‘A man should say the takbīr whilst bending down for rukūʿ and prostration.’ [footnoteRef:966] [966:  Imām Tirmidhī (n 32) 1:294.] 

ʿAllāmah Abū ‘l-Walīd al-Bājī says:
والتكبير والتحميد للانتقال من حال إلى حال وحكمه أن يكون في نفس الخفضين وأما الرفع عند التكبير الذي يكون عند القيام إلى الثالثة فإن حكمه عند مالك أن يكون إذا استوى قائما. وقال الشافعي يكبر في نفس القيام.
The takbīr and taḥmīd are for transitioning from one state to another. Its ruling is that it should be during the actual lowering. As for raising [the hands] with the takbīr that occurs when standing for the third rakʿah, according to Mālik, it should be done when one has fully stood up. Shafiʿī said that one should say the takbīr when standing up. [footnoteRef:967] [967:  ʿAllāmah Abū ’l-Walīd Bājī (n 3) 1:143.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
‌‌مد تكبيرات الانتقالات وحذفها:
6 - يرى الحنفية والمالكية والشافعية على الجديد وهو الصحيح - وهو ما يؤخذ من عبارات فقهاء الحنابلة - استحباب التكبير في كل ركن عند الشروع، ومده إلى الركن المنتقل إليه حتى لا يخلو جزء من صلاة المصلي عن ذكر، فيبدأ بالتكبير حين يشرع في الانتقال إلى الركوع، ويمده حتى يصل حد الراكعين، ثم يشرع في تسبيح الركوع، ويبدأ بالتكبير حين يشرع في الهوي إلى السجود ويمده حتى يضع جبهته على الأرض، ثم يشرع في تسبيح السجود، وهكذا يشرع في التكبير للقيام من التشهد الأول حين يشرع في الانتقال ويمده حتى ينتصب قائما.
ويستثني المالكية من ذلك تكبير المصلي في قيامه من اثنتين، حيث يقولون إنه لا يكبر للقيام من الركعتين حتى يستوي قائما لأنه كمفتتح صلاة. وروي ذلك عن عمر بن عبد العزيز.
Extending and Shortening the Takbīrs of Transition:
6 - The Ḥanafīs, Mālikīs, and Shāfiʿīs in the new opinion (which is considered correct) - and this is also understood from the wording of Hanbalī jurists - consider it recommended to say takbīr at the beginning of each mandatory act of prayer, and to prolong it until reaching the next pillar, so that no part of the worshipper’s prayer is devoid of remembrance. So one begins the takbīr when starting to transition to rukūʿ, and prolongs it until reaching the position of those performing rukūʿ, then starts the tasbīḥ of rukūʿ. One begins the takbīr when starting to go down for prostration and prolongs it until placing the forehead on the ground, then starts the tasbīḥ of prostration. Similarly, one starts the takbīr for standing from the first tashahhud when beginning the transition and prolongs it until fully standing upright.
The Mālikis exclude the takbīr of the worshipper when standing from two rakʿāhs from this, where they say that one should not say takbīr for standing from the two rakʿāhs until fully upright because it is like starting a new prayer. This was also reported from ʿUmar ibn ʿAbd al-ʿAzīz. [footnoteRef:968] [968:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 50) 13:208.] 

[bookmark: _Toc225709627]Wisdom of these Takbīrs
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In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
حكمة مشروعية تكبيرات الانتقالات:
الحكمة في مشروعية التكبير في الخفض والرفع هي أن المكلف أمر بالنية أول الصلاة مقرونة بالتكبير، وكان من حقه أن يستصحب النية إلى آخر الصلاة، فأمر أن يجدد العهد في أثنائها بالتكبير الذي هو شعار النية.
The wisdom behind the legislation of the takbīrs of transitioning:
The wisdom in the legislation of the takbīr during lowering and rising is that the worshiper is commanded to make an intention at the beginning of the prayer coupled with takbīr. It is their duty to maintain this intention throughout the prayer. Therefore, they are instructed to renew their commitment during the prayer through takbīr, which is the symbol of intention. [footnoteRef:969] [969:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
قد قال قوم من أهل العلم إن التكبير إنما هو إذن بحركات الإمام وشعار الصلاة وليس بسنة إلا في الجماعة وأما من صلى وحده فلا بأس عليه ألا يكبر.
Some scholars have said that the takbīr is only a permission for the imām's movements and a symbol of prayer, and it is not a Sunnah except in congregation. As for one who prays alone, there is no harm if they do not say the takbīr. [footnoteRef:970] [970:  ʿAllāmah Ibn ʿAbd al-Barr (n 34) 1:416.] 

[bookmark: _tpw1zoz8sj0w][bookmark: _Toc225709628]Ḥadīth 200
‌مَالِك، عَنْ ‌يَحْيَى بْنِ سَعِيدٍ، عَنْ ‌سُلَيْمَانَ بْنِ يَسَارٍ؛ أَنَّ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ يَرْفَعُ يَدَيْهِ فِي الصَّلَاةِ.
Mālik reported from Yaḥyā ibn Saʿīd from Sulaymān ibn Yasār that the Messenger of Allāh ﷺ would raise his hands in prayer.[footnoteRef:971] [971:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 8) 1:228.] 

This ḥadīth is broad and general on raising the hands in prayer. It does not prove raising them at every transition of postures. ʿAllāmah Abū ’l-Walīd al-Bājī explains the intended meaning:
كان يرفع يديه في الصلاة إخبار عن رفعهما في الجملة ولم يعين موضع رفعهما فلا حجة فيه إلا على من منع الرفع جملة.
‘He used to raise his hands in prayer’ – this is a general statement about raising them and does not specify the exact position of raising. Therefore, it is not evidence against anyone except those who completely prohibit raising the hands. [footnoteRef:972] [972:  ʿAllāmah Abū ’l-Walīd Bājī (n 3) 1:143.] 

 Ḥadīth 201 – 203 – Reciting Takbīr upon each Transition in Prayer & Takbīr for Individual Prayers
[bookmark: _Toc225709629]Ḥadīth 201
201 - ‌مَالِك، عَنِ ‌ابْنِ شِهَابٍ، عَنْ ‌أبِي سَلَمَةَ بْنِ عَبْدِ الرَّحْمنِ بْنِ عَوْفٍ؛ أَنَّ ‌أَبَا هُرَيْرَةَ كَانَ يُصَلِّي لَهُمْ، فَيُكَبِّرُ كُلَّمَا خَفَضَ وَرَفَعَ، فَإِذَا انْصَرَفَ قَالَ: وَاللهِ إِنِّي لأَشْبَهُكُمْ بِصَلاَةِ رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ.
Mālik reported from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf that Abū Hurayrah used to pray for them. He would recite the takbīr whenever he would lower and rise. After completion, he said, ‘By Allāh! Indeed, I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’[footnoteRef:973] [973:  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), 1:228. ] 

Imām Yaḥyā al-Laythī narrates:
201 - ‌مَالِك، عَنِ ‌ابْنِ شِهَابٍ، عَنْ ‌أبِي سَلَمَةَ بْنِ عَبْدِ الرَّحْمنِ بْنِ عَوْفٍ؛ أَنَّ ‌أَبَا هُرَيْرَةَ كَانَ يُصَلِّي لَهُمْ،
Mālik reported from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf that Abū Hurayrah used to pray for them.
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Mawlānā Zakariyyā al-Kāndhlawī explains what this means:
باللام أي: لأجلهم ولإرائتهم، وفي رواية: يصلي بهم، بباء أي: يؤمهم بها.	
With a lām: i.e. for their sake and to demonstrate to them. It comes in another transmission: ‘Yuṣallī bi-him,’ with a bāʾ, i.e. he would lead them in prayer.[footnoteRef:974] [974:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:105.] 

Imām Muslim quoted this via Yūnus from Ibn Shihāb with more details on when this took place as well as an indication on how often Abū Hurayrah would do this. Imām Muslim narrates:
وحدثني حرملة بن يحيى، أخبرنا ابن وهب : أخبرني يونس، عن ابن شهاب : أخبرني أبو سلمة بن عبد الرحمن أن أبا هريرة كان حين يستخلفه مروان على المدينة إذا قام للصلاة المكتوبة كبر.
Ḥarmalah ibn Yaḥyā narrated to me [saying]: Ibn Wahb related to us [saying]: Yūnus related to me from Ibn Shihāb [saying]: Abū Salamah ibn ʿAbd ar-Raḥmān related me that Abū Hurayrah, when Marwān appointed him as deputy over Madīnah, would pronounce the takbīr when he stood for the obligatory prayer.[footnoteRef:975] [975:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 2:8.] 

فَيُكَبِّرُ كُلَّمَا خَفَضَ وَرَفَعَ، 
He would recite the takbīr whenever he would lower and rise. 
Qāḍī ʿIyāḍ explained that the way this is phrased proves that the takbīrs were pronounced at the time of movement. Qāḍī ʿIyāḍ writes:
دليل على مقارنة التكبير للحركات وعمارتها بذكرها.
It is proof for joining the act of pronouncing the takbīr with movements and enhancing them by mentioning it.[footnoteRef:976] [976:  Qāḍī Abū ʿl-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:267.] 

 ʿAllāmah Zurqānī explains the reason for all of these additional takbīrs:
تجديدا للعهد في أثناء الصلاة بالتكبير الذي هو شعار النية المأمور بها في أول الصلاة، مقرونة بالتكبير التي كان من حقها أن تستصحب إلى آخر الصلاة.
To renew the covenant during prayer with the takbīr, which is the emblem of the intention required at the beginning of the prayer, accompanied by the takbīr that should be maintained until the end of the prayer.[footnoteRef:977] [977:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:297.] 

ʿAllāmah Ibn al-Muẓaffar al-Bazzāz quotes this via Ibrāhīm ibn Ṭahmān as follows:
حدثنا عبد الله بن محمد بن محمد، نا طاهر بن خالد بن نزار، ونا أبي، حدثني إبراهيم بن طهمان، نا مالك بن أنس، وعباد بن إسحاق، ويحيى بن سعيد، عن الزهري، عن أبي سلمة، عن أبي هريرة، أنه كان يصلي لهم ‌فيكبر ‌في ‌كل ‌خفض ‌ورفع ‌وقيام ‌وقعود، ويقول: ‌‌إني لأشبهكم صلاة برسول الله -صلى الله عليه وسلم-. 
ʿAbdullāh ibn Muḥammad ibn Muḥammad narrated to us [saying]: Ṭāhir ibn Khālid ibn Nizār narrated to us [saying]: and my father narrated to us [saying]: Ibrāhīm ibn Ṭahmān narrated to me [saying]: Mālik ibn Anas, ʿAbbād ibn Isḥāq and Yaḥyā ibn Saʿīd narrated to us from Zuhrī from Abū Salamah from Abū Hurayrah that he used to pray for them and would pronounce the takbīr at every lowering, rising, standing and sitting, and he would say, ‘Indeed, I perform the prayer most similar to that of the Messenger of Allāh ﷺ.’[footnoteRef:978] [978:  ʿAllāmah Abū ’l-Ḥusayn Muḥammad ibn al-Muẓaffar al-Bazzāz, Gharāʾib Mālik Ibn Anas (Riyadh: Dār as-Salaf, 1997), 208. ] 

However, ʿAllāmah Ibn ʿAbd al-Barr comments:
وليس في الموطأ عند رواته: وقيام وقعود. 
It is not mentioned in Al-Muwaṭṭaʾ according to its transmitters: ‘standing and sitting’.[footnoteRef:979] [979:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ʿl-Muwaṭṭaʾ min al-Maʿānī wa ʿl-Asānīd (London, Muʾassasat al-Furqān li ʿt-Turāth al-Islāmī, 2018), 5:81.] 

فَإِذَا انْصَرَفَ قَالَ: وَاللهِ إِنِّي لأَشْبَهُكُمْ بِصَلاَةِ رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ.
After completion, he said, ‘By Allāh! Indeed, I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’
[bookmark: _Toc225709631]The Prayer of Abū Hurayrah Resembling that of the Prophet ﷺ
In the narration of Ṣaḥīḥ Muslim via Yūnus, it comes:
فإذا قضاها وسلم أقبل على أهل المسجد، قال: والذي نفسي بيده إني لأشبهكم صلاة برسول الله -صلى الله عليه وسلم-.
And when he had finished it and said the salām, he turned to the people of the mosque and said, ‘By the One in Whose Hand is my soul, I perform the prayer most similar to that of the Messenger of Allāh ﷺ.’[footnoteRef:980] [980:  Imām Muslim (n 3) 2:8.] 

The literal meaning is: ‘I resemble the prayer of the Prophet ﷺ the most.’ Of course, this refers to his prayer. ʿAllāmah Hishām al-Waqshī explains:
التقدير: صلاة بصلاة فحذف التمييز لدلالة ما في الكلام عليه، وقد روي في غير الموطأ: صلاة بصلاة رسول الله، على غير حذف. 
The implied meaning is: ‘His prayer by the prayer.’ The word to clarify the ambiguity was omitted because of the indication in the speech about it. It has been narrated in sources other than the Muwaṭṭaʾ: ‘His prayer is like the prayer of the Messenger of Allāh ﷺ,’ without any omission.[footnoteRef:981] [981:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ʿl-Muwaṭṭaʾ fī Tafsīr Lughātihi wa Ghawāmiḍi Iʿrābihi wa Maʿānīhi (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:123.] 

ʿAllāmah Ibn al-Athīr explains: 
وهذا إنما هو تعريف من أبي هريرة لصلاة رسول اللَّه -صلى الله عليه وسلم- حيث صلى بهم، ثم شبه صلاته بصلاة رسول اللَّه -صلى الله عليه وسلم-، وشبه الشيء له حكمه.
والذي جاء في رواية الشافعي: أشبهكم صلاة بصلاةِ رسول اللَّه -صلى الله عليه وسلم-.
وفي رواية الباقين: أشبهكم صلاةً برسول اللَّه.
وأتم هذه الروايات الثلاث وأبلغها رواية الشافعي؛ وإن كانت الجميع تفيد المعنى وتدل عليه، إلا أن هذه أجمل وأبين؛ وذلك لأن أفعل التي هي للتفضيل؛ لا بد لها من مميَّز تضاف إليه وتقترن به.  
This is merely Abū Hurayrah informing of the prayer of the Messenger of Allāh ﷺ when he led them in prayer. Then, he compared his prayer to the prayer of the Messenger of Allāh ﷺ, and the counterpart of a thing follows the same ruling as it.
In the narration of Shāfiʿī, it is stated, ‘I am the one who prays most similarly to the prayer of the Messenger of Allāh ﷺ from amongst you.’ 
And in the narration of others: ‘I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’ 
The most complete and most effectively conveyed of these three narrations is the narration of Shāfiʿī. Although all convey the same meaning, these are the most beautiful and clearest wordings because the scale of ‘afʿalu’, which denotes superlative, requires a distinctive addition that complements and is associated with it.[footnoteRef:982] [982:  ʿAllāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:525.] 

ʿAllāmah Yafuranī explains:
التقدير: صلاةً بصلاةٍ، فحذف التمييز لدلالة ما في الكلام عليه، كما يقول القائل: مالي ألف درهمٍ، فكم مالك؟ يريد فكم درهماً مالك؟ وروي من غير طريق مالكٍ: إني لأشبهكم صلاةً بصلاة رسول الله -صلى الله عليه وسلم-.
The implied meaning is: ‘prayer by prayer’. The word to clarify the ambiguity because of the indication in the speech about it. It is exemplified in the expression, ‘I possess 1,000 silver coins. How many do you possess?’ It signifies: ‘How many silver coins do you possess?’ It was reported via a different route than Mālik, ‘Indeed, I am the one who prays most similarly to the prayer of the Messenger of Allāh ﷺ from amongst you.’[footnoteRef:983] [983:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Ḥaqq ibn Sulaymān al-Yafuranī al-Tilimsānī, Al-Iqtiḍāb fī Gharīb al-Muwaṭṭaʾ wa Iʿrābihi ʿalā ’l-Abwāb (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:102.] 

Moving on with the connotation of this sentence, ʿAllāmah Abū ’l-Walīd al-Bājī explains two understandings:
يقتضي الشبه من وجهين:
أحدهما: أنه قال إني لأشبهكم بصلاة رسول الله -صلى الله عليه وسلم- وهذا عام في التكبير وغيره.
والثاني: أن الراوي إنما ذكر من صلاة أبي هريرة التكبير فدل ذلك على أنه هو الذي قصد به الشبه بصلاة رسول الله -صلى الله عليه وسلم-.
The resemblance can be understood from two perspectives:
1. He said, ‘Indeed, I am the one who prays most similarly to the prayer of the Messenger of Allāh ﷺ from amongst you.’ This is general concerning the takbīr and other acts.
2. The narrator specifically mentioned the takbīr from the prayer of Abū Hurayrah, indicating that this is what he meant by the resemblance to the prayer of the Messenger of Allāh ﷺ.[footnoteRef:984] [984:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:143.] 

Mawlānā Zakariyyā al-Kāndhlawī prefers the second: 
عموم اللفظ يقتضي الشبه بصلاته -صلى الله عليه وسلم- في التكبير وغيره على العموم، لكن الراوي لما ذكر من صلاته التكبير فقط ثم ذكر هذا اللفظ ،علم أنه هو الذي قصد بهذه الصلاة.
The general wording implies resemblance to the prayer of the Prophet ﷺ in acts such as takbīr and others in a general sense. However, when the narrator specifically only mentioned the takbīr from the prayer of Abū Hurayrah, followed by saying this sentence, it indicates that this is what he intended by this prayer.[footnoteRef:985] [985:  Mawlānā Zakariyyā (n 2) 2:106.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also explained that this proves how the Companions would love to emulate the Prophet ﷺ and perform prayer just like him. He says:
وقوله إني لأشبهكم بصلاة رسول الله -صلى الله عليه وسلم- دليل على اقتدائهم بصلاته وحرصهم على الشبه به وفخرهم بالمزية في ذلك، وترك الجماعة الإنكار عليه والرد لقوله دليل على صدقه.
The statement: ‘Indeed, I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’ indicates their emulation of his prayers, their keenness to resemble him and their pride in this distinction. Furthermore, since the congregation did not disapprove of his act nor refute his statement, it proves his veracity.[footnoteRef:986] [986:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 12) 1:144.] 

Due to these words, this is considered as a marfūʿ narration. ʿAllāmah Rāfiʿī explains:
وأراد إعلامهم أن رسول الله -صلى الله عليه وسلم- كان يصلي كصلاته، وهذه الكلمة مع الفعل المأتي به ‌نازلة ‌منزلة ‌حكاية ‌فعله -صلى الله عليه وسلم-. 
He intended to inform them that the Messenger of Allāh ﷺ used to pray as he prayed. This statement, coupled with the verb used, indicates a narrative status about the Prophet ﷺ’s actions.[footnoteRef:987]  [987:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Muḥammad ar-Rāfiʿī, Sharḥ Musnad ash-Shāfiʿī (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2007), 1:335.] 

This assertion of his implies that others did not recite these takbīrs. If they had been reciting them, he would not claim that his prayer most closely resembles that of the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr explains:
وفيه: أن الناس لم يكونوا كلهم يفعلون ذلك، ولذلك قال: أنا أشبهكم صلاة برسول الله -صلى الله عليه وسلم-. ومما يدلك على ذلك ما ذكره ابن أبي ذئب في موطئه، عن سعيد بن سمعان، عن أبي هريرة، أنه قال: ثلاث كان رسول الله -صلى الله عليه وسلم- يفعلهن تركهن الناس، كان إذا قام إلى الصلاة رفع يديه مدا، وكان يقف قبل القراءة هنية يسأل الله من فضله، وكان يكبر كلما خفض ورفع. 
It indicates that not all people used to do that, and that is why he said, ‘I am the one who prays most similarly to the prayer of the Messenger of Allāh ﷺ from amongst you.' Amongst what indicates this is what Ibn Abī Dhiʾb mentioned in his Muwaṭṭaʾ from Saʿīd ibn Samʿān from Abū Hurayrah that he said, 'Three things that the Messenger of Allāh ﷺ used to do, which people abandoned: when he stood up for prayer, he would raise his hands extensively, and he would pause briefly before reciting, silently seeking Allāh's bounty, and he would say takbīr every time he lowered and raised.’[footnoteRef:988] [988:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:82.] 

The way it has been quoted via another student of Abū Salamah, Yaḥyā ibn Abī Kathīr, further corroborates this:
حدثنا محمد بن مهران الرازي، حدثنا الوليد بن مسلم، حدثنا الأوزاعي، عن يحيى بن أبي كثير، عن أبي سلمة أن أبا هريرة كان يكبر في الصلاة كلما رفع ووضع، فقلنا: يا أبا هريرة، ما ‌هذا ‌التكبير؟ قال: إنها لصلاة رسول الله -صلى الله عليه وسلم-. 
Muḥammad ibn Mihrān ar-Rāzī narrated to us [saying]: Walīd ibn Muslim narrated to us [saying]: Awzāʿī narrated to us from Yaḥyā ibn Abī Kathīr from Abū Salamah that Abū Ḥurayrah used to say the takbīr in prayer every time he raised and lowered himself. So, we asked, ‘O Abū Hurayrah! What is this takbīr?’ He said, ‘It is the prayer of the Messenger of Allāh ﷺ.’[footnoteRef:989] [989:  Imām Muslim (n 3) 2:8.] 

ʿAllāmah Ibn ʿAbd al-Barr then again explains:
وهذا يدلك على أن التكبير في كل خفض ورفع كان الناس قد تركوه على ما قدمنا إلى عهد أبي سلمة، وفي ترك الناس له من غير نكير من واحد منهم ما يدل على أن الأمر عندهم محمول على الإباحة، وأن ترك التكبير لا تفسد به الصلاة في غير الإحرام.
This indicates that people had abandoned saying the takbīr with every lowering and rising, as we have mentioned until Abū Salamah's time. Since the people abandoned it without objection from any of them indicates that they considered it merely permissible. Also, abandoning the takbīr does not invalidate the prayer besides the opening takbīr.[footnoteRef:990] [990:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:85.] 

[bookmark: _Toc225709632]Lessons & Benefits
ʿAllāmah Ibn ʿAbd al-Barr explains the ruling derived from this narration:
وفي هذا الحديث من الفقه: أن حكم الصلاة أن يكبر في كل خفض ورفع منها، وأن ذلك سنتها، وهذا قول مجمل؛ لأن رفع الرأس من الركوع ليس فيه تكبير، إنما هو التحميد بإجماع، فتفسير ذلك أنه كان يكبر كلما خفض ورفع إلا في رفعه رأسه من الركوع؛ لأنه لا خلاف في ذلك. 
The fiqh derived from this ḥadīth are: 
The ruling regarding prayer is that one should say the takbīr at each lowering and standing up from it, and this is the Sunnah practice. This statement is brief because raising the head from rukūʿ does not involve saying the takbīr; rather, it involves taḥmīd unanimously. The explanation for this is that he used to say the takbīr whenever he lowered and rose, except when he raised his head from rukūʿ because there is no disagreement about it.[footnoteRef:991] [991:  Ibid, 5:82.] 

Mawlānā Zakariyyā al-Kāndhlawī writes:
وتقدم أنه مخصوص بغير الرفع من الركوع، إذ وظيفته التسميع والتحميد. 
It was previously mentioned that this is specified to the cases other than raising from rukūʿ as its prescribed recitations are tasmīʿ and taḥmīd.[footnoteRef:992] [992:  Mawlānā Zakariyyā (n 2) 2:105.] 

It is proven from another narration of Abū Hurayrah that when he would come up from rukūʿ he would say the taḥmīd. Imām Bukhārī brings the following chapter and quotes:
120 - باب ما يقول الإمام ومن خلفه إذا رفع رأسه من الركوع
 [804] حدثنا آدم، قال: حدثنا ابن أبي ذئب، عن سعيد المقبري، عن أبي هريرة قال: كان النبي -صلى الله عليه وسلم- إذا قال: سمع الله لمن حمده، قال: اللهم ربنا ولك الحمد، وكان النبي -صلى الله عليه وسلم- إذا ركع وإذا رفع رأسه ‌يكبر، وإذا قام من السجدتين قال: الله أكبر. 
Chapter: What the Imām and Those behind Him Should Say When Raising Their Heads from Rukūʿ?
Ādam narrated to us, saying: Ibn Abī Dhiʾb narrated to us from Saʿīd al-Maqburī from Abū Hurayrah, who said, ‘When the Prophet ﷺ used to say, ‘Samiʿa’Llāhu li-man ḥamida-Hū,’ he would say, ‘Allāhumma! Rabba-nā wa-la-ka ’l-ḥamd.’ The Prophet ﷺ used to recite the takbīr when he went in rukūʿ, and when he raised his head, and when he stood up from the two prostrations, he would say the takbīr.[footnoteRef:993] [993:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:684.] 

To further prove that it is Sunnah and not compulsory, ʿAllāmah Ibn ʿAbd al-Barr states:
وكان عبد الله بن عمر يكبر في كل خفض ورفع. وهذا يدل على ما قلنا: إنه سنة وفضل، وزينة للصلاة، لا ينبغي تركه. وكذلك يقول جماعة فقهاء الأمصار؛ أبو حنيفة فيمن اتبعه، والشافعي فيمن سلك مذهبه، والثوري، والأوزاعي، وأحمد بن حنبل، وداود، والطبري، وسائر أهل الحديث وأهل الظاهر، كلهم يأمرون به ويفعلونه. 
ʿAbdullāh ibn ʿUmar used to say the takbīr at every lowering and rising. This indicates, as we have mentioned, that it is a Sunnah, a virtue and an adornment of the prayer that should not be neglected. Similarly, the group of jurists held this view: Abū Ḥanīfah amongst his followers, Shāfiʿī amongst his adherents, Thawrī, Awzāʿī, Aḥmad ibn Ḥanbal, Dāwūd, Ṭabarī and all the scholars of ḥadīth and Ẓāhirīs. They all command it and act upon it.[footnoteRef:994] [994:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:85.] 

Qāḍī ʿIyāḍ highlights that initially there were differences, but ultimately, everyone agreed that the takbīr should be uttered when changing postures:
هذا الأمر الثابت من فعله -صلى الله عليه وسلم- والذى استقر عليه عمل المسلمون وأطبقوا  عليه، وقد كان من بعض السلف خلاف أنه لا تكبير فى الصلاة غير تكبيرة الإحرام، وبعضهم يجعل التكبير فى بعض الحركات دون بعض ويرون أنها من جملة الأذكار لا من حقيقة الصلاة. 
This is the established practice from the Prophet ﷺ’s actions, which Muslims have adhered to and implemented. Some of the pious predecessors differed on this, stating that there should be no additional takbīr in prayer except the opening takbīr. Others held that the takbīr should be performed in certain movements but not in others, considering them part of the remembrances rather than integral to the essence of prayer.[footnoteRef:995] [995:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:266.] 

Thus, ʿAllāmah Abū ’l-Walīd al-Bājī explains that there is ijmāʿ:
وقد وقع الإجماع على التكبير. 
And there has been consensus on the recitation of takbīr.[footnoteRef:996] [996:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 12) 1:144.] 

Imām Nawawī writes:
فيه إثبات التكبير في كل خفض ورفع إلا في رفعه من الركوع فإنه يقول سمع الله لمن حمده وهذا مجمع عليه اليوم ومن الأعصار المتقدمة وقد كان فيه خلاف في زمن أبي هريرة وكان بعضهم لايرى التكبير إلا للإحرام وبعضهم يزيد عليه بعض ما جاء في حديث أبي هريرة وكان هؤلاء لم يبلغهم فعل الرسول -صلى الله عليه وسلم- ولهذا كان أبو هريرة يقول إني لأشبهكم صلاة برسول الله -صلى الله عليه وسلم- واستقر العمل على ما في حديث أبي هريرة هذا ففي كل صلاة ثنائية إحدى عشرة تكبيرة وهي تكبيرة الإحرام وخمس في كل ركعة وفي الثلاثية سبع عشرة وهي تكبيرة الإحرام وتكبيرة القيام من التشهد الاول وخمس ركعة وفي الرباعية اثنتان وعشرون ففي المكتوبات الخمس أربع وتسعون تكبيرة.
This affirms the practice of reciting the takbīr at every lowering and rising except when rising from rukūʿ for he should say, ‘Sami’a ’Llāhu li-man ḥamida-hū.’ This practice is unanimously agreed upon today and by the early generations. There was disagreement on it during the time of Abū Hurayrah; some believed there was only the opening takbīr, whilst others added to it based on some narrations from Abū Hurayrah. The former group did not witness nor hear this practice of the Messenger of Allāh ﷺ. This is why Abū Hurayrah used to say, ‘Indeed, I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’ The practice settled based on what is narrated in this ḥadīth of Abū Hurayrah. Thus, in every two-unit prayer, there are eleven takbīrs: the opening takbīr and five in each rakʿah. In a three-unit prayer, there are seventeen takbīrs: the opening takbīr, the takbīr upon standing from the first tashahhud and five in each rakʿah. In a four-unit prayer, there are twenty-two takbīrs. In the five obligatory prayers, there are ninety-four takbīrs in total.[footnoteRef:997] [997:  ʿAllāmah Yaḥyā ibn Sharf an-Nawawī, Al-Minhāj Sharḥ Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1392 AH), 4:98.] 

[bookmark: _Toc225709633]Other Transmissions with Additional Details
Imām Bukhārī narrated this via Shuʿayb from Imām Zuhrī with the same chain. His version contains much more detail and also emphasis that when changing any posture, Abū Hurayrah did indeed say the takbīr. He narrates:
حدثنا أبو اليمان، قال: حدثنا شعيب، عن الزهري، قال: أخبرني أبو بكر بن عبد الرحمن بن الحارث بن هشام وأبو سلمة بن عبد الرحمن، أن أبا هريرة كان ‌يكبر في كل صلاة من المكتوبة وغيرها في رمضان وغيره، فيكبر حين يقوم، ثم ‌يكبر حين يركع، ثم يقول: سمع الله لمن حمده، ثم يقول: ربنا ولك الحمد - قبل أن يسجد - ثم يقول: الله أكبر حين يهوي ساجدا، ثم ‌يكبر حين يرفع رأسه من السجود، ثم ‌يكبر حين يسجد، ثم ‌يكبر حين يرفع رأسه من السجود، ثم يكبر حين يقوم من الجلوس في الاثنتين، ويفعل ذلك في كل ركعة حتى يفرغ من الصلاة، ثم يقول حين ينصرف: والذي نفسي بيده، إني لأقربكم شبها بصلاة رسول الله -صلى الله عليه وسلم-، إن كانت هذه لصلاته حتى فارق الدنيا. 
Abū ’l-Yamān narrated to us, saying: Shuʿayb narrated to us from Zuhrī, saying: Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām and Abū Salamah ibn ʿAbd ar-Raḥmān that Abū Hurayrah used to recite the takbīr in every prayer, whether obligatory or voluntary, during Ramaḍān and outside of it. He would say the takbīr when he stood up, then again when he went in rukūʿ, then he would say, ‘Samiʿa ’Llāhu li-man ḥamida-hū,’ then he would say, ‘Rabba-nā wa-la-ka ’l-ḥamd’ before he prostrated. Then he would say the takbīr when he went into prostration, then he would say the takbīr when he raised his head from prostration, then again when he prostrated, then again when he raised his head from prostration. He would say the takbīr when he stood up from the sitting position in the second rakʿah. He would do this in every rakʿah until he completed the prayer. 
Then he would say when he finished, ‘By the One in Whose hand is my soul, indeed My prayer resembles closest to that of the Messenger of Allāh ﷺ. This was indeed his prayer until he departed from this world.’[footnoteRef:998] [998:  Imām Bukhārī (n 21) 1:687.] 

As a marfūʿ narration
We mentioned that this narration from Abū Hurayrah is in the ruling of a marfūʿ narration. Imām Bukhārī and Imām Muslim narrated this narration also via Imām Zuhrī, where Abū Hurayrah explains in detail: 
حدثنا محمد بن رافع، حدثنا عبد الرزاق، أخبرنا ابن جريج، أخبرني ابن شهاب، عن أبي بكر بن عبد الرحمن أنه سمع أبا هريرة يقول: كان رسول الله -صلى الله عليه وسلم- إذا قام إلى الصلاة يكبر حين يقوم، ثم يكبر حين يركع ثم يقول: سمع الله لمن حمده حين يرفع صلبه من الركوع. ثم يقول وهو قائم: ربنا ولك الحمد. ثم يكبر حين يهوي ساجدا، ثم يكبر حين يرفع رأسه. ثم يكبر حين يسجد، ثم يكبر حين يرفع رأسه. ثم يفعل مثل ذلك في الصلاة كلها حتى يقضيها، ويكبر حين يقوم من المثنى بعد الجلوس. ثم يقول أبو هريرة: إني لأشبهكم صلاة برسول الله -صلى الله عليه وسلم-. (متفق عليه واللفظ لمسلم)
Muḥammad ibn Rāfiʿ narrated to us [saying]: ʿAbd ar-Razzāq narrated to us [saying]: Ibn Jurayj related to us [saying]: Ibn Shihāb related to me from Abū Bakr ibn ʿAbd ar-Raḥmān that he heard Abū Hurayrah say, ‘The Messenger of Allāh ﷺ used to say the takbīr when he stood up for prayer, then he would say the takbīr when he would go in rukūʿ, then he would say, ‘Samiʿa ’Llāhu li-man ḥamida-hū’ when he raised his head from rukūʿ. Then, whilst standing, he would say, ‘Rabba-nā wa-la-ka ’l-ḥamd.’ Then he would say the takbīr when he prostrated, then he would say the takbīr when he raised his head. Then he would say the takbīr when he prostrated again, then he would say the takbīr when he raised his head. He would do the same throughout the entire prayer until he completed it, and he would say takbīr when he stood up from the sitting position after the two rakʿah.’ Then Abū Hurayrah said, ‘Indeed, I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’[footnoteRef:999] [999:  Imām Muslim (n 3) 1:293.] 

[bookmark: _Toc225709634]Others Who Quoted It Differently
Imām Muslim quotes this as follows:
حدثنا قتيبة بن سعيد، حدثنا يعقوب - يعني ابن عبد الرحمن -، عن سهيل، عن أبيه، عن أبي هريرة أنه كان يكبر كلما خفض ورفع، ويحدث أن رسول الله -صلى الله عليه وسلم- كان يفعل ذلك.
Qatādah ibn Saʿīd narrated to us [saying]: Yaʿqūb – i.e. Ibn ʿAbd ar-Raḥmān – narrated to us from Suhayl from his father from Abū Hurayrah that he used to say the takbīr whenever he bowed and raised, and it is narrated that the Messenger of Allāh ﷺ used to do the same.[footnoteRef:1000] [1000:  Imām Muslim (n 3) 2:8.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
ورواه محمد بن مصعب القرقساني، عن مالك بإسناده هذا، عن الزهري، عن أبي سلمة، قال: صلى لنا أبو هريرة، فكان يرفع يديه في كل خفض ورفع، ثم قال: ‌إني ‌لأعلمكم ‌بصلاة ‌رسول ‌الله -صلى الله عليه وسلم-. هكذا قال: كان يصلي ويرفع يديه في كل خفض ورفع حتى يفرغ من صلاته. ذكره الدارقطني عن القاضي أبي عمر محمد بن يوسف بن يعقوب، عن أحمد بن ملاعب، عن محمد بن مصعب. قال الدارقطني: قال لنا القاضي أبو عمر: هكذا قال محمد بن مصعب، وإنما هو: كان يكبر في كل خفض ورفع. 
Muḥammad ibn Muṣʿab al-Qurqusānī narrated it to us from Mālik with this chain from Zuhrī from Abū Salamah who said, “Abū Hurayrah prayed for us, and he used to raise his hands in every lowering and rising. Then he said, ‘Verily, I will inform you about the prayer of the Messenger of Allāh ﷺ. He used to pray and raise his hands in every lowering and rising until he completed his prayer.’” 
Dārquṭnī mentioned this from Qāḍī Abū ʿUmar Muḥammad ibn Yūsuf ibn Yaʿqūb from Aḥmad ibn Malāʿib from Muḥammad ibn Masʿūd. Dārquṭnī said, “Qāḍī Abū ʿUmar told us, ‘This is what Muhammad ibn Masʿūd said that indeed he used to say the takbīr in every lowering and rising.’”[footnoteRef:1001] [1001:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:81.] 

[bookmark: _Toc225709635]Others Who Quoted It In the Same Way
Imām Shāfiʿī quotes this in his Umm:
أخبرنا الربيع قال أخبرنا الشافعي قال أخبرنا مالك عن ابن شهاب عن أبي سلمة أن أبا ‌هريرة ‌كان ‌يصلي ‌لهم ‌فيكبر كلما خفض ورفع فإذا انصرف قال: والله إني لأشبهكم صلاة برسول الله -صلى الله عليه وسلم-. 
Rabīʿ related to us, saying: Shāfiʿī related us, saying: Mālik related to us from Ibn Shihāb from Abū Salamah that Abū Hurayrah used to pray for them, and he would say the takbīr whenever he lowered and raised. When he finished, he would say, ‘By Allāh! I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’[footnoteRef:1002] [1002:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Al-Umm (Beirut: Dār al-Maʿrifah, 1990), 1:132.] 

This is also a muttafaq ʿalay-h narration; Imām Bukhārī quotes it as follows via ʿAbdullāh ibn Yūsuf from Imām Mālik:
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن ابن شهاب، عن أبي سلمة، عن أبي هريرة، أنه كان يصلي بهم فيكبر كلما خفض ورفع، فإذا انصرف قال: إني لأشبهكم صلاة برسول الله -صلى الله عليه وسلم-. 
ʿAbdullāh ibn Yūsuf narrated to us [saying]: Mālik related to us from Ibn Shihāb from Abū Salamah from Abū Hurayrah that he used to lead them in prayer, and he would say the takbīr whenever he lowered and raised. When he finished, he would say, ‘Indeed, I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’[footnoteRef:1003] [1003:  Imām Bukhārī (n 21) 1:679.] 

Imām Muslim quotes it via Yaḥyā: 
وحدثنا يحيى بن يحيى قال: قرأت على مالك، عن ابن شهاب، عن أبي سلمة بن عبد الرحمن أن أبا ‌هريرة ‌كان ‌يصلي ‌لهم ‌فيكبر كلما خفض ورفع، فلما انصرف قال: والله إني لأشبهكم صلاة برسول الله -صلى الله عليه وسلم-. 
Yaḥyā ibn Yaḥyā narrated to us, saying: I recited to Mālik from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān that Abū Hurayrah used to pray for them, and he would say the takbīr whenever he lowered and raised. When he finished, he would say, ‘Indeed, I am the one who prays most similarly to the Messenger of Allāh ﷺ from amongst you.’[footnoteRef:1004] [1004:  Imām Muslim (n 3) 2:7.] 

Thus, ʿAllāmah Ibn ʿAbd al-Barr says:
وهو حديث ثابت من رواية مالك وغيره عن الزهري ولم يختلف في معناه أن أبا هريرة كان يكبر بهم في كل خفض ورفع ويقول لهم هذه صلاة رسول الله كما قال بن عباس سنة أبي القاسم. 
This is a confirmed ḥadīth from the narration of Mālik and others from Zuhrī, and there is no disagreement regarding its meaning that Abū Hurayrah used to say the takbīr with them at every lowering and rising, and he would say to them, ‘This is the prayer of the Messenger of Allāh ﷺ,’ as Ibn ʿAbbās said, ‘This is the Sunnah of Abū ’l-Qāsim.’[footnoteRef:1005] [1005:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:415.] 

ʿAllāmah Baghawī says:
هذا حديث متفق على صحته، أخرجه محمد، عن عبد الله بن يوسف، وأخرجه مسلم، عن يحيى بن يحيى، كلاهما عن مالك.
This is a ḥadīth agreed upon for its authenticity. It was narrated by Muḥammad from ʿAbdullāh ibn Yūsuf, and also narrated by Muslim from Yaḥyā ibn Yaḥyā, both from Mālik.[footnoteRef:1006] [1006:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Sharḥ as-Sunnah (Beirut: Al-Maktab al-Islāmī, 1983), 3:90.] 

[bookmark: _Toc225709636]Ḥadīth 202
202 - ‌مَالِك، عَنِ ‌ابْنِ شِهَابٍ، عَنْ ‌سَالِمِ بْنِ عَبْدِ اللهِ: أَنَّ ‌عَبْدَ اللهِ ابْنَ عُمَرَ كَانَ يُكَبِّرُ فِي الصَّلَاةِ، كُلَّمَا خَفَضَ وَرَفَعَ.
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh that ʿAbdullāh ibn ʿUmar used to recite the takbīr in prayer whenever he would lower and rise.[footnoteRef:1007] [1007:  Imām Mālik, Al-Muwaṭṭaʾ - Moroccan print (n 1) 1:229.] 

[bookmark: _Toc225709637]Addition of Ashhab: Lowering the Voice for the Remaining Takbīrs
Ashhab reported this with an addition, as ʿAllāmah Ibn ʿAbd al-Barr notes:
فانفرد أشهب بقوله في حديث مالك هذا ‌ويخفض ‌بذلك ‌صوته.
Ashhab alone mentioned in his narration of this ḥadīth from Mālik: ‘[He recite the takbīr] by lowering his voice.[footnoteRef:1008] [1008:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 33) 1:417.] 

Probably that could be the possible proof of Ibn Ḥabīb’s view which ʿAllāmah Abū ’l-Walīd al-Bājī was unaware of. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقال ابن حبيب أن التكبير في السجود أخفض منه في الركوع ولا وجه له نعلمه إلا أن يكون للاتباع إن كان فيه أثر فالاتباع أحسن. 
Ibn Ḥabīb stated that the takbīr during prostration should be quieter than that during rukūʿ, and there is no basis for this in our knowledge except for the practice of following. If there is any report on it, following [the imāms] is better.[footnoteRef:1009] [1009:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 12) 1:144.] 

If this is true, then Mawlānā Zakariyyā al-Kāndhlawī explains a reason:
وذلك لأن المقتدين في حالتي الركوع والسجود أحوج إلى الصوت منهم من حالة القيام، لأن اتباع الإمام في الرفع عن الركوع والسجود بدون الصوت مشكل، بخلافه في حالتي القيام والقعود، فيحصل بالرؤية أيضا.
This is because followers in the positions of rukūʿ and prostration are more in need of hearing than in the standing position, as following the imām in raising from rukūʿ and prostration without hearing can be difficult, unlike in the standing and sitting positions, where visual cues are also available.[footnoteRef:1010] [1010:  Mawlānā Zakariyyā (n 2) 2:107.] 

However, ʿAllāmah Ibn ʿAbd al-Barr says:
لم يقله عن مالك في هذا الحديث أحد غيره فيما علمت والله أعلم.
No one besides him, to my knowledge, has mentioned this from Mālik in this hadith, and Allāh knows best.[footnoteRef:1011] [1011:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 33) 1:417.] 

In At-Tamhīd, he says:
انفرد به أشهب بهذا الإسناد موقوفا. ذكره الدارقطني عن أبي بكير النيسابوري، عن يونس، عن أشهب. وقد روي عن ابن عمر مسندا ما يرد قول من قال عنه: إنه كان لا يتم التكبير؛ لأنه محال أن يكون عنده في ذلك عن النبي - صلي الله عليه وسلم - شيء ويخالفه ولو كان مباحا، ولا سيما ابن عمر. 
Ashhab alone mentioned this with this chain as mawqūf. Dārquṭnī mentioned it from Abū Bukayr an-Naysāpūrī from Yūnus from Ashhab. Reports were narrated from Ibn ʿUmar in a musnad form,  refuting those who stated that he would not perform complete takbīr because it is impossible for him to have reported on it from the Prophet ﷺ and then to oppose it, albeit it is permissible, especially Ibn ʿUmar.[footnoteRef:1012] [1012:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 6:304.] 

Of course, if one is a follower, then in that case he should say the takbīr softly. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
وقد قال مالك أحب للمأموم أن لا يجهر بالتكبير وبقوله ربنا ولك الحمد فإن جهر بذلك جهرا يسمع من يليه فلا بأس بذلك وأحب أن لا يجهر معه إلا بالسلام جهرا يسمع من يليه. 
Mālik said, ‘It is preferable for the follower not to say the takbīr aloud and to say, ‘Rabba-nā wa-la-ka ’l-ḥamd,' quietly. However, if he says it aloud in a way that those next to him can hear, there is no harm in that. It is preferable not to say anything aloud with him except the salām in a way that those next to him can hear."[footnoteRef:1013] [1013:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 12) 1:144.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also says:
يقتضي ذلك في جميع الصلاة إلا أنا نخصه بالدليل في رفع رأسه من الركوع.
This applies to the entire prayer, except that we exclude the raising of the head from rukūʿ by evidence.[footnoteRef:1014] [1014:  Ibid.] 

[bookmark: _Toc225709638]Reciting the Takbīr for Individual Prayers
There are reports that when Ibn ʿUmar was praying alone, he would not say the takbīr. ʿAllāmah Ibn ʿAbd al-Barr explains that this narration apparently prove that Ibn ʿUmar would not say the takbīr when praying individually:
وقد روي عن ابن عمر أنه كان لا يكبر إذا صلى وحده. قال إسحاق بن منصور: سمعت أحمد بن حنبل يقول: يروى عن ابن عمر أنه كان لا يكبر إذا صلى وحده. قال أحمد: وأحب إلي أن يكبر إذا صلى وحده في الفرائض، وأما في التطوع فلا. قال أبو عمر: لا يحكي أحمد عن ابن عمر إلا ما صح عنده، وأما روايته عن مالك، عن نافع، عن ابن عمر، أنه كان يكبر في الصلاة كلما خفض ورفع. فيدل ظاهرها على أنه كذلك كان يفعل، إماما أو غير إمام، والله أعلم. 
It has been narrated from Ibn ʿUmar that he did not say the takbīr when praying alone. Isḥāq ibn Manṣūr said, “I heard Aḥmad ibn Ḥanbal saying, ‘It is narrated from Ibn ʿUmar that he did not say the takbīr when praying alone.’ Aḥmad said, ‘I prefer to say the takbīr when praying alone in obligatory prayers, but not in voluntary prayers.’ 
Aḥmad only relates from Ibn ʿUmar what is authentically reported by him. As for his narration from Mālik from Nāfiʿ from Ibn ʿUmar that he used to say the takbīr in prayer whenever he lowered and raised, its apparent meaning indicates that this is what he used to do, whether leading the prayer or praying individually. And Allāh knows best."[footnoteRef:1015] [1015:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:86.] 

[bookmark: _Toc225709639]Ḥadīth 203
203 - ‌مَالِك، عَنْ ‌نَافِعٍ، أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ كَانَ إِذَا افْتَتَحَ الصَّلَاةَ، رَفَعَ يَدَيْهِ حَذْوَ مَنْكِبَيْهِ، وَإِذَا رَفَعَ مِنَ الرُّكُوعِ رَفَعَهُمَا دُونَ ذلِكَ.
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would begin prayer, he would raise his hands parallel to his shoulders, and when he would raise [his head] from rukūʿ, he would raise them lower than that.[footnoteRef:1016] [1016:  Imām Mālik, Al-Muwaṭṭaʾ - Moroccan print (n 1) 1:229.] 

Imām Yaḥyā al-Laythī narrates:
203 - ‌مَالِك، عَنْ ‌نَافِعٍ، أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ كَانَ إِذَا افْتَتَحَ الصَّلَاةَ، رَفَعَ يَدَيْهِ حَذْوَ مَنْكِبَيْهِ، 
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would begin prayer, he would raise his hands parallel to his shoulders, 
This narration appears to be the same as ḥadīth 198, albeit with a different chain of transmission. Consequently, ʿAllāmah Zurqānī cites here the explanation provided by ʿAllāmah Ibn ʿAbd al-Barr for that earlier narration. He states:
نقل ابن عبد البر وغيره أن هذا أحد الأحاديث الأربعة التي وقفها نافع عن ابن عمر، ورفعها سالم عن أبيه، والقول قول سالم، ولم يلتفت الناس فيها إلى نافع.
ونقل الحافظ أن البخاري أشار إلى رد هذا بأنه اختلف على نافع في رفعه ووقفه، فرواه مالك وغيره عنه موقوفا، ورواه أيوب عنه عن ابن عمر: كان -صلى الله عليه وسلم- إذا كبر رفع يديه، وإذا ركع، وإذا رفع رأسه من الركوع، والذي يظهر لي أن السبب في هذا الاختلاف أن نافعا كان يرويه موقوفا، ثم يعقبه بالرفع، فكأنه كان أحيانا يقتصر على الموقوف أو يقتصر عليه بعض الرواة عنه، والله أعلم بالصواب. 
Ibn ʿAbd al-Barr and others have reported that this is one of the four ḥadīths that Nāfiʿ narrated as mawqūf from Ibn ʿUmar whilst Sālim narrated it as marfūʿ from his father. The ḥadīth of Sālim is adopted, and people did not pay attention to Nāfiʿ in this regard.
Ḥāfiẓ reported that Bukhārī indicated rejection of this by stating that there is a difference of opinion on Nāfiʿ regarding its transmission as mawqūf and marfūʿ. Mālik and others narrated it from him as mawqūf whilst Ayyūb narrated it from him from Ibn ʿUmar that the Prophet ﷺ would raise his hands when saying the takbīr, when going in rukūʿ and when raising his head from rukūʿ.
It appears to me that the reason for this difference is that Nāfiʿ used to narrate it as mawqūf and then follow it with a marfūʿ narration. It seems that at times he would suffice with the mawqūf or some narrators from him would suffice with it. And Allāh knows best the correct explanation.[footnoteRef:1017] [1017:  ʿAllāmah Zurqānī (n 5) 1:299.] 

Recommended reading: pages 109 – 111 of Volume 2 of Awjaz al-Masālik.
وَإِذَا رَفَعَ 
And when he would raise [his head] 
Shaykh Muṣṭafā al-Aʿẓamī adds the following in brackets:
[رأسه] 
His head[footnoteRef:1018] [1018:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ʿl-Aʿmāl al-Khayriyyah wa ʿl-Insāniyyah, 2004), 2:104.] 

In the footnotes of this Moroccan print, the editors write:
كتب فوق رفع في الأصل صح للدلالة على صحة رواية رفع من الركوع. وفي الهامش: رأسه، وكتب فوقها ت و س. ولم يقرأ ذلك الأعظمي مع وضوحه.
Written above ‘rafaʿa’ in the main manuscript is: ‘ṣaḥḥa’, as it proves the authenticity of the transmission on raising from rukūʿ. Written in the margin is: ‘raʾsa-hū’, above which a tāʾ and a sīn are written. Aʿẓamī did not recite it as such although he clarified it.[footnoteRef:1019] [1019:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:229.] 

مِنَ الرُّكُوعِ رَفَعَهُمَا دُونَ ذلِكَ. 
From rukūʿ, he would raise them lower than that.
Shaykh Muṣṭafā al-ʿAʿẓamī writes in the footnotes of his edition:
بهامش ق :هكذا رواه يحيى بن يحيى، لم يذكر الرفع عند الركوع.  
Written in the manuscript of ʿAllāmah Ibn Qurqūl is: ‘This is how Yaḥyā ibn Yaḥyā narrated it without mentioning raising [the hands] at the time of rukūʿ.’[footnoteRef:1020] [1020:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Aʿẓamī (n 46) 2:104.] 

[bookmark: _659vxcg733sx][bookmark: _Toc225709640]Apparent Contradiction between Two Reports
This contradicts what was mentioned in ḥadīth 198. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
قوله إذا رفع رأسه من الركوع رفعهما دون ذلك مخالف لما رواه سالم بن عبد الله عنه أنه كان يرفع يديه عند الافتتاح حذو منكبيه وكان يرفع يديه عند رفعه من الركوع كذلك ويحتمل أن يكون عبد الله بن عمر كان يفعل الأمرين جميعا ويرى ذلك واسعا فيهما. 
The statement: ‘When he raised his head from rukūʿ, he raised them lower than that,’ contradicts the narration of Sālim ibn ʿAbdillāh from ʿAbdullāh that he would raise his hands to his shoulders at the opening. He would raise his hands in like manner upon rising from rukūʿ. ʿAbdullāh ibn ʿUmar would probably do both, and he viewed both to be flexible.[footnoteRef:1021] [1021:  ʿAllāmah Abū ʿl-Walīd al-Bājī (n 12) 1:144.] 

Likewise, it contradicts the narration of Ibn Jurayj from Imām Nāfiʿ:
قلت لنافع: ‌أكان ‌ابن ‌عمر ‌يجعل ‌الأولى منهن أرفعهن؟ قال: لا، سواء! 
I asked Nāfiʿ, ‘Would Ibn ʿUmar raise higher the first time?’ He replied, ‘No. They were all equal.’[footnoteRef:1022] [1022:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 2:354.] 

Imām Abū Dāwūd also cited this narration from Ibn Jurayj. He then quotes the same narration from Imām Mālik and comments:
حدثنا القعنبي، عن مالك، عن نافع أن عبد الله بن عمر كان إذا ابتدأ الصلاة يرفع يديه حذو منكبيه، وإذا رفع رأسه من الركوع رفعهما دون ذلك.
قال أبو داود: لم يذكر رفعهما دون ذلك أحد غير مالك- فيما أعلم. 
Al-Qaʿnabī narrated to us from Mālik, from Nāfiʿ, that ʿAbdullāh ibn ʿUmar, when he began the prayer, would raise his hands to the level of his shoulders, and when he raised his head from bowing, he would raise them lower than that.
Abū Dāwūd said: No one mentioned raising them lower than that except Mālik, to my knowledge.[footnoteRef:1023] [1023:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: al-Maktabah al-ʿAṣriyyah), 2:61.] 

ʿAllāmah Zurqānī thus clarifies:
ومعارضته بذلك لا تنهض، إذ مالك أثبت من ابن جريج لا سيما في نافع لكثرة ملازمته له، على أنه يمكن الجمع بأن نافعا نسي لما سأله ابن جريج فأجابه بالنفي، ولما حدث به مالكا كان متذكرا فحدثه به تاما فصدق كل من روايتيه. 
This contradiction does not stand as Mālik is more reliable than Ibn Jurayj, especially regarding Nāfiʿ due to his extensive association with him. It is also possible to reconcile the accounts by considering that Nāfiʿ might have forgotten when Ibn Jurayj asked him, thus answering in the negative. However, when he narrated it to Mālik, he remembered and narrated it completely. Therefore, both of his narrations are credible.[footnoteRef:1024] [1024:  ʿAllāmah Zurqānī (n 5) 1:299.] 

 Ḥadīth 204 – 208 – Rulings Pertaining to the Opening Takbīr
[bookmark: _Toc225709641]Ḥadīth 204
204 - مَالِك، عَنْ أبِي نُعَيْمٍ وَهْبِ بْنِ كَيْسَانَ، عَنْ جَابِرِ بْنِ عَبْدِ اللَّهِ، أَنَّهُ كَانَ يُعَلِّمُهُمُ التَّكْبِيرَ فِي الصَّلَاةِ. قَال: فَكَانَ يَأْمُرُنَا نُكَبِّرَ كُلَّمَا خَفَضْنَا وَرَفَعْنَا.
Mālik reported from Abū Nuʿaym Wahb ibn Kaysān that Jābir ibn ʿAbdillāh would teach them the takbīr in prayer. Wahb said, ‘He would command us to recite the takbīr whenever we lowered and raised.’[footnoteRef:1025] [1025:  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), 1:229.] 

Imām Yaḥyā al-Laythī narrates:
- مَالِك، عَنْ أبِي نُعَيْمٍ وَهْبِ بْنِ كَيْسَانَ، عَنْ جَابِرِ بْنِ عَبْدِ اللَّهِ، أَنَّهُ كَانَ يُعَلِّمُهُمُ 
Mālik reported from Abū Nuʿaym Wahb ibn Kaysān that Jābir ibn ʿAbdillāh would teach them
This is in the plural form, which signifies that Jābir taught a group of tābiʿūn. Mawlānā Zakariyyā al-Kāndhlawī mentions:
أي: وهبا ومن معه من التابعين.
I.e. Wahb and those with him from among the tābiʿūn. [footnoteRef:1026] [1026:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:111.] 

التَّكْبِيرَ فِي الصَّلَاةِ. 
The takbīr in prayer. 
ʿAllāmah Abū ’l-Walīd al-Bājī deduces from this that takbīr is one of the most emphasised Sunnah of prayer, and that is why Jābir gave such importance to it. He says: 
دليل على أنه كان عنده مؤكد أحكام السنن في الصلاة ولذلك كان يهتبل به اهتبالا يخصه بالتعليم.
It proves that he considered it to be the most emphasised Sunnah in prayer. For this reason, he would strive for it, specifically teaching it.[footnoteRef:1027]  [1027:  ʿAllāmah Abū’ l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:144.
] 

قَال: فَكَانَ يَأْمُرُنَا 
Wahb said, ‘He would command us’
Shaykh Muṣṭafā al-Aʿẓamī types the following word in brackets:
[أن] 
‘An’ [footnoteRef:1028] [1028:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:104.] 

In this copy, the editors did not type the word ‘an’ but they wrote in the footnotes:
بهامش الأصل: (أن) وفوقها (ص)
Written in the footnotes of the main manuscript is ‘an’, and above it is a ṣād. [footnoteRef:1029] [1029:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:229.] 

نُكَبِّرَ كُلَّمَا خَفَضْنَا 
‘To recite the takbīr whenever we lowered’
ʿAllāmah Zurqānī clarifies:
أي هبطنا للركوع والسجود.
I.e. when we bowed down for rukūʿ and prostration. [footnoteRef:1030] [1030:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:300.] 

وَرَفَعْنَا.
‘And raised.’
This is specified to coming up from prostration. ʿAllāmah Zurqānī says:
من السجود.
From prostration. [footnoteRef:1031] [1031:  Ibid.] 

The reason is that when coming up from rukūʿ, the worshipper should either say the tasmīʿ (if he is the imām) or taḥmīd (if he is a follower).
Mawlānā Zakariyyā al-Kāndhlawī comments on this:
وكان الأمر على الظاهر، لما قد ترك الاهتمام به كما تقدم، ويحتمل أن يكون أمر التكبير عنده مؤكد.
The matter was taken to refer to the apparent, as importance to it had been abandoned as previously mentioned, and it is possible that the matter of takbīr was emphasised according to him. [footnoteRef:1032] [1032:  Mawlānā Zakariyyā Kāndhlawī (n 2) 2:111.] 

We mentioned previously that some scholars held the view that there are no takbīrs within the prayer. ʿAllāmah Zurqānī explains that this narration is a refutation against them:
وفي هذا وما قبله من المرفوع تضعيف ما رواه أبو داود عن عبد الرحمن بن أبزى: صليت خلف النبي -صلى الله عليه وسلم- فلم يتم التكبير. وقد نقل البخاري في التاريخ عن أبي داود الطيالسي أنه قال: هذا عندنا باطل. وقال الطبري والبزار: تفرد به الحسن بن عمارة وهو مجهول، وأجيب على تقدير صحته بأنه فعله لبيان الجواز، والمراد لم يتم الجهر به أو لم يمد.
In this and the preceding marfūʿ narration, there is a weakening of what Abū Dāwūd reported from ʿAbd ar-Raḥmān ibn Abzā, who said, ‘I prayed behind the Prophet ﷺ and he did not complete the takbīr.’ Bukhārī has reported in his At-Tārikh from Abū Dāwūd aṭ-Ṭayālisī that he said, ‘This is invalid according to us.’ Ṭabarī and Bazzār said, ‘Ḥasan ibn ʿUmārah, who is unknown, was alone in narrating it.’ 
A response can be given, when assuming its authenticity, that he did it to demonstrate permissibility. What is meant is that he did not completely utter it loudly or did not prolong it. [footnoteRef:1033] [1033:  ʿAllāmah Zurqānī (n 6) 1:300.] 

[bookmark: _Toc225709642]Introduction to the Narrations Ahead
These narrations, including the forthcoming ones, concern the opening takbīr. Consequently, ʿAllāmah Ibn ʿAbd al-Barr elucidated several laws pertaining to the opening takbīr, which aid in comprehending these rulings. Therefore, we will review all of ʿAllāmah Ibn ʿAbd al-Barrʿs statements on this matter.
[bookmark: _Toc225709643]The Ruling on the Opening Takbīr 
According to the vast majority of scholars, the opening takbīr is compulsory. ʿAllāmah Ibn ʿAbd al-Barr explains:
وإنما اختلف الأئمة من الفقهاء في تكبيرة الإحرام فذهب مالك في أكثر الرواية عنه والشافعي وأبو حنيفة وأصحابه إلى أن تكبيرة الإحرام فرض واجب من فروض الصلاة.
The Imams among the jurists differed only regarding the opening takbīr. Mālik, in most narrations from him, as well as Shāfiʿī, Abū Ḥanīfah and his students, are of the view that the opening takbīr is an obligatory duty among the obligations of prayer. [footnoteRef:1034] [1034:  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 Taḍammana-hū ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:418.] 

He presents their proofs:
والحجة لهم:
1)  الحديث الذي ذكرنا عن أبي هريرة ورفاعة بن رافع عن النبي -عليه السلام- أنه قال للرجل :إذا أردت الصلاة فأسبغ الوضوء واستقبل القبلة ثم كبر ثم اقرأ ثم اركع حتى تطمئن الحديث.
فعلمه ما كان من الصلاة واجبا سكت له عن كل ما كان منه مسنونا ومستحبا مثل التكبير ورفع اليدين والتسبيح ونحو ذلك، فبان بذلك أن تكبيرة الإحرام واجب فعلها مع قوله -عليه السلام-: تحريم الصلاة التكبير وتحليلها التسليم.
رواه علي بن أبي طالب عن النبي -عليه السلام- ورواه أبو سعيد الخدري وقد ذكرنا الأسانيد بذلك في التمهيد.
2) ومنها حديث سفيان الثوري عن عبد الله بن محمد بن عقيل عن محمد بن الحنفية عن علي قال قال رسول الله -صلى الله عليه وسلم-: تحريم الصلاة التكبير وتحليلها التسليم.
Their evidence:
The narration we mentioned from Abū Hurayrah and Rifāʿah ibn Rāfiʿ from the Prophet ﷺ that he said to a man, ‘When you intend to pray, perform ablution properly, face the qiblah, then say takbīr, then recite, then bow until you are at ease…’
He taught him what was obligatory in prayer and remained silent about what was Sunnah and recommended, such as takbīr, raising hands, tasbīḥ, and the like. This shows that the opening takbīr is obligatory to perform, along with his saying ﷺ: ‘The prohibition (for other acts) in prayer is the takbīr, and its permissibility is the taslīm.’
This was narrated by ʿAlī ibn Abī Ṭālib from the Prophet ﷺ and also narrated by Abū Saʿīd al-Khudrī. We have mentioned the chains of narration for this in At-Tamhīd.
Amongst them is the narration of Sufyān ath-Thawrī from ʿAbdullāh ibn Muḥammad ibn ʿAqīl from Muḥammad ibn al-Ḥanafiyyah from ʿAlī who said that the Messenger of Allāh ﷺ said, ‘The prohibition (for other acts) in prayer is the takbīr, and its permissibility (to end) is the taslīm.’[footnoteRef:1035] [1035:  Ibid, 1:419.] 

He then mentions those who did not consider the first takbīr as compulsory:
وقال الزهري والأوزاعي وطائفة تكبيرة الإحرام ليست بواجبة.
Zuhrī, Awzāʿī and a group said that the opening takbīr is not obligatory. [footnoteRef:1036] [1036:  Ibid.] 

(Keep this ruling of Imām Zuhrī in mind for the verdict ahead.) 
ʿAllāmah Ibn ʿAbd al-Barr explains that according to one opinion of Imām Mālik, it is not compulsory on a follower to say the opening takbīr:
وقد روي عن مالك في المأموم ما يدل على هذا القول ولم يختلف قوله في الإمام والمنفرد إن تكبيرة الإحرام واجبة على كل واحد منهما وإن الإمام إذا لم يكبر للإحرام بطلت صلاته وصلاة من خلفه وهذا يقضي على قوله في المأموم.
والصحيح في مذهبه إيجاب تكبيرة الإحرام وأنها فرض ركن من أركان الصلاة وهو الصواب وكل من خالف ذلك فمخطئ محجوج بما وصفنا وبالله توفيقنا.
The ruling regarding the follower has been narrated from Mālik, which indicates this opinion. His statement did not differ for the imām and the one praying alone that the opening takbīr is obligatory for each of them, and that if the imām does not say the opening takbīr, his prayer and the prayer of those behind him are invalidated. This rules over his statement regarding the follower.
The correct view in his school of thought is the obligation of the opening takbīr and that it is a fundamental obligatory act among the obligatory acts of prayer. This is the correct view, and whoever opposes this is mistaken and refuted by what we have described. And our ability for success is through Allāh alone.[footnoteRef:1037] [1037:  Ibid, 1:419.] 

[bookmark: _Toc225709644]The Timing of the Opening Takbīr for an Imām
ʿAllāmah Ibn ʿAbd al-Barr highlights the differences on exactly when an imām should make takbīr:
واختلفوا في الوقت الذي يكبر فيه الإمام للإحرام.
فقال مالك والشافعي وأبو يوسف ومحمد بن الحسن لا يكبر حتى يفرغ المؤذن من الإقامة وبعد أن تعتدل الصفوف ويقوم الناس في مقاماتهم.
They differed regarding the time when the imām will say the opening takbīr.
Mālik, Shāfiʿī, Abū Yūsuf and Muḥammad ibn al-Ḥasan said, ‘He should not say the takbīr until the muʾadhdhin finishes the iqāmah, and after the rows are straightened and people stand in their places.’[footnoteRef:1038] [1038:  Ibid, 1:420.] 

He presents the proof for this view:
والحجة لهم حديث أنس أقبل علينا رسول الله -صلى الله عليه وسلم- قبل أن يكبر في الصلاة. فقال: أقيموا صفوفكم وتراصوا فإني أراكم من وراء ظهري.
وعن عمر وعثمان مثل ذلك في حال التكبير للإحرام حتى تفرغ الإقامة وتستوي الصفوف.
Their evidence is the narration of Anas, who said, “The Messenger of Allāh ﷺ turned to us before saying the takbīr for prayer and said, ‘Straighten your rows and stand close together, for I can see you behind my back.’”
Similar narrations are reported from ʿUmar and ʿUthmān regarding the timing of the opening takbīr, that it should be after the iqāmah is finished and the rows are straightened. [footnoteRef:1039] [1039:  Ibid, 1:420.] 

He then mentions the view of the senior Ḥanafī scholars:
وقال أبو حنيفة والثوري وزفر لا يكبر الإمام قبل فراغ المؤذن من الإقامة ويستحبون أن يكون تكبير الإمام في الإحرام إذا قال المؤذن قد قامت الصلاة.
Abū Hanīfah, Thawrī and Zufar said that the imām should not say the takbīr before the muʾadhdhin finishes the iqāmah. They recommend that the imām’s opening takbīr should be when the muʾadhdhin says, ‘Qad qāmat aṣ-ṣalāh.’ [footnoteRef:1040] [1040:  Ibid, 1:421] 

Zayn ad-Dīn ar-Rāzī says:
موضع ‌تكبير ‌الإمام والسنة قيام الإمام والقوم عند قول المؤذن حي على الفلاح ويكبر الإمام عند قوله قد ‌قامت ‌الصلاة.
The position of the imām’s takbīr and the Sunnah is for the imām and the people to stand when the muʾadhdhin says, ‘Ḥayya ʿalā ‘l-falāḥ’, and for the imām to say the takbīr when he (the muʾadhdhin) says, ‘Qad qāmat aṣ-ṣalāh.’ [footnoteRef:1041] [1041:  ʿAllāmah Muḥammad ibn ʿAbd al-Qādir ar-Rāzī, Tuḥfat al-Mulūk fī Madhhab Abī Ḥanīfah an-Nuʿmān (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1997), 68.] 

ʿAllāmah Ibn ʿAbd al-Barr presents the proof for this:
وحجتهم حديث الثوري عن عاصم الأحول عن أبي عثمان النهدي عن بلال قلت: يا رسول الله لا تسبقني بآمين. وقد ذكرنا إسناده فيما تقدم من هذا الكتاب وهو يدل على أنه كان يكبر قبل فراغ بلال من الإقامة.
Their evidence is the narration of Thawrī from ʿĀṣim al-Aḥwal from Abū ʿUthmān an-Nahdī from Bilāl, who said, ‘O Messenger of Allāh, do not precede me with ‘Āmīn’.’ We have mentioned its chain of narration earlier in this book, and it indicates that he (the Prophet ﷺ) used to say the takbīr before Bilāl finished the iqāmah. [footnoteRef:1042] [1042:  ʿAllāmah Ibn ʿAbd al-Barr (n 10) 1:421.] 

[bookmark: _Toc225709645]The Timing of the Opening Takbīr for a Follower
ʿAllāmah Ibn ʿAbd al-Barr then discussed the timing when the follower should say the opening takbīr. Scholars also differed on this issue. He writes: 
واختلف الفقهاء في حين تكبير المأموم إذا كبر الإمام تكبيرة الإحرام. 
فقال ابن خوار بنداذ قال مالك: إذا كبر الإمام كبر المأموم بعده ويكره له أن يكبر في حال تكبيره فإن كبر في حال تكبيره أجزأه وإن كبر قبله لم يجزه.
قال وقال أبو حنيفة وزفر ومحمد والثوري وعبيد الله بن الحسن يكبر مع تكبير الإمام.
وقال أبو يوسف والشافعي في أشهر قوليه لا يكبر المأموم حتى يفرغ الإمام من التكبير.
وللشافعي قول آخر إن كبر قبل الإمام أجزأه.
وعند بعض أصحابه أنه لو افتتح الصلاة لنفسه ثم أراد أن يدخل في صلاة الإمام كان ذلك على أحد قولي الشافعي.
وقالت طائفة من أصحاب داود وغيرهم إن تقدم جزء من تكبير المأموم في تكبير الإحرام لم يجزه وإنما يجزيه أن يكون تكبيره كله في الإحرام بعد إمامه.
وإلى هذا ذهب الطحاوي واحتج بأن المأموم إنما أمر أن يدخل في صلاة الإمام بالتكبير والإمام إنما يصير داخلا فيها بالفراغ من التكبير فكيف يصح دخول المأموم في صلاة لم يدخل فيها إمامه بعد.
واحتج أيضا لمن أجاز من أصحابه تكبيرهما معا بقوله عليه السلام: إذا كبر الإمام فكبروا.
قال وهذا يدل على أنهم يكبرون معا لقوله: وإذا ركع فاركعوا. وهم يركعون معا والقول عنده أصح وهو قول أبي يوسف وأحد قولي الشافعي وهو تحصيل مذهب مالك عند المتأخرين من أصحابه البغداديين.
قال أبو عمر محتمل أن يكون قوله إذا كبر فكبروا فيما عدا الإحرام لأن تكبيرة الإحرام قد باينت سائر التكبير بالدلائل التي أوردنا على أن في حديث أبي موسى: فإن الإمام يركع قبلكم ويرفع قبلكم.
The jurists differed on when the muqtadī should say the takbīr after the imām says the opening takbīr.
Ibn Khuwār Bindādh said that Mālik said, ‘When the imām says the takbīr, the follower will say it after him. It is disliked for him to say it while the imām is saying it, but if he does, it is valid. If he says it before the imām, it is not valid.’
He said that Abū Hanīfah, Zufar, Muḥammad, Thawrī and ʿUbayd Allāh ibn al-Ḥasan said, ‘The follower will say the takbīr along with the imām’s takbīr.’
Abū Yūsuf and Shāfiʿī, in the more popular of his two opinions said, ‘The follower should not say the takbīr until the imām finishes his takbīr.’
Shāfiʿī has another opinion that if the follower says the takbīr before the imām, it is valid.
Some of his students are of the view that if one starts the prayer solitarily and then wants to join the imām’s prayer, this would be according to one of Shāfiʿī’s two opinions.
A group from among Dāwud’s students and others said, ‘If any part of the follower’s opening takbīr precedes the imām’s, it is not valid. It is only valid if his entire takbīr comes after his imām’s.’
Ṭaḥāwī adopted this view and argued that the follower is only commanded to enter the imām’s prayer with the takbīr, and the imām only enters the prayer upon finishing the takbīr, so how can the muqtadī’s entry into a prayer be valid when his imām has not entered it yet?
He also argued for those of his students who allowed them to say the takbīr together, citing the Prophet ﷺ’s saying, ‘When the imām says the takbīr, then say the takbīr.’ He said this indicates they say it together, like his saying, ‘When he goes in rukūʿ, then go in rukūʿ,’ as they perform rukūʿ together. The opinion he considers more correct is that of Abū Yusuf and one of Shāfiʿī’s opinions, which is also the conclusion of Mālik’s school of thought according to his latter Baghdadi students.
Abū ʿUmar said, ‘It’s possible that his saying, ‘When he says takbīr, then say takbīr,’ refers to takbīrs other than the opening one because the opening takbīr is distinct from other takbīrs based on the evidence we presented. Moreover, in the narration of Abū Mūsā is, ‘The imām goes in rukūʿ before you and rises before you.’ [footnoteRef:1043] [1043:  Ibid, 1:420.] 

After understanding those points, we can go through these verdicts:
[bookmark: _Toc225709646]Ḥadīth 205
205 – مَالِك، عَنِ ابْنِ شِهَابٍ، أَنَّهُ كَانَ يَقُولُ: إِذَا أَدْرَكَ الرَّجُلُ الرَّكْعَةَ، فَكَبَّرَ تَكْبِيرَةً وَاحِدَةً، أَجْزَأَتْ عَنْهُ تِلْكَ التَّكْبِيرَةُ.
قَالَ يَحْيَى: قَالَ مَالِك: وَذَلِكَ إِذَا نَوَى بِتِلْكَ التَّكْبِيرَةِ افْتِتَاحَ الصَّلَاةِ.
Mālik reported from Ibn Shihāb that he would say, ‘When someone attains the rakʿah and recites takbīr once, this will be sufficient for him.’ 
Yaḥyā said that Mālik said, ‘This is when he intends to enter the prayer by that takbīr.’[footnoteRef:1044] [1044:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:229.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ ابْنِ شِهَابٍ، أَنَّهُ كَانَ يَقُولُ: إِذَا أَدْرَكَ الرَّجُلُ الرَّكْعَةَ،
Mālik reported from Ibn Shihāb that he would say, ‘When someone attains the rakʿah’
It means that the person is a follower.
فَكَبَّرَ 
‘And recites takbīr,’
Mawlānā Zakariyyā al-Kāndhlawī clarifies who this refers to:
ذلك المقتدي.
The follower. [footnoteRef:1045] [1045:  Mawlānā Zakariyyā (n 2) 2:112.] 

تَكْبِيرَةً وَاحِدَةً،
‘Once’
Mawlānā Zakariyyā al-Kāndhlawī explains:
واشترك مع الإمام في الركوع.
And join the imām in rukūʿ. [footnoteRef:1046] [1046:  Ibid.] 

أَجْزَأَتْ عَنْهُ تِلْكَ التَّكْبِيرَةُ.
‘This will be sufficient for him.’ 
[bookmark: _Toc225709647]Validity of Prayer through a Takbīr Made in the Middle of Prayer
The rationale behind this is that only the opening takbīr is obligatory whilst all others are Sunnah. Therefore, that singular takbīr will be regarded as the obligatory takbīr.
Ibn Shihāb az-Zuhrī mentions the ruling like this, but he does not qualify it. ʿAllāmah Zurqānī comments:
ظاهره وإن لم ينو بها تكبيرة الإحرام.
This is the apparent meaning, even if he did not intend the opening takbīr with that takbīr. [footnoteRef:1047] [1047:  ʿAllāmah Zurqānī (n 6) 1:300.] 

That is the verdict of the teacher of Imām Mālik. His verdict apparently means that as long as a person made takbīr, the prayer will be valid. He does not need to make any intention. This verdict could be understood in light of the ruling of his that ʿAllāmah Ibn ʿAbd al-Barr quoted earlier:
ليس في قول ابن شهاب دليل على تفسير مالك، بل ‌هو ‌معروف ‌من ‌مذهب ‌ابن ‌شهاب أن الافتتاح ليست فرضا ففسره مالك على مذهبه، كأنه قال: وذلك عندنا.
There is no evidence in Ibn Shihāb’s statement for Mālik’s interpretation. Rather, it is well-known from Ibn Shihāb’s school of thought that the opening (takbīr) is not obligatory, so Mālik interpreted it according to his own school of thought, as if he was saying, ‘And this is according to us.’[footnoteRef:1048] [1048:  Ibid.] 

However, Imām Mālik qualified this, that he should make the intention that the one takbīr is the compulsory takbīr / opening takbīr. To continue:
 قَالَ يَحْيَى: قَالَ مَالِك: وَذَلِكَ 
Yaḥyā said that Mālik said, ‘This is’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي: إجزاء التكبير الواحد.
I.e. the sufficing of a single takbīr [footnoteRef:1049] [1049:  Mawlānā Zakariyyā (n 2) 2:112.] 

إِذَا نَوَى بِتِلْكَ التَّكْبِيرَةِ افْتِتَاحَ الصَّلَاةِ.
‘When he intends to enter the prayer by that takbīr.’
Condition of intending the opening takbīr
If the follower had the intention of the opening takbīr, then only will that takbīr suffice for him, and his prayer will be valid. 
Since Imām Mālik stipulates intention, this verdict of Imām Mālik is very different to the verdict of Ibn Shihāb. 
In Al-Mudawwanah, this verdict is quoted from Imām Mālik, and then it is also mentioned that this person may complete the prayer with the Imām, but he will have to repeat the prayer:
وإن لم ينو بتكبيرة الركوع تكبيرة الافتتاح فليمض مع الإمام حتى إذا فرغ الإمام أعاد الصلاة.
If he did not intend the opening takbīr with the takbīr of rukūʿ, then he should continue with the imām until the imām finishes, and then he should repeat the prayer. [footnoteRef:1050] [1050:  Imām Saḥnūn ibn Saʿīd ibn Ḥabīb at-Tanūkhī, Al-Mudawwanah al-Kubrā li ’l-Imām Mālik ibn Anas al-Aṣbaḥī Riwāyat al-Imām Saḥnūn ibn Saʿīd at-Tanūkhī ʿan al-Imām ʿAbd ar-Raḥmān Ibn al-Qāsim (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:161.] 

Mawlānā Zakariyyā al-Kāndhlawī explains the reason why Imām Mālik is stipulating intention: 
لأنه ركن أو شرط عند الجمهور، ومنهم الأئمة الأربعة كما تقدم.
Because it is an obligatory act or a condition according to the majority, including the Four Imāms, as previously mentioned. [footnoteRef:1051] [1051:  Mawlānā Zakariyyā (n 2) 2:112.] 

However, according to Imām Zuhrī, the first takbīr is not compulsory, and Imām Zuhrī does not mind if the person did not make any intention. 
ʿAllāmah Ibn ʿAbd al-Barr mentions why he could suffice with only that one takbīr with intention:
وهذا صحيح لأن الداخل المدرك للإمام راكعا إذا كبر تكبيرة واحدة ينوي بها افتتاح الصلاة وركع بها أغنته عن تكبيرة الركوع وقد أوضحنا أن التكبير فيما عدا الإحرام سنة فدل ذلك على أن من قال من العلماء يكبر الداخل تكبيرتين إحداهما للافتتاح والأخرى للركوع - أراد الكمال والإتيان بالفرض والسنة ومن اقتصر على تكبيرة الافتتاح فقد اقتصر على ما أجزأه.
This is correct because when someone joining the prayer finds the imām in rukūʿ and says one takbīr intending to start the prayer, and performs rukūʿ with it, it suffices for both the opening takbīr and the takbīr of rukūʿ. We have clarified that takbīr other than the opening one is Sunnah. This indicates that those scholars who say the person joining should say two takbīrs - one for opening and another for bowing - intend perfection and fulfilment of both the obligatory and the Sunnah. Whoever limits it to the opening takbīr has limited it to what is sufficient. [footnoteRef:1052] [1052:  ʿAllāmah Ibn ʿAbd al-Barr (n 10) 1:423.] 

According to the Ḥanafīs, it is fine if the follower does not have an intention. Mawlānā Zakariyyā al-Kāndhlawī says:
إلا أنه لا يشترط النية عندنا الحنفية كما سيأتي.
However, according to us the Ḥanafīs, the intention is not a condition, as will be mentioned later. [footnoteRef:1053] [1053:  Mawlānā Zakariyyā (n 2) 2:112.] 

The reason is that a follower can only reach the point of making a valid takbīr for rukūʿ if he commenced the prayer. If he does not commence the prayer, there is no way that he can make takbīr for rukūʿʿ. In Al-Baḥr ar-Rāʾiq, ʿAllāmah Ibn Nujaym writes:
ولو أدرك الإمام راكعا فكبر قائما وهو يريد تكبيرة الركوع جازت صلاته؛ لأن نيته لغت فبقي التكبير حالة القيام.
If he finds the imām in rukūʿ and says the takbīr while standing, intending it for the takbīr of rukūʿ, his prayer is valid. This is because his intention is nullified, so the takbīr remains as being said in the standing position. [footnoteRef:1054] [1054:  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), 1:308.] 

ʿAllāmah Abū ’l-Walīd al-Bājī cites important conditions and other details about that one takbīr which the follower made:
قال ابن المواز وتلك التكبيرة يجب أن تكون قبل خفض المأموم إلى الركوع لأنه لا بد للمأموم من جزء من القيام في افتتاح الصلاة لأنه لا يجوز أن يفتتحها راكعا وإنما يفتتحها قائما وأقل ما يجزئه من القيام قدر تكبيرة الإحرام لأن الإمام يحمل عنه القراءة فيحمل عنه قيامها ولما لم يحمل عنه تكبيرة الإحرام لم يحمل عنه قيامها وظاهر ما قاله مالك في المدونة مخالف لهذا القول لأنه قال فإن كبر للركوع ينوي بذلك تكبيرة الافتتاح أجزأته صلاته وإن لم ينو بها تكبيرة الافتتاح تمادى وأعاد الصلاة والتكبير للركوع لا يكون في حال القيام وإنما يكون في نفس الانحطاط إلا أنه لما ابتدأه في آخر أجزاء القيام أجزأه.
Ibn al-Mawwāz said, ‘That takbīr must be before the follower bows down for rukūʿ because the follower must have a part of standing in the opening of the prayer, as it is not permissible to start it in rukūʿ. Rather, he starts it standing, and the minimum that suffices for standing is the duration of the opening takbīr. This is because the imām carries the recitation on behalf of the follower, so he carries its standing as well. However, since the imām does not carry the opening takbīr on behalf of the muqtadī, he does not carry its standing either.’
The apparent meaning of what Mālik said in Al-Mudawwanah contradicts this view, as he said, ‘If he says the takbīr for rukūʿ intending it as the opening takbīr, his prayer is valid. If he does not intend it as the opening takbīr, he should continue and repeat the prayer.’ The takbīr for rukūʿ does not occur in the state of standing, but rather at the very beginning of bowing down. However, since he started it at the last part of standing, it sufficed.[footnoteRef:1055] [1055:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 3) 1:144.] 

[bookmark: _Toc225709648]Ḥadīth 206
206 - قَالَ يَحْيَى: سُئِلَ مَالِكٌ عَنْ رَجُلٍ دَخَلَ مَعَ الإمَام، فَنَسِيَ تَكْبِيرَةَ الِافْتِتَاحِ وَتَكْبِيرَةَ الرُّكُوعِ، حَتَّى صَلَّى رَكْعَةً، ثُمَّ ذَكَرَ أَنَّهُ لَمْ يَكُنْ كَبَّرَ تَكْبِيرَةَ الِافْتِتَاحِ، وَلَا عِنْدَ الرُّكُوعِ، وَكَبَّرَ فِي الرَّكْعَةِ الثَّانِيَةِ؟ قَال: يَبْتَدِئُ صَلَاتَهُ أَحَبُّ إِلَيَّ، وَلَوْ سَهَا مَعَ الإمَام عَنْ تَكْبِيرَةِ الِافْتِتَاحِ، وَكَبَّرَ فِي الرُّكُوعِ الأَوَّل، رَأَيْتُ ذَلِكَ مُجْزِيًا عَنْهُ إِذَا نَوَى بِهَا تَكْبِيرَةَ الِافْتِتَاحِ.
Yaḥyā said that Mālik was asked concerning a man who entered with the imām [in prayer] and forgot to recite the opening takbīr and the takbīr of rukūʿ until he completed one rakʿah. Thereafter, he recalled that he did not recite the opening takbīr nor the takbīr of rukūʿ. Thus, he recited the takbīr in the second rakʿah.
He replied, ‘I most desire for him to restart his prayer. If he mistakenly misses the opening takbīr with the imām and recites the takbīr in the first rukūʿ, I consider that to be sufficient for him if he intends the opening takbīr by it.’[footnoteRef:1056] [1056:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:229-230.] 

قَالَ يَحْيَى: 
Yaḥyā said 
Certain prints do not have this. In the footnotes, it is written:
عليها في الأصل :صح. و (قال يحيي) ليست في طبعة بشار.
Written above it in the original manuscript is ‘ṣaḥḥa’, and ‘qāla Yaḥyā’ is not found in Bashshār’s print. [footnoteRef:1057] [1057:  Ibid, 1:229.] 

سُئِلَ 
Was asked
Shaykh Muṣṭafā al-Aʿẓamī typed a wāw before the word ‘suʾila’. In this print, the editors did not type the wāw in the main text, but they wrote in the footnotes:
في ب: وسئل مالك.
Written in the second main manuscript is, ‘wa suʾila Mālik.’[footnoteRef:1058] [1058:  Ibid.] 

مَالِكٌ عَنْ رَجُلٍ دَخَلَ مَعَ الإمَام، فَنَسِيَ
that Mālik […] concerning a man who entered with the imām [in prayer] and forgot
In some copies this is in the muḍāriʿ tense. The editors annotate:
كتب فوقها في الأصل: صح. وفي الهامش: فينسى. وفوقها: (صح) و (ط).
Written above it in the main manuscript is ‘ṣaḥḥa’, and written in the margin is ‘fa-yansā’, above which is ‘ṣaḥḥa’ and a ṭāʾ.[footnoteRef:1059] [1059:  Ibid.] 

تَكْبِيرَةَ الِافْتِتَاحِ وَتَكْبِيرَةَ الرُّكُوعِ، حَتَّى صَلَّى رَكْعَةً، 
To recite the opening takbīr and the takbīr of rukūʿ until he completed one rakʿah. 
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: لم يتذكر التكبير إلى أن أتم ركعة.
I.e. He did not remember the takbīr until he completed a rakʿah. [footnoteRef:1060] [1060:  Mawlānā Zakariyyā (n 2) 2:113.] 

ثُمَّ ذَكَرَ أَنَّهُ لَمْ يَكُنْ كَبَّرَ تَكْبِيرَةَ الِافْتِتَاحِ، وَلَا عِنْدَ الرُّكُوعِ، وَكَبَّرَ فِي الرَّكْعَةِ الثَّانِيَةِ؟ 
Thereafter, he recalled that he did not recite the opening takbīr nor the takbīr of rukūʿ. Thus, he recited the takbīr in the second rakʿah.
[bookmark: _Toc225709649]Delaying the Opening Takbīr
This is a ruling on delaying the compulsory first takbīr. The questioner is asking that if a person only remembered in the second rakʿah that he did not perform the first takbīr, can he make up for it in the second rakʿah?
قَال: يَبْتَدِئُ صَلَاتَهُ أَحَبُّ إِلَيَّ، 
He replied, ‘I most desire for him to restart his prayer.’
Imām Mālik phrased the answer with this word, which might give the impression that it is only recommended for him to start the prayer from the beginning, due to forgetting the first takbīr. However, ʿAllāmah Zurqānī says:
أحب للوجوب، فإنه قد يطلقه عليه أحيانا، قاله ابن عبد البر، قال: وقد اضطرب أصحاب مالك في هذه المسألة وفرقوا بين تكبيرة الداخل للركوع دون الإحرام بين الركعة الأولى والثانية، بما لا معنى لإيراده.
‘Aḥab’ here implies obligation, as he sometimes uses it in that sense, according to Ibn ʿAbd al-Barr. He said: Mālik’s students have differed on this issue and made distinctions between the takbīr of one entering prayer, (intending it to be) for rukūʿ and not the opening takbīr, between the first and second rakʿah, in ways that are not meaningful to mention. [footnoteRef:1061] [1061:  ʿAllāmah Zurqānī (n 6) 1:301.] 

This statement of ʿAllāmah Zurqānī is the summary of what ʿAllāmah Ibn ʿAbd al-Barr mentioned. ʿAllāmah Ibn ʿAbd al-Barr explains it in more detail, focusing on the fact that Imām Mālik used the phrase ‘aḥabbu’:
أن قوله ثم كبر في الركعة الثانية لا يخلو من أن يكون نوى بالتكبيرة تكبيرة الافتتاح أو لم ينو بها إلا تكبيرة الركوع فقط فإن كان نوى بها الافتتاح - وهو في الركعة الثانية - فوجه الاستحباب له أن يبتدئ صلاته يعني - والله أعلم - بالإقامة والإحرام لأنه راعى فيه قول من قال إن الإحرام ليس بواجب وإنه لو تمادى في صلاته أجزته إلا أن مالكا يرى عليه الإعادة بعد ذلك للأخذ بالأوثق والاحتياط لأداء فرضه.
فوجه استحبابه أن يقطع ويبتدئ صلاته - رجوعه إلى أصله في إيجاب تكبيرة الإحرام وترك مراعاة من خالف ذلك فرأى له أن يبتدئ فيصلي ما أدرك ويقضي ما فاته على أنه قد يأتي له رحمه الله استحباب في موضع الوجوب.
وإن كان لم ينو بها الافتتاح وإنما كبر للركوع دون نية الافتتاح وذلك في الركعة الثانية فذلك أحرى أن يقطع ويبتدئ صلاته كما قد روى عنه بن القاسم وغيره ويكون قوله أحب إلي أن يبتدئ صلاته - من باب استحباب ما يجب فعله فإنه قد يأتي له مثل هذا اللفظ في الواجب أحيانا.
وقد اضطرب أصحابه في هذه المسألة اضطرابا كثيرا ينقض بعضه ما قد أصلوه في إيجاب تكبيرة الإحرام ولم يختلفوا في وجوبها على المنفرد والإمام كما لم يختلفوا أن الإمام لا يحمل فرضا من فروض الصلاة عمن خلفه.
فقف على هذا كله من أصولهم بين لك وجه الصواب إن شاء الله.
ومن اضطرابهم في هذه المسألة تفرقتهم بين تكبير الداخل للركوع دون الإحرام في الركعة الأولى وبين تكبيرة الركوع في الركعة الثانية بما لا معنى لإيراده ولا للاشتغال به.
كما أنه من راعى في أجوبته قولا لا يصح عنده ولا يذهب إليه فإنه فساد داخل عليه.
ألا ترى أنه لا يراعي ذلك أحد منهم ولا من غيرهم في غير هذه المسألة من مسائل الوضوء ولا الصلاة ولا الصيام وأكثر أبواب الشرائع والأحكام وبالله التوفيق لا شريك له.
وفيما ذكرنا ما يبين لك به أن من لم يكبر للإحرام ليس في صلاة ومن ليس في صلاة فلا حاجة به إلى القطع بسلام.
وهذا موضع قد اضطرب فيه أصحاب مالك أيضا وذلك لمراعاتهم الاختلاف فيما لا تجب مراعاته لأن الاختلاف لا يوجب حكما إنما يوجبه الإجماع أو الدليل من الكتاب والسنة وبذلك أمرنا عند التنازع.
وأما الثوري فقال إذا وجدت الإمام راكعا فكبر تكبيرة تنوي بها الافتتاح وكبر أخرى للركوع وكذلك إذا وجدته ساجدا كبر تكبيرة للافتتاح ثم كبر أخرى. للسجود ولا تحسب لها فإن وجدته جالسا فكبر للافتتاح واجلس بغير تكبيرة وإذا قمت فقم بتكبير.
His statement. ‘then he said the takbīr in the second rakʿah’ could mean either he intended the opening takbīr or he only intended the takbīr for rukūʿ. If he intended it as the opening takbīr - whilst in the second rakʿah - the reason for recommending that he start his prayer anew means - and Allāh knows best - with the iqāmah and opening takbīr, is because he considered the opinion of those who say the latter is not obligatory and that if he continued his prayer it would suffice. However, Mālik sees that he should repeat the prayer afterwards to take the more secure option and as a precaution in fulfilling his obligation.
The reason for recommending that he stop and start his prayer anew is his consideration of the principle of the obligation of the opening takbīr and disregarding those who disagree with that. He thus saw fit for him to start anew, praying for what he attained and making up for what he missed. Although he – may Allāh have mercy on him – sometimes uses terms denoting preferability in place of obligation.
If he did not intend it as the opening takbīr but only said the takbīr for rukūʿ without intending the former, and this was in the second rakʿah, then it is even more appropriate for him to stop and start his prayer anew, as reported from him by Ibn al-Qāsim and others. His statement, ‘I prefer that he starts his prayer anew,’ is from the perspective of recommending what is obligatory, as he sometimes uses such wording for what is obligatory.
His students have differed greatly on this issue, with some contradicting what they had established regarding the obligation of the opening takbīr. They did not differ on its obligation for the individual praying alone and the imām, just as they did not differ in that the imām does not carry any of the prayer’s obligatory acts on behalf of those behind him.
So consider all of this from their principles, and the correct view will become clear to you, if Allāh wills.
Among their inconsistencies on this issue is their distinction between the takbīr of one entering prayer, intending rukūʿ and not the opening takbīr in the first rakʿah and the takbīr for rukūʿ in the second rakʿah, a distinction that is needless to mention or to be concerned with.
Similarly, whoever considers in his answers an opinion that he does not deem valid or follow, this is forthcoming corruption.
Do you not see that none of them, nor others, consider this in matters other than this issue, whether in matters of ablution, prayer, fasting, or most chapters of Islamic law and rulings? Success is from Allāh alone, He has no partner.
In what we have mentioned, it becomes clear to you that whoever does not say the Opening Takbīr is not in prayer, and whoever is not in prayer has no need to end it with salām.
This is also a place where Mālik’s students have differed, due to their consideration of disagreement where such consideration is not necessary because disagreement does not necessitate a ruling. Only consensus or evidence from the Qurʾān and Sunnah necessitates a ruling, and this is what we are commanded to refer to in cases of dispute.
As for Thawrī, he said: If you find the imām in rukūʿ, say one takbīr intending it as the opening takbīr, and another for rukūʿ. Similarly, if you find him in prostration, say a takbīr for the Opening and another for prostration, which is not counted. If you find him sitting, say the Opening Takbīr and sit without a takbīr, and when you stand, stand with a takbīr. [footnoteRef:1062] [1062:  ʿAllāmah Ibn ʿAbd al-Barr (n 10) 1:423.] 

In Al-Mudawwanah, it is explicit that the follower ‘should’ actually start the prayer from the beginning of saying the takbīr:
قال: فإن ‌هو ‌لم ‌يكبر ‌للركوع ولا للافتتاح مع الإمام حتى ركع الإمام ركعة وركعها معه ثم ذكر: ابتدأ الإحرام وكان الآن داخلا في الصلاة فليتم بقية الصلاة مع الإمام ثم يقضي ركعة إذا سلم الإمام.
If he does not say the takbīr for rukūʿ nor for entering with the imām until the imām performs one rakʿah, which he performed together, then he mentions it, the prohibition starts at that time, and he is now considered to be in prayer. Therefore, he should complete the remaining portion of the prayer with the imām, then he should replace one rakʿah after the imām’s salām.[footnoteRef:1063] [1063:  Imām Saḥnūn at-Tanūkhī (n 26) 1:161.] 

ʿAllāmah Ibn ʿAbd al-Barr explains the rulings of the other Imāms on this:
وقال الشافعي إذا وجد الإمام راكعا فكبر تكبيرة نوى بها الافتتاح أجزأته وكان داخلا في الصلاة فإن نوى بها غير الافتتاح أو نوى بها الافتتاح والركوع جميعا لم يكن داخلا في الصلاة لأنه لم يفرد النية لها.
وقال أبو حنيفة وأبو يوسف ومحمد مثل قول مالك إذا نوى بتكبيرة الركوع تكبيرة الافتتاح أو تكبيرة الافتتاح والركوع معا أجزأه وهو قول أبي ثور وهو الصحيح عندنا لما قدمنا عن بن عمر أنه كان يغتسل للجنابة والجمعة غسلا واحدا.
Shāfiʿī said that if one finds the imām in rukūʿ and says one takbīr intending it as the opening takbīr, it suffices and he enters the prayer. But if he intends something other than the opening takbīr, or intends both opening takbīr and the takbīr of rukūʿ together, he does not enter the prayer because he did not isolate the intention for it.
Abū Hanīfah, Abū Yusuf and Muḥammad hold an opinion similar to Mālik’s: If one intends the opening takbīr with the rukūʿ takbīr, or intends both the opening takbīr and the takbīr of rukūʿ together, it suffices. This is also the opinion of Abū Thawr, and it is the correct view in our opinion, based on what we previously mentioned about Ibn ʿUmar, who used to perform one ghusl for both ritual impurity and the Friday prayer. [footnoteRef:1064] [1064:  ʿAllāmah Ibn ʿAbd al-Barr (n 10) 1:423.] 

Mawlānā Zakariyyā al-Kāndhlawī presents the Ḥanafī view and the other Imāms opinion on this:
وكذلك عندنا الحنفية بل الأربعة، لا تصح صلاته، لأنه ما كبر تكبيرة الإحرام، وهو فرض عند الجميع، نعم لو استأنف الصلاة مع الإمام إذا تذكر في الركعة الثانية فتصح الصلاة ويصير مسبوقا كما تقدم عن المدونة.
Likewise, according to us, the Ḥanafīs, in fact all four [schools of thought], his prayer is not valid, because he did not say the opening takbīr, which is obligatory according to all. Yes, if he were to restart the prayer with the imām when he remembers in the second rakʿah, then the prayer would be valid and he would become one who has missed part of the prayer (latecomer), as previously mentioned from Al-Mudawwanah. [footnoteRef:1065] [1065:  Mawlānā Zakariyyā (n 2) 1:114.] 

This is if the follower ‘forgot’. Imām Mālik now explains the ruling if the follower mistakenly makes the takbīr in the wrong posture:
وَلَوْ سَهَا 
‘If he mistakenly misses ‘
Mawlānā Zakariyyā al-Kāndhlawī clarifies the antecedent of the pronoun:
المأموم حال كونه مصليا.
The follower, whilst he was in prayer. [footnoteRef:1066] [1066:  Ibid.] 

مَعَ الإمَام 
‘With the imām’
Mawlānā Zakariyyā al-Kāndhlawī clarifies that this is specific to only the follower making the mistake, and it does not include the imām:
وليس المراد أنه سها الإمام أيضا.
It does not mean that the imām also forgot. [footnoteRef:1067] [1067:  Ibid.] 

He explains why this is specific to the one following the Imām:
وقيد بالاقتداء، لأن صلاة المنفرد والإمام تبطل في هذه الصورة كما في المدونة، وسيصرح به المصنف أيضا.
It is restricted to following [the imām] because the prayer of one praying alone or as an imām would be invalidated in this situation, as mentioned in Al-Mudawwanah, and the author will also explicitly state this. [footnoteRef:1068] [1068:  Ibid.] 


عَنْ تَكْبِيرَةِ الِافْتِتَاحِ، وَكَبَّرَ فِي الرُّكُوعِ الأَوَّل، رَأَيْتُ ذَلِكَ مُجْزِيًا عَنْهُ إِذَا نَوَى بِهَا 
‘The opening takbīr […] and recites the takbīr in the first rukūʿ, I consider that to be sufficient for him if he intends’
Mawlānā Zakariyyā al-Kāndhlawī clarifies the antecedent of this pronoun:
أي بتلك التكبيرة التي كبر بها عند الركوع.
I.e. with that takbīr which he uttered at the time of rukūʿ. [footnoteRef:1069] [1069:  Ibid.] 

 تَكْبِيرَةَ الِافْتِتَاحِ.
‘Opening takbīr by it.’
Mawlānā Zakariyyā al-Kāndhlawī mentions the Ḥanafī view:
ويكون حينئذ كأنه اشترك في صلاة الإمام عند الركوع، وكذلك عندنا الحنفية.
In this case, it would be as if he joined the imām’s prayer at the moment of rukūʿ, and this is also our view as Ḥanafīs. [footnoteRef:1070] [1070:  Ibid.] 
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207 - قَالَ يَحْيَى: قَالَ مَالِكٌ فِي الَّذِي يُصَلِّي لِنَفْسِهِ، فَنَسِيَ تَكْبِيرَةَ الِافْتِتَاح: إِنَّهُ يَسْتَأْنِفُ صَلَاتَهُ. 
Yaḥyā said that Mālik said concerning the one praying individually and forgot the opening takbīr that he should restart his prayer.[footnoteRef:1071] [1071:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:230.] 

قَالَ يَحْيَى: 
Yaḥyā said
In the footnotes, it is written:
كتب فوقها في الأصل: طع. و (قال يحيي) ليست في ب، ولا في طبعة بشار.
Written above it in the original manuscript is طع. And ‘qāla Yaḥyā’ is not in the second main manuscript, nor in Bashshār’s print. [footnoteRef:1072] [1072:  Ibid.] 

: قَالَ مَالِكٌ فِي الَّذِي يُصَلِّي لِنَفْسِهِ، 
That Mālik said concerning the one praying individually 
Mawlānā Zakariyyā al-Kāndhlawī clarifies the antecedent of this pronoun:
يعني منفردا.
I.e. one praying alone. [footnoteRef:1073] [1073:  Mawlānā Zakariyyā (n 2) 1:114.] 

فَنَسِيَ تَكْبِيرَةَ الِافْتِتَاح: إِنَّهُ يَسْتَأْنِفُ صَلَاتَهُ. 
And forgot the opening takbīr that he should restart his prayer.
[bookmark: _Toc225709651]The One Praying Alone Forgetting the Opening Takbīr 
This means that he must break his prayer and start again. Imām Saḥnūn mentions this view:
فإن كان وحده قطع.
If he prays solitarily, he will terminate his prayer. [footnoteRef:1074] [1074:  Imām Saḥnūn at-Tanūkhī (n 26) 1:162.] 

It does not matter how much of the prayer he already performed. He further states:
وإن كان قد صلى من صلاته ركعة أو ركعتين ثم إنه لم يكن كبر للافتتاح قطع أيضا.
if he has already prayed one or two rakʿahs of his prayer, then realises he did not say the opening takbīr, he should also terminate [the prayer].[footnoteRef:1075] [1075:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī explains the reason:
لبطلانها بترك التكبيرة التحريمة، وهي فرض عند الأربعة، وليس حكمه حكم المأموم، فإنه تحمل عنه وليس له أحد يتحمل، ولذا حرص الصوفية على اتخاذ شيخ يتحمل عنه ما لا يتحمل هو بنفسه.
Because the prayer is invalidated by omitting the opening takbīr, which is obligatory according to the four [schools of thought]. His ruling is not the same as that of a follower [in congregational prayer], for whom [certain obligatory acts] are carried by [the imām], whereas he has no one to carry [the obligatory acts] for him. This is why the ṣūfīs are keen on taking a spiritual guide who can carry for them what they may not carry themselves. [footnoteRef:1076] [1076:  Mawlānā Zakariyyā (n 2) 1:114.] 

Mawlānā Zakariyyā al-Kāndhlawī elaborates that this principle underlines the spiritual practice among the Ṣūfīs, where a disciple (murīd) often seeks the guidance of a Shaykh (spiritual guide). The Shaykh metaphorically ‘bears’ the spiritual and practical lapses of the disciple, providing a source of spiritual support and ensuring proper adherence to religious practices, much like how an Imām in prayer compensates for the lapses of his followers. This highlights the importance of spiritual mentorship in Ṣūfī tradition.
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208 - وَقَالَ مَالِك فِي الإِمَامٍ يَنْسَى تَكْبِيرَةَ الِافْتِتَاحِ، حَتَّى يَفْرُغَ مِنْ صَلَاتِهِ؛ قَالَ: أَرَى أَنْ يُعِيد، وَيُعِيدَ مَنْ كَانَ خَلْفَهُ الصَّلَاةَ، وَإِنْ كَانَ مَنْ خَلْفَهُ قَدْ كَبَّرُوا، فَإِنَّهُمْ يُعِيدُونَ.
Mālik said concerning the imām who forgets the opening takbīr until he completes his prayer. He replied, ‘In my view, he should repeat the prayer as well as those behind him. Even if those behind him recited the takbīr, they should still repeat it.’[footnoteRef:1077] [1077:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:230.] 

Imām Yaḥyā al-Laythī narrates:
وَقَالَ مَالِك فِي الإِمَامٍ يَنْسَى تَكْبِيرَةَ الِافْتِتَاحِ، حَتَّى يَفْرُغَ مِنْ صَلَاتِهِ؛ قَالَ: أَرَى أَنْ يُعِيد، وَيُعِيدَ مَنْ كَانَ خَلْفَهُ الصَّلَاةَ،
Mālik said concerning the imām who forgets the opening takbīr until he completes his prayer. He replied, ‘In my view, he should repeat the prayer as well as those behind him.’
[bookmark: _40yzuuahpkmq][bookmark: _Toc225709653]The Imām Forgetting the Opening Takbīr 
Mawlānā Zakariyyā al-Kandhlawī explains:
لأنها بطلت لعدم التحريمة.
Because it is void due to the omission of the opening takbīr. [footnoteRef:1078] [1078:  Mawlānā Zakariyyā (n 2) 1:115.] 

وَإِنْ كَانَ مَنْ خَلْفَهُ قَدْ كَبَّرُوا، فَإِنَّهُمْ يُعِيدُونَ.
‘Even if those behind him recited the takbīr, they should still repeat it.’
Mawlānā Zakariyyā al-Kāndhlawī the ruling according to Ḥanafīs:
وكذلك عندنا الحنفيه.
The same ruling will apply according to the Ḥanafīs. [footnoteRef:1079] [1079:  Ibid.] 

 Ḥadīth 209 – Chapter on the Recitation in Maghrib & ʿIshāʾ - Muḥammad Ibn Jubayr Ibn Muṭʿim & His Father
[bookmark: _Toc225709654]5 - الْقِرَاءَةُ فِي الْمَغْرِبِ وَالْعِشَاءِ
[bookmark: _Toc225709655]The Recitation in Maghrib & ʿIshāʾ[footnoteRef:1080] [1080:  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), 1:230.] 

This chapter discusses what the Prophet ﷺ would recite in these two prayers.  
The numerous reports about what the Prophet ﷺ recited in these prayers are due to the fact that the Companions could easily hear and recognise the recitations, as these prayers were performed aloud. 
 ʿAllāmah Zurqānī explains:
أي تقديرها فيهما لكونهما جهريتين. 
I.e. their estimation as their recitations are aloud.[footnoteRef:1081] [1081:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:229. ] 

Imām Mālik preceded the chapter on the recital in maghrib and ʿishāʾ prayers before the recital of fajr because night precedes the day. ʿAllāmah Zurqānī says:
وقدمهما على ترجمة القراءة في الصبح لأن الليل سابق النهار. 
He preceded them over the heading of the recital during the morning prayer as the night precedes the day.[footnoteRef:1082] [1082:  Ibid, 1:229.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions another reason:
أو لأن هذه الثلاثة الجهرية في النسق على هذا الترتيب. 
Or because these three audible prayers follow this order in sequence.[footnoteRef:1083] [1083:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:116. ] 

ʿAllāmah Zurqānī then explained why Imām Mālik did not bring any specific chapters for ẓuhr and ʿaṣr by saying that those are silent prayers, and hence the Prophet ﷺ’s recitation was not heard.
ولم يذكر للقراءة في الظهر والعصر ترجمة؛ لأنهما سريتان لم تسمع قراءة النبي -صلى الله عليه وسلم- فيهما. 
He did not bring any heading for the recital of the ẓuhr and ʿaṣr prayers because they are silent, and the Prophet ﷺ’s recital in them was not heard.[footnoteRef:1084] [1084:  ʿAllāmah Zurqānī (n 2) 1:229.] 

This argument would have been fine, however, in his Ṣaḥīḥ, Imām Bukhārī included chapters for ẓuhr and ʿaṣr to prove the Sunnah recitation (which could prove that the recital in these two prayer). For the recital in ẓuhr, Imām Bukhārī brings the following chapter:
‌‌باب القراءة في الظهر 
حدثنا أبو نعيم، قال: حدثنا شيبان، عن يحيى، عن عبد الله بن أبي قتادة، عن أبيه قال: كان النبي -صلى الله عليه- وسلم يقرأ في الركعتين الأوليين من صلاة الظهر بفاتحة الكتاب وسورتين، يطول في الأولى ويقصر في الثانية، ويسمع الآية أحيانا، وكان يقرأ في العصر بفاتحة الكتاب وسورتين، وكان يطول في الأولى، وكان يطول في الركعة الأولى من صلاة الصبح، ويقصر في الثانية.
حدثنا عمر بن حفص، قال: حدثنا أبي، قال: حدثنا الأعمش، حدثني عمارة، عن أبي معمر قال: سألنا خبابا: أكان النبي -صلى الله عليه وسلم- يقرأ في الظهر والعصر؟ قال: نعم. قلنا: بأي شيء كنتم تعرفون؟ قال: باضطراب لحيته. 
Chapter on Recitation in the Ẓuhr Prayer
Abū Nuʿaym narrated to us, saying: Shaybān narrated to us, from Yaḥyā, from ʿAbdullāh ibn Abī Qatādah, from his father who said that the Prophet ﷺused to recite in the first two rakʿahs of the ẓuhr prayer chapter Al-Fātiḥah and two other chapters, making the first rakʿah longer and the second shorter, and sometimes he would make a verse audible. He would also recite in the ʿaṣr prayer chapter Al-Fātiḥah and two other chapter, making the first rakʿah longer. Additionally, he would lengthen the first rakʿah of the morning prayer and shorten the second.
ʿUmar ibn Ḥafṣ narrated to us, saying: My father narrated to us, saying: Aʿmash narrated to us [saying]: ʿUmārah narrated to me, from Abū Maʿmar who said, “We asked Khabbāb, ‘Did the Prophet ﷺ recite in the ẓuhr and ʿaṣr prayers?’” He said, ‘Yes’. We said, ‘How did you recognise it?’ He said, ‘By the movement of his beard’”.[footnoteRef:1085] [1085:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:152. ] 

For the recital in ʿaṣr, he brings the chapter:
‌‌باب القراءة في العصر
حدثنا محمد بن يوسف، قال: حدثنا سفيان، عن الأعمش، عن عمارة بن عمير، عن أبي معمر قال: قلت لخباب بن الأرت: أكان النبي -صلى الله عليه وسلم- يقرأ في الظهر والعصر؟ قال: نعم، قال: قلت: بأي شيء كنتم تعلمون قراءته؟ قال: باضطراب لحيته.
حدثنا المكي بن إبراهيم، عن هشام، عن يحيى بن أبي كثير، عن عبد الله بن أبي قتادة، عن أبيه قال: كان النبي -صلى الله عليه وسلم- ‌يقرأ ‌في ‌الركعتين ‌من ‌الظهر ‌والعصر بفاتحة الكتاب وسورة سورة، ويسمعنا الآية أحيانا.  
Chapter on Recitation in the ʿAṣr Prayer
Muḥammad ibn Yūsuf narrated to us, saying: Sufyān narrated to us, from Aʿmash, from ʿUmārah ibn ʿUmayr, from Abū Maʿmar who said, “I asked Khabbāb ibn al-Aratt, ‘Did the Prophet ﷺ recite in the ẓuhr and ʿaṣr prayers?’ He said, ‘Yes’. I asked, ‘How did you know he was reciting?’ He said. ‘By the movement of his beard.’”
Makkī ibn Ibrāhīm narrated to us, from Hishām, from Yaḥyā ibn Abī Kathīr, from ʿAbdullāh ibn Abī Qatādah, from his father who said, ‘The Prophet ﷺ used to recite in the two rakʿahs of the ẓuhr and ʿaṣr prayers chapter Al-Fātiḥah and another chapters, and sometimes he would make a verse audible to us’.[footnoteRef:1086] [1086:  Ibid.] 

ʿAllāmah Zurqānī explains that the objective of these chapters is simply to prove that the Prophet ﷺ would recite in these prayers, and not to disclose exactly what the Prophet ﷺ would recite. He says:
ومن ترجم لهما أراد إثبات القراءة فيهما.
And whoever included a chapter on them intended to affirm the recitation in them.[footnoteRef:1087] [1087:  ʿAllāmah Zurqānī (n 2) 1:229.] 

Mawlānā Zakariyyā al-Kāndhlawī also mentioned the same in Awjaz al-Masālik. 
 ʿAllāmah Zurqānī presents various reasons on how the Companions would know what was recited in these two prayers:
1) The possibility is that they learnt of recital due to hearing part of the recitation and inferring the rest. He writes:
وأجيب باحتمال أنه مأخوذ من سماع بعضها مع قيام القرينة على قراءة باقيها.
And it was replied with the possibility that it was inferred from hearing some of it, along with the contextual evidence indicating the recitation of the rest. [footnoteRef:1088] [1088:  Mawlānā Zakari
yyā (n 4) 2:116.] 

2) The Prophet ﷺ might have informed the companions about the recitation after the prayer, though this is considered unlikely by ʿAllāmah Ibn Daqīq al-ʿĪd. Mawlānā Zakariyyā al-Kāndhlawī writes:
وباحتمال أنه صلى الله عليه وسلم كان يخبرهم عقب الصلاة دائما أو غالبا بقراءة السورتين، وهو بعيد جدا قاله ابن دقيق العيد.
And with the possibility that the Prophet ﷺ would inform them after the prayer, always or mostly, about the recitation of the two chapters. However, this is very unlikely, as Ibn Daqīq al-ʿĪd stated.[footnoteRef:1089] [1089:  Ibid.] 

3) The Prophet ﷺ would make them hear a verse or two.
As Abū Qatādah states:
كان النبي -صلى الله عليه وسلم- يقرأ في الركعتين الأوليين من صلاة الظهر بفاتحة الكتاب وسورتين، يطول في الأولى ويقصر في الثانية، ويسمع الآية أحيانا، وكان يقرأ في العصر بفاتحة الكتاب وسورتين.
The Prophet ﷺ used to recite in the first two rakʿahs of the ẓuhr prayer chapter Al-Fātiḥah and two other chapters, making the first rakʿah longer and the second shorter, and sometimes he would make a verse audible. He would also recite in the ʿaṣr prayer chapter Al-Fātiḥah and two other chapters.[footnoteRef:1090] [1090:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 6) 1:152.] 

[bookmark: _Toc225709656]Ḥadīth 209
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ مُحَمَّدِ بْنِ جُبَيْرِ بْنِ مُطْعِمٍ، عَنْ أَبِيهِ أَنَّهُ قَالَ: سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَرَأَ بِالطُّورِ فِي الْمَغْرِبِ.
Mālik reported from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim that his father said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’
Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ مُحَمَّدِ بْنِ جُبَيْرِ بْنِ مُطْعِمٍ، 
Mālik reported from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim
[bookmark: _Toc225709657]Muḥammad Ibn Jubayr Ibn Muṭʿim
Name & lineage
Imām Mālik and all of the other students of Imām Zuhrī quoted this via Muḥammad ibn Jubayr. However, one student of Imām Zuhrī, Muḥammad ibn ʿAmr, claimed that Imām Zuhrī quoted this from Nāfiʿ ibn Jubayr. ʿAllāmah Ibn ʿAbd al-Barr explains:
هكذا رواه مالك وجماعة أصحاب ابن شهاب عنه، عن محمد بن جبير بن مطعم، عن أبيه. ورواه محمد بن عمرو، عن ابن شهاب، عن نافع بن جبير. والصواب فيه: محمد بن جبير. 
Thus it was narrated by Mālik and a group of Ibn Shihāb's students from him, from Muḥammad ibn Jubayr ibn Muṭʿim, from his father. It was also narrated by Muḥammad ibn ʿAmr from Ibn Shihāb, from Nāfiʿ ibn Jubayr. The correct version is: Muḥammad ibn Jubayr.[footnoteRef:1091] [1091:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ʿl-Muwaṭṭaʾ min al-Maʿānī wa ʿl-Asānīd (London, Muʾassasat al-Furqān li ʿt-Turāth al-Islāmī, 2018), 6:261. ] 

As for this narrator, ʿAllāmah Ibn Saʿd mentions who he was:
‌محمد ‌بن ‌جبير ابن مطعم بن عدي بن نوفل بن عبد مناف بن قصي.  
Muḥammad ibn Jubayr ibn Muṭʿim ibn ʿAdī ibn Nawfal ibn ʿAbd Manāf ibn Quṣayy[footnoteRef:1092] [1092:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:157. ] 

This means that his father was the third cousin of the Prophet ﷺ since his lineage goes as Muḥammad ibn ʿAbdillāh ibn ʿAbd al-Muṭṭalib ibn Hāshim ibn ʿAbd Manāf ibn Quṣayy ibn Kilāb.	
As for his father and grandfather, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
أبوه من كبار أصحاب النبي -صلى الله عليه وسلم-، وجده المطعم بن عدي، هو الذي قال النبي -صلى الله عليه وسلم- في أساري بدر: "لو كان المطعم حيا وسألني في هؤلاء النتني لتركتهم ووهبتهم له". ومات كافرا، وإنما قال ذلك النبي -صلى الله عليه وسلم- لأنه ممن قام في نقض الصحيفة، وأجاره حين طاف بالبيت حين رجع من الطائف. 
His father was amongst the senior companions of the Prophet ﷺ, and his grandfather, Muṭʿim ibn ʿAdī, was the one whom the Prophet ﷺ mentioned concerning the Battle of Badr's captives, saying, ‘If Muṭʿim were alive and asked me about these captives, I would have left them and granted them to him.’ Muṭʿim died as a disbeliever. The Prophet ﷺ made that statement because Muṭʿim was the one who tore the document (of boycott), and Muṭʿim granted him refuge in his house upon the Prophet ﷺ’s return from Ṭāʾif.[footnoteRef:1093] [1093:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 3:171. ] 

His grandfather actually benefitted the Prophet ﷺ, as we will explain when speaking about the next narrator, who is his father.
His mother was Qutaylah. ʿAllāmah Ibn Saʿd writes:
وأمه قتيلة بنت عمرو بن الأزرق.  
His mother was Qutaylah bint ʿAmr ibn al-Azraq.[footnoteRef:1094] [1094:  ʿAllāmah Ibn Saʿd (n 13) 5:157.] 

Background
This narrator is considered as a Ḥijāzī narrator. Imām Bukhārī says:
يعد في أهل الحجاز.  
He is considered amongst the people of the Ḥijāz.[footnoteRef:1095] [1095:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:52. ] 

He was originally from Makkah and then settled down in Madīnah. ʿAllāmah Ibn ʿAsākir says:
من أهل مكة. 
He is considered amongst the people of Makkah.[footnoteRef:1096] [1096:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 52:180. ] 

He had four wives and many slave girls, and he had about 14 children with them. ʿAllāmah Ibn Saʿd listed his wives and children.
His first wife was Fākhitah, and he had five kids from her. ʿAllāmah Ibn Saʿd writes:
فولد ‌محمد ‌بن ‌جبير: سعيدا وبه كان يكنى، وأم سعيد، وأم سليمان، وأم حبيب، وأم عثمان، وحميدة وأمهم فاختة بنت عدي الأصغر بن الخيار بن عدي بن نوفل بن عبد مناف
Muḥammad ibn Jubayr’s children were: Saʿīd – Muḥammad’s teknonym is by him –, Umm Saʿīd, Umm Sulaymān, Umm Ḥabīb, Umm ʿUthmān and Ḥamīdah. Their mother was Fākhitah bint ʿAdī al-Asghar ibn al-Khiyār ibn ʿAdī ibn Nawfal ibn ʿAbd Manāf.[footnoteRef:1097] [1097:  ʿAllāmah Ibn Saʿd (n 13) 5:157.] 

 Muḥammad ibn Jubayr was referred to Abū Saʿīd due to his son Saʿīd.
His second wife was Umm Saʿīd bint ʿIyāḍ, and he had one daughter with her. ʿAllāmah Ibn Saʿd writes:
وسهلة بنت محمد وأمها أم سعيد بنت عياض بن عدي بن الخيار بن عدي
Sahlah bint Muḥammad, and her mother was Umm Saʿīd bint ʿIyāḍ ibn ʿAdī ibn al-Khiyār ibn ʿAdī.[footnoteRef:1098] [1098:  Ibid.] 

From a third wife, he had four kids. ʿAllāmah Ibn Saʿd writes:
وعمر بن محمد، وأيوب، وأبانا، وأبا سليمان وأمهم أم أيوب بنت سعد بن أبي وقاص
ʿUmar ibn Muḥammad, Ayyūb, Abān and Abū Sulaymān. Their mother was Umm Ayyūb bint Saʿd ibn Abī Waqqāṣ.[footnoteRef:1099] [1099:  Ibid.] 

From his last wife, Kabshah, he had one son. ʿAllāmah Ibn Saʿd writes:
وجبير بن محمد وأمه كبشة بنت شرحبيل بن عريب بن عبد كلال 
Jubayr ibn Muḥammad, and his mother was Kabshah bint Shuraḥbīl ibn ʿUrayb ibn ʿAbd Kilāl.[footnoteRef:1100] [1100:  Ibid.] 

He also had three sons from his slave girls. ʿAllāmah Ibn Saʿd writes:
وعبد الرحمن، وعبد الله وعبيدة لأمهات أولاد.  
ʿAbd al-Raḥmān, ʿAbdullāh and ʿUbaydah, whose mothers were umm walads.[footnoteRef:1101] [1101:  Ibid, 5:158.] 

In this manner, he had fourteen children.
Teachers
Imām Bukhārī lists two of his main teachers, who were both Companions:
سمع أباه، ومعاوية.  
He heard from his father and Muʿāwiyah.[footnoteRef:1102] [1102:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 16) 1:52.] 

ʿAllāmah Mizzī lists others from whom he quoted:
روى عن: أبيه جبير بن ‌مطعم (ع)، وعبد الله بن عباس (س)، وعبد الله بن عدي بن الحمراء الزهري، وعمر بن الخطاب، ومعاوية بن أبي سفيان (خ س). 
He narrated from his father Jubayr ibn Muṭʿim, ʿAbdullāh ibn ʿAbbās, ʿAbdullāh ibn ʿAdī ibn al-Ḥamrāʾ az-Zuhrī, ʿUmar ibn al-Khaṭṭāb and Muʿāwiyah ibn Abī Sufyān.[footnoteRef:1103] [1103:  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, 1992), 24:573. ] 

Students
Imām Bukhārī mentions three of his main students:
روى عنه الزهري، وسعد بن إبراهيم، وسعيد ابنه.  
Zuhrī, Saʿd ibn Ibrāhīm, and his son Saʿīd narrated from him.[footnoteRef:1104] [1104:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 16) 1:52.] 

Imām Ḥākim mentions the first two names and adds ʿAmr ibn Dīnār:
روى عنه: أبو بكر محمد بن مسلم بن شهاب الزهري، وأبو محمد عمرو بن دينار الجمحي، وأبو إبراهيم سعد بن إبراهيم الزهري. (الأسامي والكنى - أبو أحمد الحاكم – 3 / 396)
Abū Bakr Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Abū Muḥammad ʿAmr ibn Dīnār al-Jumaḥī and Abū Ibrāhīm Saʿd ibn Ibrāhīm az-Zuhrī narrated from him.
ʿAllāmah Ibn ʿAsākir adds the names of ʿAbd ar-Raḥmān ibn al-Ḥuwayrith and Umayyah ibn Ṣafwān:
روى عنه الزهري وعمرو بن دينار وسعد بن إبراهيم وابناه سعيد وجبير وعبد الرحمن بن الحويرث وأمية بن صفوان الجمحي. 
Zuhrī, ʿAmr ibn Dīnār, Saʿd ibn Ibrāhīm, his two sons: Saʿīd and Jubayr, ʿAbd ar-Raḥmān ibn al-Ḥuwayrith and ʿUmayyah ibn Ṣafwān al-Jumaḥī narrated from him.[footnoteRef:1105] [1105:  ʿAllāmah Ibn ʿAsākir (n 17) 52:180.] 

ʿAllāmah Mizzī then presents an exhaustive list:
روى عنه: ابنه إبراهيم بن ‌محمد ‌بن ‌جبير بن ‌مطعم، وأمية بن صفوان الجمحي، وابنه جبير بن ‌محمد ‌بن ‌جبير بن ‌مطعم (د)، والحارث بن عبد الرحمن خال أبن أبي ذئب، وسعد بن إبراهيم بن عبد الرحمن بن عوف (خ م)، وابنه سعيد بن محمد ابن جبير بن مطعم، وأبو الحويرث عبد الرحمن بن معاوية الزرقي، وابنه عمر بن محمد بن جبير بن مطعم (خ)، وعمرو بن دينار (خ م س)، ومحمد بن مسلم بن شهاب الزهري (ع)، ويزيد بن عبد الله بن قسيط.
Those who narrated from him were: his son: Ibrāhīm ibn Muḥammad ibn Jubayr ibn Muṭʿim, ʿUmayyah ibn Ṣafwān al-Jumaḥī, his son: Jubayr ibn Muḥammad ibn Jubayr ibn Muṭʿim, Ḥārith ibn ʿAbd ar-Raḥmān: the maternal uncle of Ibn Abī Dhiʾb, Saʿd ibn Ibrāhīm ibn ʿAbd ar-Raḥmān ibn ʿAwf, his son: Saʿīd ibn Muḥammad ibn Jubayr ibn Muṭʿim, Abū ’l-Ḥuwayrith ʿAbd ar-Raḥmān ibn Muʿāwiyah az-Zuraqī, his son: ʿUmar ibn Muḥammad ibn Jubayr ibn Muṭʿim, ʿAmr ibn Dīnār, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī and Yazīd ibn ʿAbdillāh ibn Qusayṭ.[footnoteRef:1106] [1106:  ʿAllāmah Mizzī (n 24) 24:573.] 

Status of ḥadīth
He was a reliable narrator. 
ʿAllāmah Wāqidī states:
وكان محمد ثقة قليل الحديث. 
Muḥammad was reliable but he narrated few ḥadīths.[footnoteRef:1107] [1107:  ʿAllāmah Ibn Saʿd (n 13) 5:158.] 

Imām Bukhārī says:
نسبه لي ابن أبي أويس، عن ابن إسحاق، قال: وكان من أعلم قريش بأحاديثها.  
Ibn Abī Uways attributed from Ibn Isḥāq, who said, ‘He was amongst the most knowledgeable of Quraysh regarding its ḥadīths.’[footnoteRef:1108] [1108:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 16) 1:52.] 

ʿAllāmah ʿIjlī says:
‌محمد ‌بن ‌جبير يعنى بن مطعم مدني تابعي ثقة. 
Muḥammad ibn Jubayr, meaning Ibn Muṭʿim, was a reliable Madanī tābiʿī.[footnoteRef:1109] [1109:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdillāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa-min aḍ-Ḍuʿafāʾ wa-Dhikr Madhāhibi-Him wa-Akhbāri-Him (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 2:233.] 

ʿAllāmah Ibn Ḥibbān describes him saying:
من علماء قريش وحفاظهم لأيامها. 
He was amongst the scholars of Quraysh and their ḥāfiẓs in his time.[footnoteRef:1110] [1110:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 94. ] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وكان ‌محمد ‌بن ‌جبير بن ‌مطعم من أعلم أهل وقته بالنسب وأيام العرب.  
Muḥammad ibn Jubayr ibn Muṭʿim was one of the most knowledgeable people of his time in genealogy and the history of the Arabs.[footnoteRef:1111] [1111:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 6:260.] 

ʿAllāmah Khaṭīb quotes:
نا صالح بن أحمد بن عبد الله بن صالح أبو مسلم، حدثني أبي، قال: ‌محمد ‌بن ‌جبير مدني تابعي ثقة. 
Ṣāliḥ ibn Aḥmad ibn ʿAbdillāh ibn Ṣāliḥ Abū Muslim narrated to us [saying]: my father narrated to me, saying, ‘Muḥammad ibn Jubayr was a reliable Madanī tābiʿī.’[footnoteRef:1112] [1112:  Imām Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Talkhīṣ al-Mutashābih fī ’r-Rasm] 

He really dedicated himself to knowledge. ʿAllāmah Dhahabī mentions about him:
وكان أحد العلماء الأشراف، صاحب كتب وعناية بالعلم. 
He was one of the noble scholars, a person of books and dedication to knowledge.[footnoteRef:1113] [1113:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 4:544. ] 

Ḥāfiẓ Ibn Ḥajar quotes that ʿAbd al-Malik ibn Marwān said to him:
وقال له عبد الملك بن مروان: إني لأعرفك بالصدق.  
Indeed, I recognize you for your truthfulness.[footnoteRef:1114] [1114:  Ḥāfiẓ Abu ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 9:92. ] 

Status in fiqh
He was also well-versed in fiqh. ʿAllāmah Dhahabī describes him as:
إمام، فقيه، ثبت. 
An imām, a jurist and strong [in narration][footnoteRef:1115] [1115:  ʿAllāmah Dhahabī (n 34) 4:543.] 

Date of demise
Certain scholars did not specify the year in which he passed away. Rather, they dated it according to the caliphate of the leaders in his time. For instance, ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī:
أخبرنا محمد بن عمر قال: أخبرنا عبد الرحمن بن أبي الزناد قال: كان ‌محمد ‌بن ‌جبير وأخوه نافع بن جبير ينزلان دار أبيهما بالمدينة. وتوفى محمد في خلافة سليمان بن عبد الملك. 
Muḥammad ibn ʿUmar related to us, saying: ʿAbd ar-Raḥman ibn Abī ’z-Zinād related to us, saying, ‘Muḥammad ibn Jubayr and his brother Nāfiʿ ibn Jubayr used to reside in their father's house in Madīnah. Muḥammad passed away during the caliphate of Sulaymān ibn ʿAbd al-Malik.’[footnoteRef:1116] [1116:  ʿAllāmah Ibn Saʿd (n 13) 5:158.] 

Since Sulaymān ibn ʿAbd al-Malik ruled from 96 AH to Ṣafar of 99 AH, it will mean that he passed away in that period. It was probably toward the end of his caliphate, which was towards the end of 98 AH, or the beginning of 99 AH. 
Others felt that he passed away few months later in the caliphate of ʿUmar ibn ʿAbd al-ʿAzīz. ʿAllāmah Ibn Ḥibbān says:
مات في خلافة عمر بن عبد العزيز. 
He passed away during the caliphate of ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:1117] [1117:  ʿAllāmah Ibn Ḥibbān (n 31) 94.] 

This was also mentioned by Zubayr ibn Bakkār, as quoted by ʿAllāmah Ibn ʿAsākir:
توفي في زمن عمر بن عبد العزيز. 
He passed away during the time of ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:1118] [1118:  ʿAllāmah Ibn ʿAsākir (n 17) 52:183.] 

ʿAllāmah Ibn ʿAbd al-Barr specifies that he passed away in the year 100 AH, explaining that it was his brother Nāfiʿ who passed in in 96 AH:
وتوفي ‌محمد ‌بن ‌جبير بن ‌مطعم سنة مئة في خلافة عمر بن عبد العزيز، وتوفي أخوه أبو محمد نافع بن جبير بن ‌مطعم بالمدينة سنة ست وتسعين، وقيل: في خلافة سليمان بن عبد الملك.  
Muḥammad ibn Jubayr ibn Muṭʿim passed away in the year 100 AH during the caliphate of ʿUmar ibn ʿAbd al-ʿAzīz. His brother, Abū Muḥammad Nāfiʿ ibn Jubayr ibn Muṭʿim, passed away in Medina in the year 96 AH. In another view, it is suggested that he passed away during the caliphate of Sulaymān ibn ʿAbd al-Malik.[footnoteRef:1119] [1119:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 6:260.] 

However, ʿAllāmah Ibn ʿAsākir quotes an statement of Abū Mālik al-Ḥimyarī, using that to prove that Muḥammad ibn Jubayr did not live until the era of ʿUmar ibn ʿAbd al-ʿAzīz: 
عن ابي مالك الحميري قال رايت نافع بن جبير يوم مات أخوه محمد بن جبير قد ألقى رداءه عن ظهره وهو يمشي قال ابن عساكر وهذا يدل على أن محمدا لم يبق إلى خلافة عمر بن عبد العزيز لأن نافعا بقي بعده ولم يدركها. 
Abū Mālik al-Ḥimyarī is reported to have said, ‘I saw Nāfiʿ ibn Jubayr on the day his brother Muḥammad ibn Jubayr passed away, having thrown his cloak off his back as he walked.’ 
This indicates that Muḥammad did not survive until the caliphate of ʿUmar ibn ʿAbd al-ʿAzīz, as Nāfiʿ lived more than him but did not witness it.[footnoteRef:1120] [1120:  ʿAllāmah Ibn ʿAsākir (n 17) 52:188.] 

However, probably because he did not consider this incident to be authentic, ʿAllāmah Dhahabī said:
قلت: مات بعد أخيه نافع بقليل، بالمدينة.
فقيل: مات في خلافة عمر بن عبد العزيز.  
According to me, he passed away shortly after his brother Nāfiʿ, in Madīnah.
And in a weak view, it was said that he passed away during the caliphate of ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:1121] [1121:  ʿAllāmah Dhahabī (n 34) 4:544.] 

عَنْ أَبِيهِ
That his father
[bookmark: _Toc225709658]Jubayr Ibn Muṭʿim
Name & lineage
As mentioned when we were speaking about his son, his lineage is:
‌جبير ‌بن ‌مطعم ابن عدي بن نوفل بن عبد مناف. 
Jubayr ibn Muṭʿim ibn ʿUdayy ibn Nawfal ibn ʿAbd Manāf.[footnoteRef:1122] [1122:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kabīr (Cairo: Maktabat al-Khānijī, 2001), 5:13.] 

Thus, his father was the third cousin of the Prophet ﷺ.
Majd ad-Dīn Ibn al-Athīr explains the pronunciation of his name and his father’s name: 
جبير: بضم الجيم، وفتح الباء الموحدة، وسكون الياء.
ومطعم: بضم الميم، وسكون الطاء، وكسر العين. 
Jubayr: pronounced with a ḍammah on the jīm, a fatḥah on the single dotted bāʾ and a sukūn on the yāʾ.
Muṭʿim: pronounced with a ḍammah on the mīm, a sukūn on the ṭāʾ and a kasrah on the ʿayn.[footnoteRef:1123] [1123:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 12:258.] 

He was referred to as Abū Muḥammad and Abū ʿAdī. ʿAllāmah Ibn ʿAbd al-Barr states:
يكنى أبا محمد، وقيل أبا عدي. 
He was commonly known as Abū Muḥammad, and some said Abū ʿAdī[footnoteRef:1124]. [1124:  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), 1:232. ] 

Background
As for his mother, ʿAllāmah Ibn Saʿd mentions:
وأمه أم جميل بنت شعبة بن عبد الله بن أبي قيس.  
His mother was Umm Jamīl bint Shuʿbah ibn ʿAbdillāh ibn Abī Qays.[footnoteRef:1125] [1125:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kabīr – Khānijī print (n 20) 5:13.] 

His father, Muṭʿim ibn ʿAdī, was one of the nobles of Quraysh and refrained from harming the Messenger of Allāh ﷺ. ʿAllāmah Ibn Saʿd states about him:
وكان أبوه مطعم بن عدي من أشراف قريش، وكان كافا عن أذى رسول الله، صلى الله عليه وسلم، وقال رسول الله، صلى الله عليه وسلم، في أسارى بدر: لو كان مطعم بن عدي حيا لوهبت له هؤلاء النتنى وذلك ليد كانت لمطعم عند رسول الله، صلى الله عليه وسلم، كان أجاره حين رجع من الطائف وقام في نقض الصحيفة التي كتبت قريش على بني هاشم حين حصروا في الشعب، وكان مبقيا على نفسه، لم يكن يشرف لعداوة رسول الله، صلى الله عليه وسلم، ولا يؤذيه ولا يؤذي أحدا من المسلمين، كما كان يفعل غيره. ومدحه أبو طالب في قصيدة له قالها.  
His father, Muṭʿim ibn ʿAdī, was from the nobles of Quraysh. He refrained from harming the Messenger of Allah ﷺ. The Messenger of Allah, ﷺ said concerning the captives of Badr, ‘If Muṭʿim ibn ʿAdī were alive, I would grant him these prisoners.’ This was due to the support Muṭʿim had shown towards the Messenger of Allah ﷺ when he protected him upon his return from Ṭāʾif and tore the treaty that Quraysh had imposed on Banū Hāshim when they were confined in the valley. Muṭʿim was a person of integrity who did not seek enmity with the Messenger of Allah ﷺ, nor did he harm him or any other Muslims, unlike others. Abū Ṭālib praised him in a poem he recited.[footnoteRef:1126] [1126:  Ibid, 5:13-14.] 

He also had many children from many wives. ʿAllāmah Ibn Saʿd lists the children that he had from each wife as follows:
وكان لجبير بن مطعم من الولد: محمد، وأم حبيب، وأم سعيد. وأمهم قتيلة بنت عمرو بن الأزرق بن قيس بن النعمان بن معديكرب بن عكب بن كنانة بن تيم بن أسامة بن مالك بن بكر بن حبيب بن عمرو بن غنم بن تغلب. 
ونافع بن جبير وأبو سليمان وسعيد الأصغر وعبد الرحمن الأكبر. وأمهم أم قتال بنت نافع بن ضريب بن عمرو بن نوفل. 
وسعيد الأكبر، وأمه قوالة بنت الحكم بن قريع بن حكيم بن أمية بن حارثة بن الأوقص من بني سليم. 
وعبد الرحمن الأصغر بن جبير لأم ولد. 
وأم جبير بنت جبير وأمها امرأة من ربيعة. 
ومحمد الأكبر بن جبير وأمه أم حجير بنت حكيم بن أمية بن حارثة بن الأوقص من بني سليم. 
ورملة بنت جبير وأمها أم ولد.  
The children of Jubayr ibn Muṭʿim were:
Muḥammad, Umm Ḥabīb and Umm Saʿīd. Their mother was Qutaylah bint ʿAmr ibn al-Azraq ibn Qays ibn an-Nuʿmān ibn Maʿdīkarib ibn ʿAkb ibn Kinānah ibn Ṭaym ibn Usāmah ibn Mālik ibn Bakr ibn Ḥabīb ibn ʿAmr ibn Ghanm ibn Taghlib.
Nāfiʿ ibn Jubayr, Abū Sulaymān, Saʿīd al-Aṣghar and ʿAbd ar-Raḥmān al-Akbar. Their mother was Umm Qitāl bint Nāfiʿ ibn Ḍarīb ibn ʿAmr ibn Nawfal.
Saʿīd al-Akbar, whose mother was Qawālah bint al-Ḥakam ibn Qurayʿ ibn Ḥakīm ibn Umayyah ibn Ḥārithah ibn al-Awqaṣ from the Banū Salm tribe.
ʿAbd ar-Raḥmān al-Aṣghar ibn Jubayr from an umm walad.
Umm Jubayr bint Jubayr, whose mother was a woman from the Rabīʿah tribe.
Muḥammad al-Akbar ibn Jubayr, whose mother was Umm Ḥujayr bint Ḥakīm ibn Umayyah ibn Ḥārithah ibn al-Awqaṣ from the Banū Salm tribe.
Ramlah bint Jubayr, whose mother was an umm walad.[footnoteRef:1127] [1127:  Ibid, 5:14.] 

The Prophet ﷺ considered him to be his close family. ʿAllāmah Ibn ʿAsākir quotes:
وعن جبير بن مطعم أن النبي -صلى الله عليه وسلم- قال: "أدخلوا علي، ولا تدخلوا علي إلا بني عبد المطلب"، فدخل جبير من تحت القبة فأخذوا برجله، فقال النبي -صلى الله عليه وسلم-: "أرسلوه فإن ابن أخت القوم منهم".
Jubayr ibn Muṭʿim reported that the Prophet ﷺ said, ‘Let people visit me, and do not let anyone visit me except the sons of ʿAbd al-Muṭṭalib.’ So Jubayr entered from under the canopy, and they took hold of his leg. The Prophet ﷺ then said, ‘Release him for the maternal nephew is part of the maternal side.’[footnoteRef:1128] [1128:  ʿAllāmah Ibn ʿAsākir (n 17) 72:45.] 

Just as his son, he was from Makkah and settled in Madīnah. ʿAllāmah Baghawī says:
‌‌أبو محمد ‌جبير ‌بن ‌مطعم بن عدي سكن المدينة، ومكة. 
Abū Muḥammad Jubayr ibn Muṭʿim ibn ʿAdī resided in both Madīnah and Makkah.[footnoteRef:1129] [1129:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 1:516.] 

He accepted Islam in the year of the conquest of Makkah. ʿAllāmah Ibn ʿAbd al-Barr says:
وأسلم جبير بن مطعم عام الفتح، ويقال: عام خيبر.  
Jubayr ibn Muṭʿim embraced Islam during the year of the conquest of Makkah. It is also said during the year of Khaybar.[footnoteRef:1130] [1130:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 6:260.] 

ʿAllāmah Wāqidī notes that it was actually before the conquest:
وأسلم قبل الفتح. 
He embraced Islam before the conquest of Makkah.[footnoteRef:1131] [1131:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kabīr – Khānijī print (n 20) 5:15.] 

An earlier experience
ʿAllāmah Ibn ʿAsākir quotes:
قال جبير بن مطعم : لما بعث الله -عز وجل- نبيه -صلى الله عليه وسلم-، وظهر أمره بمكة، خرجت إلى الشام، فلما كنت ببصرى أتتني جماعة من النصارى، قالوا: أمن الحرم أنت؟ قلت: نعم. قالوا: فتعرف هذا الذي تنبأ فيكم؟ قلت: نعم. قال: فأخذوا بيدي، فأدخلوني ديرا لهم فيه تماثيل وصور، فقالوا لي: انظر، هل ترى صورة هذا النبي الذي يبعث فيكم؟ فنظرت فلم أر صورته، قلت: لا أرى صورته، فأدخلوني ديرا أكبر من ذلك الدير، وإذا فيه تماثيل وصور أكثر مما في ذلك الدير، فقالوا لي: انظر، هل ترى صورته؟ فنظرت فإذا أنا بصفة رسول الله -صلى الله عليه وسلم- وصورته، وإذا أنا بصفة أبي بكر وصورته، وهو آخذ بعقب رسول الله -صلى الله عليه وسلم-. فقالوا لي: هل ترى صفته؟
قلت: نعم، فقلت: لا أخبرهم حتى أعرف ما يقولون، قالوا: أهو هذا؟ قلت؟ وأشاروا إلى صفة رسول الله -صلى الله عليه وسلم-، فقلت: اللهم [نعم] أشهد أنه هو، قالوا: أتعرف هذا الذي أخذ بعقبه؟ قلت: نعم، قالوا: نشهد أن هذا صاحبكم، وأن هذا الخليفة من بعده. 
Jubayr ibn Muṭʿim said, “When Allah – ʿazza wa-jalla – sent His Prophet ﷺ and his affair became known in Makkah, I traveled towards Sham. When I reached Baṣrah, a group of Christians came to me and asked, ‘Are you from the Ḥaram (Makkah)?’ I replied, ‘Yes.’ They said, ‘Do you recognise the one who claims prophethood amongst you?’ I said, ‘Yes.’ They then took me by the hand and brought me to a monastery where there were idols and images. They said to me, ‘Look, do you see the image of this Prophet who was sent amongst you?’ I looked but did not see his image. I said, 'I do not see his image.' They then brought me to a larger monastery with more idols and images than the first. They asked again, 'Do you see his image now?' I looked and saw an image resembling the Messenger of Allah ﷺ and one resembling Abū Bakr, with the latter holding onto the heels of the Messenger of Allah ﷺ. They asked me, 'Do you recognise his description?' I said, 'Yes.' I said to myself that I will not inform them until I could recognise what they say. They asked, 'Is this him?’, whilst pointing towards the description of the Messenger of Allāh ﷺ.  I replied, 'By Allah, I bear witness that this is indeed him.' They asked, 'Do you recognise the one who is holding onto his heels?' I said, 'Yes.' They said, 'We bear witness that this is truly your prophet, and that this is the Caliph who will come after him.'"[footnoteRef:1132] [1132:  ʿAllāmah Ibn ʿAsākir (n 17) 72:43.] 

Teacher
He quoted narrations only from the Prophet ﷺ. ʿAllāmah Ibn ʿAsākir says:
روى عن النبي -صلى الله عليه وسلم-. 
He reported from the Prophet ﷺ.[footnoteRef:1133] [1133:  Ibid, 72:41.] 

Likewise, ʿAllāmah Mizzī only listst the Prophet ﷺ as the one from whom he quoted:
روى عن: النبي -صلى الله عليه وسلم- (ع). 
He reported from the Prophet ﷺ.[footnoteRef:1134] [1134:  ʿAllāmah Mizzī (n 24) 4:506.] 

Students
ʿAllāmah Abū Nuʿaym al-Iṣfahānī lists the names of the Companions who narrated from him:
روى عنه من الصحابة: سليمان بن صرد، وعبد الرحمن بن أزهر، وعامة حديثه عند ابنيه: محمد، ونافع. 
The Companions who narrated from him include Sulaymān ibn Ṣard and ʿAbd ar-Raḥmān ibn Azhar. The majority of his ḥadīths were narrated by his two sons: Muḥammad and Nāfiʿ.[footnoteRef:1135] [1135:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 2:518. ] 

ʿAllāmah Ibn ʿAsākir presents the names of more students:
روى عنه إبراهيم بن عبد الرحمن بن عوف، وسعيد بن المسيب، وسليمان بن صرد الصحابي، وعبد الله بن باباه المخزومي، وعبد الله بن أبي سليمان، وعبد الرحمن بن أذينة، وأبو سروعة عقبة بن الحارث، وعلي بن رباح اللخمي، وابنه محمد بن ‌جبير ‌بن ‌مطعم، ومحمد بن طلحة بن يزيد بن ركانة، وابنه نافع بن ‌جبير ‌بن ‌مطعم، ويحيى بن عبد الرحمن بن حاطب، وأبو سلمة بن عبد الرحمن بن عوف. 
Those who narrated from him were: Ibrāhīm ibn ʿAbd ar-Raḥmān ibn ʿAwf, Saʿīd ibn al-Musayyab, Sulaymān ibn Ṣard: the Companion, ʿAbdullāh ibn Bābāh al-Makhzūmī, ʿAbdullāh ibn Abī Sulaymān, ʿAbd ar-Raḥmān ibn Udhaynah, Abū Sarūʿah ʿUqbah ibn al-Ḥārith, ʿAlī ibn Rabāḥ al-Lakhmī, his son: Muḥammad ibn Jubayr ibn Muṭʿim, Muḥammad ibn Ṭalḥah ibn Yazīd ibn Rukānah, his son: Nāfiʿ ibn Jubayr ibn Muṭʿim, Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib and Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf.[footnoteRef:1136] [1136:  ʿAllāmah Ibn ʿAsākir (n 17) 72:41.] 

Status
ʿAllāmah Ibn Ḥibbān describes his lofty status, saying:
ممن عظم في الجاهلية والاسلام معا. 
Amongst those who were revered both in the pre-Islamic era and in Islam.[footnoteRef:1137] [1137:  ʿAllāmah Ibn Ḥibbān (n 31) 20.] 

Muṣʿab az-Zubayrī says about him:
كان ‌جبير ‌بن ‌مطعم من حلماء قريش وساداتهم، وكان يؤخذ عنه النسب. 
Jubayr ibn Muṭʿim was one of the wise and noble leaders of Quraysh, and he was a reference for genealogy.[footnoteRef:1138] [1138:  ʿAllāmah Ibn ʿAbd al-Barr (n 45) 1:232.] 

Yaʿqūb ibn ʿUtbah says:
كان ‌جبير ‌بن ‌مطعم من أنسب قريش لقريش وللعرب قاطبة، وكان يقول: إنما أخذت النسب عن أبي بكر الصديق رضي الله عنهما. وكان أبو بكر من أنسب العرب. 
Jubayr ibn Muṭʿim was one of the most knowledgeable of Quraysh regarding the genealogy of Quraysh and the Arabs as a whole. He used to say, 'I learned genealogy from Abū Bakr aṣ-Ṣiddīq – may Allāh be pleased with them –.’ Abū Bakr was one of the foremost genealogists amongst the Arabs.[footnoteRef:1139] [1139:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar describes him saying:
كان من أكابر قريش وعلماء النسب. 
He was amongst the seniors of Quraysh and scholars of genealogy.[footnoteRef:1140] [1140:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 1:570.] 

Amount of narrations
He quoted between 20 to 60 narrations.
Zubayr ibn Bakkār says:
جاء عنه من الحديث نحو من عشرين. 
Approximately twenty hadiths have been narrated from him.[footnoteRef:1141] [1141:  ʿAllāmah Ibn ʿAsākir (n 17) 72:41.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī found more, and hence he says:
روي له عن رسول الله -صلى الله عليه وسلم- ستون حديثا، اتفقا على ستة، وانفرد البخاري بحديث، ومسلم بواحد. 
Sixty ḥadīths were narrated from him on the authority of the Messenger of Allah ﷺ. Both Bukhārī and Muslim agreed on six of these ḥadīths, with Bukhārī narrating one exclusively and Muslim narrating one exclusively.[footnoteRef:1142] [1142:  ʿAllāmah Maqdisī (n 14) 1:209.] 

Personal advice from the Prophet ﷺ
Imām Abū Yaʿlā cites some personal advice that the Prophet ﷺ gave to him:
حدثنا أبو هشام محمد بن سليمان بن الحكم القديدي، قال: حدثني أبي، عن إسماعيل بن خالد الخزاعي، أن محمد بن جبير بن مطعم، سمع جبير بن مطعم، وهو يقول: قال لي رسول الله صلى الله عليه وسلم: "أتحب يا جبير ‌إذا ‌خرجت ‌سفرا ‌أن ‌تكون ‌من ‌أمثل ‌أصحابك هيئة، وأكثرهم زادا؟ " فقلت: نعم، بأبى أنت وأمى، قال: "فاقرأ هذه السور الخمس: {قُلْ يَـٰٓأَيُّهَا ٱلْكَـٰفِرُونَ} [الكافرون: 1]، و {إِذَا جَآءَ نَصْرُ ٱللَّهِ وَٱلْفَتْحُ} [النصر: 1] و {قُلْ هُوَ ٱللَّهُ أَحَدٌ} [الإخلاص: 1]، و {قُلْ أَعُوذُ بِرَبِّ ٱلْفَلَقِ} [الفلق: 1]، و {قُلْ أَعُوذُ بِرَبِّ ٱلنَّاسِ} [الناس: 1]، وافتح كل سورة ببسم الله الرحمن الرحيم، واختم قراءتك ببسم الله الرحمن الرحيم"، قال جبير: وكنت غنيا كثير المال، فكنت أخرج مع من شاء الله أن أخرج معهم في سفر، فأكون أبذهم هيئة، وأقلهم زادا، فما زلت منذ علمنيهن رسول الله صلى الله عليه وسلم، وقرأت بهن، أكون من أحسنهم هيئة، وأكثرهم زادا، حتى أرجع من سفرى ذلك. 
Abū Hishām Muḥammad ibn Sulaymān ibn al-Ḥakam al-Qudaydī narrated to us, saying: My father narrated to me from Ismāʿīl ibn Khālid al-Khuzāʿī that Muḥammad ibn Jubayr ibn Muṭʿim heard Jubayr ibn Muṭʿim say:  
“The Messenger of Allah ﷺ said to me, ‘Jubayr, would you like, when you go on a journey, to be the most well-groomed and the best provisioned of your companions?’ I replied, ‘Yes, may my father and mother be sacrificed for you.’ He said, ‘Then recite these five chapters: 'Say: O disbelievers'[footnoteRef:1143], (O Prophet,) When there comes Allah’s help and the Victory’[footnoteRef:1144], ‘Say, “The truth is that Allah is One'[footnoteRef:1145], ‘Say, “I seek refuge with the Lord of the daybreak’[footnoteRef:1146], and ‘Say, “I seek refuge with the Lord of mankind.’[footnoteRef:1147] Begin each chapter with ‘bi ’smi’Llāhi ’r-raḥmāni ’r-raḥīm,’ and conclude your recitation with ‘bi ’smi’Llāhi ’r-raḥmāni ’r-raḥīm.’ [1143:  Qurʾān: 109:1.]  [1144:  Ibid, 110:1.]  [1145:  Ibid, 112:1.]  [1146:  Ibid, 113:1.]  [1147:  Ibid, 114:1.] 

I was wealthy with abundant resources. Whenever I went on a journey with whomever Allāh willed, I would be the least well-groomed and the least provisioned. Since the Messenger of Allah ﷺ taught me these, and I began reciting them, I have been the most well-groomed and the best provisioned amongst my companions until I return from that journey.”[footnoteRef:1148] [1148:  Imām Abū Yaʿlā Aḥmad ibn ʿAlī al-Mawṣilī, Musnad Abī Yaʿlā (Damascus: Dār al-Maʾmūn, 1984), 10:68.] 

Quality earning him the praise of ʿUmar
ʿAllāmah Ibn Saʿd quotes:
قال: أخبرنا محمد بن عبد الله الأسدي، قال: حدثنا مسعر، عن عثمان بن عبد الله بن موهب قال: مر جبير بن مطعم على ماء فسألوه عن فريضة فقال: لا علم لي ولكن أرسلوا معي حتى أسأل لكم عنها فأرسلوا معه فأتى عمر فسأله ققال: من سره أن يكون فقيها عالما فليفعل كما فعل جبير بن مطعم سئل عما لا يعلم، فقال: الله أعلم. 
Muḥammad ibn ʿAbdillāh al-Asadī related to us, saying: Misʿar narrated to us from ʿUthmān ibn ʿAbdillāh ibn Mawhib who said:
“Jubayr ibn Muṭʿim passed by a watering place, and they asked him about a legal obligation. He replied, ‘I have no knowledge of it, but send someone with me so I can ask about it for you.’ 
They sent someone with him, and he went to ʿUmar and asked him. ʿUmar said, ‘Whoever wants to be a knowledgeable jurist should do as Jubayr ibn Muṭʿim did: when asked about something he did not know, he said, ‘Allāh knows best.’”[footnoteRef:1149] [1149:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kabīr – Khānijī print (n 20) 5:15.] 

He also possessed other noble qualities, as ʿAllāmah Ibn ʿAsākir mentions:
وكان موصوفا بالحلم ونبل الرأي. وكان شريفا مطاعا. 
He was described as possessing forbearance, noble in his opinions,and obediently honorable.[footnoteRef:1150] [1150:  ʿAllāmah Ibn ʿAsākir (n 17) 72:46.] 

Services
Amongst his contributions is:
1) He was a governor
ʿAllāmah Ibn ʿAsākir writes:
عد خليفة جبيرا في عمال عمر على الكوفة، وأنه ولاه قبل المغيرة بن شعبة. 
Khalīfah listed Jubayr amongst the gorvernors of ʿUmar over Kufa, and he noted that he governed it before Mughīrah ibn Shuʿbah.[footnoteRef:1151] [1151:  Ibid.] 

2) He served as a judge. 
Ḥāfiẓ Ibn Ḥajar quotes:
وقال العسكري: كان جبير بن مطعم أحد من يتحاكم إليه، وقد تحاكم إليه عثمان، وطلحة في قضية. 
ʿAskarī said, ‘Jubayr ibn Muṭʿim was one of those whom people referred to for arbitration. Both ʿUthmān and Ṭalḥah sought arbitration from him in a legal matter.’[footnoteRef:1152] [1152:  Ḥāfiẓ Ibn Ḥajar (n 35) 2:64.] 

Privilege
He was one of the four who buried ʿUthmān. Muṣʿab az-Zubayrī says:
وهو أحد ‌الذين ‌دفنوا ‌عثمان ‌بن ‌عفان، وصلى عليه. 
He was one of those who buried and prayed over ʿUthmān ibn ʿAffān.[footnoteRef:1153] [1153:  ʿAllāmah Abū ʿAbdillāh Muṣʿab ibn ʿAbdillāh az-Zubayrī, Nasab Quraysh (n 74) 201.] 

[bookmark: _l74l3hij3v03]Date of demise
ʿAllāmah Wāqidī records his demise to be during the caliphate of Muʿāwiyah:
وأسلم قبل الفتح، ونزل المدينة ومات بها في داره في وسط من خلافة معاوية بن أبي سفيان.  
He embraced Islam before the conquest of Makkah, settled in Madīnah and passed away there in his home during the caliphate of Muʿāwiyah ibn Abī Sufyān.[footnoteRef:1154] [1154:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kabīr – Khānijī print (n 20) 5:15.] 

ʿAllāmah Ibn Ḥibbān mentioned that he away in the year 59 AH, and then mentioned that according to one view, he passed away much later, in the year 73 AH. He writes:
مات سنة تسع وخمسين بالمدينة وقد قيل مات مع رافع بن خديج في يوم واحد سنة ثلاث وسبعين وهو اسنه. 
He passed away in Madīnah in the year 59 (AH). It is also said that he passed away on the same day as Rāfiʿ ibn Khudayj in the year 73 AH, whilst he was advanced in age.[footnoteRef:1155] [1155:  ʿAllāmah Ibn Ḥibbān (n 31) 20.] 

However, most scholars are of the view that he passed away in the year 59 AH. ʿAllāmah Ṭabrānī also mentions that he passed away in in 59 AH:
توفي سنة تسع وخمسين. 
He passed away in the year 59 (AH).[footnoteRef:1156] [1156:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 2:112.] 

Likewise, ʿAllāmah Abū Nu ʿaym also mentions that he passed away in the year 59 AH:
توفي سنة تسع وخمسين. وقيل: ثمان وخمسين، في أيام معاوية، وقيل: تسع وأربعون. وهو وهم.
He passed away in the year 59 (AH). In another view, it is said in the year 58 (AH)  during the days of Muʿāwiyah, and other says 49 (AH), which is an error.[footnoteRef:1157] [1157:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī (n 56) 2:518.] 

Other scholars differed by a year or two. For example, ʿAllāmah Ibn ʿAbd al-Barr was of the opinion that he passed away in the year 57 AH, and he mentioned about the year 59 AH with a ṣīghat at-tamrīḍ:
ومات جبير بن مطعم بالمدينة سنة سبع وخمسين، وقيل سنة تسع وخمسين في خلافة معاوية. 
Jubayr ibn Muṭʿim passed away in Madīnah in the year 57 (AH). It is said: in the year 59 (AH) during the caliphate of Muʿāwiyah.[footnoteRef:1158] [1158:  ʿAllāmah Ibn ʿAbd al-Barr (n 45) 1:233.] 

Ḥāfiẓ Ibn Kathīr writes: 
والمشهور أنه توفي سنة ثمان وخمسين، وقيل سنة تسع وخمسين. 
The popularly known date is that he passed away in the year 58 (AH), whilst some sources mention the year 59 (AH).[footnoteRef:1159] [1159:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 8:47.] 

By the grace of Allāh Taʿālā, we had the opportunity of speaking about these two narrators. We conclude with the comment of Imām Nawawī: 
هذا ما يتعلق بأسماء هذا الباب ولا ينبغي لمطالعه أن ينكر هذه الأحرف في أحوال هؤلاء الذين تستنزل الرحمة بذكرهم مستطيلا لها فذلك من علامة عدم فلاحه إن دام عليه والله يوفقنا لطاعته بفضله ومنته.
This pertains to the biographies of the narrators in this chapter, and those studying it should not deny these letters written concerning the state of these ones, through whose mention mercy descends. That will be a sign of his failure if he persists on it, and Allāh is the One Who grants us the ability to obey Him through His grace and favour.[footnoteRef:1160] [1160:  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), 1:79.] 

 أَنَّهُ قَالَ: سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَرَأَ 
[His father] said, ‘I heard the Messenger of Allāh ﷺ reciting’[footnoteRef:1161] [1161:  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), 1:230.] 

In the Muwaṭṭaʾ, this is quoted in the past tense. Mawlānā Zakariyyā al-Kāndhlawī’s print had it otherwise, hence he says:
بصيغة الماضي في النسخ.
It is worded in the past tense in certain manuscripts.[footnoteRef:1162] [1162:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:117.] 

This is also how it is quoted in Ṣaḥīḥ al-Bukhārī. 
In his recension of the Muwaṭṭaʾ, Imām Muḥammad quotes this in muḍāriʿ:
أخبرنا مالك، حدثني الزهري، عن محمد بن جبير بن مطعم، عن أبيه، قال: سمعت رسول الله صلى الله عليه وسلم يقرأ ‌بالطور في المغرب.[footnoteRef:1163] [1163:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 93. ] 

In Ṣaḥīḥ Muslim, Imām Muslim quoted it via Yaḥyā ibn Yaḥyā from Imām Mālik with the same chain, and that it is in the future tense:
حدثنا يحيى بن يحيى قال: قرأت على مالك، عن ابن شهاب، عن محمد بن جبير بن مطعم، عن أبيه قال: "سمعت رسول الله -صلى الله عليه وسلم- يقرأ ‌بالطور في المغرب".[footnoteRef:1164] [1164:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:338. ] 

Considering the narration in the past tense, it would mean that Jubayr heard the Prophet ﷺ reciting this once. Majd ad-Dīn Ibn al-Athīr  says:
تدل على أنه قد سمعه مرة يقرأ بالطور، لأنه ذكر الفعل ماضيًا، وحكاية الماضي إنما تكون للمرة الواحدة.
وأما الرواية الأخرى التي هي "سمعته يقرأ" فإنها تدل على أنه سمعها مرة وأكثر من مرة، لأن الفعل المستقبل يقتضي المرة وأكثر منها. 
It indicates that he heard him recite Aṭ-Ṭūr once because he used the past tense verb, and recounting the past is usually for a single occurrence. As for the other narration, which is, ‘samiʿtu-hū yaqraʾu’, it indicates that he heard it once or more than once because the future tense verb implies one time or more than that.[footnoteRef:1165] [1165:  ʿAllāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:591. ] 

بِالطُّورِ 
‘Aṭ-Ṭūr’
ʿAllāmah Zurqānī clarifies:
وقوله بالطور أي بسورة الطور. 
‘Aṭ-Tūr’ refers to the chapter Aṭ-Ṭūr[footnoteRef:1166] [1166:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:230. ] 

 فِي الْمَغْرِبِ.
‘In maghrib.’
[bookmark: _Toc225709659]Phrasing Ways
The narration is phrased by first mentioning the chapter, and then mentioning the prayer, and that is how Imām Muslim quoted it via Yaḥyā ibn Yaḥyā. 
Imām Bukhārī quotes this via ʿAbdullāh ibn Yūsuf in the other way around; first the name of the prayer, and thereafter the name of the chapter:
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن ابن شهاب، عن محمد بن جبير بن مطعم، عن أبيه قال: سمعت رسول الله -صلى الله عليه وسلم- قرأ في المغرب ‌بالطور. 
ʿAbdullāh ibn Yūsuf narrated to us [saying]: Mālik related to us from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father who said, ‘I heard the Messenger of Allāh ﷺ recite in maghrib Aṭ-Ṭūr.’[footnoteRef:1167] [1167:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:153. ] 

Majd ad-Dīn Ibn al-Athīr commented on the different order explaining that the narrations where the name of the chapter is mentioned before the maghrib prayer is when the ḥadīth is intended to clarify what was recited in the maghrib prayer. Therefore, mentioning the recited part is more appropriate than mentioning the prayer itself. He writes:
وفي بعض رواية الباقين "في المغرب بالطور". وفي رواية الشافعي ومالك "سمعته قرأ". وعند غيره "سمعته يقرأ".
فأما الأول: فإنما قدم اسم السورة على المغرب، لأن الحديث مسوق لبيان ما قرأ في المغرب، فكان تقديم المقروء أولى من تقديم اسم الصلاة. وأما من قدم ذكر المغرب: فلأن الأصل هو الصلاة؛ ثم القراءة تترتب عليها فقد ذكر الأصل.
In some transmissions by others, it says, ‘in maghrib Aṭ-Ṭūr’. In the transmission of Shāfiʿī and Mālik, it is ‘samiʿtu-hū qaraʾa’. For others, it is ‘samiʿtu-hū yaqraʾu’.
As for the first, the name of the chapter is mentioned before maghrib because the ḥadīth aims to clarify what was recited during maghrib, so mentioning the recited part first is more appropriate than mentioning the name of the prayer. As for those who mention maghrib first, it is because the prayer itself is the primary focus, and the recitation follows from it, thus mentioning the primary focus first.[footnoteRef:1168] [1168:  Majd ad-Dīn Ibn al-Athīr (n 5) 1:590.] 

[bookmark: _Toc225709660]Additional Information Quoted by Other Students 
From the way two other students quoted this from Imām Mālik, much more information is presented, including:
1. Jubayr came to discuss the captives of Badr.
2. He offered ransom for the captives.
3. Jubayr was a polytheist at the time.
4. He was overwhelmed by the recitation.
5. It was as if his heart split upon hearing the Quran.
6. The Prophet ﷺ remarked that if Mutʿim (the father of the narrator) were alive and interceded for these people, he would have freed them.
 ʿAllāmah Ibn ʿAbd al-Barr says:
وقد رَوَى هذه القصة فيه عن مالك، عليُ بن الربيع بن الركين، وإبراهيم بن علي التميمي جميعا، عن مالك، عن الزهري، عن محمد بن جبير بن مطعم، عن أبيه، قال: أتيت النبي -صلى الله عليه وسلم- في فداء أسارى بدر، فسمعته يقرأ في المغرب بـ: {والطور} ولم أسلم يومئذ، فكأنما صدع قلبي، وقال: "لو كان مطعم حيا وكلمني في هؤلاء النفر لأعتقتهم". هذا لفظ علي بن الربيع، وقال إبراهيم: "وكلمني في هؤلاء النتنى لتركتهم له". ولم يتابع هذان على سياقة هذا الحديث بهذا اللفظ عن مالك.  
This story was narrated by ʿAlī ibn ar-Rabīʿ ibn ar-Rukayn and Ibrāhīm ibn ʿAlī at-Tamīmī, both of whom narrated it from Mālik, who narrated it from Zuhrī from Muḥammad ibn Jubayr ibn Muṭʿim from his father. He said, “I came to the Prophet ﷺ regarding the ransom of the captives of Badr, and I heard him reciting in maghrib Aṭ-Ṭūr. I had not yet embraced Islam at that time, and it was as if my heart was shattered. He also said, ‘If Muṭʿim had been alive and had spoken to me regarding these people, I would have freed them.’” This is the wording of ʿAlī ibn ar-Rabīʿ. Ibrāhīm said, ‘If he had spoken to me regarding these despicable ones, I would have left them for him.’ These two were not corroborated in the flow and manner of narrating this hadith with these specific words from Mālik.[footnoteRef:1169] [1169:  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), 6:264. ] 

Commenting on the fact that he heard this as a disbeliever, ʿAllāmah Ibn ʿAbd al-Barr writes:
وفي هذا الحديث شيء سقط من رواية مالك في "الموطأ" لم يذكره أحد من رواته عنه فيه، وذكره غيره من رواة ابن شهاب، وهو معنى بديع حسن من الفقه. 
وذلك أن جبير بن مطعم سمع هذا الحديث من النبي -صلى الله عليه وسلم- وهو كافر، وحدث به عنه وهو مسلم. 
In this ḥadīth, there is a portion omitted from Mālik's narration in the Muwaṭṭaʾ which none of his narrators mentioned from him in it, but it was mentioned by other narrators from Ibn Shihāb (Zuhrī). It contains a fine and beautiful aspect of jurisprudence. 
The point is that Jubayr ibn Muṭʿim heard this hadith from the Prophet ﷺ whilst he was a disbeliever, and he narrated it from him after he became a Muslim.[footnoteRef:1170] [1170:  Ibid, 6:263.] 

ʿAllāmah Zurqānī comments on that saying:
واستدل به على صحة أداء ما تحمله الراوي في حال الكفر، وكذا الفسق إذا أداه في حالة العدالة. 
This ḥadīth is used as evidence for the validity of transmitting what a narrator carried whilst in a state of disbelief, as well as sin, provided that they convey it in a state of integrity.[footnoteRef:1171] [1171:  ʿAllāmah Zurqānī (n 6) 1:230.] 

Ḥāfiẓ Ibn Ḥajar says:
ويصح ‌تحمل ‌الكافر ‌أيضا إذا أداه بعد إسلامه.  
It is also valid for a disbeliever to carry (a narration) if he conveys it after his conversion to Islam.[footnoteRef:1172] [1172:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Nuzhat an-Naẓar fī Tawḍīḥ Nukhbat al-Fikar fī Muṣtalaḥ Ahl al-Athar (Damascus: Maṭbaʿat aṣ-Ṣabāḥ, 2000), 146.] 

[bookmark: _Toc225709661]Additional Information Quoted By Colleagues of Imām Mālik
These same points are quoted by the colleagues of Imām Mālik. Imām Bukhārī quotes via Maʿmar:
حدثني محمود، حدثنا عبد الرزاق، أخبرنا معمر، عن الزهري، عن محمد بن جبير، عن أبيه - وكان جاء في أسارى بدر - قال: سمعت النبي -صلى الله عليه وسلم- يقرأ في المغرب ‌بالطور. 
Mahmūd narrated to me [saying]: ʿAbd ar-Razzāq narrated to us [saying]: Maʿmar related to us from Zuhrī from Muḥammad ibn Jubayr from his father – who had come regarding the captives of Badr – who said, ‘I heard the Prophet ﷺ reciting in maghrib Aṭ-Ṭūr.’[footnoteRef:1173] [1173:  Imām Bukhārī (n 7) 4:69.] 

With that, there are additional points:
7. It was the very first time that Jubayr felt inclined to Islam.
Imām Bukhārī also narrates:
حدثني إسحاق بن منصور، حدثنا عبد الرزاق، أخبرنا معمر، عن الزهري، عن محمد بن جبير، عن أبيه قال: سمعت النبي -صلى الله عليه وسلم- يقرأ في المغرب ‌بالطور، وذلك أول ما وقر الإيمان في قلبي. 
Isḥāq ibn Manṣūr narrated to me [saying]: ʿAbd ar-Razzāq narrated to us [saying]: Maʿmar related to us from Zuhrī from Muḥammad ibn Jubayr from his father, who said, ‘I heard the Prophet ﷺ reciting in maghrib Aṭ-Ṭūr, and that was the first time faith settled in my heart.’[footnoteRef:1174] [1174:  Ibid, 5:86.] 

8. The precise verse that had the impact is cited.
Imām Bukhārī also cites via Sufyān:
حدثنا الحميدي، حدثنا سفيان، قال: حدثوني عن الزهري، عن محمد بن جبير بن مطعم، عن أبيه -رضي الله عنه- قال: سمعت النبي -صلى الله عليه وسلم- يقرأ في المغرب ‌بالطور، فلما بلغ هذه الآية: ﴿أَمْ خُلِقُوا۟ مِنْ غَيْرِ شَىْءٍ أَمْ هُمُ ٱلْخَـٰلِقُونَ﴾…
Ḥumaydī narrated to us [saying]: Sufyān narrated to us, saying: They narrated to me from Zuhrī from Muḥammad ibn Jubayr ibn Muṭʿim from his father – may Allāh be pleased with him –, who said, “I heard the Prophet ﷺ reciting in maghrib Aṭ-Ṭūr. When he reached this verse: ‘Is it that they are created by none, or are they themselves the creators?’…”[footnoteRef:1175][footnoteRef:1176]'" [1175:  Qurʾān: 52:35.]  [1176:  Imām Bukhārī (n 7) 6:140.] 

Imām Bukhārī narrates further:
حدثنا الحميدي، حدثنا سفيان، قال: حدثوني عن الزهري، عن محمد بن جبير بن مطعم، عن أبيه -رضي الله عنه- قال: سمعت النبي -صلى الله عليه وسلم- يقرأ في المغرب بالطور، فلما بلغ هذه الآية: ﴿أَمْ خُلِقُوا۟ مِنْ غَيْرِ شَىْءٍ أَمْ هُمُ ٱلْخَـٰلِقُونَ﴾ ﴿أَمْ خَلَقُوا۟ ٱلسَّمَـٰوَٰتِ وَٱلْأَرْضَ ۚ بَل لَّا يُوقِنُونَ﴾ ﴿أَمْ عِندَهُمْ خَزَآئِنُ رَبِّكَ أَمْ هُمُ ٱلْمُصَۣيْطِرُونَ﴾ كاد قلبي أن يطير.
قال سفيان: فأما أنا؛ فإنما سمعت الزهري يحدث عن محمد بن جبير بن مطعم، عن أبيه: سمعت النبي -صلى الله عليه وسلم- يقرأ في المغرب ‌بالطور، لم أسمعه زاد الذي قالوا لي. 
[bookmark: _rh47sieege88]Ḥumaydī narrated to us [saying]: Sufyān narrated to us, saying: They narrated to me from Zuhrī from Muḥammad ibn Jubayr ibn Muṭʿim from his father – may Allāh be pleased with him – who said, ‘I heard the Prophet ﷺ reciting in maghrib chapter Aṭ-Ṭūr. When he reached this verse: ‘Is it that they are created by none, or are they themselves the creators? Or have they created the heavens and the earth? No, but they are sure of nothing. Or do they have the treasures of your Lord, or have they acquired control (over them)?’[footnoteRef:1177], my heart almost flew (out of awe).’ [1177:  Qurʾān: 52:35-37.] 

Sufyān said, “As for me, I only heard Zuhrī narrating from Muḥammad ibn Jubayr ibn Muṭʿim from his father, ‘I heard the Prophet ﷺ reciting in maghrib chapter Aṭ-Ṭūr. I did not hear him add what they told me.’”[footnoteRef:1178] [1178:  Imām Bukhārī (n 7) 6:140.] 

9. The recitation made him feel distressed.
Usāmah ibn Zayd relates it from Ibn Shihāb with this additional point:
أخبرني عيسى بن أحمد فيما كتب به إلى ثنا ابن وهب قال: أخبرني أسامة ابن زيد أن ابن شهاب أخبره عن محمد بن جبير بن مطعم عن أبيه أنه جاء فداء أسارى أهل بدر، فواقفت رسول الله -صلى الله عليه وسلم- يقرأ في صلاة المغرب ﴿وَٱلطُّورِ﴾ ﴿وَكِتَـٰبٍۢ مَّسْطُورٍۢ﴾ ﴿فِى رَقٍّۢ مَّنشُورٍۢ﴾، ‌فأخذني ‌من ‌قراءته ‌كالكرب فكان ذلك أول ما سمعت من أمر الإسلام. 
ʿĪsā ibn Aḥmad related to me in what he wrote to us: Ibn Wahb narrated to us, saying: Usāmah ibn Zayd related to me that Ibn Shihāb related to him from Muḥammad ibn Jubayr ibn Muṭʿim from his father that he came for the ransom of the captives of Badr, and he encountered the Messenger of Allah ﷺ reciting in the maghrib prayer: ‘By the mount of Tūr, and by a book, written on an unrolled scroll.’[footnoteRef:1179] The recitation caused me such distress, and that was the first thing I heard about Islam.[footnoteRef:1180] [1179:  Qurʾān: 52:1-3.]  [1180:  ʿAllāmah Abū ’l-ʿAbbās Muḥammad ibn Isḥāq al-Khurāsānī an-Naysāpūrī, better known as Sarrāj, Musnad as-Sarrāj (Faisalabad, Pakistan: Idārat al-ʿUlūm al-Athariyyah, 2002), 81.] 

10. His heart felt as if it is going to come out
Imām Ibn Abī Khaythamah quotes this via Sufyān ibn ʿUyaynah from Imām Zuhrī: 
فأما محمد: فحدثنا حامد بن يحيى البلخي، قال: حدثنا سفيان بن عيينة، قال: سمعت الزهري يحدث، عن محمد بن جبير بن مطعم، عن أبيه؛ أنه سمع النبي -صلى الله عليه وسلم- يقرأ في المغرب بالطور".
قال سفيان: فسمعته يقول: أم خلقوا من غير شيء أم هم الخالقون) الطور:، قال: ‌فكاد ‌يطير ‌قلبي. 
As for Muḥammad, Ḥāmid ibn Yaḥyā al-Balkhī narrated to us, saying: Sufyān ibn ʿUyaynah narrated to us, saying: I heard Zuhrī narrating from Muḥammad ibn Jubayr ibn Muṭʿim from his father that he heard the Prophet ﷺ reciting in maghrib chapter Aṭ-Ṭūr.
Sufyān said, ‘I heard him say, ‘‘Is it that they are created by none, or are they themselves the creators?’’[footnoteRef:1181] He said, ‘My heart almost flew (out of awe).’[footnoteRef:1182] [1181:  Qurʾān: 52:35.]  [1182:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2006), 2:973.] 

11. He heard this from outside of the mosque.
Imām Ṭabrānī quotes via Sufyān ibn Ḥusayn from Imām Zuhrī:
حدثنا علي بن عبد العزيز، ثنا أبو عبيدة، ثنا هشيم، حدثنا سفيان بن حسين، عن الزهري - قال هشيم: ولا أظنني إلا قد سمعته من الزهري - عن محمد بن جبير بن مطعم، عن أبيه جبير بن مطعم قال: " أتيت النبي صلى الله عليه وسلم، لأكلمه في أسارى بدر، فوافقته، وهو يصلي بأصحابه المغرب، أو العشاء، فسمعته ‌وهو ‌يقول، ‌أو ‌يقرأ، ‌وقد ‌خرج ‌صوته ‌من ‌المسجد ﴿إِنَّ عَذَابَ رَبِّكَ لَوَٰقِعٌۭ﴾﴿مَّا لَهُۥ مِن دَافِعٍۢ﴾، فكأنما صدع قلبي ". 
ʿAlī ibn ʿAbd al-ʿAzīz narrated to us [saying]: Abū ʿUbaydah narrated to us [saying]: Hushaym narrated to us [saying]: Sufyān ibn Ḥusayn narrated to us from Zuhrī – Hushaym: I am convinced of having heard it from Zuhrī – from Muḥammad ibn Jubayr ibn Muṭʿim from his father, Jubayr ibn Muṭʿim, who said, ‘I came to the Prophet ﷺ to speak to him regarding the captives of Badr. I found him praying maghrib or ʿishāʾ with his Companions. I heard him reciting, and his voice was coming out of the mosque: ‘The punishment of your Lord is sure to fall. There is nothing to push it back.’[footnoteRef:1183]It was as if my heart was shattered.’[footnoteRef:1184] [1183:  Qurʾān: 52:7-8.]  [1184:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 2:116. ] 

Commenting on why Jubayr was overtaken with this kind of an emotion when he heard the recital, whilst other disbelievers also heard the Qurʾān from the Prophet ﷺ but they did not experience the same, Imām Khaṭṭābī writes:
قلت: إنما كان انزعاجه عند سماع هذه الآية لحسن تلقيه معنى الآية ومعرفته بما تضمنته من بليغ الحجة/ فاستدركها واستشف معناها بذكي فهمه وهذه الآية مشكلة جدا. وقال أبو إسحاق الزجاج في هذه الآية: هي أصعب ما في هذه السورة. 
I say: His distress upon hearing this verse was due to his excellent understanding of its meaning and his awareness of the profound evidence it contained. He grasped it and comprehended its significance with his sharp intellect. This verse is indeed very challenging. Abū Isḥāq az-Zajjāj said about this verse, ‘It is the most difficult part of this chapter.’[footnoteRef:1185] [1185:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 3:1912.] 

[bookmark: _Toc225709662]Recitation of Aṭ-Ṭūr After Al-Fātiḥah
Of course, the verses of chapter Aṭ-Ṭūr were recited after chapter Al-Fātiḥah. This narration is not to specify what was recited. Rather, it is to clarify what he heard being recited. ʿAllāmah Abū ’l-Walīd al-Bājī says: 
يريد أنه قرأ بها بعد فاتحة الكتاب بما يأتي بعد هذا من الأدلة على وجوب القراءة بأم القرآن والقراءة في الصلاة على ضربين فرض ونفل فأما الفرض فهو قراءة أم القرآن وسيأتي بعد هذا بيان ذلك إن شاء الله تعالى وأما النفل فهو قراءة سورة مع أم القرآن في الركعتين الأوليين من الصلاة والأصل في ذلك ما أخرجه البخاري من حديث أبي قتادة أن النبي -صلى الله عليه وسلم- كان يقرأ في الظهر في الأوليين بأم الكتاب وسورتين وفي الركعتين الأخريين بأم الكتاب. 
He means that he recited it after Al-Fātiḥah, as will be shown by the subsequent evidence on the obligation of reciting the Mother of the Book. Recitation in prayer is of two types: obligatory and supererogatory. The obligatory recitation is the recitation of Al-Fātiḥah. This will be explained further if Allāh Taʿālā wills. The supererogatory recitation is the recitation of a chapter along with Al-Fātiḥah in the first two rakʿahs of the prayer. The basis for this is what Bukhārī reported from the ḥadīty of Abū Qatādah that the Prophet ﷺ used to recite in the ẓuhr prayer in the first two rakʿahs Al-Fātiḥah and two other chapters, and in the last two rakʿahs Al-Fātiḥah.[footnoteRef:1186] [1186:  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.), 1:146. ] 

[bookmark: _Toc225709663]Permissibility of Reciting Anything
The fact that he heard the Prophet ﷺ reciting Aṭ-Ṭūr does not mean that it is compulsory to recite it. Rather, a person may recite any verses. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وأي سورة قرأ بها أجزأته. 
And any chapter he recites will suffice for him.[footnoteRef:1187] [1187:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr cited narrations that reference other chapters recited by the Prophet ﷺ, and he then explained:
فكل ذلك من المباح الجائز أن يقول المرء بما شاء مع أم القرآن ما لم يكن إماما يطول على من خلفه
وبنحو ذلك تواترت الآثار في القراءة عن النبي عليه السلام في الصلاة مرة يخفف وربما طول صنع ذلك في كل صلاة
وهذا كله يدل على أن لا توقيت في القراءة عند العلماء بعد فاتحة الكتاب
وهذا إجماع من علماء المسلمين ويشهد لذلك قوله -عليه السلام-: "من أم الناس فليخفف"، ولم يحد شيئا. 
All of this is permissible and allowed, as a person can recite any chapter along with Al-Fātiḥah, provided that he is not an imām, rendering the prayer overly long for those following him.
The various reports about the Prophet ﷺ’s recitation in prayer show that sometimes he would recite briefly, and at other times he would extend the recitation, and he did this in all prayers. This indicates that there is nothing fixed for the recitation after Al-Fātiḥah according to the scholars.
This is a consensus amongst Muslim scholars, and it is supported by the Prophet ﷺ’s statement, ‘The one who leads people in prayer should shorten [the prayer],’ without specifying any particular length.[footnoteRef:1188] [1188:  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 Taḍammana-hū ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:139-140.] 

The only difference is in the amount that needs to be recited, as ʿAllāmah Ibn ʿAbd al-Barr notes:
وإنما اختلفوا في أقل ما يجزئ من القراءة وفي أم القرآن هل يجزئ منها غيرها من القرآن أم لا وأجمعوا أن لا صلاة إلا بقراءة. 
The scholars differed on the minimum amount of recitation required and whether something other than Al-Fātiḥah can suffice in its place. However, they agreed that there is no valid prayer without recitation.[footnoteRef:1189] [1189:  Ibid, 4:140-141.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the schools of thought are presented as follows:
ذهب المالكية والشافعية والحنابلة إلى أنه يسن للمصلي أن يقرأ شيئا من القرآن بعد الفاتحة.
كما ذهب الحنفية إلى أن قراءة أقصر سورة من القرآن أو ما يقوم مقامها بعد الفاتحة واجب وليس بسنة، فإن أتى بها انتفت الكراهة التحريمية. 
The Mālikī, Shāfiʿī and Ḥanbalī schools of thought hold that it is Sunnah for the worshiper to recite something from the Qurʾān after Al-Fātiḥah. 
In contrast, the Ḥanafī school considers it wājib to recite the shortest chapter of the Qurʾān or its equivalent after Al-Fātiḥah. It is not Sunnah. If this is fulfilled, it removes the prohibitive dislike.[footnoteRef:1190] [1190:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 33:48.] 

[bookmark: _Toc225709664]Other Chapters
In other narrations, there are other chapters that are quoted from the Prophet ﷺ. In Marāqī ’l-Falāḥ, ʿAllāmah Shurunbulālī writes:
ومما جاء في المغرب: صح عن النبي -صلى الله عليه وسلم- أنه ‌قرأ ‌في ‌المغرب بالأعراف. كان يقرأ في المغرب سورة الأنفال. كان يقرأ بهم في المغرب ﴿الَّذِينَ كَفَرُوا وَصَدُّوا عَنْ سَبِيلِ اللَّهِ﴾ [النساء: من الآية167] . آخر صلاة صلاها رسول الله -صلى الله عليه وسلم- المغرب فقرأ في الركعة الأولى بـ ﴿سَبِّحِ اسْمَ رَبِّكَ الْأَعْلَى﴾ [الأعلى:1] وفي الثانية بـ ﴿قُلْ يَا أَيُّهَا الْكَافِرُونَ﴾. قرأ في صلاة المغرب بـ﴿وَالتِّينِ وَالزَّيْتُونِ﴾ [التين:1] . ‌قرأ ‌في ‌المغرب حم الدخان. صلى المغرب فقرأ القارعة. كان يقرأ في صلاة المغرب ليلة الجمعة قل ﴿قُلْ يَا أَيُّهَا الْكَافِرُونَ﴾ و ﴿قُلْ هُوَ اللَّهُ أَحَدٌ﴾ [الاخلاص:1]. 
Amongst the narrations about the maghrib prayer:
It is authentically reported from the Prophet ﷺ that he recited Al-Aʿrāf in maghrib.
He would also recite chapter Al-Anfāl in maghrib.
He would recite with them in mahgrib: ‘Surely, those who disbelieved and prevented (people) from the way of Allāh.’[footnoteRef:1191] [1191:  Qurʾān: 4:167.] 

The last prayer the Messenger of Allāh ﷺ performed was maghrib, and he recited chapter Al-Aʿlā[footnoteRef:1192] in the first rakʿah and chapter Al-Kāfirūn[footnoteRef:1193] in the second. [1192:  Ibid, 87.]  [1193:  Ibid, 109.] 

On another occasion, he recited chapter At-Tīn[footnoteRef:1194] in maghrib. [1194:  Ibid, 95.] 

He also recited Ḥā mīm Ad-Dukhān[footnoteRef:1195] in maghrib.  [1195:  Ibid, 44.] 

He prayed maghrib and read Al-Qāriʿah.
In the maghrib prayer on Friday nights, he would recite chapter Al-Kāfirūn and chapter Al-Ikhlāṣ[footnoteRef:1196].[footnoteRef:1197] [1196:  Ibid, 112.]  [1197:  ʿAllāmah Abū ’l-Ikhlāṣ Ḥasan ibn ʿAmmār ash-Shurunbulālī, Marāqī ’l-Falāh bi-Imdād al-Fattāḥ Sharḥ Nūr al-Īḍāḥ wa-Najāt al-Arwāḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 133.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وقد روي عن النبي -صلى الله عليه وسلم- أنه قرأ في المغرب بـ: ﴿المص﴾ من حديث.  
It was reported in a ḥadīth that the Prophet ﷺ recited Alif lām mīm ṣād[footnoteRef:1198] in maghrib.[footnoteRef:1199] [1198:  Ibid, 7:1.]  [1199:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 6:261.] 

He then says:
وفي هذا الحديث دليل على أن في وقت المغرب سعة، وأنه ليس بضيق 
In this ḥadīth lies proof that there is ampleness in the time for maghrib, and it is not tight.[footnoteRef:1200]  [1200:  Ibid.] 

He also quotes:
وروي عن النبي صلى الله عليه وسلم أنه قرأ بـ: "الصافات" في المغرب، وأنه قرأ فيها بـ: {حم} الدخان، وأنه قرأ فيها بـ: {سبح اسم ربك الأعلى}، وأنه قرأ فيها بـ: {والتين والزيتون}، وأنه قرأ فيها بـ: "المعوذتين"، وأنه قرأ فيها بـ: {والمرسلات}، وأنه كان يقرأ فيها بقصار المفصل. وهي آثار صحاح مشهورة، لم أر لذكرها وجها خشية الإطالة.
وفي ذلك كله دليل على أن لا توقيت في القراءة في صلاة المغرب.  
It has been reported from the Prophet ﷺ that he recited in maghrib Aṣ-Ṣāffāt[footnoteRef:1201], Ḥā mīm Ad-Dukhān[footnoteRef:1202], Al-Aʿlā[footnoteRef:1203], At-Tīn[footnoteRef:1204], the muʿawwidhatān (Al-Falaq and An-Nās), Al-Mursalāt[footnoteRef:1205], and he would often recite from the shorter portion of Al-Mufaṣṣal. [1201:  Qurʾān: 37.]  [1202:  Ibid, 44.]  [1203:  Ibid, 87.]  [1204:  Ibid, 95.]  [1205:  Ibid, 77.] 

These reports are authentic and well-known. I do not find any reason to mention them for fear of lengthening. All of these contain proof that there is no fixed recitation in maghrib prayer.[footnoteRef:1206] [1206:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 6:262.] 

[bookmark: _Toc225709665]Best Chapters to Recite
According to all four schools of thought, it is better to rather recite shorter chapters in maghrib:
ʿAllāmah Ibn ʿAbd al-Barr says:
وأهل العلم يستحبون فيها قراءة السور القصار، ولعل ذلك أن يكون آخر الأمرين من رسول الله -صلى الله عليه وسلم-، أو يكون إباحة وتخييرا منه صلى الله عليه وسلم، فيكون دليل العلماء على استحباب ما استحبوا، من ذلك قوله -صلى الله عليه وسلم-: "من أم الناس فليقصر وليخفف". والحمد لله الذي جعل في ديننا سعة ويسرا وتخفيفا، لا شريك له. 
Scholars recommend reciting shorter chapters in maghrib prayer. This may reflect either the last practice of the Prophet ﷺ or his allowance and preference for it. Amongst the scholars' proof for what they recommended is the Prophet ﷺ's saying: ‘The one who leads the people in prayer should shorten [the prayer] and make it light.’ Praise be to Allāh, who made our religion flexible, easy, and accommodating, with no partner to Him.[footnoteRef:1207] [1207:  Ibid, 6:263.] 

Ḥanafī view
After quoting this narration in his recension, Imām Muḥammad writes: 
العامة على أن القراءة تخفف في صلاة المغرب، يقرأ فيها بقصار المفصل. 
The general practice is that the recitation in maghrib prayer is shortened and to recite therein the shorter portion of Al-Mufaṣṣal.[footnoteRef:1208] [1208:  Imām Muḥammad ibn al-Ḥasan (n 3) 93.] 

ʿAllāmah Sarakhsī did not specify:
وفي ‌المغرب بسورة قصيرة خمس آيات أو ستا مع فاتحة الكتاب..... 
In maghrib prayer, one recites a short chapter, which could be five or six verses, along with Al-Fātiḥah.[footnoteRef:1209] [1209:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:163.] 

ʿAllāmah Kāsānī writes:
وفي ‌المغرب بسورة قصيرة خمس آيات أو ست آيات مع فاتحة الكتاب أي سواها ذكره في الأصل. 
In maghrib prayer, reciting a short chapter of five or six verses, in addition to Al-Fātiḥah. This is mentioned in Al-Aṣl.[footnoteRef:1210] [1210:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:40-41.] 

In Al-Hidāyah, it is written:
وفي المغرب بقصار المفصل. 
In maghrib, one is to recite the shorter portion of Al-Mufaṣṣal.[footnoteRef:1211] [1211:  Burhān ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 1:478. ] 

Mālikī view
ʿAllāmah Ibn Abī Zayd al-Qayrawānī quotes:
قال أشهب: وفي العصر ‌والمغرب ‌بقصار ‌المفصل. 
Ashhab said, ‘In both the ʿaṣr and maghrib prayers, one is to recite from the shorter portion of Al-Mufaṣṣal.’[footnoteRef:1212] [1212:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Abī Zayd al-Qayrawānī, An-Nawādir wa’z-Ziyādāt ʿalā mā fī ’l-Mudawwanah min ghayri-hā min al-Ummahāt (Beirut: Dār al-Gharb al-Islāmī, 1999), 1:174.] 

ʿAllāmah Bājī writes:
ويقرأ في العصر ‌والمغرب ‌بقصار ‌المفصل. 
In ʿaṣr and maghrib, one should recite from the shorter portion of Al-Mufaṣṣal.[footnoteRef:1213] [1213:  ʿAllāmah Bājī (n 26) 1:146.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says: 
وأهل العلم يستحبون فيها قراءة السور القصار
Scholars recommend reciting short chapters during these prayers.[footnoteRef:1214] [1214:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 6:263.] 

Qāḍī ʿIyāḍ says:
وكون القراءة فى العصر ‌والمغرب ‌بقصار ‌المفصل. 
The recitation for ʿaṣr and maghrib is from the shorter portion of Al-Mufaṣṣal.[footnoteRef:1215] [1215:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:372. ] 

Hence, despite Imām Mālik quoting this narration, Imām Mālik would not recommend a person to recite this chapter in maghrib. Imām Tirmidhī quotes:
وقال الشافعي: وذكر عن مالك أنه كره أن يقرأ في صلاة المغرب بالسور الطوال نحو الطور والمرسلات، قال الشافعي: لا أكره ذلك، بل أستحب أن يقرأ بهذه السور في صلاة المغرب. 
Shāfiʿī said, ‘It is reported that Mālik disliked reciting long chapters, such as Aṭ-Ṭūr and Al-Mursalāt, in maghrib. However, I do not dislike this practice. On the contrary, I recommend reciting these chapters in maghrib.’[footnoteRef:1216] [1216:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:112.] 

Ḥanbalī view
ʿAllāmah Khiraqī says:
وفي المغرب ‌بسور ‌آخر ‌المفصل. 
In maghrib, the recitation should be from the last chapters of Al-Mufaṣṣal.[footnoteRef:1217] [1217:  ʿAllāmah Abū’l-Qāsim ʿUmar ibn al-Ḥusayn ibn ʿAbdillāh al-Khiraqī, Matn al-Khiraqī ʿalā Madhhab Abī ʿAbdillāh Aḥmad Ibn Ḥanbal ash-Shaybānī (Egypt: Dār aṣ-Ṣaḥābah li ’t-Turāth, 1993), 25.] 

ʿAllāmah Ibn Qudāmah al-Maqdisī comments:
ويستحب أن يكون على الصفة التي بين الخرقي؛ اقتداءا برسول الله صلى الله عليه وسلم، واتباعا لسنته. 
It is recommended to follow the practice described by Khiraqī, in emulation of the Messenger of Allāh ﷺ and following his Sunnah.[footnoteRef:1218] [1218:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:272.] 

ʿAllāmah Ḥijāwī says:
ثم يقرأ بعدها سورة وتكون في الصبح من طوال المفصل ق وفي المغرب ‌من ‌قصاره. 
Then he should recite a chapter after Al-Fātiḥah. In the fajr prayer, recite from the longer portion of Al-Mufaṣṣal. In the maghrib prayer, recite from the shorter portion .[footnoteRef:1219] [1219:  ʿAllāmah Abū ’n-Najā Mūsā ibn Aḥmad al-Ḥijāwī, Zād al-Mustaqniʿ fī ’Khtiṣār al-Muqniʿ (Riyadh: Dār al-Waṭn), 45.] 

Shāfiʿī view
The Shāfiʿīs also accepted that it is Sunnah to recite short chapters. Imām Nawawī writes: 
ويسن للصبح والظهر طوال المفصل وللعصر والعشاء أوساطه ‌وللمغرب ‌قصاره. 
It is Sunnah to recite the longer portion of Al-Mufaṣṣal for the morning and ẓuhr prayers, the intermediate portion for the ʿaṣr and ʿishāʾ prayers and the shorter portion for the maghrib prayer.[footnoteRef:1220] [1220:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Minhāj aṭ-Ṭālibīn (Beirut: Dār al-Fikr, 2005), 26.] 

In Tuḥfat al-Muḥtāj, Ḥāfiẓ Ibn Ḥajar al-Ḥaytamī quotes:
(وللعصر والعشاء أوساطه وللمغرب قصاره) للخبر الصحيح الدال على ذلك وحكمته طول وقت الصبح مع قصرها فجبرت بالتطويل وقصر وقت ‌المغرب على الخلاف فيه وفعلها فجبرت بالتخفيف، والثلاثة الباقية طويلة وقتا وفعلا فجبرت بالتوسط في غير الظهر وبما مر فيه وفارقهما بأنه لقربه من الصبح النشاط فيه أكثر منه فيهما وتراخى عنه لقلة النشاط فيه بالنسبة لها فهو مرتبة متوسطة بين الصبح وبين العصر والعشاء وطواله من الحجرات إلى عم فأوساطه إلى الضحى فقصاره إلى الآخر على ما اشتهر. 
For the ʿaṣr and ʿishāʾ prayers, reciting from the intermediate portion, and for maghrib, reciting from the shorter portion is recommended. This is based on the authentic report denoting that. The wisdom is the long timing of the morning prayer whilst the prayer itself is short, therefore it was compensated by lengthening the recitation. On the other hand, the timing of maghrib is short contrary to the prayer, therefore it was compensated by decreasing the recitation. The remaining three prayers have a long time and take time to perform, therefore they were compensated by moderation for the prayers other than ẓuhr. The latter differs from the other two prayers since it is close to the morning. Hence, there is more activeness in it than in the two other prayers. Delaying it due to less activeness is compared to ʿaṣr. Hence, it is an intermediate level between fajr, ʿaṣr and ʿishāʾ. 
The long portion of Al-Mufaṣṣal is from Al-Ḥujarāt to ʿAmma, the intermediate is upto Aḍ-Ḍuḥā and the shorter portion is until the end, based on what is famoulsy known.[footnoteRef:1221] [1221:  ʿAllāmah Aḥmad ibn Muḥammad ibn ʿAlī ibn Ḥajar al-Haytamī, Tuḥfat al-Muḥtāj fī Sharḥ al-Minhāj (Egypt: Al-Maktabah at-Tijāriyyah al-Kubrā, 1983), 2:55.] 

[bookmark: _Toc225709666]Reason behind their Recommendation
1) Two narrations after, Imām Yaḥyā al-Laythī quotes:
مالك، عن أبي عبيد، مولى سليمان بن عبد الملك ، عن عباد بن نسي  ، عن قيس بن الحارث ، عن أبي عبد الله الصنابحي أنه قال: قدمت المدينة في خلافة أبي بكر الصديق ، فصليت وراءه المغرب، فقرأ في الركعتين الأوليين بأم القرآن، وسورة سورة من ‌قصار ‌المفصل. 
Mālik reported from Abū ʿUbayd, the freed slave of Sulaymān ibn ʿAbd al-Malik, from ʿAbbād ibn Nusayy, from Qays ibn al-Ḥārith, from Abū ʿAbdillāh aṣ-Ṣunābīḥī, who said, ‘I arrived in Madinah during the caliphate of Abū Bakr aṣ-Ṣiddīq, and I prayed behind him in the maghrib prayer. He recited Al-Fātiḥah and some chapters from the shorter portion of Al-Mufaṣṣal in the first two rakʿahs.’[footnoteRef:1222] [1222:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī (n 1) 1:231.] 

2) In Muṣannaf Ibn Abī Shaybah, it is quoted:
حدثنا معاوية بن هشام قال: حدثنا سفيان عن نسير بن ذعلوق عن الربيع بن خثيم: أنه كان ‌يقرأ ‌في ‌المغرب بقصار المفصل، {‌قل ياأيها الكافرون} و {‌قل هو الله أحد}. 
Muʿāwiyah ibn Hishām narrated to us, saying: Sufyān narrated to us from Nusayr ibn Dhaʿlūq from Rabīʿ ibn Khuthaym that he used to recite from the shorter portion of Al-Mufaṣṣal: Al-Kāfirūn and Al-Ikhlāṣ in the maghrib prayer.[footnoteRef:1223] [1223:  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), 1:315.] 

3) ʿAllāmah Ibn Māzah al-Bukhārī writes:
وكتب عمر إلى أبي موسى الأشعري رضي الله عنهما: أن اقرأ في الفجر والظهر بطوال المفصل، والعشاء بأواسط المفصل، وفي المغرب بقصار المفصل؛ ولأن مبنى المغرب على التعجيل، وعلى أن لا يحل تأخيرها كذا جاءت الآثار، قال (47ب1) عليه السلام: لا تزال أمتي بخير ما لم يؤخروا المغرب إلى اشتباك النجوم، فيجب تخفيف القراءة ليحصل التعجيل وهذا عندنا. 
ʿUmar wrote to Abū Mūsā al-Ashʿarī – may Allāh be pleased with them –: ‘Recite in the fajr and ẓuhr prayers from the longer portion of Al-Mufaṣṣal, in the ʿishāʾ prayer from the intermediate portion of Al-Mufaṣṣal, and in the maghrib prayer from the shorter portion of Al-Mufaṣṣal.’ 
The maghrib prayer is based on promptness, and it should not be delayed, as the reports indicate. The Prophet ﷺ said, ‘My nation will remain in good as long as they do not delay the maghrib prayer until the stars are intertwined.' Thus, shortening the recitation is necessary to ensure promptness, and this is our view.[footnoteRef:1224] [1224:  Burhān ad-Dīn Abu ’l-Maʿālī Maḥmūd ibn Aḥmad, better known as Ibn Māzah al-Bukhārī, Al-Muḥīṭ al-Burhānī fī ’l-Fiqh an-Nuʿmānī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 1:303.] 

4) Qādī ʿIyāḍ says:
وكون القراءة فى العصر ‌والمغرب ‌بقصار ‌المفصل، كما جاء من أكثر الروايات فى قراءته عليه السلام فيهما. 
The recitation should be from the shorter portion of Al-Mufaṣṣal in the ʿaṣr and maghrib prayers, as transmitted in most reports about the Prophet ﷺ's recitation in these prayers.[footnoteRef:1225] [1225:  Qāḍī ʿIyāḍ (n 55) 2:372.] 

5) In Al-Hidāyah, it is written:
وفي المغرب بقصار المفصل ولأن ‌مبنى ‌المغرب ‌على ‌العجلة ‌والتخفيف أليق بها. 
In the maghrib prayer, one should recite from the shorter portion of Al-Mufaṣṣal, because the maghrib prayer is based on promptness, making shorter recitations more appropriate.[footnoteRef:1226] [1226:  ʿAllāmah Marghīnānī (n 51) 1:479.] 

[bookmark: _Toc225709667]Interpretations of this Narration
These scholars offered the following explanations for this narrations:
1) It is abrogated.
Imām Muḥammad writes in his recension, after quoting this narration:
ونرى أن هذا كان شيئا فترك 
We believe that this used to be practised but was then abandoned.[footnoteRef:1227] [1227:  Imām Muḥammad ibn al-Ḥasan (n 3) 93.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وأهل العلم يستحبون فيها قراءة السور القصار، ولعل ذلك أن يكون آخر الأمرين من رسول الله -صلى الله عليه وسلم-، أو يكون إباحة وتخييرا منه -صلى الله عليه وسلم-، فيكون دليل العلماء على استحباب ما استحبوا، من ذلك قوله صلى الله عليه وسلم: "من أم الناس فليقصر وليخفف". والحمد لله الذي جعل في ديننا سعة ويسرا وتخفيفا، لا شريك له. 
Scholars recommend reciting shorter chapters in maghrib prayer. This may reflect either the last practice of the Prophet ﷺ or his allowance and preference for it. Amongst the scholars' proof for what they recommended is the Prophet ﷺ's saying: ‘The one who leads the people in prayer should shorten [the prayer] and make it light.’ Praise be to Allāh, who made our religion flexible, easy, and accommodating, with no partner to Him.[footnoteRef:1228] [1228:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 6:263.] 

2) Adjustment due to the desire of the followers
This was contingent upon the circumstances. The Prophet ﷺ was aware of the believers’ preference for longer recitations at certain times, and thus he would extend the recitation accordingly. ʿAllāmah Badr ad-Dīn ʿAynī states:
قلت: هذا بحسب الأحوال، فكان النبي -صلى الله عليه وسلم- يعلم من أحوال المؤمنين في وقت أنهم يؤثرون التطويل فيطول. 
I say: This depends on the circumstances. The Prophet ﷺ knew the condition of the believers at the time when they preferred longer recitations, so he would extend them.[footnoteRef:1229] [1229:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed. / 1420 AH), 2:308.] 

3) Partial recitation
Imām Muḥammad mentions:
أو لعله كان يقرأ بعض السورة ثم يركع. 
Or perhaps he would recite part of a chapter and then proceed to perform rukūʿ.[footnoteRef:1230] [1230:  Imām Muḥammad ibn al-Ḥasan (n 3) 93.] 

Imām Ṭaḥāwī explained that scholars interpreted this to mean that a portion of chapter Aṭ-Ṭūr was recited. He says: 
وخالفهم آخرون في قولهم ، فقالوا: لا ينبغي أن ‌يقرأ ‌في ‌المغرب ‌إلا ‌بقصار ‌المفصل. وقالوا قد يجوز أن يكون يريد بقوله قرأ بالطور قرأ ببعضها وذلك جائز في اللغة يقال: هذا فلان يقرأ القرآن إذا كان يقرأ شيئا منه ويحتمل قرأ بالطور قرأ بكلها. 
Others differed with their view, stating that one can only recite from the shorter portion of Al-Mufaṣṣal in maghrib. They opined that the statement, ‘He recited Aṭ-Ṭūr,’ could mean that he recited a portion of it. This is possible linguistically. It is said, ‘This is someone reciting the Qurʾān,’ when he is reciting a portion of it. ‘He recited Aṭ-Ṭūr,’ could also mean that he recited it entirely.[footnoteRef:1231] [1231:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:212.] 

ʿAllāmah Ibn ʿAbd al-Barr offers other possibilities:
أو يكون إباحة وتخييرا منه صلى الله عليه وسلم 
فيكون دليل العلماء على استحباب ما استحبوا، من ذلك قوله صلى الله عليه وسلم: "من أم الناس فليقصر وليخفف". والحمد لله الذي جعل في ديننا سعة ويسرا وتخفيفا، لا شريك له. 
Or his ﷺ allowance and preference for it. Amongst the scholars' proof for what they recommended is the Prophet ﷺ's saying: ‘The one who leads the people in prayer should shorten [the prayer] and make it light.’ Praise be to Allāh, who made our religion flexible, easy, and accommodating, with no partner to Him.[footnoteRef:1232] [1232:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 6:263.] 

ʿAllāmah Ibn Māzah al-Bukhārī interprets it as:
وتأويل الحديث عندنا: أنه افتتحها إلا أنه ضمها. 
According to us, the interpretation of this ḥadīth is that he began it but joined it.[footnoteRef:1233] [1233:  ʿAllāmah Ibn Māzah al-Bukhārī (n 64) 1:303.] 

[bookmark: _gfsjrv8xvov4][bookmark: _Toc225709668]Others Who Quoted the Same Narration
1) Other transmitters of the Muwaṭṭaʾ also quoted this, such as:
· Imām Muḥammad, who narrates:
أخبرنا مالك، حدثني الزهري، عن محمد بن جبير بن مطعم، عن أبيه، قال: سمعت رسول الله -صلى الله عليه وسلم- يقرأ ‌بالطور ‌في ‌المغرب. 
Mālik related to me [saying]: Zuhrī narrated to me from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1234] [1234:  Imām Muḥammad ibn al-Ḥasan (n 3) 93.] 

· Abū Muṣ ʿab az-Zuhrī, who narrates:
حدثنا مالك، عن ابن شهاب، عن محمد بن جبير بن مطعم، عن أبيه، أنه قال: سمعت رسول الله -صلى الله عليه وسلم-، يقرأ: ‌بالطور ‌في ‌المغرب. 
Mālik narrated to us from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1235] [1235:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:83.] 

2) Imām Shāfiʿī, who narrates:
أخبرنا مالك، عن ابن شهاب، عن محمد بن جبير بن مطعم، عن أبيه، أنه قال: سمعت رسول الله -صلى الله عليه وسلم- ‌قرأ ‌بالطور ‌في ‌المغرب.
Mālik related to us from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1236] [1236:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1400 AH), 214.] 

3) Imām Aḥmad, who narrates:
قرأت على عبد الرحمن: مالك. وحدثني حماد الخياط، عن مالك، عن ابن شهاب، عن محمد بن جبير بن مطعم عن أبيه أنه قال: سمعت رسول الله -صلى الله عليه وسلم- ‌قرأ ‌بالطور ‌في ‌المغرب. وقال حماد: إن النبي -صلى الله عليه وسلم- قرأ. 
I recited to ʿAbd ar-Raḥmān: Mālik reported – and Ḥammād al-Khayyāṭ narrated to me from Mālik – from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’ Ḥammād said, ‘The Prophet ﷺ recited.’[footnoteRef:1237] [1237:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 27:339.] 

4) Imām Bayhaqī.
He narrates via Imām Shāfiʿī from Imām Mālik:
أخبرنا أبو عبد الله، وأبو زكريا، وأبو بكر، وأبو سعيد، قالوا: حدثنا أبو العباس قال: أخبرنا الربيع قال: أخبرنا الشافعي قال: أخبرنا مالك، عن ابن شهاب، عن محمد بن جبير بن مطعم، عن أبيه، أنه قال: سمعت النبي -صلى الله عليه وسلم-، ‌قرأ ‌بالطور ‌في ‌المغرب. 
Abū ʿAbdillāh, Abū Zakariyyā, Abū Bakr and Abū Saʿīd related to us, saying: Abū ’l-ʿAbbās narrated to us, saying: Rabīʿ related to us, saying: Shāfiʿī related to us, saying: Mālik related to us from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Prophet ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1238] [1238:  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), 3:337.] 

1) Imām Bukhārī narrates:
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن ابن شهاب، عن محمد بن جبير بن مطعم، عن أبيه قال: سمعت رسول الله -صلى الله عليه وسلم- قرأ في المغرب ‌بالطور. 
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’ [footnoteRef:1239] [1239:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:153. ] 

2) Imām Muslim narrates:
حدثنا يحيى بن يحيى قال: قرأت على مالك ، عن ابن شهاب ، عن محمد بن جبير بن مطعم ، عن أبيه قال: « سمعت رسول الله -صلى الله عليه وسلم- يقرأ ‌بالطور في المغرب ». وحدثنا أبو بكر بن أبي شيبة، وزهير بن حرب قالا: حدثنا سفيان (ح) قال: وحدثني حرملة بن يحيى ، أخبرنا ابن وهب ، أخبرني يونس (ح) قال: وحدثنا إسحاق بن إبراهيم، وعبد بن حميد قالا: أخبرنا عبد الرزاق ، أخبرنا معمر ، كلهم عن الزهري بهذا الإسناد مثله‌‌. 
Yaḥyā ibn Yaḥyā narrated to us, saying: I recited to Mālik from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’ 
Abū Bakr ibn Abī Shaybah and Zuhayr ibn Ḥarb narrated to us, saying: Sufyān narrated to us – change of chain – Ḥarmalah ibn Yaḥyā narrated to me [saying]: Ibn Wahb related to me [saying]: Yūnus related to me – change of chain – Isḥāq ibn Ibrāhīm and ʿAbd ibn Ḥumayd narrated to us, both saying: ʿAbd ar-Razzāq related to us [saying]: Maʿmar related to us. All of them reported the same ḥadīth from Zuhrī with this chain.[footnoteRef:1240] [1240:  Imām Muslim (n 4) 1:338-339.] 

3) Imām Nasāʾī narrates: 
أخبرنا قتيبة، عن مالك، عن الزهري، عن محمد بن جبير بن مطعم، عن أبيه قال: سمعت النبي -صلى الله عليه وسلم- يقرأ في المغرب بالطور. 
Qutaybah related to us from Mālik from Zuhrī from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1241] [1241:  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), 2:169.] 

4) Imām Abū Dāwūd narrates:
حدثنا القعنبي، عن مالك، عن ابن شهاب، عن محمد بن جبير ابن مطعم عن أبيه أنه قال: سمعت رسول الله -صلى الله عليه وسلم -يقرأ بالطور في المغرب.
Qaʿnabī narrated to us from Mālik from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father that he said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1242] [1242:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:107.] 

5) Imām Ṭaḥāwī narrates:
وحدثنا يزيد بن سنان، قال: ثنا يحيى بن سعيد القطان، قال: ثنا مالك، قال: أخبرني الزهري، عن ابن جبير بن مطعم، عن أبيه، قال: سمعت رسول الله -صلى الله عليه وسلم- يقرأ في المغرب ‌بالطور. 
Yazīd ibn Sinān narrated to us, saying: Yaḥyā ibn Saʿīd al-Qaṭṭān narrated to us, saying: Mālik narrated to us, saying: Zuhrī related to me from Ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1243] [1243:  Imām Ṭaḥāwī (n 71) 1:211.] 

6) Imām Ṭabrānī narrates:
حدثنا علي بن عبد العزيز، ثنا القعنبي، عن مالك، عن ابن شهاب، عن محمد بن جبير بن مطعم، عن أبيه، قال: سمعت رسول الله -صلى الله عليه وسلم-، ‌قرأ ‌بالطور، ‌في ‌المغرب. 
ʿAlī ibn ʿAbd al-ʿAzīz narrated to us [saying]: Qaʿnabī narrated to us from Mālik from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim from his father, who said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1244] [1244:  Imām Ṭabrānī (n 24) 2:115.] 

7) ʿAllāmah Mustaghfirī narrates:
أخبرنا زاهر بن أحمد، أخْبَرَنا إبراهيم بن عبد الصمد، حَدَّثَنا أبو مصعب، حَدَّثَنا مالك عن ابن شهاب عن محمد بن جبير بن مطعم أنه قال: سمعت رسول الله -صلى الله عليه وسلم- ‌قرأ ‌بالطور ‌في ‌المغرب. 
Zāhir ibn Aḥmad related to us [saying]: Ibrāhīm ibn ʿAbd aṣ-Ṣamad related to us [saying]: Abū Muṣʿab narrated to us [saying]: Mālik narrated to us from Ibn Shihāb from Muḥammad ibn Jubayr ibn Muṭʿim that he said, ‘I heard the Messenger of Allāh ﷺ reciting Aṭ-Ṭūr in maghrib.’[footnoteRef:1245] [1245:  ʿAllāmah Abū ’l-ʿAbbās Jaʿfar ibn Muḥammad al-Mustaghfirī, Faḍāʾil al-Qurʾān (Dār Ibn Ḥazm, 2008), 2:622.] 

 Ḥadīth 210
210 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ عُبَيْدِ اللَّهِ بْنِ عَبْدِ اللَّهِ بْنِ عُتْبَةَ بْنِ مَسْعُودٍ، عَنْ عَبْدِ اللَّهِ بْنِ عَبَّاس: أَنَّ أُمَّ الْفَضْلِ بِنْتَ الْحَارِث سَمِعَتْهُ وَهُوَ يَقْرَأُّ ﴿وَالْمُرْسَلَاتِ عُرْفًا﴾. [المرسلات: 1]. فَقَالَتْ لَهُ: يَا بُنَيَّ لَقَدْ ذَكَّرْتَنِي بِقِرَاءَتِك هَذِهِ السُّورَةَ، إِنَّهَا لآخِرُ مَا سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقْرَأُ بِهَا فِي الْمَغْرِبِ. 
Mālik reported from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah ibn Masʿūd from ʿAbdullāh ibn ʿAbbās that Umm al-Faḍl bint al-Ḥārith heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1246] [1246:  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), 1:231.] 

Imām Yaḥyā al-Laythī narrates: 
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ عُبَيْدِ اللَّهِ بْنِ عَبْدِ اللَّهِ بْنِ عُتْبَةَ بْنِ مَسْعُودٍ، 
Mālik reported from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah ibn Masʿūd 
For his biography, refer to lesson 136 under the commentary of ḥadīth 167 on page 216.
عَنْ عَبْدِ اللَّهِ بْنِ عَبَّاس: 
From ʿAbdullāh ibn ʿAbbās 
For his biography, refer to lesson 37 under the commentary of ḥadīth 20 on page 150. 
أَنَّ أُمَّ الْفَضْلِ بِنْتَ الْحَارِث
That Umm al-Faḍl bint al-Ḥārith 
[bookmark: _Toc225709669]Umm al-Faḍl Bint al-Ḥārith
Name & lineage
ʿAllāmah Ibn Saʿd introduces her:
وهى ‌لبابة ‌الكبرى ابنة الحارث بن حزن. 
She was Lubābah al-Kubrā bint al-Ḥārith ibn Ḥuzn.[footnoteRef:1247] [1247:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 10:262. ] 

Ḥāfiẓ Ibn Ḥajar explains the pronunciation of her name: 
‌لبابة بضم اللام وتخفيف الموحدة وبعد الألف أخرى.  
‘Lubābah’ is with a ḍammah on the mīm,  a light single dotted bāʾ and another one after the alif.[footnoteRef:1248] [1248:  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), 26:176. ] 

ʿAllāmah Ibn Saʿd appended the term ‘Kubrā’ to her name to denote her status as Lubābah the Senior, given that she was the elder daughter. She had a younger sister also named Lubābah, so she should not be confused with her. In Al-Iṣābah, Ḥāfiẓ Ibn Ḥajar first introduced her entry and similarly used the designation ‘Kubrā’:
وهي لبابة الكبرى، مشهورة بكنيتها، ومعروفة باسمها. 
She was Lubābah al-Kubrā, famous by her teknonym and known by her name.[footnoteRef:1249] [1249:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 8:299. ] 

Ḥāfiẓ Ibn Ḥajar then mentions about the younger sister:
‌لبابة ‌بنت ‌الحارث بن حزن الهلالية ، أخت التي قبلها، وهي لبابة الصغرى، وأنها تلقب العصماء، وأمها فاختة بنت عامر الثقفية، وهي والدة خالد بن الوليد الصحابي المشهور. 
Lubābah bint al-Ḥārith in Ḥuzn al-Hilāliyyah, the sister of the one mentioned before her. She was Lubābah aṣ-Ṣughrā. She was nicknamed as ‘Al-ʿAṣmāʾ’ (the one free of faults). Her mother was Fākhitah bint ʿĀmir ath-Thaqafiyyah. She was the mother of Khālid ibn al-Walīd, the famous Companion.[footnoteRef:1250] [1250:  Ibid.] 

Hence, Lubābah al-Kubrā, Umm al-Faḍl, was the aunt of Khālid ibn al-Walīd.
ʿAllāmah Ibn ʿAbd al-Barr explains why she was called Umm al-Faḍl:
تكنى أم الفضل بابنها الفضل بن عباس. 
She got her teknonym Umm al-Faḍl after her son Fādl ibn ʿAbbās.[footnoteRef:1251] [1251:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ʿl-Muwaṭṭaʾ min al-Maʿānī wa ʿl-Asānīd (London, Muʾassasat al-Furqān li ʿt-Turāth al-Islāmī, 2018), 6:111. ] 

Was she the second person to accept Islam? 
ʿAllāmah Ibn Saʿd mentions one merit of her:
وكانت أم الفضل أول امرأة أسلمت بمكة بعد خديجة بنت خويلد.  
Umm al-Faḍl was the first woman to accept Islam in Makkah after Khadījah bint Khuwaylid.[footnoteRef:1252] [1252:  ʿAllāmah Ibn Saʿd (n 2) 10:263.] 

Therefore, she was the second female to accept Islam. Likewise, ʿAllāmah Dhahabī says:
وقيل: لم يسلم من النساء أحد قبلها -يعني: بعد خديجة.  
It is said that no woman accepted Islam before her, i.e. after Khadījah.[footnoteRef:1253] [1253:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 2:315. ] 

He mentioned this with a ṣīghah at-tamrīḍ, which indicates that this is not definitive. ʿAllāmah Zurqānī comments:
ورد بأنها وإن كانت قديمة الإسلام لكنها سبقتها أم عمار وأم بلال وغيرهما.
It was reported that, although she accepted Islam early, Umm ʿAmmār, Umm Bilāl and some other women preceded her.[footnoteRef:1254] [1254:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:231. ] 

As noted by Ḥāfiẓ Ibn Ḥajar, it is correct that Fāṭimah, the sister of ʿUmar accepted Islam before her. He writes:
والصحيح أخت عمر زوج سعيد بن زيد لما سيأتي في المناقب من حديثه: لقد رأيتني وعمر موثقي وأخته على الإسلام واسمها فاطمة. 
The correct view [on the women who accepted Islam before her] is the sister of ʿUmar, wife of Saʿīd ibn Zayd. This is based on Saʿīd’s upcoming ḥadīth in the chapter on the virtues (of the Companions): ‘I recall when ʿUmar had tied me and her sister because we accepted Islam. Her name was Fāṭimah.’[footnoteRef:1255] [1255:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 5:350-351.] 

Her husband
Umm al-Faḍl was married to ʿAbbās, the uncle of the Prophet ﷺ. ʿAllāmah Ibn Saʿd states:
فتزوج أم الفضل بنت الحارث العباس بن عبد المطلب.  
Umm al-Faḍl bint al-Ḥārith married ʿAbbās ibn ʿAbd al-Muṭṭalib.[footnoteRef:1256] [1256:  ʿAllāmah Ibn Saʿd (n 2) 10:263.] 

Irrespective of whether she accepted Islam immediately after Khadījah or if there were other females, one thing is for sure, she accepted Islam before her husband. ʿAllāmah Dhahabī says:
قديمة الإسلام، فكان ابنها عبد الله يقول: كنت أنا وأمي من المستضعفين من النساء والولدان.أخرجه: البخاري.  
She accepted Islam early. Her son, ʿAbdullāh, would say, ‘My mother and I were from the helpless women and children.’ Bukhārī narrated it.[footnoteRef:1257] [1257:  ʿAllāmah Dhahabī (n 8) 2:315.] 

This is with reference to the following verse:
﴿وَمَا لَكُمْ لَا تُقَـٰتِلُونَ فِى سَبِيلِ ٱللَّهِ وَٱلْمُسْتَضْعَفِينَ مِنَ ٱلرِّجَالِ وَٱلنِّسَآءِ وَٱلْوِلْدَٰنِ ٱلَّذِينَ يَقُولُونَ رَبَّنَآ أَخْرِجْنَا مِنْ هَـٰذِهِ ٱلْقَرْيَةِ ٱلظَّالِمِ أَهْلُهَا وَٱجْعَل لَّنَا مِن لَّدُنكَ وَلِيًّۭا وَٱجْعَل لَّنَا مِن لَّدُنكَ نَصِيرًا﴾
What has happened to you that you do not fight in the way of Allah, and for the oppressed among men, women and children who say, “Our Lord, take us out from this town whose people are cruel, and make for us a supporter from Your own, and make for us a helper from Your own.”[footnoteRef:1258] [1258:  Qurʾān: 4:75.] 

The narration that ʿAllāmah Dhahabī is referring to is quoted as follows in Ṣaḥīḥ al-Bukhārī:
حدثنا علي بن عبد الله، حدثنا سفيان قال: قال عبيد الله: سمعت ابن عباس رضي الله عنهما يقول: كنت أنا وأمي ‌من ‌المستضعفين؛ ‌أنا ‌من ‌الولدان، وأمي من النساء. 
ʿAlī ibn ʿAbdillāh narrated to us [saying]: Sufyān narrated to us, saying: ʿUbayd Allāh said: I heard Ibn ʿAbbās – may Allāh be pleased with them both – saying, ‘My mother and I were from the helpless: I from the children, and my mother from the women.’[footnoteRef:1259] [1259:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:94. ] 

Imām Bukhārī also narrates:
حدثني عبد الله بن محمد، حدثنا سفيان، عن عبيد الله، قال: سمعت ابن عباس قال: كنت أنا وأمي ‌من ‌المستضعفين. 
ʿAbdullāh ibn Muḥammad narrated to me [saying]: Sufyān narrated to us from ʿUbayd Allāh, saying: I heard Ibn ʿAbbās saying, ‘My mother and I were from the helpless.’[footnoteRef:1260] [1260:  Ibid.] 

ʿAllāmah Dhahabī explains with regards to these narrations:
فهذا يؤذن بأنهما أسلما قبل العباس، وعجزا عن الهجرة. 
This informs that they both accepted Islam before ʿAbbās and were incapable of migrating.[footnoteRef:1261] [1261:  ʿAllāmah Dhahabī (n 8) 2:315.] 

Her children
She bore six children for ʿAbbās, and they all excelled. ʿAllāmah Ibn Saʿd writes:
فولدت له الفضل وعبد الله وعبيد الله ومعبدا وقثم وعبد الرحمن وأم حبيب. وقال عبد الله بن يزيد الهلالي:
	ما ولدت نجيبة من فحل 

	كستة من بطن أم الفضل


	أكرم بها من كهلة وكهل.  

	


She bore for him: Faḍl, ʿAbdullāh, ʿUbayd Allāh, Maʿbad, Qutham, ʿAbd ar-Raḥmān and Umm Ḥabīb. 
ʿAbdullāh ibn Yazīd al-Hilālī said:
No noble woman ever bore children from a male;
Like the six from Umm al-Faḍl’s womb.
Honour her O male and female.[footnoteRef:1262] [1262:  ʿAllāmah Ibn Saʿd (n 2) 10:263.] 

ʿAllāmah Ibn al-Athīr adds the last two stanzas:
	ما ولدت نجيبة من فحل

	كستّة من بطن أمّ الفضل


	أكرم بها من كهلة وكهل

	 عمّ النبيّ المصطفى ذي الفضل.


	وخاتم الرّسل وخير الرّسل.
  
	


No noble woman ever bore children from a male;
Like the six from Umm al-Faḍl’s womb.
Honour her O male and female ;
Uncle of the chosen Prophet, the one of virtue;
The seal of the Messengers and the best of them.[footnoteRef:1263] [1263:  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), 7:253. ] 

Therfore, the person quoting this from her is her son, ʿAbdullāh ibn ʿAbbās. ʿAllāmah Baghawī quotes:
قال الزبير: وأم عبد الله بن عباس: أم الفضل ‌لبابة ‌بنت ‌الحارث بن حزن من بني هلال بن عامر بن صعصعة وخالته ميمونة بنت الحارث زوج النبي صلى الله عليه وسلم. 
Zubayr said, ‘The mother of ʿAbdullāh ibn ʿAbbās was Umm al-Faḍl Lubābah bint al-Ḥārith ibn Ḥuzn from Banū Hilāl ibn ʿĀmir ibn Ṣaʿṣaʿah, and his maternal aunt was Maymūnah bint al-Ḥārith, the wife of the Prophet ﷺ.’[footnoteRef:1264] [1264:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 3:483.] 

Ḥāfiẓ Ibn Ḥajar notes:
هي والدة ابن عباس الراوي عنها.  
She was the mother of Ibn ʿAbbas, the one narrating from her.[footnoteRef:1265] [1265:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 5:350.] 

However, one might question why he did not explicitly identify her as his mother, instead referring to her by name as though she were an unrelated individual. ʿAllāmah Kirmānī offers a rationale for this choice:
هي أم عبدالله بن عباس ولم يقل أمي لشهرتها بذلك. 
She was the mother of ʿAbdullāh ibn ʿAbbās, and the latter did not mention ‘my mother’ since she was well-known as that.[footnoteRef:1266] [1266:  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), 5:127.] 

Having said that, this information is added in Imām Tirmidhī’s narration. Ḥāfiẓ Ibn Ḥajar remarks:
وبذلك صرح الترمذي في روايته فقال: عن أمه أم الفضل. 
Tirmidhī explicitly stated it in his transmission, saying, ‘From his mother, Umm al-Faḍl’.[footnoteRef:1267] [1267:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 5:350.] 

This is via another student of Imām Zuhrī, and the wording differ:
حدثنا هناد، قال: حدثنا عبدة ، عن محمد بن إسحاق ، عن الزهري ، عن عبيد الله بن عبد الله، عن ابن عباس ، عن أمه ‌أم ‌الفضل، قالت: خرج إلينا رسول الله -صلى الله عليه وسلم- وهو عاصب رأسه في مرضه، فصلى المغرب، فقرأ بالمرسلات، فما صلاها بعد حتى لقي الله عز وجل. 
Hannād narrated to us, saying: ʿAbdah narrated to us from Muḥammad ibn Isḥāq from Zuhrī from ʿUbayd Allāh ibn ʿAbdillāh from Ibn ʿAbbās, from his mother: Umm al-Faḍl, who said, ‘The Messenger of Allāh ﷺ set out to us with his head wrapped in cloth whilst he was sick. He prayed maghrib and recited Al-Mursalāt. He did not perform it after that until he met Allāh – ʿazza wa-jalla.’[footnoteRef:1268] [1268:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:112. ] 

Likewise, in Sunan an-Nasāʾī, the narrator below quoted the narration by mentioning the ʿAbdullāh ibn ʿAbbās is quoting from his mother:
أخبرنا قتيبة، قال: حدثنا سفيان، عن الزهري، عن عبيد الله، عن ابن عباس، عن أمه أنها سمعت النبي -صلى الله عليه وسلم- يقرأ في المغرب بالمرسلات. 
Qutaybah related to us, saying: Sufyān narrated to us from Zuhrī from ʿUbayd Allāh from Ibn ʿAbbās from his father that she heard the Prophet ﷺ reciting Al-Mursalāt in maghrib.[footnoteRef:1269] [1269:  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), 2:168.] 

In-laws
She was also the sister-in-law of the Prophet ﷺ since her sister is Maymūnah bint al-Ḥārith. ʿAllāmah Ibn Saʿd mentions:
وأخوات أم الفضل ميمونة بنت الحارث بن حزن زوج النبي، صلى الله عليه وسلم، وهى لأبيها وأمها.  
The sisters of Umm al-Faḍl were Maymūnah bint al-Ḥārith ibn Ḥuzn, wife of the Prophet ﷺ, from both her father and mother’s side…[footnoteRef:1270] [1270:  ʿAllāmah Ibn Saʿd (n 2) 10:263.] 

Her uterine sister was Asmāʾ bint ʿUmays, who was married to Jaʿfar ibn Abī Ṭālib. After Jaʿfar’s death, she married Abū Bakr, and following Abū Bakr’s death, she married ʿAlī ibn Abī Ṭālib. ʿAllāmah Dhahabī writes:
وهي أخت أم المؤمنين ميمونة، وخالة خالد بن الوليد، وأخت أسماء بنت عميس لأمها.  
She was the sister of the mother of the believers, Maymūnah,  the maternal aunt of Khālid ibn al-Walīd and the uterine sister of Asmāʾ bint ʿUmays.[footnoteRef:1271] [1271:  ʿAllāmah Dhahabī (n 8) 2:314.] 

She was also the uterine sister of Salmā bint ʿUmays, ʿAllāmah Ibn Saʿd says:
وإخوتها وأخواتها لأمها محمية بن جزء الزبيدى صاحب رسول الله، صلى الله عليه وسلم، وعون وأسماء وسلمى بنو عميس بن معد بن الحارث بن خثعم. 
Her uterine brothers and sisters were Maḥmiyyah ibn Juzʾ az-Zubaydī, the Companion of the Messenger of Allāh ﷺ, ʿAwn, Asmāʾ and Salmā Banū ʿUmays ibn Maʿd ibn al-Ḥārith ibn Khathʿam.[footnoteRef:1272] [1272:  ʿAllāmah Ibn Saʿd (n 2) 10:263.] 

Salmā bint ʿUmays married Ḥamzah. Thus, Umm al-Faḍl was the sister-in-law of Ḥamzah. 
Hence, she was said to have the noblest in-laws amongst people. ʿAllāmah Ibn al-Athīr writes:
وهي التي قيل فيها: إنها أكرم الناس أصهارا، لأن رسول الله صلى الله عليه وسلم زوج ميمونة، والعباس زوج لبابة الكبرى. وجعفر بن أبي طالب، وأبو بكر الصديق، وعلي بن أبي طالب أزواج أسماء بنت عميس.
وحمزة بن عبد المطلب زوج سلمى بنت عميس. وخلف عليها بعده شداد بن الهاد. والوليد بن المغيرة زوج لبابة الصغرى، وهي أم خالد، وكان المغيرة من سادات قريش. فأولاد العباس وأولاد جعفر، ومحمد بن أبي بكر، ويحيى بن علي، وخالد بن الوليد: أولاد خالة. 
She was the one concerning whom it was said that she had the noblest in-laws since the Messenger of Allāh ﷺ was the husband of Maymūnah whilst ʿAbbās was the husband of Lubābah al-Kubrā. Jaʿfar ibn Abī Ṭālib, Abū Bakr aṣ-Ṣiddīq and ʿAlī ibn Abī Ṭālib were the spouses of Asmāʾ bint ʿUmays.
Ḥamzah ibn ʿAbd al-Muṭṭalib was the husband of Salmā bint ʿUmays, after the former’s demise, she married Shaddād ibn al-Hād. Walīd ibn al-Mughīrah was the husband of Lubābah aṣ-Ṣughrā, who was the mother of Khālid. Mughīrah was one of the Quraysh chiefs. Therefore, ʿAbbās’s children, Jaʿfar’s children together with Muḥammad ibn Abī Bakr, Yaḥyā ibn ʿAlī and Khālid ibn al-Walīd were all cousins on their mother’s side.[footnoteRef:1273] [1273:  ʿIzz ad-Dīn Ibn al-Athīr (n 18) 7:253.] 

Connection with the Prophet ﷺ
The Prophet ﷺ used to visit her and relax in the afternoon in her house. ʿAllāmah Ibn Saʿd says:
وكان رسول الله، صلى الله عليه وسلم، يزورها ويقيل في بيتها. 
The Messenger of Allāh ﷺ would visit her and take a midday nap at her house.[footnoteRef:1274] [1274:  ʿAllāmah Ibn Saʿd (n 2) 10:263.] 

He quotes from ʿAllāmah Wāqidī:
قال محمد بن عمر: وهاجرت أم الفضل بنت الحارث إلى المدينة بعد إسلام العباس بن عبد المطلب. وكان رسول الله، صلى الله عليه وسلم، يزورها ويأتى بيتها كثيرا.  
Muḥammad ibn ʿUmar said, ‘Umm al-Faḍl bint al-Ḥārith migrated to Madīnah after ʿAbbās ibn ʿAbd al-Muṭṭalib’s acceptance of Islam. The Messenger of Allāh ﷺ would visit her and go to her house frequently.[footnoteRef:1275] [1275:  Ibid, 10:264.] 

Teachers
She narrated ḥadīths only from the Prophet ﷺ, as ʿAllāmah Mizzī states:
روت عن: النبي صلى الله عليه وسلم (ع). 
She reported from the Prophet ﷺ.[footnoteRef:1276] [1276:  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, 1992), 35:297.] 

Students
As for those who reported from her, ʿAllāmah Mizzī writes:
روى عنها: أنس بن مالك (س)، وتمام بن العباس، وعبد الله بن الحارث بن نوفل (م س ق)، وابنها عبد الله بن عباس (ع)، ومولاها عمير أبو عبد الله (خ م د كن)، وقابوس بن أبي المخارق (د س)، وكريب مولى ابن عباس. 
Those who narrated from her were Anas ibn Mālik, Tamām ibn al-ʿAbbās, ʿAbdullāh ibn al-Ḥārith ibn Nawfal, her son: ʿAbdullāh ibn ʿAbbās, her freed slave: Abū ʿAbdillāh ʿUmayr, Qābūs ibn Abī ’l-Mukhāriq and Kurayb, the freed slave of Ibn ʿAbbās.[footnoteRef:1277] [1277:  Ibid.] 

Amount of narrations
She transmitted many ḥadīths from the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr mentions: 
وروت عنه أحاديث كثيرة. 
She narrated several ḥadīths.[footnoteRef:1278] [1278:  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), 4:1908.] 

In total, there are 30 ḥadīths that reached us. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī states:
روي لها عن رسول الله صلى الله عليه وسلم ثلاثون حديثا. 
30 ḥadīths of hers have been reported from the Messenger of Allāh ﷺ.[footnoteRef:1279] [1279:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 2:74.] 

This is based on what is transmitted in the Musnad of Baqī ibn Makhlad, and it includes repetitions. ʿAllāmah Dhahabī says:
ولها في (مسند بقي بن مخلد) : ثلاثون حديثا، أعني بالمكرر. 
She has 30 ḥadīths in Musnad Baqī Ibn Makhlad; I am referring to the inclusion of repetitions.[footnoteRef:1280] [1280:  ʿAllāmah Dhahabī (n 8) 2:315. ] 

Her total narrations in the Ṣaḥīḥayn is three, as ʿAllāmah Ibn al-Jawzī says:
وأخرج لأم الفضل في الصحيحين ثلاثة أحاديث. 
Three ḥadīths have been reported from Umm al-Faḍl in the Ṣaḥīḥayn.[footnoteRef:1281] [1281:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd Raḥmān ibn ʿAlī, better known as Ibn al-Jawzī , Kashf al-Mushkil min Ḥadīth aṣ-Ṣaḥīḥayn (Riyadh: Dār al-Waṭan), 4:445.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī explains how many narrations each of them transmitted:
اتفقا على حديث واحد، وللبخاري حديث، ولمسلم آخر. 
One ḥadīth is muttafaq ʿalay-h, Bukhārī narrated one (individually) and Muslim another.[footnoteRef:1282] [1282:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 34) 2:74.] 

Besides that, the other authors of the six canonical books of ḥadīths also narrated from her. ʿAllāmah Dhahabī notes:
‌خرجوا ‌لها ‌في ‌الكتب ‌الستة.  
They brought her narrations in the six canonical books of ḥadīths.[footnoteRef:1283] [1283:  ʿAllāmah Dhahabī (n 8) 2:315.] 

Imām Mālik quoted two narrations of hers in the Muwaṭṭaʾ.
Piety
Umm al-Faḍl was a devout worshipper. She had the habit of fasting on every Monday and Thursday. ʿAllāmah Ibn Saʿd quotes from Ibn ʿAbbās:
أخبرنا محمد بن عمر، عن أبى بكر بن عبد الله بن أبى سبرة، عن عبد المجيد بن سهيل، عن عكرمة، عن ابن عباس قال: عقلت أمى وهى تصوم الاثنين والخميس. 
Muḥammad ibn ʿUmar related to us from Abū Bakr ibn ʿAbdillāh ibn Abī Sabrah from ʿAbd al-Majīd ibn Suhayl from ʿIkrimah from Ibn ʿAbbās, who said, ‘I recall my mother fasting on Mondays and Thursdays.’[footnoteRef:1284] [1284:  ʿAllāmah Ibn Saʿd (n 2) 10:263.] 

Her attack on Abū Lahab
She was the one who struck Abū Lahab with a pole, delivering a fatal blow that ultimately led to his demise. She did this when she saw him hitting Abū Rāfiʿ, the servant of the Prophet ﷺ, in the chamber of Zamzam in Makkah after the Battle of Badr. Abū Lahab succumbed to his injuries seven nights after being struck by Umm al-Faḍl. ʿAllāmah Zarkalī writes:
وهي التي ضربت " أبا لهب " بعمود، فشجته، حين رأته يضرب " أبا رافع " مولى رسول الله، في حجرة زمزم بمكة، على أثر وقعة بدر، وكان موت أبي لهب بعد ضربة أم الفضل له بسبع ليال. 
She was the one who hit Abū Lahab with a pole, injuring him in his head, after she saw him hitting Abū Rāfiʿ, the freed slave of the Messenger of Allāh ﷺ, in the chamber of Zamzam in Makkah. This was just after the event of Badr. Abū Lahab passed away seven nights after Umm al-Faḍl’s blow.[footnoteRef:1285] [1285:  ʿAllāmah Khayr ad-Dīn ibn Maḥmūd az-Zarkalī, Al-Aʿlām (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 2002), 5:239. ] 

Wisdom
An incident reveals her deep wisdom where on the day of ʿArafah, the Companions were doubting and debating on whether the Prophet ﷺ was fasting or not. She immediately knew that the Prophet ﷺ would not refuse milk, and hence she offered him milk. This is based on a narration in Jāmiʿ at-Tirmidhī. Imām Tirmidhī narrates:
حدثنا قتيبة، قال: حدثنا ابن أبي فديك، عن عبد الله بن مسلم، عن أبيه، عن ابن عمر قال: قال رسول الله -صلى الله عليه وسلم-: "‌ثلاث ‌لا ‌ترد: الوسائد والدهن واللبن". الدهن يعني به الطيب.
هذا حديث غريب. (جامع الترمذي – 4 / 490)
Qutaybah narrated to us, saying: Ibn Abī Fudayk narrated to us from ʿAbdullāh ibn Muslim from his father from Ibn ʿUmar, who said that the Messenger of Allāh ﷺ said, ‘Three things that should not be refused: pillows, oil and milk.’ By oil, he was referring to perfume.
This is a gharīb ḥadīth.[footnoteRef:1286] [1286:  Imām Tirmidhī (n 23) 5:108.] 

Imām Aḥmad transmits:
حدثنا سفيان، عن أبي النضر، قال: سمعت عميرا مولى أم الفضل أم بني العباس، عن أم الفضل، قالت: شكوا في صوم النبي صلى الله عليه وسلم يوم عرفة، فقالت أم الفضل: أنا أعلم لكم ذلك، فبعثت بلبن، فشرب. 
Sufyān narrated to us from Abū ’n-Nadr, who said, “I heard ʿUmayr, the freed slave of Umm al-Faḍl, mother of ʿAbbās’ children, reporting from Umm al-Faḍl that she said, ‘People doubted whether the Prophet ﷺ fasted on the Day of ʿArafah.’ Umm al-Faḍl said, ‘I shall inform you of that. She sent milk, and the Prophet ﷺ drank it.’”[footnoteRef:1287] [1287:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 44:442. ] 

Imām Bukhārī narrates this as follows: 
باب من شرب وهو واقف على بعيره
حدثنا مالك بن إسماعيل، حدثنا عبد العزيز بن أبي سلمة، أخبرنا أبو النضر، عن عمير مولى ابن عباس، عن أم الفضل ‌بنت ‌الحارث، أنها أرسلت إلى النبي -صلى الله عليه وسلم- بقدح لبن وهو واقف عشية عرفة، فأخذ بيده، فشربه. زاد مالك عن أبي النضر على بعيره. 
Chapter: He Who Drinks Standing on His Camel
Mālik ibn Ismāʿīl narrated to us [saying]: Abū ’n-Naḍr related to us from ʿUmayr, the freed slave of Ibn ʿAbbās from Umm al-Faḍl bint al-Ḥārith that she sent a cup of milk to the Prophet ﷺ whilst he was standing on the evening of ʿArafah. He took it with his hands and drank it. Mālik narrated additionally from Abū ’n-Naḍr, ‘On his camel’.[footnoteRef:1288] [1288:  Imām Bukhārī (n 14) 7:110.] 

Status
The Prophet ﷺ bore testimony to her faith and the faith of her sisters. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال فيه [الزبير، عن] إبراهيم بن حمزة، عن الدراوردي بإسناده: ‌الأخوات ‌الأربع ‌مؤمنات: ميمونة، وأم الفضل، وسلمى، وأسماء. 
Zubayr reported concerning it from Ibrāhīm ibn Ḥamzah from Darāwardī with his chain, ‘The four sisters are believers: Maymūnah, Umm al-Faḍl, Salma and Asmāʾ.’[footnoteRef:1289] [1289:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 33) 4:1909.] 

ʿAllāmah Ibn al-Athīr says:
وكانت من المنجبات. 
She was a highbred woman with noble descendants.[footnoteRef:1290] [1290:  ʿIzz ad-Dīn Ibn al-Athīr (n 18) 7:253.] 

ʿAllāmah Dhahabī describes her saying:
الحرة، الجليلة.  
The free woman, the high-ranking[footnoteRef:1291] [1291:  ʿAllāmah Dhahabī (n 8) 2:314.] 

He also says:
وكانت أم الفضل من علية النساء. 
Umm al-Faḍl was one of the superior women.[footnoteRef:1292] [1292:  ʿAllāmah Dhahabī (n 8) 2:315.] 

ʿAllāmah Zarkalī describes her saying:
من نبيلات النساء ومنجباتهن. 
She was amongst the noble and highbred women.[footnoteRef:1293] [1293:  ʿAllāmah Zarkalī (n 40) 5:239.] 

Her dream about the birth of Ḥasan (may Allāh be pleased with him)
Imām Aḥmad quotes a dream in which Umm al-Faḍl foretold the birth of Ḥasan:
حدثنا يحيى بن أبي بكير، قال: حدثنا إسرائيل، عن سماك، عن قابوس بن أبي المخارق، عن أم الفضل، قالت: رأيت كأن في بيتي عضوا من أعضاء رسول الله صلى الله عليه وسلم. قالت: فجزعت  من ذلك، فأتيت رسول الله صلى الله عليه وسلم فذكرت ذلك له، فقال: " خيرا رأيت ، تلد فاطمة غلاما، فتكفلينه بلبن ابنك قثم ". قالت: فولدت حسنا ، فأعطيته. فأرضعته حتى تحرك - أو فطمته -، ثم جئت به إلى رسول الله صلى الله عليه وسلم، فأجلسته في حجره، فبال، فضربت بين كتفيه، فقال: " ارفقي بابني، رحمك الله - أو: أصلحك الله - أوجعت ابني ". قالت: قلت: يا رسول الله، اخلع إزارك، والبس ثوبا غيره حتى أغسله، قال: " إنما يغسل بول الجارية، وينضح بول الغلام, 
Yaḥyā ibn Abī Bukayr narrated to us, saying: Isrāʾīl narrated to us from Simāk from Qābūs ibn Abī ’l-Mukhāriq from Umm al-Faḍl, who said, “I dreamt as thought a limb of the Messenger of Allāh ﷺ was in my house. This distressed me, so I went to the Messenger of Allāh ﷺ and mentioned that to him. He said, ‘You had a good dream. Fāṭimah shall give birth to a boy, and you shall support him with the milk of your son, Qutham.’ 
She indeed gave birth to Ḥasan, and he was given to me. I breastfed him until he could move – or I weaned him. Then, I brought him to the Messenger of Allāh ﷺ and sat him in the Prophet ﷺ’s lap. It happened that he urinated, so I tapped him between his shoulders. Upon this, the Messenger of Allāh ﷺ said, ‘Be gentle with my son! May Allāh have mercy on you! – or [he said:] May Allāh reform you! – You have caused pain to my son.’ I said, ‘O Messenger of Allāh ﷺ! Remove your loincloth and wear another cloth so that I may wash it.’ However, he said, ‘(Heavy) washing is only for a baby girl’s urine whilst a baby boy’s urine is splashed with water.’[footnoteRef:1294] [1294:  Imām Aḥmad (n 42) 44:445.] 

Date of demise
Her precise date of demise is unknown. However, it is assumed that she passed away during the era of ʿUthmān. ʿAllāmah Dhahabī provides this as his opinion:
أحسبها توفيت في خلافة عثمان. 
I think that she passed away in the caliphate of ʿUthmān.[footnoteRef:1295] [1295:  ʿAllāmah Dhahabī (n 8) 2:315.] 

Ḥāfiẓ Ibn Ḥajar quotes from ʿAllāmah Ibn Ḥibbān where he mentioned this with certainty:
قلت: قال ابن حبان في الصحابة: ماتت قبل زوجها العباس في خلافة عثمان. 
I say: Ibn Ḥibbān mentioned in Aṣ-Ṣaḥābah, ‘She passed away before her husband, ʿAbbās, during the caliphate of ʿUthmān.’[footnoteRef:1296] [1296:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 4:688.] 

سَمِعَتْهُ 
Heard him 
ʿAllāmah Zurqānī explains whom this is referring to: 
أي: عبد الله بن عباس. 
I.e. ʿAbdullāh ibn ʿAbbās[footnoteRef:1297] [1297:  ʿAllāmah Zurqānī (n 9) 1:231.] 

Ḥāfiẓ Ibn Ḥajar writes:
أي: سمعت ابن عباس، وفيه التفات؛ لأن السياق يقتضي أن يقول سمعتني.  
I.e. I heard Ibn ʿAbbās. This is a shift in narrative style since the narrative style necessitates him to say, ‘She heard me’.[footnoteRef:1298] [1298:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 5:351.] 

 وَهُوَ يَقْرَأُّ 
Whilst he was reciting 
ʿAllāmah Zurqānī explains the grammar:
جملة حالية 
A conditional sentence.[footnoteRef:1299] [1299:  ʿAllāmah Zurqānī (n 9) 1:231.] 

ʿAllāmah Badr ad-Dīn ʿAynī explains in more detail:
جملة إسمية وقعت حالا، والضمير يرجع إلى ابن عباس، وفيه التفات أيضا من الحاضر إلى الغائب، لأن القياس يقتضي: وأنا أقرأ. 
It is a nominal sentence which came as a condition. The pronoun goes back to Ibn ʿAbbās. It also contains a shift from the second person to the third person since, logically, it should have been, ‘whilst I was reading’.[footnoteRef:1300] [1300:  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), 6:23. ] 

﴿وَالْمُرْسَلَاتِ عُرْفًا﴾. [المرسلات: 1]. 
Al-Mursalāt. 
This refers to the entire chapter. In his commentary of Sunan Abī Dāwūd, ʿAllāmah Badr ad-Dīn ʿAynī says:
وهي مكية، إلا قوله عز وجل: ﴿وإِذَا قيلَ لَهُمُ ارْكَعُوا لا يَرْكًعُونَ﴾ وهي خمسون آية، ومائة وإحدى وثمانون كَلمة، وثمانمائة وستة عشر حرفا. 
It is a Meccan chapter except for the verse: ‘And when it is said to them, “Bow down (i.e. submit to Allah’s commands)”, they do not bow down.’[footnoteRef:1301] It contains fifty verses, 181 words and 860 letters.[footnoteRef:1302] [1301:  Qurʾān: 77:48.]  [1302:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 3:475.] 

فَقَالَتْ لَهُ: يَا بُنَيَّ 
She told him, ‘O my beloved son!’
For Ibn ʿAbbās, this is in the literal sense. He was really the son of Umm al-Faḍl. 
He was an adult, but the reason why she mentions it in this manner is explained in Minḥat al-Bārī:
تصغير ابن، وهو تصغير شفقة. 	
The diminutive form of ‘Ibn’. It is in the diminutive form to express compassion.[footnoteRef:1303] [1303:  ʿAllāmah Abū Yaḥyā Zakariyyā ibn Muḥammad al-Anṣārī as-Sanīkī, Minḥat al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī / Tuḥfat al-Bārī (Riyadh: Maktabat ar-Rushd, 2005), 2:470.] 

لَقَدْ ذَكَّرْتَنِي 
‘[…] has reminded me’ 
Ḥāfiẓ Ibn Ḥajar clarifies:
أي: شيئا نسيته.  
I.e. something that I forgot.[footnoteRef:1304] [1304:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 5:351.] 

بِقِرَاءَتِك 
‘Your recitation’
In some manuscripts of Ṣaḥīḥ al-Bukhārī, the words come differently, as explained in Irshād as-Sārī:
وفي نسخة: بقرآنك بضم القاف وبالنون. 
It comes in a manuscript: ‘bi-qurʾāni-ka’, with a ḍammah on the qāf and a nūn.[footnoteRef:1305] [1305:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Muḥammad al-Qasṭallānī, Irshād as-Sārī li-Sharḥ Ṣaḥīḥ al-Bukhārī (Boulaq, Egypt: al-Maṭbaʿah al-Kubrā al-Amīrīyyah, 1323 AH), 2:89. ] 

هَذِهِ السُّورَةَ، 
‘Of this chapter’
[bookmark: _Toc225709670]Explanation of Her Statement
ʿAllāmah Abū ’l-Walīd al-Bājī explains two possibilities behind her statement: that she was referring to the recitation of the Prophet ﷺ or that it is the recital of her son that reminded her:
يحتمل أن تريد بذلك أنه ذكرها قراءة رسول الله صلى الله عليه وسلم إياها ويحتمل أن يكون ذكرها بقراءته إياها. 
It is likely that by this, she meant that he reminded her of the recitation of the Messenger of Allāh ﷺ, and it is likely that he reminded her of Ibn ʿAbbās’ own recitation.[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.), 1:146. ] 

إِنَّهَا 
‘That’
ʿAllāmah Badr ad-Dīn ʿAynī clarifies:
أي: إن هذه السورة. 
I.e. this chapter[footnoteRef:1307] [1307:  ʿAllāmah Badr ad-Dīn ʿAynī (n 55) 6:23.] 

لآخِرُ مَا سَمِعْتُ 
‘It was the last recitation I heard’
ʿAllāmah Qasṭallānī explains:
بحذف ضمير المفعول، ولابن عساكر: ما سمعته. 
With the pronoun of the object omitted. Ibn ʿAsākir has it as: ‘Mā samiʿtu-hū’ (with the pronoun).[footnoteRef:1308] [1308:  ʿAllāmah Qasṭallānī (n 60) 2:89.] 

رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقْرَأُ بِهَا فِي الْمَغْرِبِ.
‘The Messenger of Allāh ﷺ reciting in maghrib.’
[bookmark: _xjta0nidbvsi][bookmark: _Toc225709671]Interpretation of Her Statement
She could either be meaning that this was the last chapter that she heard the Prophet ﷺ ever reciting, and it happened to be in the maghrib prayer, or it could mean that this was the last chapter that she heard the Prophet ﷺ reciting in maghrib specifically, although she heard him reciting other chapters at other times. ʿAllāmah Abū ’l-Walīd al-Bājī expounds: 
ويحتمل ذلك معنيين:
أحدهما: أن تريد بذلك أنها آخر قراءة سمعته صلى الله عليه وسلم يقرأ بها في المغرب وأن ذلك صادف قراءته إياها في المغرب ويحتمل أن يريد أنها آخر ما سمعته يقرأ بها في المغرب وإن جاز أن تكون سمعته يقرأ بها في غير المغرب. 
This holds the possibilities of two meanings:
1. She meant that it was the last recitation she heard the Prophet ﷺ reciting, which happened to be his recitation in maghrib. 
2. It was the last recitation she heard him reciting in maghrib, albeit she could have heard him reciting it elsewhere.[footnoteRef:1309] [1309:  ʿAllāmah Bājī (n 61) 1:146.] 

It is more likely that she meant that this was the last chapter that she heard from the Prophet ﷺ since this was right towards the end of the life of the Prophet ﷺ. This is due to the following reasons:
1) In Musnad Aḥmad and Sunan an-Nasāʾī, via a completely different chain, it is quoted that she said:
حدثنا موسى بن داود، حدثنا عبد العزيز بن أبي سلمة، عن حميد، عن أنس، عن أم الفضل بنت الحارث، قالت: صلى بنا رسول الله -صلى الله عليه وسلم- في بيته متوشحا في ثوب المغرب، فقرأ المرسلات، ما صلى صلاة بعدها حتى قبض -صلى الله عليه وسلم-. 
 Mūsā ibn Dāwūd narrated to us [saying]: ʿAbd al-ʿAzīz ibn Abī Salamah from Ḥumayd from Anas from Umm al-Faḍl bint al-Ḥārith, who said, ‘The Messenger of Allāh ﷺ led us in maghrib, at his house, wrapped in a cloth. He recited Al-Mursalāt. He did not offer any prayer afterwards until he ﷺ passed away.’[footnoteRef:1310] [1310:  Imām Aḥmad (n 42) 44:441.] 

2) Imām Bukhārī quotes this with the words:
حدثنا يحيى بن بكير، حدثنا الليث، عن عقيل، عن ابن شهاب، عن عبيد الله بن عبد الله، عن عبد الله بن عباس -رضي الله عنهما-، عن أم الفضل ‌بنت ‌الحارث قالت: سمعت النبي -صلى الله عليه وسلم- يقرأ في المغرب بالمرسلات عرفا، ثم ما صلى لنا بعدها حتى قبضه الله. 
Yaḥyā ibn Bukayr narrated to us [saying]: Layth narrated to us from ʿUqayl from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh from ʿAbdullāh ibn ʿAbbās – may Allāh be pleased with them both – from Umm al-Faḍl bint al-Ḥārith, who said, ‘I heard the Prophet ﷺ reciting Al-Mursalāt in maghrib. Thereafter, he did not lead us in any prayer until Allāh seized his soul.’[footnoteRef:1311] [1311:  Imām Bukhārī (n 14) 6:9.] 

3) In Al-Muʿjam al-Kabīr, it is quoted via the same chain as Ṣaḥīḥ al-Bukhārī, but it is more clear:
حدثنا مطلب بن شعيب الأزدي، ثنا عبد الله بن صالح، حدثني الليث، حدثني عقيل، عن ابن شهاب، عن عبيد الله بن عبد الله بن عتبة، عن ابن عباس، عن أم الفضل، قالت: رأيت رسول الله -صلى الله عليه وسلم- صلى المغرب فقرأ فيها والمرسلات عرفا، وكان آخر شيء صلى، ثم لم يصل بعدها. 
Muṭṭalib ibn Shuʿayb al-Azdī narrated to us [saying]: ʿAbdullāh ibn Ṣāliḥ narrated to us [saying]: Layth narrated to me [saying]: ʿUqayl narrated to me from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah from Ibn ʿAbbās from Umm al-Faḍl, who said, ‘I saw the Messenger of Allāh ﷺ reciting maghrib, in which he recited Al-Mursalāt. It was the last prayer he offered. He did not offer any prayer afterwards.’[footnoteRef:1312] [1312:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 25:19.] 

4) In Jāmiʿ at-Tirmidhī, Imām Tirmidhī narrates:
حدثنا هناد، قال: حدثنا عبدة ، عن محمد بن إسحاق ، عن الزهري ، عن عبيد الله بن عبد الله، عن ابن عباس ، عن أمه أم الفضل، قالت: خرج إلينا رسول الله -صلى الله عليه وسلم- وهو عاصب رأسه في مرضه، ‌فصلى ‌المغرب، فقرأ بالمرسلات، فما صلاها بعد حتى لقي الله عز وجل.
وفي الباب عن جبير بن مطعم، وابن عمر، وأبي أيوب، وزيد بن ثابت.
حديث أم الفضل حديث حسن صحيح.
وروي عن النبي صلى الله عليه وسلم: أنه قرأ في المغرب بالأعراف في الركعتين كلتيهما.
وروي عن النبي صلى الله عليه وسلم: أنه قرأ في المغرب بالطور. 
Hannād narrated to us, saying: ʿAbdah narrated to us from Muḥammad ibn Isḥāq from Zuhrī from ʿUbayd Allāh from Ibn ʿAbbās from his mother, Umm al-Faḍl, who said, ‘The Messenger of Allāh ﷺ came to us with his head tied in a cloth during his sickness. He prayed maghrib and recited Al-Mursalāt. He did not offer it until he met Allāh – ʿazza wa-jalla –.
There are reports on this topic from Jubayr ibn Muṭʿim, Ibn ʿUmar, Abū Ayyūb and Zayd ibn Thābit. 
The ḥadīth of Umm al-Faḍl is a ḥasan ṣaḥīḥ hadīth.
It was reported from the Prophet ﷺ that he recited Al-Aʿrāf in both two rakʿahs of maghrib.
It was reported from the Prophet ﷺ that he recited Aṭ-Ṭūr in maghrib.[footnoteRef:1313] [1313:  Imām Tirmidhī (n 23) 2:112.] 

5) ʿAllāmah Ibn ʿAbd al-Barr quotes with his chain:
عن أم الفضل بنت الحارث، قالت: صلى بنا رسول الله -صلى الله عليه وسلم-، في بيته في مرضه متوشحا في ثوب، المغرب، فقرأ بـ: {والمرسلات عرفا}، فلم يصل صلاة بعدها حتى قبض -صلى الله عليه وسلم-.  
Umm al-Faḍl bint al-Ḥārith is reported to have said, ‘The Messenger of Allāh ﷺ led un in maghrib prayer at his house during his sickness, wrapped in his cloth. He recited Al-Mursalāt. He did not offer any prayer afterwards until he ﷺ passed away.’[footnoteRef:1314] [1314:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 6:112.] 

Hence, these narrations reveal that this was the last prayer of the Prophet ﷺ.
  Ḥadīth 210 Explanation - Ḥadīth 211 – Abū ʿUbaydah the Freed Slave of Sulaymān & ʿUbādah Ibn Nusayy
We concluded the previous session by citing narrations demonstrating that the maghrib prayer in which Umm al-Faḍl heard the Prophet ﷺ reciting chapter Al-Mursalāt was his final prayer. The words in the Muwaṭṭaʾ are:
إنها لآخر ما سمعت رسول الله -صلى الله عليه وسلم- يقرأ بها في المغرب.
It was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1315] [1315:  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), 1:231.] 

Other narrations make it even clearer that this was indeed the Prophet ﷺ’s last prayer. For example, it is narrated in Ṣaḥīḥ al-Bukhārī: 
ثم ما صلى لنا بعدها حتى قبضه الله. 
Thereafter, he did not lead us in any prayer until Allāh seized his soul.[footnoteRef:1316] [1316:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 6:9. ] 

And in the narration of Tirmidhī, it is quoted:
فما صلاها بعد حتى لقي الله عز وجل. 
He did not offer that prayer until he met Allāh – ʿazza wa-jalla –.[footnoteRef:1317] [1317:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:112.] 

In contrast to these narrations, others suggest that other prayers were the last prayer.
[bookmark: _Toc225709672]Objection
More specifically, two other prayers are said to be the last prayer that the Prophet ﷺ offered.
1) Fajr prayer
Imām Bayhaqī quoted a narration, using it as proof that the last prayer of the Prophet ﷺ was that of fajr. He quotes his chain to Ḥumayd aṭ-Ṭawīl who quoted:
عن ثابت البناني، حدثه عن أنس بن مالك أن رسول الله صلى الله عليه وسلم صلى خلف أبي بكر رضي الله عنه في ثوب واحد برد مخالفا بين طرفيه. فلما أراد أن يقوم، قال: ادع لي أسامة بن زيد، فجاء فأسند ظهره إلى نحره. فكانت آخر صلاة صلاها. 
Thābit al-Bunānī reported that Anas ibn Mālik narrated to him that the Messenger of Allāh ﷺ prayed behind Abū Bakr – may Allāh be pleased with him – in a single cloak, placing its two ends over his shoulders. When he intended to stand, he said, ‘Call Usāmah ibn Zayd for me.’ The latter came and reclined his back on the upper part of his chest. This was the last prayer he offered.[footnoteRef:1318] [1318:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Dalāʾil an-Nubuwwah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1988), 7:192. ] 

Imām Bayhaqī comments that this was the last prayer of the Prophet ﷺ:
وفي هذا دلالة على أن هذه الصلاة التي صلاها خلف أبي بكر كانت صلاة  الصبح. فإنها آخر صلاة صلاها، وهي التي دعا أسامة بن زيد حين فرغ منها، فأوصاه في مسيره بما ذكره أهل المغازي.
This proves that the prayer which the Prophet ﷺ offered behind Abū Bakr was the morning prayer. Therefore, this was the last prayer he ﷺ offered. It is that prayer after which he ﷺ called Usāmah ibn Zayd after its completion, requesting his service to walk, based on what the authors on expeditions wrote.[footnoteRef:1319] [1319:  Ibid.] 

He also says:
وهي صلاة الصبح من يوم الاثنين. 
It was the morning prayer on a Monday.[footnoteRef:1320] [1320:  Ibid, 7:193.] 

In his Maʿrifat as-Sunan, he writes:
والذي ‌نعرفه ‌بالاستدلال ‌بسائر ‌الأخبار أن الصلاة التي صلاها رسول الله صلى الله عليه وسلم خلف أبي بكر هي صلاة الصبح من يوم الاثنين، وهي آخر صلاة صلاها حتى مضى لسبيله. 
The information we acquired by deriving proof from other reports is that the prayer that the Messenger of Allāh ﷺ offered behind Abū Bakr was the morning prayer on a Monday. This was the last prayer he offered until he passed away.[footnoteRef:1321] [1321:  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), 4:143.] 

2) Ẓuhr Prayer
Meanwhile, some other scholars deduce from another narration that the last prayer was actually ẓuhr. They base it on a narration reported in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, as part of a lengthy narration wherein it is then mentioned:
فصلى أبو بكر تلك الأيام، ثم إن النبي صلى الله عليه وسلم وجد من نفسه خفة فخرج بين رجلين – أحدهما العباس – لصلاة ‌الظهر، وأبو بكر يصلي بالناس، فلما رآه أبو بكر ذهب ليتأخر، فأومأ إليه النبي صلى الله عليه وسلم بأن لا يتأخر، قال: "أجلساني إلى جنبه". فأجلساه إلى جنب أبي بكر، قال: فجعل أبو بكر يصلي، وهو يأتم بصلاة النبي صلى الله عليه وسلم، والناس بصلاة أبي بكر، والنبي صلى الله عليه وسلم قاعد. (متفق عليه)
Abū Bakr prayed for these days. Then, the Prophet ﷺ felt slightly better, he came out, taking support between two men – one of whom was ʿAbbās – for the ẓuhr prayer. Abū Bakr was leading the people in prayer. When Abū Bakr saw the Prophet ﷺ, he began stepping back, but the Prophet ﷺ signalled him not to do so. He ﷺ then said (to the two men), ‘Make me sit next to Abū Bakr.’ Abū Bakr began praying, following the Prophet ﷺ’s prayer whilst the people were following Abū Bakr’s prayer. The Prophet ﷺ was seated.[footnoteRef:1322][footnoteRef:1323] [1322:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:311. ]  [1323:  Imām Bukhārī (n 2) 1:138.] 

Based on these reports, the Prophet ﷺ’s final prayer was either the fajr or the ẓuhr prayer. However, Umm al-Faḍl’s narration posits that the final prayer was the maghrib prayer. This apparent discrepancy introduces a contradiction between the narrations that assert the last prayer was the maghrib prayer.
Response
There are two ways of harmonising these narrations:
1) This narration of the Muwaṭṭaʾ refers to the last prayer that the Prophet ﷺ prayed as the Imām, whilst the other narrations refer to the last prayer that he prayed, even though he was not the Imām.
Ḥāfiẓ Ibn Rajab al-Ḥanbalī mentions this in his commentary of Ṣaḥīḥ al-Bukhārī: 
والمراد - والله أعلم - ما صلى بعدها إماما بالناس. 
The intended meaning is – and Allāh knows best – that he did not offer any prayer afterwards as the Imām of the people.[footnoteRef:1324] [1324:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 7:21.] 

2) This narration of Umm al-Faḍl pertains to the last prayer that the Prophet ﷺ prayed at home.
Ḥāfiẓ Ibn Ḥajar writes:
وقد تقدم في باب: إنما جعل الإمام ليؤتم به من حديث عائشة أن الصلاة التي صلاها النبي صلى الله عليه وسلم بأصحابه في مرض موته كانت الظهر، وأشرنا إلى الجمع بينه وبين حديث أم الفضل هذا بأن الصلاة التي حكتها عائشة كانت في المسجد، والتي حكتها أم الفضل كانت في بيته كما رواه النسائي، لكن يعكر عليه رواية ابن إسحاق، عن ابن شهاب في هذا الحديث بلفظ: خرج إلينا رسول الله صلى الله عليه وسلم وهو عاصب رأسه في مرضه فصلى المغرب الحديث أخرجه الترمذي، ويمكن حمل قولها خرج إلينا أي: من مكانه الذي كان راقدا فيه إلى من في البيت فصلى بهم، فتلتئم الروايات. 
It was mentioned previously in the chapter that the imām was designated to be followed via the ḥadīth of ʿĀʾishah that the prayer which the Prophet ﷺ offered with his Companions in his sickness of death was the ẓuhr prayer. We indicated towards the harmonisation of that ḥadīth and this ḥadīth of Umm al-Faḍl by stating that the prayer ʿĀʾishah reported was in the mosque whilst the one Umm al-Faḍl reported was in his ﷺ house, as reported by Nasāʾī. However, it is contradicted by the transmission of Ibn Isḥāq from Ibn Shihāb in this ḥadīth with the wording: ‘The Messenger of Allāh ﷺ came out to us with his head tied during his sickness, and he prayed maghrib…’ Tirmidhī brought this narration.
It is possible to understand the word: ‘He came out to us’, to mean from the place where he was resting to the people who were in the house, and he then led them in prayer. In this way, all the transmissions are in conformity.[footnoteRef:1325] [1325:  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), 5:351.] 

[bookmark: _Toc225709673]Lessons & Benefits
1) Flexibility in the recitation for maghrib Prayer
ʿAllāmah Ibn ʿAbd al-Barr mentions this point:
وليس في هذا الحديث أكثر من أن القراءة في الصلاة ليس فيها توقيت، وأن قراءة: {والمرسلات} ومثلها جائز في صلاة المغرب.  
This ḥadīth indicates nothing more than the recitation in prayer is not fixed and that reciting Al-Mursalāt and similar chapters is permissible in maghrib.[footnoteRef:1326] [1326:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:111.] 

2) Extension of the time for maghrib 
ʿAllāmah Zurqānī says:
واستدل بهذين الحديثين على امتداد وقت المغرب، وعلى جواز القراءة فيها بغير قصار المفصل. 
These two ḥadīths are used to prove that the time for prayer is prolonged and the permissibility of reciting other chapters in it than from the shorter portion of Al-Mufaṣṣal.[footnoteRef:1327] [1327:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:232.] 

3) Unabrogated practice of reciting lengthy chapters in maghrib.
We quoted in the previous lesson that many scholars claimed that reciting these lengthy chapters is abrogated. Imām Muḥammad writes in his recension, after quoting this narration:
ونرى أن هذا كان شيئا فترك.
We opine that this is an abandoned practice.[footnoteRef:1328] [1328:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 93. ] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr writes:
وأهل العلم يستحبون فيها قراءة السور القصار، ولعل ذلك أن يكون آخر الأمرين من رسول الله صلى الله عليه وسلم.
Scholars recommend reciting short chapters in it. This was probably one of the last practices from the Messenger of Allāh ﷺ.[footnoteRef:1329] [1329:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 6:263.] 

Since this narration mentions that it was the last prayer of the Prophet ﷺ, Mawlānā Zakariyyā al-Kāndhlawī comments:
وبهذا الحديث رد على من ادعى نسخ التطويل في قراءة المغرب.
This ḥadīth refutes those who claim the abrogation of lengthening the recitation in maghrib.[footnoteRef:1330] [1330:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:122.] 

However, the other responses that quoted in the previous lesson will apply, and hence, it will still be better to recite from the shorter portion of Al-Mufaṣṣal.
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· Other transmitters of the Muwaṭṭaʾ
· - Imām Muḥammad narrates:
أخبرنا مالك، حدثنا الزهري، عن عبيد الله بن عبد الله، عن ابن عباس، عن أمه أم الفضل، "أنها سمعته يقرأ والمرسلات، فقالت: يا بني ‌لقد ‌ذكرتني ‌بقراءتك ‌هذه ‌السورة إنها لآخر ما سمعت رسول الله صلى الله عليه وسلم يقرأ في المغرب". 
Mālik related to us [saying]: Zuhrī narrated to us from ʿUbayd Allāh ibn ʿAbdillāh from Ibn ʿAbbās from Umm al-Faḍl heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1331] [1331:  Imām Muḥammad ibn al-Ḥasan (n 14) 92.] 

· Abū Muṣ ʿab az-Zuhrī reports:
حدثنا مالك، عن ابن شهاب، عن عبيد الله بن عبد الله بن عتبة بن مسعود، عن عبد الله بن عباس، أنه قال: إن أم الفضل بنت الحارث سمعته، وهو يقرأ: والمرسلا ت عرفا فقالت: يا بني، ‌لقد ‌ذكرتني ‌بقراءتك ‌هذه ‌السورة، إنها لآخر ما سمعت رسول الله صلى الله عليه وسلم يقرأ بها في المغرب …. 
Mālik narrated to us from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah ibn Masʿūd from ʿAbdullāh ibn ʿAbbās that the latter said that Umm al-Faḍl bint al-Ḥārith heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1332] [1332:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:83.] 

· Imām Shāfiʿī narrates:
أخبرنا مالك، عن ابن شهاب، عن عبيد الله بن عبد الله، عن ابن عباس، عن أم الفضل بنت الحارث، سمعته يقرأ والمرسلات عرفا فقالت: يا بني، ‌لقد ‌ذكرتني ‌بقراءتك ‌هذه ‌السورة، إنها لآخر ما سمعت رسول الله صلى الله عليه وسلم يقرأ بها في المغرب. 
Mālik related to us from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh from Ibn ʿAbbās from Umm al-Faḍl bint al-Ḥārith that she heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1333] [1333:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1400 AH), 215.] 

· Imām Aḥmad narrates:
قرأت على عبد الرحمن بن مهدي: مالك. وحدثنا حماد بن خالد، قال: حدثنا مالك، المعنى، عن ابن شهاب، عن عبيد الله بن عبد الله بن عتبة، عن ابن عباس، أنه قال: إن أم الفضل بنت الحارث سمعته وهو يقرأ: {والمرسلات عرفا}. فقالت: يا بني، والله لقد ذكرتني بقراءتك هذه السورة، إنها لآخر ما سمعت رسول الله صلى الله عليه وسلم يقرأ بها في المغرب. 
I recited to ʿAbd ar-Raḥmān ibn Mahdī: Mālik narrated, and Ḥammād ibn Khālid narrated to us, saying: Mālik narrated to us – with the same meaning – from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah from Ibn ʿAbbās, who said that Umm al-Faḍl bint al-Ḥārith heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! By Allāh, your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1334] [1334:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 44:453. ] 

· Imām Isḥāq ibn Rāhūyah narrates:
أخبرنا روح بن عبادة، حدثنا مالك، عن الزهري، عن عبيد الله بن عبد الله، عن ابن عباس قال: إن أم الفضل بنت الحارث سمعته وهو يقرأ بالمرسلات فقالت: أي بني، ‌لقد ‌ذكرتني ‌بقراءتك ‌هذه ‌السورة التي سمعت رسول الله صلى الله عليه وسلم يقرأها آخر ما سمعته في المغرب. 
Rawḥ ibn ʿUbādah related to us [saying]: Mālik narrated to us from ʿUbayd Allāh ibn ʿAbdillāh from Ibn ʿAbbās, who said that Umm al-Faḍl bint al-Ḥārith heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1335] [1335:  Imām Isḥāq ibn Ibrāhīm al-Ḥanẓalī al-Marwazī, better known as Ibn Rāhwayh, Musnad Isḥāq ibn Rāhwayh (Madīnah Munawwarah: Maktabat al-Īmān, 1990), 5:51.] 

· Imām Bukhārī narrates:
باب القراءة في المغرب
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن ابن شهاب، عن عبيد الله بن عبد الله بن عتبة، عن ابن عباس رضي الله عنهما أنه قال: إن أم الفضل سمعته وهو يقرأ: {‌والمرسلات ‌عرفا}، فقالت: يا بني، والله لقد ذكرتني  بقراءتك هذه السورة، إنها لآخر ما سمعت من رسول الله صلى الله عليه وسلم يقرأ بها في المغرب.
Chapter: The Recitation in Maghrib
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah from Ibn ʿAbbās – may Allāh be pleased with them both –, who said that Umm al-Faḍl heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1336] [1336:  Imām Bukhārī (n 2) 1:152.] 

· Imām Muslim narrates:
حدثنا يحيى بن يحيى قال: قرأت على مالك ، عن ابن شهاب ، عن عبيد الله بن عبد الله ، عن ابن عباس قال: إن أم الفضل بنت الحارث سمعته وهو يقرأ {‌والمرسلات ‌عرفا} فقالت: يا بني لقد ذكرتني بقراءتك هذه السورة، إنها لآخر ما سمعت رسول الله صلى الله عليه وسلم يقرأ بها في المغرب.
حدثنا أبو بكر بن أبي شيبة، وعمرو الناقد قالا: حدثنا سفيان ، (ح) قال: وحدثني حرملة بن يحيى ، أخبرنا ابن وهب ، أخبرني يونس (ح) قال: وحدثنا إسحاق بن إبراهيم، وعبد بن حميد قالا: أخبرنا عبد الرزاق ، أخبرنا معمر (ح) قال: وحدثنا عمرو الناقد ، حدثنا يعقوب بن إبراهيم بن سعد ، حدثنا أبي ، عن صالح ، كلهم عن الزهري بهذا الإسناد. وزاد في حديث صالح: ثم ما صلى بعد حتى قبضه الله عز وجل‌‌. 
Yaḥyā ibn Yaḥyā narrated to us, saying: I recited to Mālik from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh from Ibn ʿAbbās – may Allāh be pleased with them both –, who said that Umm al-Faḍl bint al-Ḥārith heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’
Abū Bakr ibn Abī Shaybah and ʿAmr an-Nāqid narrated to us, both saying: Sufyān narrated to us – change of chain – and Ḥarmalah ibn Yaḥyā narrated to me [saying]: Ibn Wahb related to us [saying]: Yūnus related to me – change of chain – and Isḥāq ibn Ibrāhīm and ʿAbd ibn Ḥumayd narrated to us, both saying: ʿAbd ar-Razzāq related to us [saying]: Maʿmar related to us – change of chain – and ʿAmr an-Nāqid narrated to us [saying]: Yaʿqūb ibn Ibrāhīm ibn Saʿd narrated to us [saying]: My father narrated to us from Ṣāliḥ, all of them reporting from Zuhrī with this chain. The ḥadīth of Ṣāliḥ additionaly has: ‘Then, he did not pray afterwards until Allāh – ʿazza wa-jalla – seized his soul.’[footnoteRef:1337] [1337:  Imām Muslim (n 8) 1:338.] 

· Imām Nasāʾī narrates:
أخبرنا محمد بن سلمة، أخبرنا ابن القاسم، عن مالك، والحارث بن مسكين، عن ابن القاسم، حدثني مالك، قال: حدثني ابن شهاب، عن عبيد الله بن عبد الله، عن ابن عباس، أن أم الفضل، سمعته ‌يقرأ: ‌والمرسلات ‌عرفا، فقالت: يا بني، ذكرتني بقراءة هذه السورة، إنها لآخر ما سمعت رسول الله صلى الله عليه وسلم يقرأ بها في المغرب. 
Muḥammad ibn Salamah related to us [saying]: Ibn al-Qāsim related to us from Mālik. And Ḥārith ibn Miskīn related to us from Ibn al-Qāsim [saying]: Mālik narrated to me [saying]: Ibn Shihāb narrated to me from ʿUbayd Allāh ibn ʿAbdillāh from Ibn ʿAbbās that Umm al-Faḍl heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1338] [1338:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 10:322.] 

· Imām Abū Dāwūd narrates:
باب قدر القراءة في المغرب
حدثنا القعنبي، عن مالك، عن ابن شهاب، عن عبيد الله بن عبد الله ابن عتبة
عن ابن عباس: أن أم الفضل ‌بنت ‌الحارث سمعته وهو يقرأ: {والمرسلات عرفا} فقالت: يا بني، لقد ذكرتني بقراءتك هذه السورة، إنها لآخر ما سمعت رسول- صلى الله عليه وسلم -يقرأ بها في المغرب. 
Chapter: The Duration of Recitation in Maghrib
Qaʿnabī narrated to us from Mālik from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah from Ibn ʿAbbās that that Umm al-Faḍl bint al-Ḥārith heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib.’[footnoteRef:1339] [1339:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:107.] 

· Imām Ibn Mājah narrates:
حدثنا أبو بكر بن أبي شيبة وهشام بن عمار، قالا: حدثنا سفيان بن عيينة، عن الزهري، عن عبيد الله بن عبد الله، عن ابن عباس، عن أمه - قال أبو بكر بن أبي شيبة: هي لبابة ‌بنت ‌الحارث - أنها سمعت رسول الله صلى الله عليه وسلم يقرأ في المغرب بالمرسلات عرفا.  
Abū Bakr ibn Abī Shaybah and Hishām ibn ʿAmmār narrated to us, both saying: Sufyān ibn ʿUyaynah narrated to us from Zuhrī from ʿUbayd Allāh ibn ʿAbdillāh from Ibn ʿAbbās from his mother – Abū Bakr ibn Abī Shaybah said that she was Lubābah bint al-Ḥārith – that she heard the Messenger of Allāh ﷺ reciting Al-Mursalāt in maghrib.[footnoteRef:1340] [1340:  Imām Abū ʿAbdillāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1952), 209.] 

· Imām Ṭaḥāwī narrates:
حدثنا يونس، قال: أنا ابن وهب، أن مالكا، حدثه عن ابن شهاب، عن عبيد الله بن عبد الله بن عتبة، عن ابن عباس، رضي الله عنهما أنه قال: إن أم الفضل بنت الحارث سمعته ، وهو ‌يقرأ ‌والمرسلات ‌عرفا فقالت: «يا بني ، لقد ذكرتني قراءتك هذه السورة أنها لآخر ما سمعت رسول الله صلى الله عليه وسلم يقرأ بها في صلاة المغرب»
حدثنا ابن مرزوق، قال: ثنا عثمان بن عمر، عن يونس، عن الزهري، فذكر مثله بإسناده. 
Yūnus narrated to us, saying: Ibn Wahb narrated to us that Mālik narrated to him from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah from Ibn ʿAbbās – may Allāh be pleased with them – that he said that Umm al-Faḍl bint al-Ḥārith heard him whilst he was reciting Al-Mursalāt. She told him, ‘O my beloved son! Your recitation of this chapter has reminded me that it was the last recitation I heard the Messenger of Allāh ﷺ reciting in maghrib prayer.’
Ibn Marzūq narrated to us, saying: ʿUthmān ibn ʿUmar narrated to us from Yūnus from Zuhrī. He mentioned a similar chain.[footnoteRef:1341] [1341:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:211.] 

Others also quoted this narration in brief. For instance, Imām Aḥmad quotes:
حدثنا سفيان بن عيينة، عن الزهري، عن عبيد الله، عن ابن عباس، عن أمه: أنها سمعت النبي صلى الله عليه وسلم يقرأ في المغرب بـ {المرسلات عرفا}. 
Sufyān ibn ʿUyaynah narrated to us from Zuhrī from ʿUbayd Allāh from Ibn ʿAbbās from his mother that she heard the Prophet ﷺ reciting Al-Mursalāt in maghrib.[footnoteRef:1342] [1342:  Imām Aḥmad (n 20) 44:439.] 

He also quotes:
حدثنا عبد الرزاق، قال: حدثنا معمر، عن الزهري، عن عبيد الله بن عبد الله بن عتبة، عن ابن عباس، عن أمه أم الفضل، قالت: إن آخر ما سمعت من رسول الله صلى الله عليه وسلم قرأ في المغرب سورة المرسلات. 
ʿAbd ar-Razzāq narrated to us, saying: Maʿmar narrated to us from Zuhrī from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah from Ibn ʿAbbās from his mother, Umm al-Faḍl, who said, ‘Indeed, the last chapter I heard the Messenger of Allāh ﷺ reciting in maghrib was Al-Mursalāt.’[footnoteRef:1343] [1343:  Ibid, 44:451.] 
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مَالِك، عَنْ أبِي عُبَيْدٍ مَوْلَى سُلَيْمَان بْنِ عَبْدِ الْمَلِك، عَنْ عَبَّاد بْنِ نُسَيٍّ، عَنْ قَيْسِ بْنِ الْحَارِث، عَنْ أبِي عَبْدِ اللَّهِ الصُّنَابِحِيِّ أَنَّهُ قَال: قَدِمْتُ الْمَدِينَةَ فِي خِلَافَةِ أبِي بَكْرٍ الصِّدِّيقِ، فَصَلَّيْتُ وَرَاءهُ الْمَغْرِبَ، فَقَرَأَ فِي الرَّكْعَتَيْنِ الأُولَيَيْنِ بِأُمِّ الْقُرْآنِ، وَسُورَةٍ سُورَةٍ مِنْ قِصَارِ الْمُفَصَّلِ، ثُمَّ قَامَ فِي الثَّالِثَةِ، فَدَنَوْتُ مِنْهُ حَتَّى إِنَّ ثِيَابِي لَتَكَادُ أَنْ تَمَسَّ ثِيَابَهُ، فَسَمِعْتُهُ قَرَأَ بِأُمِّ الْقرآن، وَبِهَذِهِ الآيَةِ: ﴿رَبَّنَا لَا تُزِغْ قُلُوبَنَا بَعْدَ إِذْ هَدَيْتَنَا وَهَبْ لَنَا مِن لَّدُنكَ رَحْمَةً ۚ إِنَّكَ أَنتَ ٱلْوَهَّابُ﴾ [آل عمران : 8]. 
Mālik reported from Abū ʿUbayd, the freed slave of Sulaymān ibn ʿAbd al-Malik, from ʿAbbād ibn Nusayy from Qays ibn al-Ḥārith from Abū ʿAbdillāh aṣ-Ṣunābiḥī that he said, ‘I came to Madīnah during the caliphate of Abū Bakr aṣ-Ṣiddīq, and I prayed maghrib behind him. He recited Al-Fātiḥah and a chapter from the shorter portions of Al-Mufaṣṣal in the first two rakʿahs. Then, he stood in the third rakʿah, and I approached him until my clothes were almost touching his. I heard him reciting Al-Fātiḥah and the verse: ‘Our Lord, do not let our hearts deviate from the right path after You have given us guidance, and bestow upon us mercy from Your own. Surely, You, and You alone, are the One who bestows in abundance.’[footnoteRef:1344][footnoteRef:1345] [1344:  Qurʾān: 3:8.]  [1345:  Imām Mālik (n 1) 1:231.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ أبِي عُبَيْدٍ مَوْلَى سُلَيْمَان بْنِ عَبْدِ الْمَلِك،
Mālik reported from Abū ʿUbayd, the freed slave of Sulaymān ibn ʿAbd al-Malik,
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Name & lineage
ʿAllāmah Ibn ʿAbd al-Barr describes him and mentions his name by saying:
وأبو عبيد هذا حاجب سليمان بن عبد الملك ومولاه، اسمه حي. ويقال: حيي. 
This Abū ʿUbayd was the doorkeeper of Sulaymān ibn ʿAbd al-Malik and his freedslave. His name was Ḥayy, and in another view it is Ḥuyayy.[footnoteRef:1346] [1346:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 16:46.] 

ʿAllāmah Abū ʿAlī al-Ghassānī explains about the pronunciation of his name:
هكذا قال البخاري في تاريخه بضم الحاء، ومثله قال الدارقطني.
وقال ابن أبي حاتم الرازي وأبو محمد عبد الغني: "حَيّ" بفتح الحاء وياءٍ واحدة مشددة، وقال بعضهم: "حُويّ" بالواو مكان الياء الأولى، ويقال: إن حوياً بالواو أخو أبي عبيد. 
This is how Bukhārī mentioned it in his Tārīkh with a ḍammah on the ḥāʾ. Dārquṭnī also mentioned the same.
Ibn Abī Ḥātim ar-Rāzī and Abū Muḥammad ʿAbd al-Ghanī mentioned: ‘Ḥayy’ with a fatḥah on the ḥāʾ and a single yāʾ with a shaddah. Some said, ‘Ḥuwayy’ with a wāw in place of the first yāʾ. In another view, it is said that Ḥuwayy was the brother of Abū ʿUbayd.[footnoteRef:1347] [1347:  ʿAllāmah Abū ʿAlī Ḥusayn ibn Muḥammad al-Ghassānī, Taqyīd al-Muhmal wa-Tamyīz al-Mushkil (Morocco: Wazārat al-Awqāf, 1997), 1:211.] 

ʿAllāmah Mizzī mentions the summary of all the different opinions on his name:
أبو عبيد المذحجي حاجب ‌سليمان ‌بن عبد الملك، قيل: اسمه عبد الملك، وقيل: ‌حي، وقيل: حيي. وقيل: حوي بن أبي عمرو.
Abū ʿUbayd al-Madhḥijī, the doorkeeper of  Sulaymān ibn ʿAbd al-Malik. It is said that his name was ʿAbd al-Malik. In another view, it was Ḥayy, in another Ḥuyayy, and in another Ḥuwayy ibn Abī ʿAmr.[footnoteRef:1348] [1348:  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, 1992), 34:49.] 

Teachers
ʿAllāmah Mizzī mentions the individuals from whom he took ḥadīth:
روى عن: أنس بن مالك، ورجاء بن حيوة، وصالح بن جبير الشامي، وعبادة بن نسي (د) ، وعطاء بن يزيد (م د سي) ، وعقبة بن وساج (خت) ، وعمر بن عبد العزيز، وعمرو بن عبسة السلمي، والقاسم بن محمد بن أبي بكر الصديق، وقيس بن الحارث المذحجي (سي) ، ونافع مولى ابن عمر، ونعيم بن سلامة الأردني.
He reported from Anas ibn Mālik, Rajāʾ ibn Ḥaywah, Ṣāliḥ ibn Jubayr ash-Shāmī, ʿUbādah ibn Nusayy, ʿAṭāʾ ibn Yazīd, ʿUqbah ibn Wisaj, ʿUmar ibn ʿAbd al-ʿAzīz, ʿAmr ibn ʿAnbasah as-Sulamī, Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq, Qays ibn al-Ḥārith al-Madhḥijī, Nāfiʿ: the freed slave of Ibn ʿUmar and Nuʿaym ibn Salāmah al-Urdunī.[footnoteRef:1349] [1349:  Ibid.] 

Students
ʿAllāmah Mizzī lists the following names as his students:
روى عنه: أيوب بن موسى القرشي، وبشر بن عبد الله بن يسار السلمي، ورجاء بن أبي سلمة، وسهيل بن أبي صالح (م سي) ، وصالح بن أبي الأخضر، وصالح بن راشد القرشي، وعبد الله بن سعيد بن أبي هند، وعبد الله بن عامر الأسلمي، وعبد الرحمن بن حسان الكناني، وعبد الرحمن بن عمرو الأوزاعي (خت) ، وعمرو بن الحارث المصري، ومالك بن أنس (د سي)، ومحمد بن عجلان، ومسرة بن معبد اللخمي (د) ، وأبو فروة يزيد ابن سنان الرهاوي، وأبو رزين الفلسطيني. 
Those who reported from him were Ayyūb ibn Mūsā al-Qurashī, Bishr ibn ʿAbdillāh ibn Yasār as-Sulamī, Rajāʾ ibn Abī Salamah, Suhayl ibn Abī Ṣāliḥ, Ṣāliḥ ibn Abī ’l-Akhḍar, Ṣāliḥ ibn Rāshid al-Qurashī, ʿAbdullāh ibn Saʿīd ibn Abī Hind, ʿAbdullāh ibn ʿĀmir al-Aslamī, ʿAbd ar-Raḥmān ibn Ḥassān al-Kinānī, ʿAbd ar-Raḥmān ibn ʿAmr al-Awzāʿī, ʿAmr ibn al-Ḥārith al-Miṣrī, Mālik ibn Anas, Muḥammad ibn ʿAjlān, Masarrah ibn Maʿbad al-Lakhmī, Abū Farwah Yazīd ibn Sinān ar-Rahāwī and Abū Razīn al-Filaṣṭīnī.[footnoteRef:1350] [1350:  Ibid, 34:50.] 

Status in ḥadīth
He was a reliable narrator of ḥadīth. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان ثقة. 
He was reliable.[footnoteRef:1351] [1351:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 16:46.] 

ʿAllāmah Mizzī quotes senior scholars’ statement on him:
وقال أبو الحسن الميموني عن أحمد بن حنبل ، وأبو زرعة، ويعقوب بن سفيان: ثقة. 
Abū’l-Ḥasan al-Maymūnī reported from Aḥmad ibn Ḥanbal, Abū Zurʿah and Yaʿqūb ibn Sufyān that he was reliable.[footnoteRef:1352] [1352:  ʿAllāmah Mizzī (n 34) 34:50.] 

Ḥāfiẓ Ibn Ḥajar mentions:
ووثقه علي بن المديني. وذكره ابن حبان في "الثقات" في أتباع التابعين. 
ʿAlī ibn al-Madīnī graded him as reliable, and Ibn Ḥibbān listed him in Ath-Thiqāt amongst the tabʿ tābiʿūn.[footnoteRef:1353] [1353:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 12:158.] 

Amount of narrations
ʿAllāmah Ibn ʿAbd al-Barr proceeds to mention the number of narrations that Imām Mālik quoted from him:
لمالك عنه مرفوعات "الموطأ" حديثان؛ أحدهما: مرسل يتصل معناه من وجوه حسان.  
Mālik reported two marfūʿ ḥadīths from him in the Muwaṭṭaʾ, one of which is mursal, whose meaning has been narrated in a muttaṣil way via several good chains.[footnoteRef:1354] [1354:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 16:46.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī states that Imām Bukhārī brought his narrations:
روي له: البخاري. 
Bukhārī narrated from him.[footnoteRef:1355] [1355:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 4:328. ] 

However, Imām Bukhārī quoted from him as muʿallaq. Thus, ʿAllāmah Mizzī writes: 
روى له البخاري تعليقا، ومسلم، وأبو داود، والنسائي في اليوم والليلة. 
Bukhārī narrated from him as muʿallaq, and Muslim, Abū Dāwūd as well as Nasāʾī in ʿAmal al-Yawm wa ’l-Laylah.[footnoteRef:1356] [1356:  ʿAllāmah Mizzī (n 34) 34:51.] 

Piety
ʿAllāmah Mizzī states:
وقال بقية بن الوليد ، عن بشر عبد الله بن يسار: لم أر أحدا قط أعمل بالعلم من أبي عبيد. 
Baqiyyah ibn al-Walīd reported from Bishr ibn ʿAbdillāh ibn Yasār, ‘I have never seen anyone who practised the most on knowledge than Abū ʿUbayd.’[footnoteRef:1357] [1357:  Ibid, 34:50.] 

He also relates:
وقال الوليد بن مسلم، عن عبد الرحمن بن حسان الكناني: إن أبا عبيد كان يحجب سليمان بن عبد الملك، فلما ولي عمر ابن عبد العزيز قال: أين أبو عبيد؟ فدنا منه، فقال: هذه الطريق إلى فلسطين، وأنت من أهلها فالحق بها. فقالوا بعد: يا أمير المؤمنين لو رأيت أبا عبيد وتشميره للخير والعبادة. قال: ذاك أحق أن لا يفتنه، كانت فيه أبهة عن العامة.
Walīd ibn Muslim narrated from ʿAbd ar-Raḥmān ibn Ḥassān al-Kinānī that Abū ʿUbayd used to serve as a gatekeeper for Sulaymān ibn ʿAbd al-Malik. When ʿUmar ibn ʿAbd al-ʿAzīz became Caliph, he asked, ‘Where is Abū ʿUbayd?’ When Abū ʿUbayd approached him, ʿUmar said, ‘This is the road to Palestine, and you are one of its people, so go there.’ Later, they said, ‘O Leader of the Believers, if only you could see Abū ʿUbayd and his devotion to goodness and worship.’ ʿUmar replied, ‘He is more deserving not to be tempted, as he carried an aura that separated him from the common people.’[footnoteRef:1358] [1358:  Ibid, 34:51.] 

عَنْ عَبَّاد بْنِ نُسَيٍّ،
From ʿAbbād ibn Nusayy
[bookmark: _Toc225709677]ʿUbādah Ibn Nusayy
Name & lineage
Although his name is quoted like this and the vowels are placed as ʿAbbād, this is a mistake of Imām Yaḥyā al-Laythī. This narrator's name was actually ʿUbādah. ʿAllāmah Ibn Saʿd states:
عبادة ‌بن ‌نسي الكندي.  
ʿUbādah ibn Nusayy al-Kindī[footnoteRef:1359] [1359:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:317. ] 

In the footnotes, it is written:
فال محمد بن عبد الملك بن أيمن: ‌وهم ‌فيه يحيى فقال: عن ‌عباد ‌بن ‌نسى، وإنما هو عبادة بن نسي، قاضي الأردن، هكذا رواه الرواة عن مالك. 
Muḥammad ibn ʿAbd al-Malik ibn Ayman: Yaḥyā erred in it, where he said, ‘From ʿAbbād ibn Nusayy’. He was actually ʿUbādah ibn Nusayy, the judge of Jordan. This is how the transmitters reported it from Mālik.
Qāḍī ʿIyāḍ says:
‌واختلف ‌في ‌عباد ‌بن ‌نسي فقاله يحيى بن يحيى بفتح العين على ما تقدم وقاله سائر رواة الموطأ عبادة بضم العين وتخفيف الباء وزيادة هاء وكذا رده ابن وضاح وهو الصحيح وكذا قاله البخاري
وكذلك عبادة بن الوليد بن عبادة بن الصامت هذا المعروف
وعند أبي عبد الله بن المرابط فيه عباد وهو خطأ. 
There are differences of opinion on ʿAbbād ibn Nusayy. Yaḥyā ibn Yaḥyā mentioned it with a fatḥah on the ʿayn, as mentioned previously. The remaining transmitters of the Muwaṭṭaʾ mentioned it as ʿUbādah with a ḍammah on the ʿayn, a sukūn on the bāʾ and an extra hāʾ. Ibn Waḍḍāḥ also refuted it, and it is the correct view. Bukhārī mentioned it likewise. 
Furthermore, ʿUbādah ibn al-Walīd ibn ʿUbādah ibn aṣ-Ṣāmit is the well-known. Abū ʿAbdillāh ibn al-Murābiṭ has ʿAbbād, which is an error.[footnoteRef:1360] [1360:  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), 2:110.] 

Shaykh Muṣṭafā al-Aʿẓamī writes:
رمز في الأصل على "عباد" علامة عـ، وبهامشه في "خ: عبادة" وبهامش ق "روى يحيى: ‌عباد ‌بن ‌نسي، وهو خطأ، والصواب: عبادة بن نسي".  
The sign ‘ʿayn’ is written above ‘ʿAbbād’ in the main manuscript, and written in the margin is: ‘The manuscript of khāʾ has ʿUbādah’. The margin of ʿAllāmah Qurqūl has: ‘ʿAbbād ibn Nusayy’, which is an error. The correct form is ʿUbādah ibn Nusayy.[footnoteRef:1361]  [1361:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:107.] 

However, Shaykh Muḥammad and Shaykhah ʿĀʾishah Sulaymānī quotes him and comments:
ومعنى هذه الرموز -التي لم يستفد منها الأعظمي شيئا- أن علامة "عـ" معناها أن هذه هي رواية عبيد الله بن يحيى، وعلامة: "ح" معناها أن هذا هو من إصلاح ابن وضاح. 
These marks – from which Aʿẓamī did not derive any beneficial point/benefit – signify that the عـ mark means that it is the transmission of ʿUbayd Allāh ibn Yaḥyā whilst the sign ح means that it is the correction of Ibn Waḍḍāḥ.[footnoteRef:1362] [1362:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 1:165. ] 

Area
He was from the area that is modern day Jordan. Imām Abū Dāwūd brings the chapter and says:
باب أهل الأردن  سألت أحمد عن ‌عبادة ‌بن ‌نسي فقال شامي قديم. 
Chapter: The People of Jordan
I asked Aḥmad concerning ʿUbādah ibn Nusayy, and he replied that he was an old inhabitant of Shām.[footnoteRef:1363] [1363:  ʿAllāmah Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Suʾālāt Abī Dāwūd li ’l-Imām Aḥmad Ibn Ḥanbal fī Jarḥ ar-Ruwwāt wa-Taʿdīli-Him (Madīnah Munawwarah: Maktabat al-ʿUlūm wa ’l-Ḥikam, 1414 AH), 254.] 

Imām Bukhārī mentions that he was the leader of the people of that area:
الشامي، الكندي، الأردني، سيدهم.  
The one from Shām, Kindī, the Jordanian, and their chief[footnoteRef:1364] [1364:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 6:95.] 

ʿAllāmah Ibn Qudāmah al-Maqdisī says:
ويقال: البكري، الشامي الأردني، قاضي طبرية. 
He is called al-Bakrī, ash-Shāmī, al-Urdunī, the judge of Tiberias.[footnoteRef:1365] [1365:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 41) 6:92.] 

ʿAllāmah Abū Zurʿah quotes with his chain that Hishām ibn ʿAbd al-Malik said:
من سيد أهل فلسطين؟ قالوا: رجاء بن حيوة. قال: ‌فمن ‌سيد ‌أهل ‌الأردن؟ قالوا: عبادة بن نسي. 
Who is the leader of the Palestinians? They replied, ‘Rajāʾ ibn Ḥaywah.’ He replied, ‘Who is the leader of the Jordanian?’ They replied, ‘ʿUbādah ibn Nusayy.’[footnoteRef:1366] [1366:  ʿAllāmah Abū Zurʿah ʿAbd ar-Raḥmān ibn ʿAmr ad-Dimashqī, Tārīkh Abī Zurʿah ad-Dimashqī (Damascus: Majmaʿ al-Lughah al-ʿArabiyyah), 249.] 

Teachers
ʿAllāmah Ibn ʿAsākir lists his teachers:
حدث عن أبيه، وعبادة بن الصامت، وشداد بن أوس، ومعاوية بن أبي سفيان، وأبي موسى الأشعري، وأبي ريحانة، وأبي بن عمارة، وأبي سعيد الخدري، وكعب بن عجرة، وغضيف بن الحارث، وعبد الرحمن بن غنم، وإسحاق بن قبيصة بن ذويب، والأسود بن ثعلبة، وجنادة بن أبي أمية. 
He narrated from his father, ʿUbādah ibn aṣ-Ṣāmit, Shaddād ibn Aws, Muʿāwiyah ibn Abī Sufyān, Abū Mūsā al-Ashʿarī, Abū Rayḥānah, Ubayy ibn ʿUmārah, Abū Saʿīd al-Khudrī, Kaʿb ibn ʿUjrah, Ghuḍayf ibn al-Ḥārith, ʿAbd ar-Raḥmān ibn Ghanm, Isḥāq ibn Qabīṣah ibn Dhuʾayb, Aswad ibn Thaʿlabah and Junādah ibn Abī Umayyah.[footnoteRef:1367] [1367:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 26:210. ] 

ʿAllāmah Mizzī lists more:
روى عن: أبي بن عمارة وله صحبة (ق)، وإسحاق بن قبيصة بن ذؤيب، والأسود بن ثعلبة (د ق)، وأوس بن أوس الثقفي (د)، وجنادة بن أبي أمية (د)، وخباب بن الارث (ق)، وشداد بن أوس (ق)، وعبادة بن الصامت، وعبد الرحمن بن غنم (د ت ق)، وغضيف بن الحارث (د س ق)، وقيس بن الحارث (د)، وكعب بن عجرة، ومعاوية بن أبي سفيان، وأبيه نسي الكندي (د ق)، وأبي الدرداء (ق)، وأبي ريحانة، وأبي سعيد الخدري، وأبي سويد، وأبي موسى الأشعري. 
He reported from Ubayy ibn ʿUmārah, who was a Companion, Isḥāq ibn Qabīṣah ibn Dhuʾayb, Aswad ibn Thaʿlabah, Aws ibn Aws ath-Thaqafī, Junādah ibn Abī Umayyah, Khabbāb ibn al-Aratt, Shaddād ibn Aws, ʿUbādah ibn aṣ-Ṣāmit, ʿAbd ar-Raḥmān ibn Ghanm, Ghuḍayf ibn al-Ḥārith, Qays ibn al-Ḥārith, Kaʿb ibn ʿUjrah, Muʿāwiyah ibn Abī Sufyān, his father: Nusayy al-Kindī, Abū ’d-Dardāʾ, Abū Rayḥānah, Abū Saʿīd al-Khudrī, Abū Suwayd and Abū Mūsā al-Ashʿarī.[footnoteRef:1368] [1368:  ʿAllāmah Mizzī (n 34) 14:195.] 

Besides those, he saw other Companions. ʿAllāmah Sibṭ ibn al-Jawzī says:
رأى عبادة عقبة بن عامر الجهني، وأبا عبد الله الصنابحي، وغيرهما. 
ʿUbādah saw ʿUqbah ibn ʿĀmir al-Juhanī, Abū ʿAbdillāh aṣ-Ṣunābiḥī and others.[footnoteRef:1369] [1369:  Shams ad-Dīn Abū ’l-Muẓaffar Yūsuf ibn Kizoghlu, better known as Sibṭ Ibn al-Jawzī, Mirʾāt az-Zamān fī Tawārīkh al-Aʿyān (Damascus: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 11:80.] 

Students
ʿAllāmah Ibn ʿAsākir says:
روى عنه المغيرة بن زياد الموصلي، وجعفر بن زيد، وهشام بن الغاز، وبرد بن سنان، والوضين بن عطاء، ومنير بن الزبير، وعمارة بن راشد، ومكحول، وعبد الله بن سعيد  بن فروة، وعبد الواحد بن زيد، وبشر بن عبد الله بن يسار، ومحمد بن سعيد المصلوب، وأبو عبد العزيز يحيى بن عبد العزيز الأردني، وعبد الأعلى بن أبي عمرة، وعتبة بن حميد، وحاتم بن أبي نصر، وعتبة بن أبي حكيم الهمداني الأردني، ورجاء بن أبي سلمة، وعبد العزيز بن عبيد الله، وعلي بن أبي حملة، وهزان. 
Those who reported from him were Mughīrah ibn Ziyād al-Mawṣilī, Jaʿfar ibn Zayd, Hishām ibn al-Ghāz, Burd ibn Sinān, Waḍīn ibn ʿAṭāʾ, Munīr ibn az-Zubayr, ʿUmārah ibn Rāshid, Makḥūl, ʿAbdullāh ibn Saʿīd ibn Farwah, ʿAbd al-Wāḥid ibn Zayd, Bishr ibn ʿAbdillāh ibn Yasār, Muḥammad ibn Saʿīd al-Maṣlūb, Abū ʿAbd al-ʿAzīz Yaḥyā ibn ʿAbd al-ʿAzīz al-Urdunī, ʿAbd al-Aʿlā ibn Abī ʿAmrah, ʿUtbah ibn Ḥumayd, Ḥātim ibn Abī Naṣr, ʿUtbah ibn Abī Ḥakīm al-Hamdānī al-Urdunī, Rajāʾ ibn Abī Salamah, ʿAbd al-ʿAzīz ibn ʿUbayd Allāh, ʿAlī ibn Abī Ḥamlah and Hazzān.[footnoteRef:1370] [1370:  ʿAllāmah Ibn ʿAsākir (n 53) 26:210.] 

ʿAllāmah Mizzī lists the names of many more students together with indicating to the source of their narrations: 
روى عنه: أيوب بن قطن (ق)، وبرد بن سنان (د س ق)، وبشر بن عبد الله بن يسار (د)، وجعفر بن الزبير، وحاتم بن أبي نصر (د ق)، والحسن بن ذكوان (ق)، ورجاء بن أبي سلمة، وزيد بن أيمن (ق)، وسعيد بن أبي هلال (د)، وعبد الله بن سعد بن فروة الدمشقي الكاتب، وعبد الأعلى بن أبي عمرة، وعبد الرحمن بن زياد بن أنعم (ق)، وعبد الرحمن بن مرزوق الشامي، وعبد الرحمن بن يزيد بن جابر، وعبد العزيز بن عبيد الله بن حمزة بن صهيب، وعبد الواحد بن زيد، وعتبة بن أبي حكيم (ت)، وعتبة بن حميد الضبي، وعلي بن أبي حملة، وعمارة بن راشد الليثي، ومحمد بن سعيد الشامي (ق)، والمغيرة بن زياد الموصلي، ومكحول الشامي، ومنير بن الزبير، وهزان، وهشام بن الغاز، والوضين بن عطاء، وأبو عبد العزيز يحيى بن عبد العزيز الأردني (د)، وأبو عبيد حاجب سليمان بن عبد الملك.
Those who reported from him were Ayyūb ibn Quṭn, Burd ibn Sinān, Bishr ibn ʿAbdillāh ibn Yasār, Jaʿfar ibn az-Zubayr, Ḥātim ibn Abī Naṣr, Ḥasan ibn Dhakwān, Rajāʾ ibn Abī Salamah, Zayd ibn Ayman, Saʿīd ibn Abī Hilāl, ʿAbdullāh ibn Saʿd ibn Farwah ad-Dimashqī: the scribe, ʿAbd al-Aʿlā ibn Abī ʿAmrah, ʿAbd ar-Raḥmān ibn Ziyād ibn Anʿum, ʿAbd ar-Raḥmān ibn Marzūq ash-Shāmī, ʿAbd ar-Raḥmān ibn Yazīd ibn Jābir, ʿAbd al-ʿAzīz ibn ʿUbayd Allāh ibn Ḥamzah ibn Ṣuhayb, ʿAbd al-Wāḥid ibn Zayd, ʿUtbah ibn Abī Ḥakīm, ʿUtbah ibn Ḥumayd aḍ-Ḍabī, ʿAlī ibn Abī Ḥamlah, ʿUmārah ibn Rāshid al-Laythī, Muḥammad ibn Saʿīd ash-Shāmī, Mughīrah ibn Ziyād al-Mawṣilī, Makḥūl ash-Shāmī, Munīr ibn az-Zubayr, Hishām ibn al-Ghāz, Waḍīn ibn ʿAṭāʾ, Abū ʿAbd al-ʿAzīz Yaḥyā ibn ʿAbd al-ʿAzīz al-Urdunī and Abū ʿUbayd, the doorkeeper of Sulaymān ibn ʿAbd al-Malik.[footnoteRef:1371] [1371:  ʿAllāmah Mizzī (n 34) 14:195.] 

Status in ḥadīth
ʿAllāmah Ibn Saʿd grades him as reliable in ḥadīth:
وكان ثقة.  
He was reliable.[footnoteRef:1372] [1372:  ʿAllāmah Ibn Saʿd (n 45) 7:317.] 

Ṣāliḥ ibn Aḥmad quotes from his father, Imām Aḥmad:
عبادة بن نسي شامي ثقة. 
ʿUbādah ibn Nusayy was an inhabitant of Shām and reliable.[footnoteRef:1373] [1373:  ʿAllāmah Ibn ʿAsākir (n 53) 26:218.] 

ʿAllāmah Mizzī quotes:
وقال أبو عبيد الآجري: سألت أبا داود عنه فقال: سألت يحيى عنه فقال: ‌لا ‌يسأل ‌عنه ‌من ‌النبل. 
Abū ʿUbayd al-Ājurī said, “I asked Abū Dawūd concerning him, and he replied, ‘I asked Yaḥyā concerning him, and he replied that he ought not to be questioned by reason of his greatness.’”[footnoteRef:1374] [1374:  ʿAllāmah Mizzī (n 34) 14:196.] 

 ʿAllāmah Abū Zurʿah quotes a very interesting statement:
حدثنا أبو مسهر قال: حدثنا مغيرة بن مغيرة قال: قال مسلمة بن عبد الملك: إن في كندة لثلاثة، إن الله عز وجل ‌لينزل ‌بهم ‌الغيث، ‌وينصر ‌بهم ‌على ‌الأعداء: رجاء بن حيوة، وعبادة بن نسي، وعدي بن عدي. 
Abū Mushir narrated to us, saying: Mughīrah ibn Mughīrah narrated to us, saying: Maslamah ibn ʿAbd al-Malik said, ‘There are three people in Kindah through whom Allāh - ʿazza wa-jalla – sends assistance and through whom He grants victory against enmies: Rajāʾ ibn Ḥaywah, ʿUbādah ibn Nusayy and ʿAdī ibn ʿAdī.’[footnoteRef:1375] [1375:  ʿAllāmah Abū Zurʿah (n 52) 337.] 

Thus, Sibṭ Ibn al-Jawzī says:
وكان من الأبدال. 
He was one of the Abdāls.[footnoteRef:1376] [1376:  ʿAllāmah Ibn al-Jawzī (n 55) 11:80.] 

He also says:
من الطبقة الثالثة من التابعين، وكان ثقة. 
He was from the third class of tābiʿūn, and he was reliable.[footnoteRef:1377] [1377:  Ibid, 11:79.] 

ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt and says: 
‌عبادة ‌بن ‌نسىء شامي ثقة. 
ʿUbādah ibn Nusayy was a habitant of Shām and reliable.[footnoteRef:1378] [1378:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdillāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa-min aḍ-Ḍuʿafāʾ wa-Dhikr Madhāhibi-Him wa-Akhbāri-Him (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 2:18.] 

ʿAllāmah Dhahabī describes him saying:
الإمام الكبير، قاضي طبرية، أبو عمر الكندي، الأردني.  
The great imām, the judge of Tiberia, Abū ʿUmar al-Kindī, al-Urdunī[footnoteRef:1379] [1379:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:323.] 

ʿAllāmah Mughalṭāy says: 
وذكره ابن شاهين [، وابن خلفون في الثقات، و [قال]: كان من علماء أهل الشام وسادتهم وخيارهم وثقه ابن نمير وابن عبد الرحيم التبان وغيرهما. 
Ibn Shāhīn and Ibn Khalfūn also mentioned him in Ath-Thiqāt, and said, ‘He was from the scholars of the people of Shām, their master, and the best of them.’ Ibn Numayr, Ibn ʿAbd ar-Raḥīm at-Tibbān and others graded him as reliable.[footnoteRef:1380] [1380:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 7:194.] 

His narrations appear in the Sunan. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
روي له: أبو داود، والترمذي، والنسائي، وابن ماجه. 
Abū Dāwūd, Tirmidhī, Nasāʾī and Ibn Mājah brought his narrations.[footnoteRef:1381] [1381:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 41) 6:93.] 

Services
1) He was the governor:
ʿAllāmah Abū Zurʿah quotes with his chain to him that he said:
‌كنت ‌عاملا ‌لعبد ‌الملك ‌على ‌الأردن. 
I was appointed as the governor of ʿAbd al-Malik over Jordan.[footnoteRef:1382] [1382:  ʿAllāmah Abū Zurʿah (n 52) 339.] 

2) He was the leader of the army.
ʿAllāmah Ibn ʿAsākir quotes from Maḥmūd ibn Ibrāhīm’s comment on ʿUbādah ibn Nusayy:
ولاه عبد الملك على قضاء الأردن فلما استخلف عمر ولاه جند الأردن. 
ʿAbd al-Malik appointed him as judge over Jordan. When ʿUmar became the Caliph, he appointed him as the leader of the Jordanian army.[footnoteRef:1383] [1383:  ʿAllāmah Ibn ʿAsākir (n 53) 26:214.] 

3) He was a judge.
ʿAllāmah Dhahabī says:
ولي قضاء الأردن من قبل عبد الملك بن مروان، ثم ولي الأردن نائبا لعمر بن عبد العزيز.  
He was appointed as the judge of Jordan from ʿAbd al-Malik ibn Marwān, then he was appointed over Jordan as the deputy of ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:1384] [1384:  ʿAllāmah Dhahabī (n 65) 5:324.] 

ʿAllāmah Ibn al-Jawzī describes him the same:
قاضي الأردن وسيد أهلها. 
The Judge of Jordan and the chief of its inhabitants[footnoteRef:1385] [1385:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī, Al-Muntaẓam fī Tārīkh al-Mulūk wa ’l-Umam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1992), 7:190.] 

Likewise, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī writes:
قاضي طبرية. 
The judge of Tiberia[footnoteRef:1386] [1386:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 41) 6:92.] 

Qualities
Amongst his many qualities, the following are note-worthy:
1) Justice
ʿAbdullāh ibn ʿUthmān relates:
كان عبادة بن نسي على قضاء الأردن فاختصم إليه رجلان فأهدى إليه أحدهما قلة عسل أو جرة عسل فقضى عليه فلما قضى قال يا فلان ذهبت القلة. 
ʿUbādah ibn Nusayy was the judge of Jordan. Once, two men referred their dispute to him, one of whom gifted him a qullah of honey or a jar of honey. Nonetheless, ʿUbādah passed the judgement against that man’s favour. After passing the judgement, he said, ‘O so and so! The qullah is gone.’[footnoteRef:1387]  [1387:  ʿAllāmah Ibn ʿAsākir (n 53) 26:216.] 

2) Hatred for Backbiting
Rajāʾ ibn Abī Salamah says: 
كان بين رجل وبين عبادة بن نسي منازعة فأسرع إليه الرجل فلقي رجاء بن حيوة لعبادة بن نسي فقال بلغني أن فلانا كان منه إليك فأخبرني قال لولا أن تكون غيبة مني لأخبرتك بما كان منه.
There was a dispute between ʿUbādah ibn Nusayy and a man.[footnoteRef:1388] [1388:  Ibid, 26:217.] 

3) Detested Excessive Questioning
Rajāʾ ibn Abī Salamah says: 
سمعت عبادة بن نسي الكندي وسئل عن امرأة ماتت مع قوم ليس لها ولي فقال أدركت أقواما كانوا يشددون تشديدكم ولا يسألون مسائلكم. 
I heard ʿUbādah ibn Nusayy al-Kindī whilst he was being questioned concerning a woman who passed away amidst some people, and she has no guardian. He replied, ‘I met some people who were as strict as you and would not ask such questions as you.’[footnoteRef:1389]  [1389:  Ibid.] 

A saying of his
He said:
أول النفاق الطعن على الأئمة.
The first hypocrisy is criticising scholars.[footnoteRef:1390] [1390:  Ibid, 26:218.] 

[bookmark: _7vya0odkgj6f]Date of demise
There appears to be consensus that he passed away in the year 118 AH. ʿAllāmah Ibn Saʿd says: 
مات سنة ثمانى عشرة ومائة في خلافة هشام بن عبد الملك.  
He passed away in the year 118 (AH) during the caliphate of Hishām ibn ʿAbd al-Malik.[footnoteRef:1391] [1391:  ʿAllāmah Ibn Saʿd (n 45) 7:317.] 

Imām Bukhārī quotes:
قال عمرو بن علي: مات سنة ثماني عشرة ومائة.  
ʿAmr ibn ʿAlī said, ‘He passed away in the year 118 (AH).’[footnoteRef:1392] [1392:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 50) 6:95.] 

ʿAllāmah Dhahabī mentioned:
قالوا: مات سنة ثمان عشرة ومائة.  
They said that he passed away in the year 118 (AH).[footnoteRef:1393] [1393:  ʿAllāmah Dhahabī (n 65) 5:324.] 

ʿAllāmah Ibn Ḥibbān said:
مات سنة ثمان عشرة ومائة وهو شاب. 
He passed away in the year 118 (AH) whilst he was still young.[footnoteRef:1394] [1394:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 7:162.] 

[bookmark: _Toc225709678]Ḥadīth 211 & 212- Qays Ibn al-Ḥārith – Joining Chapters in Last Rakʿahs & Reciting Multiple Chapters in One Rakʿah
[bookmark: _Toc225709679]Ḥadīth 211
Continuing from where we stopped, ʿUbādah (whom Imām Yaḥyā al-Laythī erroneously referred to as ʿAbbād) quotes: 
عَنْ قَيْسِ بْنِ الْحَارِث، 
From Qays ibn al-Ḥārith[footnoteRef:1395] [1395:  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), 1:231.] 

[bookmark: _Toc225709680]Qays Ibn al-Ḥārith
Name & lineage
He is referred to as al-Kindī or al-Ghāmidī, ʿAllāmah Ibn ʿAsākir mentions about him:
ويقال ابن حارثة الكندي ويقال ‌الغامدي. 
He is called Ibn Ḥārithah al-Kindī and is also called al-Ghāmidī.[footnoteRef:1396] [1396:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 49:369. ] 

He is also called al-Madhḥajī. ʿAllāmah Mizzī states:
‌قيس ‌بن ‌الحارث، ويقال: ابن حارثة الكندي، ويقال: ‌المذحجي، ويقال: الغامدي. 
Qays ibn al-Ḥārith: He is called Ibn Ḥārithah al-Kindī and is also called al-Madhḥajī. He is also called al-Ghāmidī.[footnoteRef:1397] [1397:  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, 1992), 24:8. ] 

With conviction, Imām Bukhārī attributes him as al-Ghāmidī:
‌قيس ‌بن ‌الحارث الغامدي.  
Qays ibn al-Ḥārith al-Ghāmidī[footnoteRef:1398] [1398:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 7:151. ] 

Ḥāfiẓ Ibn Ḥajar comments:
قلت: وجزم البخاري بأنه قيس بن الحارث الغامدي، وغامد من الأزد. 
I say: Bukhārī asserted that he was Qays ibn al-Ḥārith al-Ghāmidī and Ghāmid comes from the tribe Azd.[footnoteRef:1399] [1399:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 8:386.] 

He is considered as a Shāmī. Imām Bukhārī says:
يعد في الشاميين.  
He is considered amongst the inhabitants of Shām.[footnoteRef:1400] [1400:  Imām Bukhārī (n 4) 7:152.] 

This is because he was from Homs, as Imām Bukhārī writes:
وهو الحمصي. 
He was a Homsi.[footnoteRef:1401] [1401:  Imām Bukhārī (n 4) 7:152.] 

Teachers
Imām Bukhārī lists the names of three teachers of him:
سمع سلمان، وأبا سعيد، وأبا عبد الله الصنابحي. 
He heard from Salmān, Abū Saʿīd and Abū ʿAbdillāh aṣ-Ṣunābiḥī.[footnoteRef:1402] [1402:  Imām Bukhārī (n 4) 7:152.] 

ʿAllāmah Mizzī adds the names of three other teachers:
روى عن: سلمان الفارسي، وعبادة بن الصامت (سي)، وأبي الدرداء، وأبي سعد الخير، وأبي سعيد الخدري، وأبي عبد الله الصنابحي (د). 
He reported from Salmān al-Fārsī, ʿUbādah ibn aṣ-Ṣāmit, Abū ’d-Dardāʾ, Abū Saʿīd al-Khayr, Abū Saʿīd al-Khudrī and Abū ʿAbdillāh aṣ-Ṣunābiḥī.[footnoteRef:1403] [1403:  ʿAllāmah Mizzī (n 3) 24:8.] 

Students
Imām Bukhārī mentions the names of three students:
روى عنه عراك، وعبد الله بن عامر، وأبو عبيد مولى سليمان.
ʿIrāk, ʿAbdullāh ibn ʿĀmir and Abū ʿUbayd: the freed slave of Sulaymān reported from him.[footnoteRef:1404] [1404:  Imām Bukhārī (n 4) 7:152.] 

ʿAllāmah Ibn ʿAsākir lists the names of the following:
روى عنه إسماعيل بن عبيد الله، وعبادة بن نسي، وعبد الله بن عامر، وأبو عبيد حاجب سليمان بن عبد الملك، وعراك بن مالك، ويحيى بن يحيى الغساني، وعبد الله بن عامر، وعمر بن عبد العزيز. 
Those who reported from him were Ismāʿīl ibn ʿUbayd Allāh, ʿUbādah ibn Nusayy, ʿAbdullāh ibn ʿĀmir, Abū ʿUbayd: the doorkeeper of Sulaymān ibn ʿAbd al-Malik, ʿIrāk ibn Mālik, Yaḥyā ibn Yaḥyā al-Ghassānī, ʿAbdullāh ibn ʿĀmir and ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:1405] [1405:  ʿAllāmah Ibn ʿAsākir (n 2) 49:370.] 

Status
He was a reliable narrator of ḥadīth. ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt:
‌قيس ‌بن ‌الحارث المذحجي: "شامي"، "تابعي"، ثقة. 
Qays ibn al-Ḥārith al-Madhḥijī was from Shām, a tābiʿī and reliable.[footnoteRef:1406] [1406:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdillāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa-min aḍ-Ḍuʿafāʾ wa-Dhikr Madhāhibi-Him wa-Akhbāri-Him (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 392.] 

Likewise, ʿAllāmah Ibn Ḥibbān lists him in his Ath-Thiqāt:
‌قيس ‌بن ‌الحارث ‌الغامدي الشامي الحمصي يروي عن أبي سعيد الخدري روى عنه عراك بن مالك والناس. 
Qays ibn al-Ḥārith al-Ghāmidī al-Ḥimṣī: He reports from Abū Saʿīd al-Khudrī. ʿIrāk ibn Mālik and several people reported from him.[footnoteRef:1407] [1407:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:309.] 

Services
He was appointed as a judge by ʿUmar ibn ʿAbd al-ʿAzīz. ʿAllāmah Mizzī says:
قاضي عمر بن عبد العزيز بالأردن. 
The judge of ʿUmar ibn ʿAbd al-ʿAzīz in Jordan.[footnoteRef:1408] [1408:  ʿAllāmah Mizzī (n 3) 24:8.] 

عَنْ أبِي عَبْدِ اللَّهِ الصُّنَابِحِيِّ
From Abū ʿAbdillāh aṣ-Ṣunābiḥī 
We spoke about him under the commentary of the 68th narration on page 173. 
أَنَّهُ قَال: قَدِمْتُ الْمَدِينَةَ فِي خِلَافَةِ أبِي بَكْرٍ الصِّدِّيقِ،
That he said, ‘I came to Madīnah during the caliphate of Abū Bakr aṣ-Ṣiddīq,
The very first time he came to Madīnah was during the caliphate of Abū Bakr. He missed meeting the Prophet ﷺ by five days, as he mentioned: 
ما فاتنى رسول الله، صلى الله عليه وسلم، إلا ‌بخمس ‌ليال، توفى رسول الله.  
I missed meeting the Messenger of Allāh ﷺ by five nights. The Messenger of Allāh ﷺ passed away.[footnoteRef:1409] [1409:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:353. ] 

Hence, he is considered as tābiʿī. ʿAllāmah Ibn ʿAbd al-Barr says regarding him:
وهو معدود في تابعي أهل الشام. 
He is counted amongst the tābiʿūn of the inhabitants of Shām.[footnoteRef:1410] [1410:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 3:118.] 

فَصَلَّيْتُ وَرَاءهُ الْمَغْرِبَ، فَقَرَأَ فِي الرَّكْعَتَيْنِ الأُولَيَيْنِ
And I prayed maghrib behind him. He recited […] in the first two rakʿahs
Mawlānā Zakariyyā al-Kāndhlawī explains:
من صلاة المغرب. 
From the maghrib prayer[footnoteRef:1411] [1411:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:122. ] 

 بِأُمِّ الْقُرْآنِ، وَسُورَةٍ سُورَةٍ مِنْ قِصَارِ الْمُفَصَّلِ،
Al-Fātiḥah and a chapter from the shorter portions of Al-Mufaṣṣal
We explained two narrations back that the shorter portion of Al-Mufaṣṣal is the preferred recitation in maghrib according to most scholars. ʿAllāmah Abū ’l-Walīd al-Bājī emphasises:
على حسب ما قدمناه من أن ذلك المستحب في الجماعة والعدد الذي لا يؤمن أن يكون فيهم الضعيف والصائم والمستعجل. 
As we previously mentioned, this is what is recommended in the congregation and a number of people where there could be those who are weak, fasting and in a hurry.[footnoteRef:1412] [1412:  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.), 1:147. ] 

According to the vast majority of scholars, it is best to recite these chapter in the maghrib prayer. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
واتفقوا على أنه يقرأ في المغرب بقصار المفصل وفي العشاء بأوساطه؛ لما روى 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 في الظهر، ويخفف الأخريين، ويخفف العصر، ويقرأ في المغرب بقصار المفصل، ويقرأ في العشاء بأوساط المفصل، ويقرأ في الصبح بطوال المفصل.
They agreed unanimously that the shorter portion of Al-Mufaṣṣal is to be recited in maghrib and the intermediate portion in ʿishāʾ based on the report of Sulaymān ibn Yasār from Abū Hurayrah, who said, ‘I did not pray behind anyone whose prayer was most similar to that of the Messenger of Allāh ﷺ than so and so.’ Sulaymān said, ‘He would lengthen the first two rakʿahs of ẓuhr and shorten the last two, he would shorten ʿaṣr, he would recite from the shorter portion of Al-Mufaṣṣal in maghrib, he would recite from the intermediate portion of Al-Mufaṣṣal in ʿishāʾ, and he would recite from the lengthy portion of Al-Mufaṣṣal in the morning prayer.’[footnoteRef:1413] [1413:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 27:90.] 

There are differences of opinion on what consists of the Mufaṣṣal chapters. ʿAllāmah Zurqānī says:
وهل أوله الصافات أو الجاثية أو الفتح أو الحجرات أو قاف أو الصف أو تبارك أو سبح أو الضحى إلى آخر القرآن، أقوال أكثرها مستغرب، والراجح عند المالكية والشافعية الحجرات، ونقل المحب الطبري قولا شاذا أن المفصل جميع القرآن. 
Does it start from Aṣ-Ṣaffāt, Al-Jāthiyah, Al-Fatḥ, Al-Ḥujarāt, Qāf, Aṣ-Ṣaff, Tabārak, Sabbiḥ, Aḍ-Ḍuḥā or any other chapter till the end of the Qurʾān? There are different views, most of which are uncommon. The preferred view according to the Mālikīs and the Shāfiʿīs is Al-Ḥujarāt. Muḥibb Ṭabarī transmitted an isolated opinion that Mufaṣṣal is the entire Qurʾān.[footnoteRef:1414] [1414:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:233. ] 

ʿAllāmah Ibn Nujaym explains according to the Ḥanafīs:
والذي عليه أصحابنا أنه من الحجرات إلى والسماء ذات البروج طوال، ومنها إلى لم يكن أوساط، ومنها ‌آخر ‌القرآن ‌قصار وبه صرح في النقاية وسمي مفصلا لكثرة الفصول فيه، وقيل لقلة النسوخ فيه. 
Our scholars maintain that the section from Al-Ḥujarāt until ‘wa ’s-samāʾi dhāti ’l-burūj’ is classified as the lengthy portion, from there until ‘lam yakun’ is the intermediate portion, and from there until the end of the Qurʾān is the shorter portion. This was explicitly stated in An-Nuqāyah. It was called ‘Mufaṣṣal’ due to the great number of separations in it. In a weak view, it is said due to the little abrogations in them.[footnoteRef:1415] [1415:  ayn 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. ] 

ثُمَّ قَامَ فِي الثَّالِثَةِ، فَدَنَوْتُ مِنْهُ حَتَّى إِنَّ ثِيَابِي لَتَكَادُ أَنْ تَمَسَّ ثِيَابَهُ،
Then, he stood in the third rakʿah, and I approached him until my clothes were almost touching his.
Changing rows in prayer
ʿAllāmah Abū ’l-Walīd al-Bājī mentions three possibilities on the meaning of this:
1) Moving back to join a specific row: It is possible that Abū Bakr moved back until he was near the row where Abū ʿAbdullāh aṣ-Ṣunābīḥī was positioned:
يحتمل أن يريد بدنوه منه تأخير أبي بكر حتى قرب من الصف الذي كان فيه أبو عبد الله الصنابحي 
Abū Bakr drawing close to him could possibly refer to Abū Bakr stepping back until he was close to the row where Abū ʿAbdillāh aṣ-Ṣunābiḥī was.[footnoteRef:1416] [1416:  ʿAllāmah Bājī (n 18) 1:147.] 

2)   Advancing the entire row: Another interpretation is that the entire row advanced until they were near Abū Bakr’s position.
ويحتمل أن يريد أن الصف كله تقدم حتى قربوا من مقام أبي بكر 
It could possibly mean that the entire row moved forward until they were close to Abū Bakr.[footnoteRef:1417] [1417:  Ibid.] 

3) Individual movement: The third possibility suggests that Abū ʿAbdillāh advanced alone until he was near Abū Bakr. 
وإن كان يحتمل من جهة اللفظ أن يكون أبو عبد الله دنا وحده حتى قرب من مقام أبي بكر 
It could possibly mean, based on the literal wordings, that Abū ʿAbdillāh alone approached until he was close to Abū Bakr.[footnoteRef:1418] [1418:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī comments that this would typically be discouraged as it is inappropriate for an individual to step out of the row and advance towards the imam during the prayer, except in specific situations:
إلا أنه يكره لواحد من أهل الصف أن يخرج عنهم ويتقدم عليهم حتى يقرب من الإمام لما سنذكره بعد هذا إن شاء الله فيما يلزم من إقامة الصف في الصلاة 
However, it is disliked for a single individual from a row to move away from them and precede forward until he comes close to the imām, as we shall soon mention afterwards if Allāh wills concerning the obligation of straightening the row in prayer[footnoteRef:1419] [1419:  Ibid.] 

He then explains that probably it could be that he was praying alone with Abū Bakr, standing on the latter’s right  and moving closer in the third rakʿah than he did in the first two:
إلا أن يكون أبو عبد الله صلى وحده مع أبي بكر عن يمينه فقرب منه في الركعة الثالثة ما لم يقرب في الركعتين قبلها والله أعلم. 
However, Abū ʿAbdillāh could have prayed alone with Abū Bakr on the latter’s right side, and he drew closer to him in the third rakʿah contrary to the first two rakʿahs before.[footnoteRef:1420] [1420:  Ibid.] 

Although ʿAllāmah Abū ’l-Walīd al-Bājī noted that this third possibility is far-fetched, Mawlānā Zakariyyā al-Kāndhlawī added his own perspective and asserted that the third interpretation is actually the most plausible. 
He argues that the first two possibilities are highly unlikely: it is implausible that Abū Bakr would move back to join a row or that the entire row would advance. Instead, it is more reasonable to assume that this tābiʿī who recently accepted Islam moved forward alone, possibly because he had not yet learned the etiquette and prohibitions of prayer. Hearing the recitation in the first two rakʿah but not in the third, he may have moved forward to ascertain whether the imām was reciting silently or not at all. This scenario best fits the context of the situation. He writes:
والأوجه عندي أن هذا الاحتمال الثالث هو الأقرب من الأوليين، وما أشكل عليه من الكراهة أهون مما يشكل على الاحتمال الأوليين، فإن تأخير أبي بكر – رضي الله عنه – حتى وصل إلى الصف، أو تقديم الصف كله بعيد جدا، ولا يبعد تقديم أبي عبد الله وحده ، لأنه قد جاء إذا مسلما ، فلا بعد في أنه لم يتعلم بعد مكروهات الصلاة ، ولما سمع في الأوليين القراءة وما سمع في الثالثة جهر الصوت ، فأراد  أن يستخبر هل يقرأ الإمام شيأ أم لا، فتقدم وقرب وأصغى أذنه ، ليسمع هل يقرأ سرا أولا يقرأ شيأ، وهذا الوجه أجدر بحاله.
The most plausible according to me is that this third interpretation seems more likely than the first two. The objection raised against it that it is disliked is lighter than the objections raised against the first two interpretations. Indeed, that Abū Bakr – may Allāh be pleased with him – stepped back until he reached the row or that the entire row moved forward is really farfetched. However, that Abū ʿAbdillāh alone moved forward is not farfetched since he came at that time as a (new) Muslim. It is therefore not inconceivable for him not to have yet learned the acts disliked in prayer. After hearing the recitation in the first two rakʿah and then not hearing the loud voice in the third one, he intended to find out whether the imām was reciting anything or not. For this reason, he moved forward, drew close and inclined his ears to listen whether the imām was reciting silently or whether he was not reciting anything at all. This viewpoint is more apt to his condition.[footnoteRef:1421] [1421:  Mawlānā Zakariyyā (n 17) 2:125.] 

فَسَمِعْتُهُ 
I heard him 
Abū ʿAbdillāh aṣ-Ṣunābiḥī heard Abū Bakr.
قَرَأَ بِأُمِّ الْقرآن، وَبِهَذِهِ الآيَةِ: ﴿رَبَّنَا لَا تُزِغْ قُلُوبَنَا بَعْدَ إِذْ هَدَيْتَنَا وَهَبْ لَنَا مِن لَّدُنكَ رَحْمَةً ۚ إِنَّكَ أَنتَ ٱلْوَهَّابُ﴾ [آل عمران : 8].
Reciting Al-Fātiḥah and the verse: ‘Our Lord, do not let our hearts deviate from the right path after You have guided us, and bestow upon us mercy from Your own. Surely, You, and You alone, are the One who bestows in abundance.’ 
The wordings of supplications in prayer
We know that in the third rakʿah, there is no recitation. Therefore, ʿAllāmah Abū ’l-Walīd al-Bājī elucidated that this was likely uttered as a supplication rather than a recitation. He writes:
يحتمل أن يكون أبو بكر دعا بهذه في آخر الركعة على معنى الدعاء لمعنى تذكرة أو خشوع حضره لا على معنى أنه قرن قراءته تلك بقراءة أم القرآن على حسب ما تقرن بها قراءة السورة في الركعتين الأوليين والله أعلم. 
Abū Bakr could have recited this supplication at the end of the rakʿah as a supplication since it connotes remembrances or humility, not that he joined his recitation of that verse with his recitation of Al-Fātiḥah just as recitation of chapters is joined with it in the first two rakʿahs. And Allāh knows best.[footnoteRef:1422] [1422:  ʿAllāmah Bājī (n 18) 1:147.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes this from him and says:
قلت: وكذلك عندنا الحنفية يصح حمله على الدعاء.
I say: Similarly, according to us the Ḥanafīs, it is correct to understand it as a supplication.[footnoteRef:1423] [1423:  Mawlānā Zakariyyā (n 17) 2:125.] 

This conforms with the Ḥanafī view on the permissibility of reciting such supplications that resemble the Qurʾān. ʿAllāmah Ibn Nujam says:
(قوله ودعا بما يشبه ألفاظ القرآن والسنة لا كلام الناس) أي بالدعاء الموجود في القرآن ولم يرد حقيقة المشابهة إذ القرآن معجز لا يشابهه شيء ولكن أطلقها لإرادته نفس الدعاء لا قراءة القرآن مثل ﴿رَبَّنَا لَا تُؤَاخِذْنَآ﴾ [البقرة: 286] ﴿رَبَّنَا لَا تُزِغْ قُلُوبَنَا﴾ [آل عمران: 8] ﴿رَّبِّ ٱغْفِرْ لِى وَلِوَٰلِدَىَّ﴾ [نوح: 28] ﴿رَبَّنَآ ءَاتِنَا فِى ٱلدُّنْيَا حَسَنَةًۭ﴾ [البقرة: 201] إلى آخر كل من الآيات.
‘He recites such supplications that resemble the words of the Qurʾān and the Sunnah, not the speech of people’ – by [reciting] such supplications that are present in the Qurʾān. The literal resemblance is not intended here since the Qurʾān is inimitable: nothing can resemble it. Nonetheless, he mentioned this in a general manner as he was referring to the actual supplication, not the recitation of the Qurʾān. Consider the following examples:
· ‘Rabba-nā lā-tuʾākhidh-nā (Our Lord, do not hold us accountable)’;[footnoteRef:1424] [1424:  Qurʾān: 2:286.] 

· ‘Rabba-nā lā-tuzigh qulūba-nā (Our Lord, do not let our hearts deviate)’;[footnoteRef:1425] [1425:  Ibid, 3:8.] 

· ‘Rabbi ’ghfir-lī wa-li-wālida-yya (My Lord, grant pardon to me, and my parents)’;[footnoteRef:1426] [1426:  Ibid, 71:28.] 

· ‘Rabba-nā āti-nā fī ’d-dunyā ḥasanah… (Our Lord, give us good in this world…).’[footnoteRef:1427][footnoteRef:1428] [1427:  Ibid, 2:201.]  [1428:  ʿAllāmah Ibn Nujaym (n 21) 1:576.] 

Ḥāfiẓ Ibn Rajab al-Ḥanbalī mentions about the Ḥanbalī view:
وقد استحب أحمد ذلك في رواية. قال القاضي أبو يعلى: يحتمل أنه استحبه؛ لأنه دعاء، فإنه قال في رواية الأثرم: إن شاء قاله. قال: ولا تدري أكان ذلك من أبي بكر قراءة أو دعاء. 
Aḥmad recommended this in one view reported from him. Qāḍī Abū Yaʿlā said, “It is possible that he recommended it because it is a supplication for indeed he stated in Athram’s report that one can utter it if he wishes. He said, ‘You will not know whether this was a recitation from Abū Bakr or a supplication.’”[footnoteRef:1429] [1429:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 7:80.] 

ʿAllāmah Ibn ʿAbd al-Barr suggested that it is plausible that Abū Bakr was reciting qunūt, particularly given the context of the trial of apostasy that emerged immediately following the Prophet ﷺ’s demise. He says:
وأما قول أبي بكر في الركعة الثالثة من المغرب (‌ربنا ‌لا ‌تزغ ‌قلوبنا) الآية فإنما هو ضرب من القنوت والدعاء لما كان فيه من أمر أهل الردة.
والقنوت جائز في المغرب عند جماعة من أهل العلم وفي كل صلاة أيضا وأوكد ذلك في الصبح. 
Concerning Abū Bakr mentioning, ‘Rabba-nā lā tuzigh qulūba-nā,’ in the third rakʿah of maghrib, it was a type of qunūt and supplication as it relates to the matter of the apostates.
Qunūt is permissible in maghrib according to a group of scholars as well as in every prayer. It is more emphasised in the morning prayer. [footnoteRef:1430] [1430:  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 Taḍammana-hū ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:147. ] 

ʿAllāmah Ibn ʿĀṣhūr mentions that we actually need to consider the fiqh of Imām Mālik from the sequence in which he presented the narrations:
وقد أخرج مالك هذا الحديث من فعل الصديق والحديث الذي بعده من فعل عبد الله بن عمر، وإن لم يكن يرى قراءة السورة بعد الفاتحة في ثالثة ‌المغرب وفي ثالثة ورابعة الظهر، والعصر، والعشاء، ثم أخرج بعدهما حديث البراء بن عازب أن رسول الله صلى الله عليه وسلم قرأ في العشاء بالتين والزيتون، أي وسورة أخرى، فعلمنا أن مالكًا نظر في الآثار نظر اجتهاد وأنه حمل حديث قراءة الصديق على محمل الدعاء والقنوت، وحمل حديث قراءة ابن عمر السورة في الأربع أنه اجتهاد. ورجح مالك الأحاديث الدالة على أن السورة لا تقرأ في غير الركعتين الأوليين، بأن النبي صلى الله عليه وسلم لو قرأها لعلم الناس مقدار قراءتها؛ إذ لا يشتبه عليهم قدر ما تقرأ فيه أم القرآن وحدها وقدرها مع سورة أخرى، كما علمت عائشة رضي الله عنها أن الفجر لا يقرأن في ركعتيها بالسورة من قِصر قراءة رسول الله صلى الله عليه وسلم فيها؛ إذ قالت: فصلى ركعتين خفيفتين، حتى قُلت: هل قرأ بأم القرآن؟ وبذلك التقدير علم المسلمون قراءة السورة لا في الأولين من الصلاة السرية.
Mālik reported this ḥadīth from the practice of Abū Bakr aṣ-Ṣiddīq, and the subsequent ḥadīth from the practice of ʿAbdullāh ibn ʿUmar, even though he did not consider reciting a chapter after Al-Fātiḥah in the third rakʿah of maghrib, nor in the third and fourth rakʿahs of ẓuhr, ʿaṣr and ʿishāʾ. Then, he reported the ḥadīth of Barāʾ ibn ʿĀzib that the Messenger of Allāh ﷺ recited AT-Tīn wa ’z-Zaytūn in ʿishāʾ, along with another chapter. This indicates that Mālik reflected on the narrations with ijtihād, interpreting the ḥadīth of Abū Bakr’s recitation as being a supplication and qunūt, and the ḥadīth of Ibn ʿUmar’s recitation of a chapter in all four rakʿahs as the latter’s personal ijtihād.
Mālik preferred the ḥadīths indicating that a chapter should not be recited after Al-Fātiḥah in any rakʿah other than the first two. He reasoned that if the Prophet ﷺ had recited a chapter in the latter rakʿahs, the people would have known its length, as they are not confused about the length of the rakʿah where only Al-Fātiḥah is recited and its length when another chapter is recited alongside. This is similar to how ʿĀʾishah – may Allāh be pleased with her – knew that no chapter is to be recited in the two rakʿahs of fajr, due to the brevity of the Messenger of Allāh ﷺ’s recitation in them, as she remarked: 'He prayed two light rakʿahs, so much so that I wondered whether he recited Al-Fātiḥah.' It was through this estimation that the Muslims understood the practice of not reciting a chapter in the latter rakʿahs of the quiet prayers.[footnoteRef:1431] [1431:  Shaykh Muḥammad Ṭāhir ibn ʿĀshūr, Kashf al-Mughaṭṭā (Tunisia: Dār Suḥnūn / Cairo: Dār as-Salām: 2007), 95.] 

In short, this narration does not prove any recital in the third rakʿah. Rather, it is being quoted to explain the recitation of the first two rakʿahs. ʿAllāmah Ibn ʿAbd al-Barr states:
ومن قراءة أبي بكر الصديق بأم القرآن في المغرب وبقراءته مع ذلك (‌ربنا ‌لا ‌تزغ ‌قلوبنا بعد إذ هديتنا) آل عمران 8 وبالقراءة في كل ركعة بأم القرآن وسورة من قصار المفصل
150 - وقراءة بن عمر في كل ركعة بأم القرآن وسورة وربما قرأ السورتين والثلاث في ركعة
فكل ذلك من المباح الجائز أن يقول المرء بما شاء مع أم القرآن ما لم يكن إماما يطول على من خلفه
وبنحو ذلك تواترت الآثار في القراءة عن النبي عليه السلام في الصلاة مرة يخفف وربما طول صنع ذلك في كل صلاة
وهذا كله يدل على أن لا توقيت في القراءة عند العلماء بعد فاتحة الكتاب
وهذا إجماع من علماء المسلمين ويشهد لذلك قوله عليه السلام ((من أم الناس فليخفف)) ولم يحد شيئا. 
The recitation of Abū Bakr aṣ-Ṣiddīq Al-Fātiḥah in maghrib along with his recitation of ‘Rabba-nā lā tuzigh qulūba-nā baʿda idh hadayta-nā’, his recitation in every rakʿah of Al-Fātiḥah and a chapter from the short portion of Al-Mufaṣṣal, the recitation of Ibn ʿUmar in every rakʿah of Al-Fātiḥah and a chapter, and sometimes two or three chapters in a single rakʿah, are all permissible and allowed. A person may recite whatever they wish alongside Al-Fātiḥah, as long as they are not leading the prayer and causing undue length for those behind them. The reports regarding the recitation of the Prophet ﷺ in prayer are recurrent in this manner—sometimes he would recite briefly, and at other times he would prolong his recitation, and he did this in every prayer.
All of this indicates that there is no fixed limit on recitation according to the scholars after Al-Fātiḥah. This is a consensus amongst Muslim scholars, and it is supported by the statement of the Prophet ﷺ, ‘When one of you leads the people in prayer, let him be brief,’ without specifying any particular length.[footnoteRef:1432] [1432:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 36) 4:139-140.] 
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مَالِك، عَنْ نَافِعٍ أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ، كَانَ إِذَا صَلَّى وَحْدَهُ يَقْرَأُ فِي الْأَرْبَعِ جَمِيعًا، فِي كُلِّ رَكْعَةٍ بِأُمِّ الْقرآن، وَسُورَةٍ مِنَ الْقرآن، وَكَانَ يَقْرَأُ أَحْيَانًا بِالسُّورَتَيْنِ وَالثَّلاَثِ، فِي الرَّكْعَةِ الْوَاحِدَةِ مِنْ صَلَاةِ الْفَرِيضَةِ، وَيَقْرَأُ فِي الرَّكْعَتَيْنِ مِنَ الْمَغْرِبِ، كَذَلِكَ بِأُمِّ الْقرآن وَسُورَةٍ سُورَةٍ. 
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would pray alone, he would recite Al-Fātiḥah and a chapter of the Qurʾān in all four: in every rakʿahs. Sometimes, he would recite two or three chapters in a single rakʿah of a farḍ prayer. He would also recite Al-Fātiḥah and a chapter in the two rakʿahs of maghrib.[footnoteRef:1433] [1433:  Imām Mālik (n 1)] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ نَافِعٍ أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ، كَانَ إِذَا صَلَّى وَحْدَهُ 
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would pray alone,
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He would only adopt this practice when he had to pray alone. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يريد أن فعله إنما كان فيما ينفرد به من الصلوات. 
It means that his act pertained to individual prayers.[footnoteRef:1434] [1434:  ʿAllāmah Bājī (n 18) 1:147.] 

Thus, Mawlānā Zakariyyā al-Kāndhlawī mentions:
أي: منفردا بدون الجماعة.
I.e. individually without any congregation[footnoteRef:1435] [1435:  Mawlānā Zakariyyā (n 17) 2:126.] 

 يَقْرَأُ فِي الْأَرْبَعِ 
He would recite […] in all four: 
ʿAllāmah Ibn al-Athīr states:
قوله: "الأربع" يريد الصلاة الرباعية كالظهر والعصر والعشاء. 
‘Arbaʿ’ refers to four rakʿahs prayers such as ẓuhr, ʿaṣr and ʿishāʾ.[footnoteRef:1436] [1436:  ʿAllāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:595. ] 

جَمِيعًا، 
Mawlānā Zakariyyā al-Kāndhlawī notes that this is for emphasis:
تأكيدا لأربع المتقدم.
As emphasis for the previously mentioned ‘four’[footnoteRef:1437] [1437:  Mawlānā Zakariyyā (n 17) 2:126.] 

In the narration of the Muwaṭṭaʾ of Imām Muḥammad, it is mentioned:
جميعا من الظهر، والعصر في كل ركعة بفاتحة الكتاب. 
All of them, such as all the rakʿahs in ẓuhr and ʿaṣr reciting Al-Fātiḥah[footnoteRef:1438] [1438:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 64.] 

فِي كُلِّ رَكْعَةٍ بِأُمِّ الْقرآن، وَسُورَةٍ مِنَ الْقرآن،
Al-Fātiḥah and a chapter of the Qurʾān in every rakʿahs. 
ʿAllāmah Zurqānī explains:
طويلة أو قصيرة.
Long or short[footnoteRef:1439] [1439:  ʿAllāmah Zurqānī (n 20) 1:234.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains this portion saying:
فإن حملناه على ظاهره فيحتمل أن يفعل ذلك عبد الله بن عمر إذا صلى وحده حرصا على التطويل في الصلاة إن كانت الأربع ركعات فريضة. 
If we apply it in its literal sense, it holds the possibility that ʿAbdullāh ibn ʿUmar did so when he prayed individually out of eagerness to lengthen the prayer if the four rakʿahs were a farḍ.[footnoteRef:1440] [1440:  ʿAllāmah Bājī (n 18) 1:147.] 

Ibn ʿUmar’s stance
This was the view of Ibn ʿUmar, and he was entitled to hold his own opinion since he was a Mujtahid. Mawlānā Zakariyyā al-Kāndhlawī says:
فالأوجه أن يقال: إن هذا مذهب ابن عمر – رضي الله عنه – وهو مجتهد.
It is more plausible to say that this was the stance of Ibn ʿUmar – may Allāh be pleased with him –, and he was a Mujtahid.[footnoteRef:1441] [1441:  Mawlānā Zakariyyā (n 17) 2:126.] 

He then mentions:
فمذهب ابن عمر –رضي الله عنهما – على ظاهر ألفاظ الرواية يخالف الجمهور.
The stance of Ibn ʿUmar – may Allāh be pleased – based on the literal wording of the report, contradicts that of the majority.[footnoteRef:1442] [1442:  Mawlānā Zakariyyā (n 17) 2:127.] 

Mālikī & majority view
ʿAllāmah Zurqānī says:
وهذا لم يوافقه عليه مالك ولا الجمهور بل كرهوا قراءة شيء بعد الفاتحة في الأخريين وثالثة المغرب.
Mālik did not agree with this nor did the majority. Rather, they disliked reciting anything after Al-Fātiḥah in the last two rakʿahs and the third one in maghrib.[footnoteRef:1443] [1443:  ʿAllāmah Zurqānī (n 20) 1:234.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقد كره مالك أن يقرأ في الركعتين الأخيرتين بشيء سوى أم القرآن.
Mālik disliked reciting anything in the last two rakʿahs besides Al-Fātiḥah.[footnoteRef:1444] [1444:  ʿAllāmah Bājī (n 18) 1:147.] 

The following substantiates this view:
1) Narration of Ṣaḥīḥayn
باب القراءة في الظهر 
حدثنا أبو نعيم، قال: حدثنا شيبان، عن يحيى، عن عبد الله بن أبي قتادة، عن أبيه قال: كان النبي صلى الله عليه وسلم يقرأ في الركعتين الأوليين من صلاة الظهر بفاتحة الكتاب وسورتين، يطول في الأولى ويقصر ‌في ‌الثانية، ويسمع الآية أحيانا، وكان يقرأ في العصر بفاتحة الكتاب وسورتين، وكان يطول في الأولى، وكان يطول في الركعة الأولى من صلاة الصبح، ويقصر ‌في ‌الثانية. (متفق عليه)
Chapter: The Recitation in Ẓuhr
Abū Nuʿaym narrated to us [saying]: Shaybān narrated to us from Yaḥyā from ʿAbdullāh ibn Abī Qatādah from his father, who said, ‘The Prophet ﷺ would recite Al-Fātiḥah and two chapters in the first two rakʿahs of the ẓuhr prayer. He would lengthen the first one and shorten the second. At times, he would hear a verse. He would recite Al-Fātiḥah and two chapters in the first two rakʿahs of the ʿaṣr prayer. He would lengthen the first one. He would lengthen the recitation in the first rakʿah of the morning prayer and shorten the second one.[footnoteRef:1445][footnoteRef:1446] [1445:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:152.]  [1446:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:333.] 

2) Practice of the Companions
Imām ʿAbd ar-Razzāq quotes:
عبد الرزاق، عن معمر، عن أيوب، عن ابن سيرين قال: كانوا يقرءون في الظهر والعصر في الركعتين الأوليين بفاتحة الكتاب وما تيسر، وفي ‌الأخريين ‌بفاتحة الكتاب. 
Maʿmar reported from Ayyūb from Ibn Sīrīn, who said, ‘In ẓuhr and ʿaṣr, they would recite Al-Fātiḥah along with any easy portion in the first two rakʿahs and Al-Fātiḥah [only] in the last two.’[footnoteRef:1447] [1447:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:103.] 

Imām Ibn Abī Shaybah narrates:
حدثنا أبو بكر قال: حدثنا إسماعيل بن علية عن أيوب عن ابن سيرين قال: نبئت أن ابن مسعود كان يقرأ في الظهر والعصر في الركعتين (الأوليين) بفاتحة الكتاب وما تيسر، وفي ‌الأخريين ‌بفاتحة الكتاب.  
Ismāʿīl ibn ʿUlayyah narrated to us from Ayyūb from Ibn Sīrīn, who said, ‘We were informed that, in ẓuhr and ʿaṣr, Ibn Masʿūd would recite Al-Fātiḥah along with any easy portion in the first two rakʿahs and Al-Fātiḥah [only] in the last two.’[footnoteRef:1448] [1448:  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), 1:325.] 

3) As for a logical proof, ʿAllāmah Abū ’l-Walīd al-Bājī states:
ومن جهة المعنى أن الركعتين الأخيرتين مبنيتان على الحذف والاختصار ولذلك أسرت قراءتهما ولم يجهر فيهما في صلاة الجهر.
From the logical perspective, the last two rakʿahs are founded on elimination and brevity. For this reason, their recitation is done softly and not recited loudly in loud prayers.[footnoteRef:1449] [1449:  ʿAllāmah Bājī (n 18) 1:147.] 

Shāfiʿī view in support of Ibn ʿUmar’s stance
Only Imām Shāfiʿī, according to his latter opinion, held a similar view to ʿAbdullāh ibn ʿUmar. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقال الشافعي يقرأ في الأربع ركعات كلها بأم القرآن وسورة سورة.
Shāfiʿī said, ‘One should recite Al-Fātiḥah along with a chapter in all four rakʿahs.’[footnoteRef:1450] [1450:  ʿAllāmah Bājī (n 18) 1:147.] 

Likewise, ʿAllāmah Ibn al-Athīr states:
وهذا الحديث مؤكد لقول الشافعي في الجديد، وأنه يستحب قراءة السورة في الركعات جميعها.
This ḥadīth emphasises Shāfiʿī’s statement in Al-Jadīd and his recommendation of recitation a chapter in all rakʿahs.[footnoteRef:1451] [1451:  Majd ad-Dīn Ibn al-Athīr (n 42) 1:596.] 

Ḥanbalī view
Ḥāfiẓ Ibn Rajab Ḥanbalī mentions about the Ḥanbalī school of thought:
ومن أصحابنا من حكاه رواية عن أحمد، وأكثر أصحابنا قالوا: لا يستحب -: رواية واحدة. وفي كراهيته عنه روايتان. 
Amongst our scholars were those who reported it as one view from Aḥmad. However, the majority of our scholars maintained that it is not recommended. This is one reported view. There are two views reported on its dislike.[footnoteRef:1452] [1452:  Ḥāfiẓ Ibn Rajab al-Ḥanbalī (n 35) 7:79.] 

At most it can be said that it is permissible. ʿAllāmah Ibn Khuzaymah writes:
‌‌باب إباحة القراءة في الأخريين من الظهر والعصر بأكثر من فاتحة الكتاب، وهذا من اختلاف المباح لا من اختلاف الذي يكون أحدهما محظورا والآخر مباحا، فجائز أن يقرأ في الأخريين ‌في ‌كل ‌ركعة بفاتحة الكتاب، فيقصر من القراءة عليها، ومباح أن يزاد في الأخريين على فاتحة الكتاب. 
Chapter: The Permissibility of Reciting More than Al-Fātiḥah in the Last Two Rakʿahs of Ẓuhr & ʿAṣr 
This falls under the divergences of what is allowed, not the divergences where one is prohibited and the other is allowed. Therefore, it is permissible to recite Al-Fātiḥah in both last rakʿahs, reciting only this, and it is allowed to add more than Al-Fātiḥah in the last two rakʿahs.[footnoteRef:1453] [1453:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:256.] 

He then mentions another practice of Ibn ʿUmar, and that is about reciting multiple chapters in one rakʿah:
 وَكَانَ يَقْرَأُ أَحْيَانًا 
Sometimes, he would recite 
ʿAllāmah Ibn al-Athīr explains this word:
و"الأحيان": جمع حين وهو: جزء من الزمان مجهول المقدار؛ يقع على القليل والكثير، هذا هو الصحيح. 
‘Aḥyān’ is the plural of ‘ḥī n’, which signifies one portion of time, whose duration is unknown. It is used for both little and much. This is the correct view.[footnoteRef:1454] [1454:  Majd ad-Dīn Ibn al-Athīr (n 42) 1:595.] 

 بِالسُّورَتَيْنِ وَالثَّلاَثِ، فِي الرَّكْعَةِ الْوَاحِدَةِ مِنْ صَلَاةِ الْفَرِيضَةِ، 
Two or three chapters in a single rakʿah of a farḍ prayer. 
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ʿAllāmah Abū ’l-Walīd al-Bājī explained that probably the reason for this was to have a leeway to shorten the prayer in case anyone joins in. He says:
يحتمل أن يفعل ذلك رغبة في تطويل القراءة واحترازا ممن يدخل معه في الصلاة من الضعفاء فكان إذا شرع في الصلاة قرأ من السور بعد أم القرآن ما يستحب أن يقرأ به في مثل تلك الصلاة في الجماعة خوفا أن يشرع في قراءة سورة طويلة فيدخل معه في الصلاة من لا يقوى على القيام فيشرع لذلك في قراءة سورة قصيرة فإذا فرغ منها وأراد من طول الصلاة أكثر من ذلك زاد سورة أخرى مثلها ثم ثالثة حتى يبلغ غرضه من طول القراءة ولو أراد التطويل من أول قراءته وعزم عليه لشرع في قراءة سورة طويلة. 
Probably, he did so out of a desire to lengthen the recitation and out of precaution for the weak who may enter in prayer with him. Therefore, when one begins the prayer, he should recite some chapters after Al-Fātiḥah as he prefers to recite in similar prayers in the congregation as a precaution lest he start to recite a long chapter and someone without the strength to stand joins his prayer. This is why he should start a short chapter, and after its completion, if he wishes to lengthen the prayer beyond that, he can add another similar chapter and then a third until he fulfils his aim of lengthening the prayer. If he wishes to lengthen from the very beginning of his recitation and is firm on it, he would start reciting a long chapter.[footnoteRef:1455] [1455:  ʿAllāmah Bājī (n 18) 1:148.] 

He also quotes:
وقد قال مالك رحمه الله لا بأس أن يقرأ بسورتين وثلاث في ركعة واحدة وسورة واحدة أحب إلينا. 
Mālik – may Allāh have mercy on him – said, ‘It is alright to recite two chapters or three in a single rakʿah, but we most prefer [reciting] one chapter.’[footnoteRef:1456] [1456:  Ibid.] 

He explains that this us due to the following narration of Ṣaḥīḥ al-Bukhārī:
حدثنا آدم، قال: حدثنا شعبة، عن عمرو بن مرة قال: سمعت أبا وائل قال: جاء رجل إلى ابن مسعود فقال: قرأت المفصل الليلة في ركعة. فقال: هذا كهذ الشعر، لقد ‌عرفت ‌النظائر التي كان النبي صلى الله عليه وسلم يقرن بينهن، فذكر عشرين سورة من المفصل؛ سورتين في كل ركعة. 
Ādam narrated to us, saying: Shuʿbah narrated to us from ʿAmr ibn Murrah, who said: I heard Abū Wāʾil saying, “A man came to Ibn Masʿūd and said, ‘Tonight, I recited the entire Al-Mufaṣṣal in a single rakʿah.’ Ibn Masʿūd remarked, ‘This recitation is (too quick) like the recitation of poetry. I know the identical chapters which the Prophet ﷺ used to recite in pairs.’ Ibn Masʿūd then mentioned twenty Mufaṣṣal chapters including two chapters in each rakʿah’.” [footnoteRef:1457] [1457:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 51) 1:155.] 

He then explains:
ووجه اختيار السورة الواحدة أنه فعل النبي صلى الله عليه وسلم المأثور عنه وخبر ابن مسعود محمول على أن ذلك في النوافل دون الفرائض ومن جهة المعنى أن السورة تقرأ مع أم القرآن على وجه التبع فيجب أن تكون على حكمها سورة واحدة كاملة مثلها. 
Reciting one chapter is preferred since it was the reported action of the Prophet ﷺ. The report of Ibn Masʿūd is understood to refer to supererogatory prayers, not obligatory ones. From the logical perspective, a chapter is recited together with Al-Fātiḥah in a supplementary manner. Therefore, the chapter should follow its ruling as a single complete chapter.[footnoteRef:1458] [1458:  ʿAllāmah Bājī (n 18) 1:148.] 

Imām Bayhaqī quotes other narrations that prove the permissibility:
واحتج الشافعي في جواز الجمع بين السور، بما رواه بإسناده عن ابن عمر، وبما رواه في موضع آخر عن عمر، أنه: «قرأ بالنجم فسجد فيها، ثم قام فقرأ سورة أخرى»
قال الربيع: قلت للشافعي، أتستحب أنت هذا؟ قال: نعم، وأفعله، يعني الجمع بين السور.
أخبرنا أبو سعيد قال: حدثنا أبو العباس قال: أخبرنا الربيع، عن الشافعي، بجميع ذلك. 
To prove the permissibility of combining chapters, Shāfiʿī took proof in the report which Shaykhān reported with his chain from Ibn ʿUmar, and the report they reported at another place from ʿUmar that he recited An-Najm and prostrated for it. Then, he stood and recited another chapter. 
Rabīʿ said, “I asked Shāfiʿī whether he prefers that, and he replied, ‘Yes, and I practice on it,’ i.e. combining chapters.”
Abū Saʿīd related to us, saying: Abū ’l-ʿAbbās narrated to us, saying: Rabīʿ related all of that to us from Shāfiʿī.[footnoteRef:1459] [1459:  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), 2:397.] 

The various practices of those who would complete the recitation of the entire Qurʾān in one rakʿah substantiate this. For example, Muḥammad ibn Sīrīn relates: 
كان تميم الداري يقرأ القرآن في ‌ركعة. 
Tamīm ad-Dārī would recite the Qurʾān in a single rakʿah.[footnoteRef:1460] [1460:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kabīr (Cairo: Maktabat al-Khānijī, 2001), 6:256.] 

Thereafter, Nāfiʿ mentions about the maghrib prayer:
وَيَقْرَأُ فِي الرَّكْعَتَيْنِ مِنَ الْمَغْرِبِ، كَذَلِكَ بِأُمِّ الْقرآن وَسُورَةٍ سُورَةٍ.
He would also recite Al-Fātiḥah and a chapter in the two rakʿahs of maghrib.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
يريد في الركعتين الأوليين وأما الركعة الثالثة فإن حكمها حكم الثالثة والرابعة من سائر الصلوات يقرأ فيهما بأم القرآن خاصة. 
It refers to the first two rakʿahs. As for the third rakʿah, it follows the same ruling as that of the third and fourth rakʿahs of all other prayers: only Al-Fātiḥah will be recited.[footnoteRef:1461] [1461:  ʿAllāmah Bājī (n 18) 1:148.] 

After quoting this, Imām Muḥammad says:
السنة أن تقرأ في الفريضة في الركعتين الأوليين بفاتحة الكتاب وسورة، وفي الأخريين بفاتحة الكتاب، وإن لم تقرأ فيهما أجزأك، وإن سبحت فيهما أجزأك، وهو قول أبي حنيفة. 
The Sunnah is to recite Al-Fātiḥah and a chapter in the first two rakʿahs of obligatory prayers and Al-Fātiḥah [only] in the last two. If you do not recite anything in them, it is sufficient for you. If you make tasbīḥ in them, it is sufficient for you. This was the view of Abū Ḥanīfah.[footnoteRef:1462] [1462:  Imām Muḥammad ibn al-Ḥasan (n 44) 64.] 

   Ḥadīth 213 - ʿAdī Ibn Thābit al-Anṣārī
[bookmark: _Toc225709684]Ḥadīth 213
213 - مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ عَدِيِّ بْنِ ثَابِتٍ اَلأَنْصَاري، عَنِ الْبَرَاءِ بْنِ عَازِبٍ أَنَّهُ قَالَ: صَلَّيْتُ مَعَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الْعِشَاءَ، فَقَرَأَ فِيهَا بِالتِّينِ وَالزَّيْتُونِ.
Mālik reported from Yaḥyā ibn Saʿīd from ʿAdī ibn Thābit al-Anṣārī from Barāʾ ibn ʿĀzib who said, ‘I prayed ʿishāʾ with the Messenger of Allāh ﷺ, and he recited At-Tīn wa ’z-Zaytūn in it.’[footnoteRef:1463] [1463:  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), 1:232.] 

Imām Yaḥyā al-Laythī narrates:
213 - مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، 
Mālik reported from Yaḥyā ibn Saʿīd 
For his biography, refer to the commentary of the 4th narration on page 142. 
عَنْ عَدِيِّ بْنِ ثَابِتٍ اَلأَنْصَاري،
From ʿAdī ibn Thābit al-Anṣārī
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Name, lineage & background
There are numerous perspectives regarding the lineage and ancestry of this narrator. Understanding his lineage is crucial, as some scholars assert he descends from a prominent Companion, while others note a complete lack of information about even his grandfather. Given his beliefs which we will discuss later, it is imperative to ascertain whether he had a close familial connection to a Companion. Hereunder are some of the views mentioned regarding his grandfathers name:
1) Mughīrah
From the way the fathers name is quoted here in the Muwaṭṭaʾ, it is clear that according to Imām Mālik, his father’s name was Thābit. 
Then, regarding his grandfather, it is written in the footnotes that in the main manuscript that they were using, a scribe wrote:
بهامش الأصل: "بن ثابت بن المغيرة بن الخطيم، الشاعر الجاهلي."
Written in the margin of the main manuscript is: ‘Ibn Thābit ibn al-Mughīrah ibn al-Khaṭīm, the poet from the Days of Ignorance’.[footnoteRef:1464] [1464:  Ibid.] 

2) Dīnār 
ʿAllāmah Dhahabī quotes:
وأما يحيى بن معين، فقال: هو عدي بن ثابت بن دينار. 
As for Yaḥyā ibn Maʿīn, he said, ‘He is ʿAdī ibn Thābit ibn Dīnār.’[footnoteRef:1465] [1465:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:189. ] 

Imām Yaḥyā ibn Maʿīn was very positive about this. ʿAllāmah Baghawī quotes in his Muʿjam aṣ-Ṣaḥābah:
حدثني عباس بن محمد قال: سمعت يحيى بن معين يقول: ‌عدي ‌بن ‌ثابت عن أبيه عن جده اسم جده دينار فرددته على يحيى فقال: هكذا اسمه دينار. 
ʿAbbās ibn Muḥammad narrated to me, saying: I heard Yaḥyā ibn Maʿīn saying, ‘ʿAdī ibn Thābit reporting from his father, his grandfather: his grandfather’s name was Dīnār.’ I repeated it to him, and he mentioned the same, ‘His name was Dīnār.’[footnoteRef:1466] [1466:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 2:294.] 

3) ʿUbayd, the brother of Barāʾ
ʿAllāmah Ibn ʿAbd al-Barr considered ʿAdi ibn Thābit to be related to Barāʾ ibn ʿĀzib, stating that ʿAdī’s grandfather was ʿUbayd ibn ʿĀzib. He introduces him saying:
‌عبيد ‌بن ‌عازب، أخو البراء بن عازب. هو جد عدى بن ثابت. 
ʿUbayd ibn ʿĀzib: the brother of Barāʾ ibn ʿĀzib. He was the grandfather of ʿAdī ibn Thābit.[footnoteRef:1467] [1467:  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), 3:1017. ] 

Basically, this narrator was the grandson of Barāʾ’s brother.
ʿAllāmah Ibn ʿAbd al-Barr then quotes:
روى عنه في الوضوء والحيض. شهد عبيد بن عازب، وأخوه البراء ابن عازب مع علي رضي الله عنه مشاهده كلها. 
He reported from him concerning ablution and menstruation. He saw ʿUbayd ibn ʿĀzib, the latter’s brother: Barāʾ ibn ʿĀzib together with ʿAlī – may Allāh be pleased with him.[footnoteRef:1468] [1468:  Ibid, 3:1018.] 

4) Thābit (Another Companion)
ʿAllāmah Dhahabī quotes that some scholar held the view that the father’s name was Abān, and Thābit was actually the grandfather of this narrator. So, he was ʿAdī ibn Abān ibn Thābit. Thābit was the grandfather, and he was a great Companion. ʿAllāmah Dhahabī says:
وقال غيره: هو عدي بن أبان بن ثابت بن قيس بن الخطيم الأنصاري، الظفري، وثابت صحابي كبير. 
Others said that he was ʿAdī ibn Abān ibn Thābit ibn Qays ibn al-Khaṭīm al-Anṣārī aẓ-Ẓafarī. Thābit was a senior Companion.[footnoteRef:1469] [1469:  ʿAllāmah Dhahabī (n 3) 5:188.] 

5) Qays
Others mentioned the same as the above, but they removed Abān from the middle. Ḥāfiẓ Ibn Ḥajar quotes:
وقال جماعة من النسابين، منهم؛ الكلبي، والطبري، والمبرد، وابن حزم، إنه: عدي بن ثابت بن قيس بن الخطيم الظفري. ويخدش فيه، أن قيس بن الخطيم قتل قبل الإسلام، ولأجل هذا، قال الحربي في "العلل": "ليس لجد عدي بن ثابت صحبة".  
A group of genealogers, amongst whom were Kalbī, Ṭabarī, Mubarrid and Ibn Ḥazm, stated that he was ʿAdī ibn Thābit ibn Qays ibn al-Khaṭīm aẓ-Ẓafarī. This is objectionable since Qays ibn al-Khaṭīm was killed before Islam (So ʿAdī cannot be reporting ḥadīths from him). This is why Ḥarbī said in Al-ʿIlal, ‘ʿAdī ibn Thābit’s grandfather was not a Companion.’[footnoteRef:1470] [1470:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 7:165. ] 

ʿAllāmah Dhahabī offers his viewpoint:
قلت: وفي نسبه اختلاف، والاصح أنه منسوب إلى جده ، وأنه عدى ابن ثابت بن قيس بن الخطيم الأنصاري الظفري، قاله ابن سعد وغيره. 
I say: There are differences of opinion on his lineage. The most correct view is that he is attributed to his grandfather, and he was ʿAdī ibn Thābit ibn Qays ibn al-Khaṭīm al-Anṣārī aẓ-Ẓafarī. Ibn Saʿd and others stated this.[footnoteRef:1471] [1471:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 3:61. ] 

(This is not in the printed editions of Aṭ-Ṭabaqāt al-Kubrā.)
ʿAllāmah Nuʿaym held this view that Qays was the grandfather. He writes in his Maʿrifat aṣ-Ṣaḥābah:
‌‌قيس أبو ثابت الأنصاري جد ‌عدي ‌بن ‌ثابت، روى عن النبي صلى الله عليه وسلم في المستحاضة، وقيل: هو قيس بن دينار. 
Qays Abū Thābit al-Anṣārī was the grandfather of ʿAdī ibn Thābit. He reported from the Prophet ﷺ concerning abnormal vaginal bleeding. It is said that he was Qays ibn Dīnār.[footnoteRef:1472] [1472:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 4:2329.] 

ʿAllāmah Ibn al-Ḥadhdhāʾ writes:
قال محمد: وأما جد عدي بن ثابت لأبيه فإن بعض أهل العلم بالنسب قال: هو عدي بن ثابت بن قيس الخطيم جاهلي وكان شاعرا، لا يعرف له اسلام. 
Muḥammad said, ‘As for the paternal grandfather of ʿAdī ibn Thābit, certain genealogists stated that he was ʿAdī ibn Thābit ibn Qays al-Khaṭīm. He was from the period of Ignorance and was a poet. It is not known whether he accepted Islam.’[footnoteRef:1473] [1473:  ʿAllāmah Abū Abdillāh Muḥammad ibn Yaḥyā, better known as Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-Man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 3:506.] 

He then says:
فينبغي أن يوقف ولا ينسب ويترك الحديث على ما روي عن النبي صلى الله عليه وسلم، لأن قيسا لا يعرف إسلامه.
Therefore, it is appropriate to not formulate any opinion and not attribute any lineage. The ḥadīth will be left according to what has been reported from the Prophet ﷺ since it is not known whether Qays accepted Islam.[footnoteRef:1474] [1474:  Ibid.] 

6) ʿAmr
Ḥāfiẓ Ibn Ḥajar quotes this view from Abū Zurʿah:
وقال أبو زرعة الدمشقي: جد عدي بن ثابت اسمه: عمرو بن أخطب . 
Abū Zurʿah ad-Dimashqī said, ‘The grandfather of ʿAdī ibn Thābit; his name was ʿAmr ibn Akhṭab.’[footnoteRef:1475] [1475:  Ḥāfiẓ Ibn Ḥajar (n 8) 2:20.] 

7) Unknown lineage
According to Imām Bukhārī, the grandfather and forefathers of ʿAdī are unknown. Imām Tirmidhī relates his discussion with Imām Bukhārī:
وسألت محمدا عن هذا الحديث فقلت: عدي بن ثابت، عن أبيه، عن جده: جد عدي ما اسمه؟ فلم يعرف محمد اسمه، وذكرت لمحمد قول يحيى بن معين: أن اسمه دينار فلم يعبأ به. 
I asked Muḥammad concerning this ḥadīth, saying, ‘ʿAdī ibn Thābit reports from his father from his grandfather; what is the name of ʿAdī’s grandfather?’ Muḥammad did not know his name. I mentioned Yaḥyā ibn Maʿīn’s statement to Muḥammad that his name was Dīnār, but he did not take any consideration of it.’[footnoteRef:1476] [1476:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:220.] 

In his ʿIlal, he says:
سألت محمدا عن هذا الحديث فقال: لا أعرفه إلا من هذا الوجه ، ولا أعرف اسم جد عدي بن ثابت ، قلت له: ذكروا أن يحيى بن معين قال: ‌هو ‌عدي ‌بن ‌ثابت ‌بن ‌دينار ، فلم يعرفه ، ولم يعده شيئا. 
I asked Muḥammad about this ḥadīth, and he said, ‘I only know it through this chain. I do not know the name of ʿAdī ibn Thābit’s grandfather.’ I asked him, ‘They mentioned that Yaḥyā ibn Maʿīn said that he was ʿAdī ibn Thābit ibn Dīnar.’ However, he did not acknowledge it and did not take any consideration of it.[footnoteRef:1477] [1477:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, ʿIlal at-Tirmidhī al-Kabīr (Beirut: ʿĀlam al-Kutub / Maktabat an-Nahḍah al-ʿArabiyyah, 1989), 57.] 

Yes, Imām Bukhārī knew the mother’s lineage. He writes in his At-Tārīkh al-Kabīr:
جده: أبو أمه، عبد الله بن يزيد.  
His maternal grandfather was ʿAbdullāh ibn Yazīd.[footnoteRef:1478] [1478:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 7:44. ] 

Many others also admitted that they do not know the lineage. ʿAllāmah Mughalṭāy quotes:
وقال البرقي في تاريخه: لم نجد من يعرف جدّه معرفة صحيحة.  
Burqī said in his Tārīkh, ‘We could not find anyone who knew his grandfather correctly.’[footnoteRef:1479]  [1479:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Sharḥ Sunan Ibn Mājah / Al-Iʿlām bi-Sunnati-Hī n (Saudi Arabia: Maktabat Nazzār Muṣṭafā al-Bāz,1999), 3:100.] 

Likewise, ʿAllāmah Barqānī inquired from Imān Dār Quṭnī regarding ʿAdī ibn Thābit narrating from his father from his grandfather and was told that this lineage is not established. Imām Dār Quṭnī acknowledged different views, but then mentioned that none of these opinions are correct. He states:
قلت له: ‌عدى ‌بن ‌ثابت ابن من؟ قال: قد قيل: ابن دينار، وقيل: إنه جده، أبو أمه، وإنه عبد الله بن يزيد  الخطمى، ولا يصح من هذا كله شيء. 
I asked him, ‘Whose son was ʿAdī ibn Thābit?’ He replied, ‘Some said Ibn Dīnar, and some said that it refers to his maternal grandfather, who was ʿAbdullāh ibn Yazīd al-Khiṭmī. None of these are correct.’[footnoteRef:1480] [1480:  ʿAllāmah Abū Bakr Aḥmad ibn Muḥammad ibn Aḥmad ibn Ghālib al-Burqānī, Suʾālāt Abī Bakr al-Burqānī li ’d-Dār Quṭnī fī ’l-Jarḥ wa ’t-Taʿdīl (Cairo: Maktabat al-Qurʾān), 50.] 

ʿAllāmah Ṭūsī mentioned that ʿAdī’s grand father’s is unknown, although his name was purported to be Dīnār, but this information lacks authenticity. ʿAllāmah Mughalṭāy quotes:
وفي كتاب الطوسي: جد عدي مجهول لا يعرف، ويقال: اسمه دينار ولم يصح. 
It is mentioned in the book of Ṭūṣī, ‘The grandfather of ʿAdī is unknown and unrecognised. It is said that his name was Dīnār, but this was not authenticated.’[footnoteRef:1481] [1481:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 5:266. ] 

Ḥāfiẓ Ibn Ḥajar quoted numerous views and then says:
ولم يترجح لي في اسم جده إلى الآن شيء من هذه الأقوال كلها. 
Till now, I could not find any predominance between any of these views concerning his grandfather’s name.[footnoteRef:1482] [1482:  Ḥāfiẓ Ibn Ḥajar (n 8) 2:21.] 

Teachers 
Imān Bukhārī lists the names of two of his main teachers:
سمع البراء، وعبد الله بن يزيد. 
He heard from Barāʾ and ʿAbdullāh ibn Yazīd.[footnoteRef:1483] [1483:  Imām Bukhārī (n 16) 7:44.] 

According to the view of ʿAllāmah Ibn ʿAbd al-Barr, it will mean that he quoted from his grandfather’s brother, and according to the view of Imām Bukhārī, it will mean that he quoted from his mother’s father.
ʿAllāmah Dhahabī quotes the names of his other teachers:
روى عن: أبيه. وعن: البراء بن عازب، وسليمان بن صرد، وعبد الله بن أبي أوفى، وعبد الله بن يزيد الخطمي، وزر بن حبيش، وزيد بن وهب، وسعيد بن جبير، وأبي حازم الأشجعي، ويزيد بن البراء، وجماعة.  
He reported from his father and from Barāʾ ibn ʿĀzib, Sulaymān ibn Ṣard, ʿAbdullāh ibn Abī Awfā, ʿAbdullāh ibn Yazīd al-Khiṭmī, Zirr ibn Ḥubaysh, Zayd ibn Wahb, Saʿīd ibn Jubayr, Abū Ḥāzim al-Ashjaʿī, Yazīd ibn al-Barāʾ and a group.[footnoteRef:1484] [1484:  ʿAllāmah Dhahabī (n 3) 5:188.] 

Ḥāfiẓ Ibn Ḥajar lists the following names: 
روى عن: أبيه، وجده لأمه عبد الله بن يزيد الخطمي، والبراء بن عازب، وسليمان بن صرد، و عبد الله بن أبي أوفى، وزيد بن وهب، وزر بن حبيش، وأبي حازم الأشجعي، ويزيد بن البراء بن عازب، وأبي بردة بن أبي موسى، وأبي راشد - صاحب عمار -، وسعيد بن جبير. 
He reported from his father, his maternal grandfather: ʿAbdullāh ibn Yazīd al-Khiṭmī, Barāʾ ibn ʿĀzib, Sulaymān ibn Ṣard, ʿAbdullāh ibn Abī Awfā, Zayd ibn Wahb, Zirr ibn Ḥubaysh, Abū Ḥāzim al-Ashjaʿī, Yazīd ibn al-Barāʾ ibn ʿĀzib, Abū Burdah ibn Abī Mūsā, Abū Rāshid: the companion of ʿAmmār and Saʿīd ibn Jubayr.[footnoteRef:1485] [1485:  Ḥāfiẓ Ibn Ḥajar (n 8) 7:165.] 

Students
Imām Bukhārī lists the names of the prominent scholars who narrated from ʿAdī ibn Thābit:
سمع منه يحيى بن سعيد الأنصاري، وشعبة، ومسعر. 
Yaḥyā ibn Saʿīd al-Anṣārī, Shuʿbah and Misʿar heard from him.[footnoteRef:1486] [1486:  Imām Bukhārī (n 16) 7:44.] 

ʿAllāmah Abū Nuʿaym lists the names of the following:
روى عنه الأعمش ومسعر وشعبة ويحيى بن سعيد الأنصاري، ولم يلقه الثوري. 
Aʿmash, Misʿar, Shuʿbah and Yaḥyā ibn Saʿīd al-Anṣārī reported from him. Thawrī did not meet him.[footnoteRef:1487] [1487:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Musnad al-Imām Abī Ḥanīfah Riwāyat Abī Nuʿaym (Riyadh: Maktabat al-Kawthar), 191.] 

ʿAllāmah Dhahabī mentions many more names:
وعنه: علي بن زيد بن جدعان، ويحيى بن سعيد الأنصاري، وأبان بن تغلب، وأبو إسحاق الشيباني، وأبو إسحاق السبيعي، وسليمان الأعمش، وأشعث بن سوار، وحجاج بن أرطاة، وأبو اليقظان عثمان بن عمير، وفضيل بن مرزوق، ومسعر، وزيد بن أبي أنيسة، وشعبة، والعلاء بن صالح، وخلق. 
Those who reported from him were ʿAlī ibn Yazīd ibn Judʿān, Yaḥyā ibn Saʿīd al-Anṣārī, Abān ibn Taghlib, Abū Isḥāq ash-Shaybānī, Abū Isḥāq as-Sabīʿī, Sulaymān al-Aʿmash, Ashʿath ibn Sawwār, Ḥajjāj ibn Arṭāt, Abū ’l-Yaqẓān ʿUthmān ibn ʿUmayr, Fuḍayl ibn Marzūq, Misʿar, Zayd ibn Abī Unaysah, Shuʿbah, ʿAlāʾ ibn Ṣāliḥ and many others.[footnoteRef:1488] [1488:  ʿAllāmah Dhahabī (n 3) 5:188.] 

Beliefs & positions
ʿAdi ibn Thābit’s Shīʿī beliefs are well-documented, and he is known to be a Shīʿī. 
Imām Aḥmad quotes from his teacher, Abū Quṭn, who quoted from Imām Masʿūdī that he said:
‌ما ‌أدركنا ‌أحدا ‌كان ‌أقول ‌بقول ‌الشيعة من عدي بن ثابت. 
We did not come across anyone who adhered to Shīʿī beliefs as firmly as ʿAdī ibn Thābit.[footnoteRef:1489] [1489:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī, Min Kalām Aḥmad Ibn Ḥanbal fi ʿIlal al-Ḥadīth wa-Maʿrifat ar-Rijāl Riwāyat al-Marwadhī (Riyadh: Maktabat al-Maʿārif, 1409 AH), 144.] 

ʿAllāmah ʿUqaylī lists him in his Aḍ-Ḍuʿafāʾ al-Kabīr and quotes that Shuʿbah said:
‌عدي ‌بن ‌ثابت من الرفاعين. 
ʿAdī ibn Thābit was from the Rifāʿīs.[footnoteRef:1490] [1490:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Kitāb aḍ-Ḍuʿafāʾ al-Kabīr – as-sifr al-awwal (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 3:372.] 

He then quoted that statement of Masʿūdī, and then quoted that Yaḥyā ibn Maʿīn said: 
كان يفرط في التشيع. 
He was a fanatic of Shīʿism.[footnoteRef:1491] [1491:  Ibid. ] 

Imām Dār Quṭnī and others labelled him a staunch Shīʿī. ʿAllāmah Dhahabī quotes:
وقال ابن معين: شيعي مفرط.  وقال الدارقطني: ‌رافضي ‌غال، ‌وهو ‌ثقة. عفان قال: كان شعبة يقول: عدى بن ثابت من الرفاعين. وقال الجوزجاني: مائل عن القصد. 
Ibn Maʿīn said, ‘He was a staunch Shīʿī.’ Dār Quṭnī said, ‘He was a fervent Shīʿī, and he was reliable.’ ʿAffān mentioned that Shuʿbah would say, ‘ʿAdī ibn Thābit was a Rifāʿī.’ Jawzjānī said, ‘He was deviated from the right path.’[footnoteRef:1492] [1492:  ʿAllāmah Dhahabī, Mīzān al-Iʿtidāl (n 9) 3:62.] 

In contrast, others have described him as being a mild Shīʿī who was very honest. ʿAllāmah Dhahabī says:
عالم الشيعة وصادقهم وقاصهم وإمام مسجدهم، ولو كانت الشيعة مثله لقل شرهم.
He was the scholar of the Shīʿah, the truthful one of them, their narrator and the imām of their mosque. If all Shīʿah were like him, there would have been little evil from them.[footnoteRef:1493] [1493:  Ibid, 3:61.] 

He is said to be judge for the Shīʿah. ʿAllāmah Abū Nu ʿaym al-Iṣfahānī says:
كان من قضاة الشيعة. 
He was a Shīʿī judge.[footnoteRef:1494] [1494:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī, Musnad al-Imām Abī Ḥanīfah (n 25) 191.] 

Status
Some scholars criticised him and rejected his narrations because he was a Shīʿī. ʿAllāmah ʿUqaylī lists him in his Aḍ-Ḍuʿafāʾ al-Kabīr:
عدي ‌بن ‌ثابت الأنصاري.
ʿAdī ibn Thābit al-Anṣārī[footnoteRef:1495] [1495:  ʿAllāmah ʿUqaylī, Aḍ-Ḍuʿafāʾ al-Kabīr (n 28) 3:372.] 

Most scholars, however, accepted him even though he was a Shiʿī. Imām Aḥmad considered him as reliable. ʿAllāmah Mizzī quotes:
قال أحمد بن حنبل: هو ثقة.
Aḥmad ibn Ḥanbal says, ‘He was reliable.’[footnoteRef:1496] [1496:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 7:283.] 

 ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt and says:
‌ ثقة، ثبت. 
He was reliable and strong.[footnoteRef:1497] [1497:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdillāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa-min aḍ-Ḍuʿafāʾ wa-Dhikr Madhāhibi-Him wa-Akhbāri-Him (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 330.] 

 ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt[footnoteRef:1498], and in his Mashāhīr ʿUlāmāʾ al-Amṣār, he says: [1498:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:270.] 

عدى ‌بن ‌ثابت الانصاري من خيار الكوفيين.
ʿAdī ibn Thābit al-Anṣārī was amongst the best of the Kufans.[footnoteRef:1499] [1499:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 134. ] 

ʿAllāmah Dhahabī describes him saying:
الإمام، الحافظ، الواعظ، الأنصاري، الكوفي. 
The imām, ḥāfiẓ, preacher, al-Anṣārī, al-Kūfī[footnoteRef:1500] [1500:  ʿAllāmah Dhahabī (n 3) 5:188.] 

Owing to his reliability and honesty, Imām Bukhārī and Imām Muslim also quoted from him.
Imām Muslim quoting narrations supporting his beliefs
If he was a Shīʿī, then his narrations will be acceptable, as long as that he did not quote narrations that support his beliefs.
There are about eleven narrations that Imām Muslim quoted the following of ʿAdī ibn Thābit. One such narrations actually supports his beliefs as a Shīʿī. This is the following narration:
أخبرنا أبو معاوية، عن الأعمش، عن عدي بن ثابت، عن زر قال: قال علي: والذي فلق الحبة وبرأ النسمة إنه ‌لعهد ‌النبي الأمي -صلى الله عليه وسلم- إلي: "أن لا يحبني إلا مؤمن ولا يبغضني إلا منافق". 
Abū Muʿāwiyah related to us from Aʿmash from ʿAdī ibn Thābit from Zirr, who said that ʿAlī said, ‘By the One Who split the seed and created the soul, the Prophet ﷺ promised me that none but a believer would love me and none but a hypocrite would hate me.’[footnoteRef:1501] [1501:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkāh, 1991), 1:86. ] 

Yet, in his introduction, Imām Muslim says:
وأن يتقي منها ما كان منها عن أهل التهم والمعاندين من أهل البدع. 
To abstain from such narrations that are from the accused and resolute ones from innovators.[footnoteRef:1502] [1502:  Ibid, 1:8.] 

Due to this, ʿAllāmah Dār Quṭnī objects:
‌وأخرج ‌مسلم ‌حديث ‌عدي ‌بن ‌ثابت: والذي فلق الحبة. ولم يخرجه البخاري. 
Muslim narrated the ḥadīth of ʿAdī ibn Thābit: ‘By the One Who split the seeds.’ However, Bukhārī did not bring it.[footnoteRef:1503] [1503:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Al-Ilzāmāt wa ’t-Tatabbuʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1985), 289. ] 

Answers
1) Although this narration is in support of ʿAlī, it does not necessarily support the Shīʿah.
ʿAllāmah Ibn Taymiyyah writes:
إن كان هذا محفوظا ثابتا عن النبي -صلى الله عليه وسلم- فإن الرافضة لا تحبه على ما هو عليه، بل محبتهم من جنس محبة اليهود لموسى والنصارى لعيسى ، بل الرافضة تبغض نعوت علي وصفاته، كما تبغض اليهود والنصارى نعوت موسى وعيسى، فإنهم يبغضون من أقر نبوة محمد -صلى الله عليه وسلم-: وكانا مقرين بها  [صلى الله عليهم أجمعين]. 
Even if this is well-retained and established from the Prophet ﷺ, then know that the Shīʿāh do not love ʿAlī for what he is upon. Rather, their love is of the same category as the Jews’ love for Mūsā and the Christians’ for ʿĪsā. In fact, the Shīʿah dislike the characteristics and qualities of ʿAlī just as the Jews and the Christians dislike the characteristics of Mūsā and ʿĪsā. They dislike those who acknowledge the prophethood of Muḥammad ﷺ, whereas they two would acknowledge it – May Allāh’s blessings be upon all of them.[footnoteRef:1504] [1504:  ʿAllāmah Taqī ad-Dīn Abū ’l-ʿAbbās Aḥmad ibn ʿAbd al-Ḥalīm, better known as Ibn Taymiyyah, al-Ḥanbalī, Minhāj as-Sunnah an-Nabawiyyah fī Naqḍ Kalām ash-Shīʿah al-Qadariyyah (Riyadh: Jāmiʿat al-Imām Muḥammad ibn Saʿūd al-Islāmiyyah, 1986), 4:296. ] 

2) The same meaning is proven from other narrations.
Imām Aḥmad quotes:
حدثنا أحمد بن عبد الجبار: نا محمد بن عباد: قثنا محمد بن فضيل، عن أبي نصر عبد الله بن عبد الرحمن، عن مساور الحميري، عن أمه قالت: دخلت على أم سلمة فسمعتها تقول: قال رسول الله -صلى الله عليه وسلم- لعلي: "لا ‌يبغضك مؤمن، ولا يحبك منافق". 
Aḥmad ibn ʿAbd al-Jabbār narrated to us [saying]: Muḥammad ibn ʿAbbād narrated to us [saying]: Muḥammad ibn Fuḍayl narrated to us from Abū Naṣr ʿAbdullāh ibn ʿAbd ar-Raḥmān from Musāwir al-Ḥimyarī from his mother, who said, “I visited Umm Salamah and heard her saying that the Messenger of Allāh ﷺ told ʿAlī, ‘None but a believer would love you, and none but a hypocrite would dislike you.’”[footnoteRef:1505] [1505:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī, Faḍāʾil aṣ-Ṣaḥābah (Beirut: Muʾassasat ar-Risālah, 1983), 2:619.] 

From this, we learn that this has been established from the Prophet ﷺ. Coupled with the first point, we understand that this narration is absolutely fine for the Sunnīs.
3) This is not the speciality of ʿAlī. Rather, it applies to all of the Anṣār.
ʿAllāmah Ibn Taymiyyah writes:
فهذه الأمور ليست من خصائص علي، لكنها من فضائله ومناقبه التي تعرف بها فضيلته، واشتهر رواية أهل السنة لها، ليدفعوا بها قدح من قدح في علي وجعلوه كافرا أو ظالما، من الخوارج وغيرهم. 
These matters do not form part of the specialities of ʿAlī. Rather, they are from his virtues and merits from which his speciality is known. The Ahl-Sunnah have narrated it in a widespread manner to refute the Khawārij and others who criticised ʿAlī and labelled him a disbeliever or an oppressor.[footnoteRef:1506] [1506:  ʿAllāmah Ibn Taymiyyah (n 42) 4:371.] 

In fact, this applies to each and every Companion. Only a believer will love them and only a hypocrite will dislike a Companion.
4) Imām Muslim quoted this to outline the error.
Prior to this there are many narrations about the Anṣār. The very narration before this is the following:
حدثنا أبو بكر بن أبي شيبة: حدثنا وكيع، وأبو معاوية، عن الأعمش، (ح) وحدثنا يحيى بن يحيى -واللفظ له- أخبرنا أبو معاوية، عن الأعمش، عن عدي بن ثابت، عن زر قال: قال علي: والذي فلق الحبة وبرأ النسمة إنه لعهد النبي الأمي -صلى الله عليه وسلم- إلي: أن لا يحبني إلا مؤمن ولا يبغضني إلا منافق. 
Abū Bakr ibn Abī Shaybah narrated to us [saying]: Wakīʿ and Abū Muʿāwiyah narrated to us from Aʿmash – change of chain – Yaḥyā ibn Yaḥyā narrated to us – and the wording is his – Abū Muʿāwiyah related to us from Aʿmash from ʿAdī ibn Thābit from Zirr, who said that ʿAlī said, ‘By the One Who split the the seed and created the soul, the Prophet ﷺ promised me that none but a believer would love me and none but a hypocrite would hate me.’[footnoteRef:1507] [1507:  Imām Muslim (n 39) 1:86.] 

ʿAllāmah Ibn Taymiyyah writes:
فإن هذا من أفراد مسلم، وهو من رواية عدي بن ثابت، عن زر بن حبيش عن علي ، والبخاري أعرض عن هذا الحديث، بخلاف أحاديث الأنصار. فإنها مما اتفق عليه أهل الصحيح كلهم: البخاري وغيره، وأهل العلم يعلمون يقينا  أن النبي قاله، وحديث علي قد شك فيه بعضهم. 
This is amongst the narrations that Muslim narrated alone. It is the transmission of ʿAdī ibn Thābit from Zirr ibn Ḥubaysh from ʿAlī. Bukhārī did not narrate this ḥadīth contrary to the ḥadīths on the Anṣār, for the authors on ṣaḥīḥ narrations all narrated it coincidedly: Bukhārī and others, and the scholars know with conviction that the Prophet ﷺ did certainly utter it. On the other hand, certain scholars doubted [the authenticity of] the ḥadīth of ʿAlī.[footnoteRef:1508] [1508:  ʿAllāmah Ibn Taymiyyah (n 42) 7:147.] 

He also says:
السادس: أنه في الصحيح عن النبي -صلى الله عليه وسلم- أنه قال: "آية الإيمان حب الأنصار ، وآية النفاق بغض الأنصار". وقال: "لا يبغض الأنصار رجل يؤمن بالله واليوم الآخر". فكان معرفة المنافقين في لحنهم ببغض الأنصار أولى.
فإن هذه الأحاديث أصح مما يروى عن علي، أنه قال: [إنه] لعهد النبي الأمي إلي أنه لا يحبني إلا مؤمن ‌ولا ‌يبغضني ‌إلا ‌منافق. 
It was reported in the Ṣaḥīḥ that the Prophet ﷺ said, ‘The sign of faith is love for the Anṣār, and the sign of hypocrisy is hate for the Anṣār.’ He also said, ‘A man who believes in Allāh and the last day cannot hate the Anṣār.’ The hypocrites can more be recognised by their hate for the Anṣār.
These ḥadīths are more authentic than what is reported from ʿAlī that he said, ‘The Prophet ﷺ promised me that none but a believer would love me and none but a hypocrite would hate me.’[footnoteRef:1509] [1509:  Ibid.] 

The authenticity of Ṣaḥīḥ Muslim only refer to the narrations that are transmitted as the primary narrations. Imām Muslim himself states:
‌وأصل ‌الحديث ‌معروف من رواية الثقات. 
The primary ḥadīths are known by the transmission of reliable narrrators.[footnoteRef:1510] [1510:  ʿAllāmah Abū ʿUthmān Saʿīd ibn ʿAmr al-Bardhaʿī, Suʾālāt al-Bardhaʿī li-Abī Zurʿah ar-Rāzī / Kitāb aḍ-Ḍuʿafāʾ wa ’l-Kadhdhābīn wa ’l-Matrūkīn (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2009), 2:676.] 

Shaykh ʿAwwāmah comments:
وقول مسلم: ((أصل الحديث معروف من رواية الثقات)) : أصل يرجع إليه في دراسة صحيحه. 
Imām Muslim’s statement: ‘The primary ḥadīths are known by the transmission of reliable narrrators’ is a principle to be resorted to when studying his Ṣaḥīḥ.[footnoteRef:1511] [1511:  Shaykh Abū ’l-Faḍl Muḥammad ibn Muḥammad ʿAwwāmah, Min Manhaj al-Imām Muslim fī ʿArḍ al-Ḥadīth al-Muʿallal fī Ṣaḥīḥi-Hī (Saudi Arabia: Dār al-Minhāj, 2017), 21. ] 

He then writes:
وخلاصة ذلك: أن الذي تدعى صحته، ويدعى الإجماع على صحته من أحاديثه: أصول أحاديث أبوابه، لا كل حديث على انفراده. 
To sum it up, his ḥadīths that are claimed to be authentic and are claimed to be unanimously authentic refer to the primary ḥadīths of his chapters, not every individual ḥadīth.[footnoteRef:1512] [1512:  Ibid, 22.] 

[bookmark: _2cxy0xqrzkm0]‌Date of demise
ʿAdi ibn Thābit passed away during the governorship of Khālid al-Qasrī over Iraq. ʿAllāmah Ibn Ḥibbān states:
عدى ‌بن ‌ثابت الانصاري: من خيار الكوفيين، مات في ولاية خالد بن عبد الله. 
ʿAdī ibn Thābit al-Anṣārī was from the best of the Kufans. He passed away during the governorship of Khālid ibn ʿAbdillāh.[footnoteRef:1513] [1513:  ʿAllāmah Ibn Ḥibbān (n 36) 134.] 

This was around 116 AH.  ʿAllāmah Dhahabī quotes:
وقال ابن قانع: سنة ست عشرة ومئة. 
Ibn Qāniʿ said, ‘The year 116 (AH).’[footnoteRef:1514] [1514:  ʿAllāmah Dhahabī (n 3) 5:189.] 

Others mention that he passed away in 115 AH. For instance, ʿAllāmah Mughalṭāy writes:
وفي كتاب ابن الحذاء: توفي سنة خمس عشرة ومائة. 
It is mentioned in the book of Ibn al-Ḥadhdhāʾ: ‘He passed away in the year 115 (AH).’[footnoteRef:1515] [1515:  ʿAllāmah Mughalṭāy (n 19) 5:265.] 

   Ḥadīth 213 – Barāʾ Ibn ʿĀzib & Reciting At-Tīn in ʿIshāʾ
Continuing with ḥadith 213, we spoke about ʿAdī ibn Thābīt. He quotes: 
عَنِ الْبَرَاءِ بْنِ عَازِبٍ 
From Barāʾ ibn ʿĀzib[footnoteRef:1516] [1516:  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), 1:232.] 

[bookmark: _Toc225709686]Barāʾ Ibn ʿĀzib
We mentioned that according to ʿAllāmah Ibn ʿAbd al-Barr, ʿAdī ibn Thābit was the nephew of Barāʾ ibn ʿĀzib. He writes under the entry of the brother of Barāʾ, ʿUbayd:
‌عبيد ‌بن ‌عازب، أخو البراء بن عازب. هو جد عدى بن ثابت. 
ʿUbayd ibn ʿĀzib, the brother of Barāʾ ibn ʿĀzib, was the grandfather of ʿAdī ibn Thābit.[footnoteRef:1517] [1517:  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), 3:1017. ] 

Hence, this narrator was the grandson of the brother of Barāʾ.
Background
Majd ad-Dīn Ibn al-Athīr explains the pronunciation of his name: 
البراء: بفتح الباء الموحدة، وتخفيف الراء وبالمد. 
Barāʾ is with a fatḥah on the single dotted bāʾ, a single consonant on the rāʾ and an elongated alif.[footnoteRef:1518] [1518:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 12:208.] 

Sibṭ Ibn al-Jawzī mentions that he was the only Barā whose father’s name was ʿĀzib:
وليس في الصحابة من اسمه البراء بن عازب غيره. 
There were no other Companion whose name was Barāʾ ibn Āzib.[footnoteRef:1519] [1519:  Shams ad-Dīn Abū ’l-Muẓaffar Yūsuf ibn Kizoghlu, better known as Sibṭ Ibn al-Jawzī, Mirʾāt az-Zamān fī Tawārīkh al-Aʿyān (Beirut: Muʾassasat ar-Risālah, 2013), 8:433.] 

Tribal affiliation
Barāʾ ibn ʿĀzib belonged to the Khazraj tribe. ʿAllāmah Baghawī says:
من الخزرج.  
From the Khazraj[footnoteRef:1520] [1520:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 1:251. ] 

ʿAllāmah Ibn Saʿd mentions his lineage:
‌البراء بن عازب ابن الحارث بن عدي بن جشم بن مجدعة بن حارثة بن الحارث بن الخزرج. 
Barāʾ ibn ʿĀzib ibn al-Ḥārith ibn ʿAdī ibn Jashm ibn Madjaʿah ibn Ḥārithah ibn al-Ḥārith ibn al-Khazraj[footnoteRef:1521] [1521:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 4:269. ] 

His father was also a Companion. Thus, ʿAllāmah Zurqānī says:
الصحابي ابن الصحابي. 
A Companion, son of a Companion[footnoteRef:1522] [1522:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:235. ] 

ʿAllāmah Dhahabī writes about his father:
وأبوه من قدماء الأنصار. 
 His father was from the early Anṣār.[footnoteRef:1523] [1523:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 3:195. ] 

There are two different opinions on who his mother was. ʿAllāmah Ibn Saʿd mentions:
وأمه حبيبة بنت أبي حبيبة بن الحباب بن أنس بن زيد بن مالك بن النجار بن الخزرج. ويقال بل أمه أم خالد بنت ثابت بن سنان بن عبيد بن الأبجر وهو خدرة. 
His mother was Ḥabībah bint Abī Ḥabībah ibn al-Ḥubāb ibn Anas ibn Zayd ibn Mālik ibn an-Najjār ibn al-Khazraj. It is said that his mother was rather Umm Khālid bint Thābit ibn Sinān ibn ʿUbayd ibn al-Abjur, who was Khudrah.[footnoteRef:1524] [1524:  ʿAllāmah Ibn Saʿd (n 6) 4:269.] 

He had five sons and one daughter, and no details are given about his wife.  ʿAllāmah Ibn Saʿd writes:
فولد ‌البراء يزيد وعبيدا ويونس وعازب ويحيى وأم عبد الله ولم تسم لنا أمهم.  
The children of Barāʾ were Yazīd, ʿUbayd, Yūnus, ʿĀzib, Yaḥyā and Umm ʿAbdillāh. Their mother’s name was not mentioned to us.[footnoteRef:1525] [1525:  Ibid.] 

Teknonym
Although he did not have a child named ʿUmārah, Barāʾ was known as Abū ʿUmārah.  ʿAllāmah Ibn Saʿd quotes with his chain:
عن أبي إسحاق أن ‌البراء بن عازب كان يكنى أبا عمارة. 
Abū Isḥāq reported that Barāʾ ibn ʿĀzib would be called by the teknonym ‘Abū ʿUmārah’.[footnoteRef:1526] [1526:  Ibid, 4:270.] 

In his At-Tārīkh al-Kabīr, Imām Bukhārī also referred to him as Abū ʿUmārah. He writes:
‌البراء بن عازب، أبو عمارة الأنصاري، الحارثي.  
Barāʾ ibn ʿĀzib, Abū ʿUmārah al-Anṣārī al-Ḥārithī[footnoteRef:1527] [1527:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 2:117.] 

In his Ṣaḥīḥ, he quotes a narration wherein it is clear that during his life, he was addressed as Abū ʿUmārah:
حدثنا محمد بن كثير: حدثنا سفيان، عن أبي إسحاق، قال: سمعت ‌البراء رضي الله عنه، وجاءه رجل، فقال: يا أبا عمارة، أتوليت يوم حنين؟ 
Muḥammad ibn Kathīr narrated to us [saying]: Sufyān narrated to us from Abū Isḥāq, who said, “I heard Barāʾ - may Allāh be pleased with him – when a man came to him asking, ‘O Abū ʿUmārah! Were you in charge on the Day of Ḥunayn?’”[footnoteRef:1528] [1528:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:153. ] 

ʿAllāmah Ibn ʿAbd al-Barr lists his other teknonyms and confirms that he was most commonly known as Abū ʿUmārah: 
يكنى أبا عمارة، وقيل أبا الطفيل وقيل: يكنى أبا عمرو. وقيل: أبو عمر، والأشهر [والأكثر] أبو عمارة، وهو أصح إن شاء الله تعالى. 
His teknonym was Abū ʿUmārah. In another view, it is said to be Abū ’ṭ-Ṭufayl, in yet another: Abū ʿAmr, and in another: Abū ʿUmar. The most famous and common was Abū ʿUmārah, and it is the most correct if Allāh Taʿālā wills.[footnoteRef:1529] [1529:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 2) 1:155.] 

Acceptance of Islam
Barāʾ was an Anṣārī, and he embraced Islam as a child. He memorised portions of the Qurʾān before the Prophet ﷺ arrived in Madīnah. He relates:
ما قدم علينا رسول الله، صلى الله عليه وسلم، حتى قرأت: ﴿سَبِّحِ ٱسْمَ رَبِّكَ ٱلْأَعْلَى﴾ [سورة الأعلى: 1]، في سور من المفصل.  
The Messenger of Allāh ﷺ did not come to us until I recited, ‘Sabbiḥi ’sma Rabbika ’l-Aʿlā’[footnoteRef:1530] amongst some chapters of Al-Mufaṣṣal.[footnoteRef:1531] [1530:  Qurʾān: 87:1.]  [1531:  ʿAllāmah Ibn Saʿd (n 6) 4:272.] 

Battles
Despite being a Muslim since the time of the migration, Barāʾ was prevented from participating in the Battle of Badr due to his young age. ʿAllāmah Ibn Saʿd quotes with his chain to him that he said:
استصغرني رسول الله، صلى الله عليه وسلم، أنا وابن عمر فردنا يوم بدر.  
The Messenger of Allāh ﷺ regarded me and Ibn ʿUmar as too young during the Battle of Badr, so he returned us.[footnoteRef:1532] [1532:  Ibid.] 

Imām Abū Dāwūd aṭ-Ṭayālisī also quotes:
حدثنا أبو داود، قال: حدثنا شعبة، عن أبي إسحاق، سمع البراء يقول: ‌استصغرت ‌أنا ‌وابن ‌عمر ‌يوم ‌بدر. 
Abū Dāwūd narrated to us, saying: Shuʿbah narrated to us from Abū Isḥāq, who heard Barāʾ saying, ‘Ibn ʿUmar and I were considered to be too young during the Battle of Badr.’[footnoteRef:1533] [1533:  Imām Abū Dāwūd Sulaymān ibn Dāwūd aṭ-Ṭayālisī, Musnad Abī Dāwūd aṭ-Ṭayālisī (Egypt: Dār Hijr, 1999), 2:91.] 

Ḥāfiẓ Ibn Ḥajar quotes this from him and says:
ورواه عبد الرحمن بن عوسجة عن البراء نحوه، وزاد: وشهدت أحدا. أخرجه السراج. 
ʿAbd ar-Raḥmān ibn ʿAwsajah reported it likewise from Barāʾ, and he added, ‘I participated in Uḥud.’ Sirāj narrated it.[footnoteRef:1534] [1534:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 1:411. ] 

Due to this, some scholars claimed that the first battle he participated in was the battle of Uḥud. 
For example, ʿAllāmah ʿIrāqī quotes from him:
شهد أحدا والحديبية. 
I participated in Uḥud and Ḥudaybiyyah.[footnoteRef:1535] [1535:  Zayn ad-Dīn Abū’l-Faḍl ʿAbd ar-Raḥīm ibn al-Ḥusayn al-ʿIrāqī, Ṭarḥ at-Tathrīb fī Sharḥ at-Taqrīb (Saudi Arabia: Dār Ibn al-Jawzī, 1438 AH), 1:39.] 

However, according to other scholars, the first battle that he participated in was Khandaq. ʿAllāmah Ibn Saʿd quotes with his chain to ʿAllāmah Wāqidī:
قال محمد بن عمر: أجاز رسول الله، صلى الله عليه وسلم، البراء بن عازب يوم الخندق وهو ابن خمس عشرة سنة ولم يجز قبلها. 
Muḥammad ibn ʿUmar said, ‘The Messenger of Allāh ﷺ permitted Barāʾ ibn ʿĀzib on the Day of the Trench when he was 15 years old, and he did not grant permission before that.’[footnoteRef:1536] [1536:  ʿAllāmah Ibn Saʿd (n 6) 4:272.] 

ʿAllāmah Ibn Mandah followed this and he mentioned in his Maʿrifah aṣ-Ṣaḥābah:
وكان أول مشهد شهده الخندق. 
The first battle he participated in was Khandaq.[footnoteRef:1537] [1537:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Isḥāq, better known as Ibn Mandah, Maʿrifat aṣ-Ṣaḥābah li ’bn Mandah (UAE: Jāmiʿat al-Imārāt al-ʿArabiyyah al-Muttaḥidah, 2005), 289. ] 

Likewise, ʿAllāmah Abū Nuʿaym writes:
وأول مشاهده الخندق، وقيل أحد. 
The first battle he participated in was Khandaq. Some said it was Uḥud.[footnoteRef:1538] [1538:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 1:384.] 

Nevertheless, in total, he participated in 15 battles with the Prophet ﷺ. He mentions:
غزوت مع رسول الله، صلى الله عليه وسلم، خمس عشرة غزوة. 
I participated in 15 expeditions with the Messenger of Allāh ﷺ.[footnoteRef:1539] [1539:  ʿAllāmah Ibn Saʿd (n 6) 4:272.] 

ʿAllāmah Ibn Qāniʿ quotes with his chain to him that he said:
حدثنا إسماعيل بن إبراهيم القطراني، نا عبد الحميد بن صالح البرجمي نا محمد بن أبان، عن أبي إسحاق، عن البراء بن عازب قال: غزا رسول الله صلى الله عليه وسلم تسع عشرة غزوة فاتني منها أربع. 
Ismāʿīl ibn Ibrāhīm al-Qaṭrānī narrated to us [saying]: ʿAbd al-Ḥamīd ibn Ṣāliḥ al-Burjumī narrated to us [saying]: Muḥammad ibn Abān narrated to us from Abū Isḥāq from Barāʾ ibn ʿĀzib, who said, ‘The Messenger of Allāh ﷺ participated in 19 battles, four of which I missed.’[footnoteRef:1540] [1540:  ʿAllāmah Abū ’l-Ḥusayn ʿAbd al-Bāqī ibn Qāniʿ al-Baghdādī, Muʿjam aṣ-Ṣaḥābah (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1418 AH), 1:87.] 

Post-prophetic era
Conquest of Rayy
After the Prophet ﷺ’s demise, Barāʾ led an army and conquered Rayy. Khalīfah ibn Khayyāṭ quotes from Abū ʿAmr ash-Shaybānī:
افتتحها ‌البراء بن عازب سنة أربع وعشرين صلحا. 
Barāʾ ibn ʿĀzib conquered it in the year 24 (AH) by reconciliation.[footnoteRef:1541] [1541:  ʿAllāmah Abū ʿAmr Khalīfah ibn Khayyāṭ al-Baṣrī, Tārīkh Khalīfah Ibn Khayyāṭ (Damascus: Dār al-Qalam / Beirut: Muʾassasat ar-Risālah, 1397 AH), 157.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وقال أبو عمرو الشيباني: افتتح البراء بن عازب الري سنة أربع وعشرين صلحا أو عنوة.
Abū ʿAmr ash-Shaybānī says, ‘Barāʾ ibn ʿĀzib conquered Rayy in the year 24 (AH) by reconciliation or by force.’[footnoteRef:1542] [1542:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 2) 1:156.] 

He then mentions other views about who conquered Rayy:
وقال أبو عبيدة: افتتحها حذيفة سنة اثنتين وعشرين. وقال حاتم بن مسلم: افتتحها قرظة بن كعب الأنصاري. وقال المدائني: افتتح بعضها أبو موسى، وبعضها قرظة.
Abū ʿUbaydah said, ‘Ḥudhayfah conquered it in the year 22 (AH).’ Ḥātim ibn Muslim said, ‘Quraẓah ibn Kaʿb al-Anṣārī conquered it.’ Madāʾinī said, ‘Abū Mūsā conquered part of it, and part of it was conquered by Quraẓah.’[footnoteRef:1543] [1543:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 2) 1:157.] 

Battles with ʿAlī
Barāʾ sided with ʿAlī during the internal conflicts of his caliphate. ʿAllāmah Ibn ʿAbd al-Barr states:
وشهد البراء بن عازب مع علي كرم الله وجهه الجمل وصفين والنهروان. 
Barāʾ ibn ʿĀzib participated in the Battle of Camels, Ṣiffīn and Nahravan alongside ʿAlī – may Allāh honour him.[footnoteRef:1544] [1544:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 2) 1:157.] 

He was also appointed as the representative of ʿAlī to the Khawārij. ʿ
وكان رسول علي بن أبي طالب إلى الخوارج بالنهروان يدعوهم إلى الطاعة وترك المشاقة.  
He was the messenger of ʿAlī ibn Abī Ṭālib to the Khawārij in Nahravan, calling them to obedience and to stop opposing.[footnoteRef:1545] [1545:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 1:528. ] 

Siege of Tustar
He also participated in the siege and conquest of Shushtar with Abū Mūsā. Ḥāfiẓ Ibn Ḥajar mentions:
وشهد غزوة تستر مع أبي موسى. 
He participated in the Battle of Shushtar with Abū Mūsā.[footnoteRef:1546] [1546:  Ḥāfiẓ Ibn Ḥajar (n 19) 1:412.] 

Journeys with the Prophet 
Barāʾ accompanied the Prophet ﷺ on 18 journeys. He says:
صحبت رسول الله، صلى الله عليه وسلم، ثمانية عشر سفرا. 
I accompanied the Messenger of Allāh ﷺ on 18 journeys.[footnoteRef:1547] [1547:  ʿAllāmah Ibn Saʿd (n 6) 4:272.] 

Initial occupation
During the life of the Prophet ﷺ, Barāʾ was a shepherd. This is understood from the narration of Musnad Aḥmad:
حدثنا أبو أحمد، حدثنا سفيان، عن أبي إسحاق، عن البراء، قال: ما كل ما نحدثكموه سمعناه من رسول الله صلى الله عليه وسلم، ولكن حدثنا أصحابنا، وكانت ‌تشغلنا ‌رعية ‌الإبل. 
Abū Aḥmad narrated to us [saying]: Sufyān narrated to us from Abū Isḥāq from Barāʾ, who said, ‘Not everything we narrate to you was heard by us from the Messenger of Allāh ﷺ. Rather, our Companions narrated them to us whilst we were busy tending to camels.’[footnoteRef:1548] [1548:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 30:458.] 

Imāmah
He would also lead his people in the congregation, as understood from the following chapter heading of Ṣaḥīḥ al-Bukhārī:
باب المساجد في البيوت وصلى البراء بن عازب ‌في ‌مسجده ‌في ‌داره ‌جماعة. 
Chapter: Mosques in Houses & Barāʾ Ibn ʿĀzib Prayed in His Mosque In His House In Congregation[footnoteRef:1549] [1549:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 13) 1:92.] 

Settling place
Towards the end, he settled in Kufa and built a home there. ʿAllāmah Ibn Saʿd says:
نزل الكوفة وتوفي بها. 
He halted at Kufa and built a home there.[footnoteRef:1550] [1550:  ʿAllāmah Ibn Saʿd (n 6) 4:272.] 

Teachers
Barāʾ quoted directly from the Prophet ﷺ. ʿAllāmah Baghawī says:
وقد روى البراء بن عازب عن النبي صلى الله عليه وسلم أحاديث صالحة. 
Barāʾ ibn ʿĀzib reported good ḥadīths from the Prophet ﷺ.[footnoteRef:1551] [1551:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 1:258.] 

ʿAllāmah Khaṭīb states that he quoted numerous narrations from the Prophet ﷺ:
وللبراء عن رسول الله صلى الله عليه وسلم روايات كثيرة. 
Barāʾ reported multiple narrations from the Messenger of Allāh ﷺ.[footnoteRef:1552] [1552:  Imām Khaṭīb Baghdādī (n 30) 1:528.] 

Likewise, he also quoted from Abū Bakr. ʿAllāmah Wāqidī says:
وروى البراء عن أبي بكر. 
Barāʾ reported from Abū Bakr.[footnoteRef:1553] [1553:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 4:272.] 

He actually quoted from all the Rightly Guided Caliphs. ʿAllāmah Ibn Kathīr says:
روى عن رسول الله صلى الله عليه وسلم أحاديث كثيرة، وحدث عن أبي بكر وعمر وعثمان وعلي وغيرهم. 
He reported several ḥadīths from the Messenger of Allāh ﷺ, and he narrated from Abū Bakr, ʿUmar, ʿUthmān, ʿAlī and others.[footnoteRef:1554] [1554:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 8:328.] 

He quoted from many other senior Companions as well. Ḥāfiẓ Ibn Ḥajar says:
وقد روى عن النبي صلى الله عليه وسلم جملة من الأحاديث، وعن أبيه وأبي بكر وعمر وغيرهما من أكابر الصحابة.
He reported multiple ḥadīths from the Prophet ﷺ as well as from his father, Abū Bakr, ʿUmar and other senior Companions.[footnoteRef:1555] [1555:  Ḥāfiẓ Ibn Ḥajar (n 19) 1:412.] 

Students
ʿAllāmah Khaṭīb lists the names of the following students of his:
حدث عنه عبد الله بن يزيد الخطمي، وأبو جحيفة السوائي، وعامر الشعبي، وعبد الرحمن بن أبي ليلى، وأبو إسحاق السبيعي، وعدي بن ثابت، وسعد بن عبيدة، والمسيب بن رافع، وغيرهم.  
Those who reported from him were ʿAbdullāh ibn Yazīd al-Khiṭmī, Abū Juḥayfah as-Suwāʾī, ʿĀmir ash-Shaʿbī, ʿAbd ar-Raḥmān ibn Abī Laylā, Abū Isḥāq as-Sabīʿī, ʿAdī ibn Thābit, Saʿd ibn ʿUbaydah, Musayyab ibn Rāfiʿ and others.[footnoteRef:1556] [1556:  Imām Khaṭīb Baghdādī (n 30) 1:528.] 

ʿAllāmah Dhahabī says:
حدث عنه: عبد الله بن يزيد الخطمي، وأبو جحيفة السوائي الصحابيان، وعدي بن ثابت، وسعد بن عبيدة، وأبو عمر زاذان، وأبو إسحاق السبيعي، وطائفة سواهم.  
Those who narrated from him were ʿAbdullāh ibn Yazīd al-Khiṭmī and Abū Juḥayfah as-Suwāʾī: two Companions, ʿAdī ibn Thābit, Saʿd ibn ʿUbaydah, Abū ʿUmar Zādhān, Abū Isḥāq as-Sabīʿī and many others.[footnoteRef:1557] [1557:  ʿAllāmah Dhahabī (n 8) 3:195.] 

Ḥāfiẓ Ibn Ḥajar mentions:
وعنه: عبد الله بن يزيد الخطمي، وأبو جحيفة – ولهما صحبة -، وعبيد، والربيع، ويزيد، ولوط، أولاد البراء، وابن أبي ليلى، وعدي بن ثابت، وأبو إسحاق، ومعاوية بن سويد بن مقرن، وأبو بردة، وأبو بكر، ابنا أبي موسى، وخلق. 
Those who reported from him were ʿAbdullāh ibn Yazīd al-Khiṭmī and Abū Juḥayfah, who were both Companions, ʿUbayd, Rabīʿ, Yazīd, Lūṭ, the children of Barāʾ, Ibn Abī Laylā, ʿAdī ibn Thābit, Abū Isḥāq, Muʿāwiyah ibn Suwayd ibn Muqarrin, Abū Burdah, Abū Bakr, the two sons of Abū Mūsā and many others.[footnoteRef:1558] [1558:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 1:425.] 

He mentions about ʿAllāmah Mizzī:
قلت: لم يسق الشيخ من أخباره شيئا. 
I say: Shaykh did not cite any of his accounts.[footnoteRef:1559] [1559:  Ibid, 1:426.] 

Expertise in tafsīr
Barāʾ was an expert in exegis, and many of his commentaries and explanations have been quoted. For instance, Imām Ibn Abī Shaybah narrates:
حدثنا إسحاق بن منصور قال: حدثنا أبو رجاء عن محمد بن مالك عن البراء بن عازب: ﴿تَحِيَّتُهُمْ يَوْمَ يَلْقَوْنَهُۥ سَلَـٰمٌۭ ۚ﴾ [الأحزاب: 44] قال: يوم يلقون ملك الموت ليس من مؤمن يقبض روحه إلا سلم عليه. 
حدثنا أبو معاوية (عن الأعمش) عن سعد بن عبيدة عن البراء ابن عازب قال: في قوله: ﴿يُثَبِّتُ ٱللَّهُ ٱلَّذِينَ ءَامَنُوا۟ بِٱلْقَوْلِ ٱلثَّابِتِ فِى ٱلْحَيَوٰةِ ٱلدُّنْيَا﴾ [إبراهيم: 27]، قال: التثبيت في الحياة الدنيا (إذا جاء الملكان) إلى الرجل في القبر فقالا له: من ربك؟ فقال: ربي الله، وقالا: ما دينك؟ قال: ديني الإسلام، قالا: ومن نبيك؟ قال: محمد قال: فذلك التثبيت في الحياة الدنيا.  
Isḥāq ibn Manṣūr narrated to us, saying: Abū Rajāʾ narrated to us from Muḥammad ibn Mālik that regarding: ‘Their greeting, on the Day when they will meet Him, will be, “Salām ”.’[footnoteRef:1560], Barāʾ ibn ʿĀzib said, ‘The day they shall meet the angel of death, no believer’s soul shall be taken except that he will greet the angel.’ [1560:  Qurʾān: 33:44.] 

Abū Muʿāwiyah narrated to us from Aʿmash from Saʿd ibn ʿUbaydah that regarding the verse: ‘Allah keeps the believers firm with the stable word in the worldly life’[footnoteRef:1561], Barāʾ ibn ʿĀzib said, ‘Keeping firm in the worldly life occurs when the two angels come to man in his grave, asking him, ‘Who is your Lord?’ Then, he replies, ‘My Lord is Allāh.’ They ask, ‘What is your religion?’ He replied, ‘My religion is Islam.’ They ask, ‘Who is your prophet?’ He replies, ‘Muḥammad.’ That is keeping firm in the worldly life.[footnoteRef:1562] [1561:  Qurʾān: 14:27.]  [1562:  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), 7:134. ] 

He also quotes:
حدثنا محمد بن فضيل عن الأعمش عن عبد الله بن السائب عن زاذان عن البراء (بن عازب) قال: ﴿إِنَّ ٱللَّهَ يَأْمُرُكُمْ أَن تُؤَدُّوا۟ ٱلْأَمَـٰنَـٰتِ إِلَىٰٓ أَهْلِهَا﴾ [النساء: 58] قال: الأمانة في الصلاة، والأمانة في الغسل من (الجنابة)، والأمانة في الكيل، والأمانة في الوزن، وأعظم ذلك في الودائع. 
 Muḥammad ibn Fuḍayl narrated to us from Aʿmash from ʿAbdullāh ibn as-Sāʾib from Zādhān that regarding the verse: ‘Surely, Allah commands you to deliver trusts to those entitled to them’[footnoteRef:1563], Barāʾ ibn ʿĀzib said, ‘Trust is in prayer, trust is in taking the major ritual bath from, trust is in measuring, trust is in weighing, and the greatest is in deposits.’[footnoteRef:1564] [1563:  Qurʾān: 4:58.]  [1564:  Ibid.] 

Status
Imām Tirmidhī brings a chapter on his virtues and quotes the following narration:
حدثنا عبد الله بن أبي زياد، قال: حدثنا سيار، قال: حدثنا جعفر بن سليمان، قال: حدثنا ثابت وعلي بن زيد، عن أنس بن مالك قال: قال رسول الله صلى الله عليه وسلم: كم من أشعث أغبر ذي طمرين لا يؤبه له، لو أقسم على الله لأبره؛ منهم البراء بن مالك.
هذا حديث حسن، غريب من هذا الوجه. 
ʿAbdullāh ibn Abī Ziyād narrated to us, saying: Siyār narrated to us, saying: Jaʿfar ibn Sulaymān narrated to us, saying: Thābit and ʿAlī ibn Zayd narrated to us from Anas ibn Mālik, who said that the Messenger of Allāh ﷺ said, ‘How many are there with dishevelled hair, covered with dust, possessing two cloths, whom no one pays any mind to - if he swears by Allah then He shall fulfil it. Amongst them was Barāʾ ibn Mālik.’
This is a ḥasan ḥadīth and gharīb via this route.[footnoteRef:1565] [1565:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 5:592. ] 

ʿAllāmah Dhahabī describes him saying:
من أعيان الصحابة.  
From the finest Companions.[footnoteRef:1566] [1566:  ʿAllāmah Dhahabī (n 8) 3:195.] 

Narrations of ḥadīths
Barāʾ ibn ʿĀzib reported ḥadīths frequently. ʿAllāmah Dhahabī says:
روى حديثا كثيرا.  
He reported many ḥadīths.[footnoteRef:1567] [1567:  ʿAllāmah Dhahabī (n 8) 3:195.] 

ʿAllāmah Ibn al-Jawzī says:
وجملة ما روى عن رسول الله صلى الله عليه وسلم ثلاثمائة حديث وخمسة أحاديث، أخرج له منها في الصحيحين ثلاثة وأربعون حديثا. 
The total narrations he reported from the Messenger of Allāh ﷺ are 305 ḥadīths, of which Imām Bukhārī and Imām Muslim brought 43 ḥadīths in the Ṣaḥīḥayn.[footnoteRef:1568] [1568:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd Raḥmān ibn ʿAlī, better known as Ibn al-Jawzī, Kashf al-Mushkil min Ḥadīth aṣ-Ṣaḥīḥayn (Riyadh: Dār al-Waṭan, 1997), 2:233.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī gives the breakdown of how many are in each book:
روي له عن رسول الله صلى الله عليه وسلم ثلاث مئة وخمسة أحاديث، اتفقا على اثنين وعشرين حديثا، وانفرد البخاري بخمسة عشر، وانفرد مسلم بستة. 
305 ḥadīths of his were reported from the Messenger of Allāh ﷺ; 22 ḥadīths are muttafaq ʿalay-h, Bukhārī narrated 15 individually, and Muslim narrated 6 individually.[footnoteRef:1569] [1569:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 1:189.] 

Status in fiqh
ʿAllāmah Dhahabī describes him as a great jurist:
الفقيه الكبير.  
The great jurist[footnoteRef:1570] [1570:  ʿAllāmah Dhahabī (n 8) 3:194.] 

An isolated view
The very next narration of the Muwaṭṭaʾ speaks about the impermissibility of males wearing gold:
مالك ، عن نافع ، عن إبراهيم بن عبد الله بن حنين ، عن أبيه ، عن علي بن أبي طالب ؛ أن رسول الله صلى الله عليه وسلم نهى عن لبس ‌القسي، وعن تختم الذهب، وعن قراءة القرآن في الركوع. 
Mālik reported from Nāfiʿ from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn from his father from ʿAlī ibn Ṭālib that the Messenger of Allāh ﷺ prohibited wearing silk, wearing gold rings and reciting the Qurʾān whilst bowing.[footnoteRef:1571] [1571:  Imām Mālik (n 1) 1:233.] 

Yet, according to one report of Abū ’s-Safar, it seems as if he permitted the wearing of a gold ring. ʿAllāmah Ibn Saʿd quotes:
قال: أخبرنا الفضل بن دكين قال: حدثنا يونس بن أبي إسحاق وشعبة ومالك عن أبي السفر قال: رأيت على البراء بن عازب خاتم ذهب.  
Faḍl ibn Dukayn related to us, saying: Yūnus ibn Abī Isḥāq, Shuʿbah and Mālik narrated to us, saying, ‘I saw a gold ring on Barāʾ ibn ʿĀzib.’[footnoteRef:1572] [1572:  ʿAllāmah Ibn Saʿd (n 6) 4:272.] 

However, according to another report of Abū Isḥāq, it seems as if this report is incorrect. ʿAllāmah Baghawī relates:
حدثني علي بن مسلم نا أبو داود عن شعبة قال سمعت أبا السفر يقول: رأيت على البراء خاتم ذهب، قال: فأنكر ذلك عليه أبو إسحاق وقال: ما ذهب إلى البراء قط إلا وأنا معه وما رأيت على البراء خاتم ذهب قط.
ʿAlī ibn Muslim narrated to me [saying]: Abū Dāwūd narrated to us from Shuʿbah, who said: I heard Abū ’s-Safar say, ‘I say a gold ring on Barāʾ.’ Abū Isḥāq disaproved of this, saying, ‘Whenever he went to Barāʾ, I was with him, but I never saw a gold ring on Barāʾ.’[footnoteRef:1573] [1573:  ʿAllāmah Baghawī (n 5) 1:256.] 

Losing the eyesight
Sibṭ ibn al-Jawzī says:
وأضر البراء في آخر عمره. 
Barāʾ lost his eyesight at the end of his life.[footnoteRef:1574] [1574:  Sibṭ al-Jawzī (n 4) 8:434.] 

Date of demise
ʿAllāmah Wāqidī says:
ونزل البراء الكوفة وتوفى بها أيام مصعب بن الزبير وله عقب. 
Barāʾ halted at Kufa and passed away there during the time of Muṣʿab ibn az-Zubayr. He left behind children.[footnoteRef:1575] [1575:  ʿAllāmah Ibn Saʿd (n 6) 4:272-273.] 

ʿAllāmah Ibn Ḥibbān mentions that this was in the year 71 AH:
مات سنة إحدى وسبعين. 
He passed away in the year 71 (AH).[footnoteRef:1576] [1576:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 55.] 

However, ʿAllāmah Dhahabī says:
توفي: سنة اثنتين وسبعين.
وقيل: توفي سنة إحدى وسبعين، عن بضع وثمانين سنة.  
He passed away in the year 72 (AH).
It is said that he passed away in the year 71 (AH) at around 80-something years old.[footnoteRef:1577] [1577:  ʿAllāmah Dhahabī (n 8) 3:195.] 

أَنَّهُ قَالَ: صَلَّيْتُ مَعَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الْعِشَاءَ، 
Who said, ‘I prayed ʿishāʾ with the Messenger of Allāh ﷺ,’
ʿAllāmah Zurqānī explains how this appears in other narrations:
زاد البخاري من رواية شعبة عن عدي في سفر، زاد الإسماعيلي ركعتين. 
Bukhāri added via the transmission of Shuʿbah from ʿAdī: ‘in a journey’, and Ismāʿīlī added, ‘two rakʿahs’.[footnoteRef:1578] [1578:  ʿAllāmah Zurqānī (n 7) 1:235.] 

فَقَرَأَ فِيهَا بِالتِّينِ وَالزَّيْتُونِ.
‘And he recited At-Tīn wa ’z-Zaytūn in it.’
ʿAllāmah Ibn ʿAbd al-Barr says:
لم يختلف على مالك في هذا الحديث، وكذلك رواه جماعة عن يحيى بن سعيد.
There are no contradictions in the way this ḥadīth is reported from Mālik. The majority reported it in like manner from Yaḥyā ibn Saʿīd.[footnoteRef:1579] [1579:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 15:159. ] 

For instance, Imām Muslim quotes the narration of Layth from Yaḥyā ibn Saʿīd:
حدثنا قتيبة بن سعيد، حدثنا ليث، عن يحيى - وهو ابن سعيد -، عن ‌عدي ‌بن ‌ثابت، عن البراء بن عازب أنه قال: صليت مع رسول الله صلى الله عليه وسلم العشاء فقرأ بالتين والزيتون. 
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us from Yaḥyā – who was Ibn Saʿīd – from ʿAdī ibn Thābit from Barāʾ ibn ʿĀzib that he said, ‘I prayed ʿishāʾ with the Messenger of Allāh ﷺ, and he recited At-Tīn wa ’z-Zaytūn.’[footnoteRef:1580] [1580:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:339. ] 

[bookmark: _Toc225709687]Additional words via other chains
Others included additions words. ʿAllāmah Ibn ʿAbd al-Barr quotes:
إلا أن مسعرا رواه فزاد فيه: وما سمعت أحسن صوتا منه صلى الله عليه وسلم. 
However, Misʿar reported it and added, ‘I did not hear any voice more beautiful than that of the Prophet ﷺ.’[footnoteRef:1581] [1581:  ʿAllāmah Ibn ʿAbd al-Barr (n 64) 15:159.] 

This narration via Misʿar is quoted in Ṣaḥīḥ Muslim as follows:
حدثنا محمد بن عبد الله بن نمير، حدثنا أبي، حدثنا مسعر، عن ‌عدي ‌بن ‌ثابت قال: سمعت البراء بن عازب قال:  سمعت النبي صلى الله عليه وسلم قرأ في العشاء بالتين والزيتون، فما سمعت أحدا أحسن صوتا منه.
Muḥammad ibn ʿAbdillāh ibn Numayr narrated to us [saying]: My father narrated to us [saying]: Misʿar narrated to us from ʿAdī ibn Thābit, who said: I heard Barāʾ ibn ʿĀzib say, ‘I heard the Prophet ﷺ reciting At-Tīn wa ’z-Zaytūn in ʿishāʾ. I did not hear any voice more beautiful than his.’[footnoteRef:1582] [1582:  Imām Muslim (n 65) 1:339.] 

From the narration of Ṣaḥīḥ al-Bukhārī via Shuʿba from ʿAdī, we learn that this was when they were on a journey. This is when Abū ’l-Walīd repored from Shuʿbah. Imām Bukhārī relates:
حدثنا أبو الوليد قال: حدثنا شعبة، عن عدي قال: سمعت البراء : أن النبي صلى الله عليه وسلم كان في سفر، فقرأ في العشاء في إحدى الركعتين، ‌بالتين ‌والزيتون. 
Abū ’l-Walīd narrated to us, saying: Shuʿbah narrated to us from ʿAdi, saying: I heard Barāʾ saying that the Prophet ﷺ was on a journey, and he recited At-Tīn wa ’z-Zaytūn in one of the rakʿahs.[footnoteRef:1583] [1583:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 13) 1:153.] 

Imām Nasāʾī quotea via Yazīd from Shuʿbah, and from that narration we learn that this was in the first rakʿah. Imām Nasāʾī quotes:
أخبرنا إسماعيل بن مسعود قال: حدثنا يزيد بن زريع قال: حدثنا شعبة، عن عدي بن ثابت عن البراء بن عازب قال: كان رسول الله صلى الله عليه وسلم في سفر، فقرأ في العشاء في الركعة الأولى بـ {التين والزيتون}. 
Ismāʿīl ibn Masʿūd related to us, saying: Yazīd ibn Zurayʿ narrated to us, saying: Shuʿbah narrated to us from ʿAdī ibn Thābit from Barāʾ ibn ʿĀzib, who said, ‘The Messenger of Allāh ﷺ was on a journey, and he recited At-Tīn wa ’z-Zaytūn in the first rakʿah of ʿishāʾ.’[footnoteRef:1584] [1584:  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), 2:297.] 

There is another narration which mentions about the second rakʿah and also presents many other details. Ḥāfiẓ Ibn Ḥajar mentions:
في كتاب الصحابة لأبي علي بن السكن في ترجمة زرعة بن خليفة رجل من أهل اليمامة أنه قال: سمعنا بالنبي صلى الله عليه وسلم فأتيناه فعرض علينا ‌الإسلام ‌فأسلمنا ‌وأسهم ‌لنا، وقرأ في الصلاة بالتين والزيتون وإنا أنزلناه في ليلة القدر.  
In Abū ʿAlī ibn as-Sakan’s Kitāb aṣ-Ṣaḥābah, he states under the biography of Zurʿah ibn Khalīfah, a man from the people of Yamāmah, ‘We heard the about Prophet ﷺ and went to him. He presented Islam to us, and we accepted it. He allotted shares for us. He recited At-Tīn wa ’z-Zaytūn and Innā Anzalnā-hu fī Laylati ’l-Qadr in prayer.[footnoteRef:1585] [1585:  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), 14:565.] 

Since the Shāfiʿīs do not consider chapter At-Tīn to be part of the shorter portion of Al-Mufaṣṣal, Ḥāfiẓ Ibn Ḥajar says:
فيمكن إن كانت هي الصلاة التي عين البراء بن عازب أنها العشاء أن يقال: قرأ في الأولى بالتين وفي الثانية بالقدر، ويحصل بذلك جواب السؤال.
ويقوي ذلك أنا لا نعرف في خبر من الأخبار أنه قرأ بالتين والزيتون إلا في حديث البراء، ثم حديث زرعة هذا.  
If this was the prayer which Barāʾ ibn ʿĀzib witnessed to be ʿishāʾ, it is possible to say that he recited At-Tīn in the first rakʿah and Al-Qadr in the second one. The answer to the question is achieved by that. 
This is supported by the fact that we do not know from any report that he recited At-Tīn wa ’z-Zaytūn beside Barāʾ’s ḥadīth, then this ḥadīth of Zurʿah.[footnoteRef:1586] [1586:  Ibid.] 

Of course, the recitation of chapter At-Tīn will be after the recitation of chapter Al-Fātiḥah. ʿAllāmah Ibn ʿAbd al-Barr writes:
وهذا الحديث عندنا محمله على أنه قد قرأ بـ: {والتين والزيتون} مع أم القرآن، بدليل قوله صلى الله عليه وسلم: "لا صلاة لمن لم يقرأ فيها بـ: "فاتحة الكتاب"، وكل صلاة لم يقرأ فيها بـ: "أم القرآن" فهي خداج".  
In our view, this ḥadīth is understood as he recited At-Tīn wa ’z-Zaytūn together with Al-Fātiḥah based on the Prophet ﷺ’s statement: ‘There is no prayer for he who does not recite Al-Fātiḥah. And any prayer in which Al-Fātiḥah is not recited, it is deficient.’[footnoteRef:1587] [1587:  ʿAllāmah Ibn ʿAbd al-Barr (n 64) 15:159.] 

Besides that, this narration is straight forward. ʿAllāmah Ibn ʿAbd al-Barr says:
وليس في هذا الحديث بعد هذا معنى يشكل، وما قرأ به المصلي في الركعتين الأوليين، من الظهر والعصر والمغرب والعشاء، مع "أم القرآن"، فحسن، وكذلك صلاة الصبح. 
After this, there is no ambiguity in this ḥadīth. Whatever the worshipper recites in the first two rakʿahs in ẓuhr, ʿaṣr, maghrib and ʿishāʾ together with Al-Fātiḥah is good. The same applies to the morning prayer.[footnoteRef:1588] [1588:  Ibid, 15:160.] 

Sometimes the Prophet ﷺ would recite lengthier chapters, and sometimes he would recite shorter chapters. ʿAllāmah Abū ’l-Walīd al-Bājī says:
إخبار عن مشاهدته للصلاة وبيان لسماعه لما أراد أن يخبر به من الحكم وقراءة النبي صلى الله عليه وسلم بهذه السورة في صلاة العشاء وهي صلاة العتمة يحتمل أن يكون فعل ذلك لأنه قصد التخفيف على أنها من السور التي يقرأ بها الإمام في هذه الصلاة مع سلامة الحال لأن ما يختص بالصلوات من السور ليست على قدر واحد بل منها ما يكون تخفيفا على الجماعة ومنها ما يكون إتماما مع الأخذ بالحظ من التخفيف الذي يلزم فيها وللإمام أن يقصد من السور ما يليق بالجماعة في تلك الصلاة فإن لم يكن ما يمنع الإتمام والإكمال وعرف أحوال من معه فالإتمام أفضل والتخفيف جائز والله أعلم. 
This informs that he witnessed the prayer and clarifies that he heard what he wanted to inform from the Prophet ﷺ. Concerning the Prophet ﷺ’s recitation, this chapter in ʿishāʾ prayer, which is the late evening prayer, it is possible that he did so since he wanted to shorten the prayer given that it is one of the chapters that the imām recites in this prayer in a steady state.[footnoteRef:1589] [1589:  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.), 1:148.] 

ʿAllāmah Ibn ʿAbd al-Barr then says:
وللفقهاء استحبابات فيما يقرأ به مع "أم القرآن" في الصلوات، ومراتب وتحديدات، كل ذلك استحسان وليس بواجب، وبالله التوفيق.  
The jurists have recommendations for what to recite together with Al-Fātiḥah in prayers, arranging them in a ranked order and grouping them into specific categories. All of that is istiḥsān and not obligatory. And the ability for success is from Allāh alone.[footnoteRef:1590] [1590:  ʿAllāmah Ibn ʿAbd al-Barr (n 64) 15:160.] 

[bookmark: _2iqtfp8m2o12][bookmark: _Toc225709688]Others Who Quoted This Narration
ʿAllāmah Ibn al-Athīr mentions:
حدثنا أبو مصعب، قال: حدثنا مالك، عن يحيى بن سعيد، عن عدي بن ثابت الأنصاري، عن البراء بن عازب، أنه قال: صليت مع رسول الله صلى الله عليه وسلم العتمة ‌فقرأ ‌فيها {‌بالتين والزيتون}. 
Abū Muṣʿab narrated to us, saying: Mālik narrated to us from Yaḥyā ibn Saʿīd from ʿAdī ibn Thābit al-Anṣārī from Barāʾ ibn ʿĀzib, who said, ‘I prayed the late evening prayer with the Messenger of Allāh ﷺ, and he recited At-Tīn wa ’z-Zaytūn therein.’[footnoteRef:1591]  [1591:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:87.] 

أنبأنا مالك بن أنس، عن يحيى بن سعيد، عن عدي بن ثابت، عن البراء بن عازب، أنه قال: صليت مع رسول الله صلى الله عليه وسلم بالعتمة ‌فقرأ ‌فيها ‌بالتين والزيتون. 
Mālik ibn Anas informed us from Yaḥyā ibn Saʿīd from ʿAdī ibn Thābit from Barāʾ ibn ʿĀzib that he said, ‘I prayed the late evening prayer with the Messenger of Allāh ﷺ, and he recited At-Tīn wa ’z-Zaytūn therein.’[footnoteRef:1592] [1592:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, As-Sunan al-Maʾthūrah Riwāyat Abī Jaʿfar aṭ-Ṭaḥāwī al-Ḥanafī (Beirut: Dār al-Maʿrifat, 1986), 167.] 

حدثنا أبو الوليد، قال: حدثنا شعبة، عن عدي قال: سمعت البراء، أن النبي صلى الله عليه وسلم كان في سفر، فقرأ في العشاء في إحدى الركعتين ‌بالتين ‌والزيتون. 
Abū ’l-Walīd narrated to us, saying: Shuʿbah narrated to us from ʿAdī, who said: I heard Barāʾ saying that the Prophet ﷺ was on a journey, and he recited At-Tīn wa ’z-Zaytūn in the first two rakʿahs of ʿishāʾ.[footnoteRef:1593] [1593:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 13) 1:153.] 

حدثنا هناد، قال: حدثنا أبو معاوية ، عن يحيى بن سعيد الأنصاري ، عن ‌عدي ‌بن ‌ثابت ، عن البراء بن عازب : أن النبي صلى الله عليه وسلم قرأ في العشاء الآخرة بالتين والزيتون.
وهذا حديث حسن صحيح. 
Hannād narrated to us, saying: Abū Muʿāwiyah narrated to us from Yaḥyā ibn Saʿīd al-Anṣārī from ʿAdī ibn Thābit from Barāʾ ibn ʿĀzib that the Prophet recited At-Tīn wa ’z-Zaytūn in ʿishāʾ.’
This is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1594] [1594:  Imām Tirmidhī (n 50) 2:115.] 

وهذا حديث صحيح متفق عليه، أخرجه الجماعة باختلاف طرقهم ورواياتهم. 
This is ṣaḥīḥ muttafaq ʿalay-h ḥadīth. All authors of the six canonical books narrated it with variations in the chains and ways of transmission.[footnoteRef:1595] [1595:  ʿAllāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:593.] 

   The Practice on Recitation - Ḥadīth 214 – Ibrāhīm Ibn ʿAbdillāh Ibn Ḥunayn & His Father – Wearing Qassī
[bookmark: _Toc225709689]6 -‌‌ الْعَمَلُ فِي الْقِرَاءَةِ.
[bookmark: _Toc225709690]The Practice concerning Recitation[footnoteRef:1596] [1596:  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), 1:233. ] 

Mawlānā Zakariyyā al-Kāndhlawī explained that this title apparently refers to clarifying everything connected to the recitation in terms of its manner, considering the degree of loudness, and its proper place, as it should not be done except in standing and not in other postures such as bowing and prostration. This includes prompting the Imam during it and related issues, as inferred from observing the various narrations on the subject. He writes: 
المقصود منه، على الظاهر: بيان ملحقات القراءة من كيفيتها باعتبار مقدار الجهر، ومحلها من أنه لا ينبغي إلا في القيام دون غيره من الركوع والسجود، وكذلك الفتح على الإمام فيها، وغيرها كما يظهر من ملاحظة الروايات المختلفة فيها.
Its apparent intended meaning is to mention the matters pertaining to recitation, such as its method by considering the extent of loudness and its setting since it can only be performed whilst standing, not in rukūʿ or prostration. It also includes correcting the imām in that position and other matters, as it appears after observing the different narrations on it.[footnoteRef:1597] [1597:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:131.] 

[bookmark: _Toc225709691]Ḥadīth 214
مَالِك، عَنْ نَافِعٍ، عَنْ إِبْرَاهِيمَ بْنِ عَبْدِ اللَّهِ بْنِ حُنَيْنٍ، عَنْ أَبِيهِ، عَنْ عَلِيِّ بْنِ أَبِي طَالِب: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ نهَى عَنْ لُبْسِ الْقَسِّيِّ، وَعَنْ تَخَتُّمِ الذَّهَبِ، وَعَنْ قِرَاءَةِ الْقرآن فِي الرُّكُوعِ.
Mālik reported from Nāfiʿ from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn from his father from ʿAlī ibn Abī Ṭālib that the Messenger of Allāh ﷺ forbade wearing silk, gold ring and recitation the Qurʾān in rukūʿ.[footnoteRef:1598] [1598:  Imām Mālik (n 1) 1:233.] 

We spoke about him in the 17th narration, under the commentary of the 6th narration on page 144.
Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ نَافِعٍ،
Mālik reported from Nāfiʿ
عَنْ إِبْرَاهِيمَ بْنِ عَبْدِ اللَّهِ بْنِ حُنَيْنٍ،
From Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn
[bookmark: _Toc225709692]Ibrāhīm Ibn ʿAbdillāh Ibn Ḥunayn
Name & lineage
ʿAllāmah ʿAbd al-Ghanī al-Maqdisī mentions his teknonym and lineage saying:
أبو إسحاق المدني. 
Abū Isḥāq al-Madanī[footnoteRef:1599] [1599:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 3:147. ʿAllāmah ʿAbd al- (n 3) 3:147.] 

Ḥāfiẓ Ibn Ḥajar mentions that he is commonly also attributed to his grandfather:
وربما ينسب إلى جده. 
Sometimes, he is attributed to his grandfather.[footnoteRef:1600] [1600:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 110.] 

With regards to the pronunciation of his grandfather’s name, Majd ad-Dīn Ibn al-Athīr says: 
حنين: بضم الحاء المهملة، وفتح النون الأولى، وسكون الياء تحتها نقطتان بينهما. 
Ḥunayn, the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib al-Hāshimī. In another view, it is said that he was the freed slave of ʿAlī ibn Abī Ṭālib.[footnoteRef:1601] [1601:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 12:659. ] 

Scholars generally describe this narrator as being the freed slave of Uncle of Prophet ﷺ. For instance, ʿAllāmah Ibn Saʿd writes:
‌إبراهيم ‌بن ‌عبد ‌الله ابن ‌حنين، ‌مولى العباس بن عبد المطلب. 
Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn: the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib.[footnoteRef:1602] [1602:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:345. ] 

However, this is with regards to the grandfather, Ḥunayn. ʿAllāmah Ibn al-Ḥadhdhāʾ says:
قال لنا أبو محمد عبد الغني بن سعيد: حنين والد عبد الله بن حنين هو مولى العباس بن عبد المطلب.
Abū Muḥammad ʿAbd al-Ghanī ibn Saʿīd told us, ‘Ḥunayn, the father of ʿAbdullāh ibn Ḥunayn, was the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib.’[footnoteRef:1603] [1603:  ʿAllāmah Abū Abdillāh Muḥammad ibn Yaḥyā, better known as Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-Man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:374.] 

Imām Bukhārī mentions under the entry of the grandfather:
‌حنين، مولى عباس بن عبد المطلب، الهاشمي. ويقال: مولى علي بن أبي طالب.  
Ḥunayn, the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib al-Hāshimī. In another view, it is said that he was the freed slave of ʿAlī ibn Abī Ṭālib.[footnoteRef:1604] [1604:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:299. ] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وحنين جد إبراهيم هذا، مولى العباس بن عبد المطلب. 
Ḥunayn, the grandfather of this Ibrāhīm, was the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib.[footnoteRef:1605] [1605:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 10:147. ] 

Majd ad-Dīn Ibn al-Athīr mentions about his grandfather’s brothers:
وهو أخو عبيد ومحمد موليي العباس. 
He was the brother of ʿUbayd and Muḥammad, the two freed slaves of ʿAbbās.[footnoteRef:1606] [1606:  Majd ad-Dīn (n 5) 12:659.] 

These prove that it was the grandfather and all of his brothers who were the freed salve of ʿAbbās. 
And he too, was the freed slave of the freed slave of the freed slave of the freed slave of the ʿAbbās. ʿAllāmah Ibn Saʿd says:
ويقال كان حنين مولى مِثقَب، ومثقب مولى مِسحَل، ومسحل مولى شماس، وشماس مولى عباس.  
It is said that Ḥunayn was the freed slave of Mithqab, Mithqab was the freed slave of Misḥal, Misḥal was the freed slave of Shamās, and Shamās was the freed slave of ʿAbbās.[footnoteRef:1607] [1607:  ʿAllāmah Ibn Saʿd (n 6) 5:218.] 

Since ʿAllāmah Mizzī also simply said that he is the freed slave of ʿAbbās, ʿAllāmah Mughalṭāy objects and states:
فينظر في كلام المزي، وبإطلاقه مولى العباس. 
Mizzī’s claim and his general mention of ‘ʿAbbās’ freed slave’ need to be looked into.[footnoteRef:1608] [1608:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 1:232. ] 

He only objected to ʿAllāmah Mizzī, not realising that they were earlier and greater scholars who said the same.
Furthermore, ʿAllāmah Ibn Saʿd mentioned it with a ṣighat at-tamrīḍ.
Furthermore, there are differences of opinion and doubt.  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī writes:
مولى العباس بن عبد المطلب، ويقال: مولى علي بن أبي طالب، وقيل: حنين مولى مسحل، ومسحل مولى شماس، وشماس مولى ابن عباس. 
The freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib. It is said that he was the freed slave of ʿAlī ibn Abī Ṭālib. Some said that Ḥunayn was the freed slave of Mithqab, Mithqab was the freed slave of Misḥal, Misḥal was the freed slave of Shamās, and Shamās was the freed slave of Ibn ʿAbbās.[footnoteRef:1609] [1609:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 3) 6:147.] 

On the other hand, ʿAllāmah Ibn Ḥibbān says:
والصحيح أنه مولى مثقب ومثقب مولى مسحل ومسحل مولى شماس وشماس مولى العباس بن عبد المطلب ولذلك قيل مولى العباس. 
The correct view is that he was the freed slave of Mithqab, Mithqab was the freed slave of Misḥal, Misḥal was the freed slave of Shamās, and Shamās was the freed slave of Ibn ʿAbbās.
That is why he would be called the freed slave of ʿAbbās.[footnoteRef:1610] [1610:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:9. ] 

ʿAllāmah Ibn Saʿd mentions that they would say:
وهم يقولون نحن موالى العباس بن عبد المطلب، ينتمون إلى ذلك إلى اليوم.  
They would say, ‘We are the freed slaves of ʿAbbās ibn ʿAbd al-Muṭṭalib,’ giving themselves that attribution up to this day.[footnoteRef:1611] [1611:  ʿAllāmah Ibn Saʿd (n 6) 5:218.] 

Then, ʿAllāmah Mughulṭāy takes ʿAllāmah Mizzī to task for another issue as well. He explains that ʿAllāmah Mizzī attributed to ʿAllāmah Ibn Saʿd what he did not say. ʿAllāmah Mizzī quotes:
وقال محمد بن سعد: ويقال: مولى علي بن أبي طالب. 
Muḥammad ibn Saʿd said, ‘He was said to be the freed slave of ʿAlī ibn Abī Ṭālib.’[footnoteRef:1612] [1612:  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, 1992), 14:439. ] 

However, we just quoted what ʿAllāmah Ibn Saʿd said:
ويقال كان حنين مولى مِثقَب، ومثقب مولى مِسحَل، ومسحل مولى شماس، وشماس مولى عباس.  
It is said that Ḥunayn was the freed slave of Mithqab, Mithqab was the freed slave of Misḥal, Misḥal was the freed slave of Shamās, and Shamās was the freed slave of ʿAbbās.[footnoteRef:1613] [1613:  ʿAllāmah Ibn Saʿd (n 6) 5:218.] 

As such, ʿAllāmah Mughalṭāy remarks:
كذا ذكره المزي وهو يعلمك أنه ما ينقل من أصل ابن سعد إذ لو نقل من أصل ابن سعد لرأى أنه لم يذكر ولاءه لعلي بن أبي طالب في ورد ولا صدر، وذلك أنه قال: ((عبد الله بن حنين مولى العباس بن عبد المطلب، وله بقية وعقب بالمدينة، وكان ابنه إبراهيم من رواة العلم، وهم يقولون: نحن موالي العباس ينتمون إلى ذلك إلى اليوم، ويقال: كان حنين مولى مثقب، ومثقب مولى مسحل، ومسحل مولى شماس، وشماس مولى عباس، وكان عبد الله قليل الحديث.))
فهذا ما ترى لم يذكر ابن سعد عليا ولا يقارب ذلك، وإنما تبع المزي في ذلك ابن سرور حذو القذة بالقذة.
وزعم المزي أن ابن حبان ذكره في " الثقات " وأغفل قوله: الصحيح إنه مولى مثقب، ومات في ولاية يزيد بن عبد الملك. 
Mizzī mentioned it as such, and it notifies you that he is not citing from the source of Ibn Saʿd for if he were citing from Ibn Saʿd’s source, he would have seen that the former did not mention him to be a freed slave of ʿAlī ibn Abī Ṭālib anywhere. 
Instead, Ibn Saʿd wrote: 
“ʿAbdullāh ibn Ḥunayn, the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib. He has offspring in Madīnah. His son, Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, was one of the narrators of knowledge. They would say, ‘We are the freed slaves of ʿAbbās ibn ʿAbd al-Muṭṭalib,’ giving themselves that attribution up to this day. It is said that Ḥunayn was the freed slave of Mithqab, Mithqab was the freed slave of Misḥal, Misḥal was the freed slave of Shamās, and Shamās was the freed slave of ʿAbbās. ʿAbdullāh would narrate scarcely.”
As you can see, Ibn Saʿd did not mention ʿAlī or anything close to it. In fact, Mizzī followed Ibn Surūr exactly in that matter. 
Additionally, Mizzī claimed that Ibn Ḥibbān mentioned him in Ath-Thiqāt, but he failed to notice Ibn Ḥibbān’s statement: ‘The correct view is that he was the freed slave of Mithqab, and he passed away in the reign of Yazīd ibn ʿAbd al-Malik.’[footnoteRef:1614] [1614:  ʿAllāmah Mughalṭāy (n 12) 7:315.] 

Teachers
ʿAllāmah Ibn Saʿd says:
روى عنه الزهرى.  
Zuhrī reported from him.[footnoteRef:1615] [1615:  ʿAllāmah Ibn Saʿd (n 6) 5:345.] 

Imām Bukhārī says:
سمع أباه.  	
He heard from his father.[footnoteRef:1616] [1616:  Imām Bukhārī (n 8) 1:299.] 

ʿAllāmah Mizzī mentions:
روى عن: أبيه عبد الله بن حنين (ع) ، وعلي بن أبي طالب (س ق) ولم يسمع منه ، وأبي مرة مولى عقيل بن أبي طالب (م) ، وأبي هريرة (بخ ق). 
He reported from his father, ʿAbdullāh ibn Ḥunayn, ʿAlī ibn Abī Ṭālib – but did not hear from him directly – Abū Murrah: the freed slave of ʿAqīl ibn Abī Ṭālib and Abū Hurayrah.[footnoteRef:1617] [1617:  ʿAllāmah Mizzī (n 16) 2:124.] 

Thus, ʿAllāmah Dhahabī says:
أرسل عن: علي.  
He narrated as mursal from ʿAlī.[footnoteRef:1618] [1618:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 4:604. ] 

Students
ʿAllāmah Mizzī says:
روى عنه: أسامة بن زيد الليثي (م) ، وإسحاق بن أبي بكر المدني (س) ، وإسحاق بن عبد الله بن أبي فروة (ق) ، والحارث ابن عبد الرحمن بن أبي ذباب (عخ) ، وداود بن قيس الفراء (م س) ، وزيد بن أسلم (خ م د س ق) ، وشريك بن عبد الله بن أبي نمر (د تم س) ، والضحاك بن عثمان الحزامي (م س) ، وعبد الحكيم بن عبد الله بن أبي فروة، وعبد الحميد بن جعفر الأنصاري (بخ ق) ، ومحمد بن إسحاق بن يسار (م) ، ومحمد بن عجلان (م س) ، ومحمد بن عمرو بن علقمة (م د س) ، ومحمد بن مسلم بن شهاب الزهري (م د ت س) ، ومحمد بن المنكدر (س) ، ونافع مولى ابن عمر (م د ت س) ، والوليد بن كثير المدني (م) ، ويزيد بن أبي حبيب المصري (م س). 
He narrated from Usāmah ibn Zayd al-Laythī, Isḥāq ibn Abī Bakr al-Madanī, Isḥāq ibn ʿAbdillāh ibn Abī Farwah, Ḥārith ibn ʿAbd ar-Raḥmān ibn Abī Dhubāb, Dāwūd ibn Qays al-Farāʾ, Zayd ibn Aslam, Sharīk ibn ʿAbdillāh ibn Abī Nimr, Ḍaḥḥāk ibn ʿUthmān al-Ḥizāmī, ʿAbd al-Ḥakīm ibn ʿAbdillāh ibn Abī Farwah, ʿAbd al-Ḥamīd ibn Jaʿfar al-Anṣārī, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn ʿAjlān, Muḥammad ibn ʿAmr ibn ʿAlqamah, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Muḥammad ibn al-Munkadir, Nāfiʿ: the freed slave of Ibn ʿUmar, Walīd ibn Kathīr al-Madanī and Yazīd ibn Abī Ḥabīb al-Miṣrī.[footnoteRef:1619] [1619:  ʿAllāmah Mizzī (n 16) 2:124.] 

Status in ḥadīth
Under the entry of this narrator, ʿAllāmah Ibn Saʿd says:
وكان ثقة قليل الحديث. 
 He was reliable but narrated scarcely.[footnoteRef:1620] [1620:  ʿAllāmah Ibn Saʿd (n 6) 5:345.] 

And under the entry of his father, ʿAllāmah Ibn Saʿd writes:
وكان ابنه ‌إبراهيم ‌بن ‌عبد ‌الله ‌بن ‌حنين من رواة العلم، وحمل عنه الزهرى، وغيره. 
His son, Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, was one of the narrators of knowledge. Zuhrī and others took from him.[footnoteRef:1621] [1621:  Ibid, 5:218.] 

ʿAllāmah Mizzī quotes from Imām Nasāʾī that he considered Ibrāhīm to be reliable:
وقال النسائي: ثقة. 
Nasāʾī said, ‘[He was] reliable.’[footnoteRef:1622] [1622:  ʿAllāmah Mizzī (n 16) 2:124.] 

ʿAllāmah Ibn Ḥibbān describes him saying:
من جلة أهل المدينة. 
He was from the dignified people of Madīnah.[footnoteRef:1623] [1623:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 158.] 

ʿAllāmah Dhahabī mentions under the entry of his father that he is reliable, then, under the entry of this narrator he said:
وهو ثقة أيضا. 
He was also reliable.[footnoteRef:1624] [1624:  ʿAllāmah Dhahabī (n 22) 4:605.] 

Ḥāfiẓ Ibn Ḥajar says:
ثقة. 
Reliable[footnoteRef:1625] [1625:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 4) 110.] 

Date of demise
ʿAllāmah Dhahabī says:
مات: بعد أبيه بيسير، بعد المائة.  
He passed away shortly after his father, after the first century.[footnoteRef:1626] [1626:  ʿAllāmah Dhahabī (n 22) 4:605.] 

ʿAllāmah Mughalṭāy quotes:
وفي " كتاب " أبي إسحاق الصريفيني: توفي سنة بضع ومائة. 
It is written in the book of Abū Isḥāq aṣ-Ṣarīfīnī that he passed away some years after the first century.[footnoteRef:1627] [1627:  ʿAllāmah Mughalṭāy (n 12) 1:232.] 

Ḥāfiẓ Ibn Ḥajar says:
مات بعد المائة. 
He passed away after the first century.[footnoteRef:1628] [1628:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 4) 110.] 

عَنْ أَبِيهِ،
From his father
[bookmark: _Toc225709693]ʿAbdullāh Ibn Ḥunayn
Name & lineage
ʿAllāmah Zurqānī explained who he was:
عبد الله التابعي الثقة. 
ʿAbdullāh, the tābiʿī, the reliable one[footnoteRef:1629] [1629:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:235.] 

ʿAllāmah Ibn Saʿd describes him saying:
عبد الله بن حنين مولى العباس بن عبد المطلب بن هاشم. 
ʿAbdullāh ibn Ḥunayn, the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib ibn Hāshim[footnoteRef:1630] [1630:  ʿAllāmah Ibn Saʿd (n 6) 5:218.] 

Just as with the son, scholars also describe this narrator as being the freed slave of the Prophet ﷺ’s uncle. For instance, Imām Bukhārī writes:
عبد الله بن حنين، ‌ مولى عباس بن عبد المطلب الهاشمي  
ʿAbdullāh ibn Ḥunayn, the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib al-Hāshimī[footnoteRef:1631] [1631:  Imām Bukhārī (n 8) 5:69.] 

However, we mentioned when speaking about the previous narrator who was the son that it was actually the grandfather, which means the grandfather of this narrator, who was actually the freed slave of the freed slaves of ʿAbbās.
Teachers
ʿAllāmah Mizzī lists the names of the following teachers from whom he quoted:
روى عن: أبي أيوب خالد بن زيد الأنصاري (خ م د س ق) ، وعبد الله بن عباس (خ م س) ، وعبد الله بن عمر بن الخطاب، وعلي بن أبي طالب (عخ م) ، والمسور بن مخرمة (خ م كن). 
He reported from Abū Ayyūb Khālid ibn Zayd al-Anṣārī, ʿAbdullāh ibn ʿAbbās, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAlī ibn Abī Ṭālib and Miswar ibn Makhramah.[footnoteRef:1632] [1632:  ʿAllāmah Mizzī (n 16) 14:439.] 

Students
ʿAllāmah Mizzī lists the names of the following:
روى عنه: ابنه ‌إبراهيم ‌بن ‌عبد ‌الله ‌بن ‌حنين (ع) ، وأسامة بن زيد الليثي (ق) ، وخالد بن معدان (س) ، وسالم أبو النضر (عخ) ، وسعيد بن الحارث الأنصاري، وشريك بن عبد الله بن أبي نمر (س) ، وعلي بن عبد الله بن عباس، ومحمد بن إبراهيم بن الحارث التيمي (س) ، ومحمد بن المنكدر (عخ م) ، وأبو جهضم موسى بن سالم، ونافع مولى ابن عمر (س) ، وأبو بكر بن حفص بن عمر بن سعد بن أبي وقاص.
Those who reported from them were his son: Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, Usāmah ibn Zayd al-Laythī, Khālid ibn Maʿdān, Sālim Abū ’n-Naḍr, Saʿīd ibn al-Ḥārith al-Anṣārī, Sharīk ibn ʿAbdillāh ibn Abī Nimr, ʿAlī ibn ʿAbdillāh ibn ʿAbbās, Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī, Muḥammad ibn al-Munkadir, Abū Jahḍam Mūsā ibn Sālim, Nāfiʿ: the freed slave of Ibn ʿUmar and Abū Bakr ibn Ḥafṣ ibn ʿUmar ibn Saʿd ibn Abī Waqqāṣ.[footnoteRef:1633] [1633:  Ibid.] 

Status in ḥadīth
He was a reliable narrator.  However, he narrated scarcely. Usāmah Ibn Zayd al-Laythī says:
وكان قليل الحديث.  
He narrated a few ḥadīths.[footnoteRef:1634] [1634:  ʿAllāmah Ibn Saʿd (n 6) 5:218.] 

ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt and says:
مدني تابعي ثقة. 
[He was] a Madanī, tābiʿī and reliable.[footnoteRef:1635] [1635:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdillāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa-min aḍ-Ḍuʿafāʾ wa-Dhikr Madhāhibi-Him wa-Akhbāri-Him (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 2:26. ] 

ʿAllāmah Ibn Ḥibbān lists him in his Ath-Thiqāt, saying:
عبد الله بن حنين مولى عباس بن عبد المطلب.
ʿAbdullāh ibn Ḥunayn: the freed slave of ʿAbbās ibn ʿAbd al-Muṭṭalib[footnoteRef:1636] [1636:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 14) 5:8.] 

Majd ad-Dīn Ibn al-Athīr says:
وهو تابعي مشهور ثقة. 
He was a famous tābiʿī and reliable.[footnoteRef:1637] [1637:  Majd ad-Dīn (n 5) 12:659.] 

ʿAllāmah Dhahabī describes him as:
ثقة، كبير. 
 Reliable and eminent[footnoteRef:1638] [1638:  ʿAllāmah Dhahabī (n 22) 4:604.] 

Immediately after his entry, ʿAllāmah Dhahabī brings the entry of the son and says:
حديثهما في الكتب الستة، وهو قليل.  
Their ḥadīths are in the six canonical books of ḥadīth, though few.[footnoteRef:1639] [1639:  Ibid, 4:605.] 

Ḥāfiẓ Ibn Ḥajar says:
ثقة  
He was reliable.[footnoteRef:1640] [1640:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 4) 501.] 

Date of demise
ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī:
أخبرنا أسامة بن زيد الليثى قال: دخلت على عبد الله بن حنين ليالى استخلف يزيد بن عبد الملك، وكان موته قريبا من ذاك. 
Usāmah ibn Zayd al-Laythī related to us, saying, ‘I entered upon ʿAbdullāh ibn Ḥunayn on one of the nights of Yazīd ibn ʿAbd al-Malik’s caliphate, shortly after which ʿAbdullāh passed away…’[footnoteRef:1641] [1641:  ʿAllāmah Ibn Saʿd (n 6) 5:218-219.] 

Thus, Majd ad-Dīn Ibn al-Athīr says:
مات قريبا من أول ولاية يزيد بن عبد الملك. 
He passed away close to the beginning of Yazīd ibn ʿAbd al-Malik’s reign.[footnoteRef:1642] [1642:  Majd ad-Dīn (n 5) 12:659.] 

ʿAllāmah Ibn Ḥibbān says it was during his reign:
مات في ولاية يزيد بن عبد الملك. 
He passed away during the reign of Yazīd ibn ʿAbd al-Malik.[footnoteRef:1643] [1643:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 14) 5:9.] 

Ḥāfiẓ Ibn Ḥajar explains that it was in the beginning of his Caliphate:
مات في أول خلافة يزيد ابن عبد الملك في أوائل المائة الثانية. 
He passed away at the beginning of Yazīd ibn ʿAbd al-Malik’s caliphate, at the beginning of the 2nd century.[footnoteRef:1644] [1644:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 4) 501.] 

ʿAllāmah Ibn Saʿd says
وله بقية وعقب بالمدينة.  
He had offspring in Madīnah.[footnoteRef:1645] [1645:  ʿAllāmah Ibn Saʿd (n 6) 5:218.] 

عَنْ عَلِيِّ بْنِ أَبِي طَالِب: 
From ʿAlī ibn Abī Ṭālib 
[bookmark: _Toc225709694]Examining the Chain
We spoke about him in lesson 66, under the commentary of the 60th narration, on page 169.  ʿAllāmah Zurqānī says:
مات في رمضان سنة أربعين وهو يومئذ أفضل الأحياء من بني آدم بالأرض بإجماع أهل السنة. 
He passed away in Ramaḍān in the year 40, and on that day he was the best human being alive on Earth by the consensus of the Ahl as-Sunnah.[footnoteRef:1646] [1646:  ʿAllāmah Zurqānī (n 33) 1:235.] 

This is how the chain is explained here in the Imām Yaḥyā al-Laythī’s recension of the Muwaṭṭaʾ. ʿAllāmah Ibn ʿAbd al-Barr says:
واختلف في إسناده وفي كثير من ألفاظه على إبراهيم اختلافا كثيرا. 
It was reported from Ibrāhīm with several differences in its chain and many of its wordings.[footnoteRef:1647] [1647:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:149. ] 

He explained that from each of these narrators there are a group of students who narrated. He writes:
روى هذا الحديث عن نافع جماعة، وعن إبراهيم بن عبد الله بن حنين جماعة، وعن علي بن أبي طالب جماعة.  
A group narrated this ḥadīth from Nāfiʿ, a group narrated from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, and a group narrated from ʿAlī ibn Abī Ṭālib.[footnoteRef:1648] [1648:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 10:147.] 

Due to the number of narrators, several differences came about. ʿAllāmah Ibn ʿAbd al-Barr says:
وهو حديث اختلف في إسناده ولفظه على نافع، وعلى إبراهيم بن عبد الله بن حنين اختلافا كثيرا. 
It is a ḥadīth with several differences in its chain and wording from Nāfiʿ and Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn.[footnoteRef:1649] [1649:  Ibid.] 

We will not go into all of those differences now. Briefly, in the chain, there are differences on whether ʿAbdullāh ibn ʿAbbās is also a narrator or not. The correct transmission is without Ibn ʿAbbās. Qāḍī ʿIyāḍ quotes: 
قال الدارقطنى: ‌من ‌أسقط ‌ابن ‌عباس أكثر وأحفظ وأعلى إسنادا. 
Dār Quṭnī said, ‘The chain of the one who dropped off Ibn ʿAbbās is more numerous, better preserved and superior.’[footnoteRef:1650] [1650:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:395.] 

Imām Nawawī says:
وهذا اختلاف لا يؤثر في صحة الحديث فقد يكون عبد الله بن حنين سمعه من ابن عباس عن علي ثم سمعه من علي نفسه. 
This is a difference which does not affect the authenticity of the ḥadīth. Indeed, ʿAbdullāh ibn Ḥunayn heard it from Ibn ʿAbbās from ʿAlī, then he heard it from ʿAlī directly.[footnoteRef:1651] [1651:  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), 4:200.] 

This narration, as it is quoted in the Muwaṭṭaʾ, is authentic, and that is enough. ʿAllāmah Ibn ʿAbd al-Barr says:
والحديث الصحيح كما رواه مالك ومن تابعه.  
The ṣaḥīḥ ḥadīth is as Mālik narrated it and those who corroborated with him.[footnoteRef:1652] [1652:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 10:148.] 

ʿAllāmah Ibn al-ʿArabī says:
هذا حديث صحيح من حديث علي. 
This is a ṣaḥīḥ ḥadīth via ʿAlī’s ḥadīth.[footnoteRef:1653] [1653:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:357.] 

One laṭīfah of this chain is the presence of three tābiʿūn in it. ʿAllāmah Zurqānī notes:
وفي الإسناد ثلاثة من التابعين يروي بعضهم عن بعض، وهو من اللطائف. 
There are three tābiʿūn in the chain, narrating from each other, and this is a laṭīfah.[footnoteRef:1654] [1654:  ʿAllāmah Zurqānī (n 33) 1:235.] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ نهَى 
That the Messenger of Allāh ﷺ 
ʿAllāmah Ibn ʿAbd al-Barr explains how some narrators quoted this:
وبعضهم يقول فيه نهاني ولا أقول نهى الناس وهذا اللفظ محفوظ في حديث علي هذا من وجوه. 
Some of them quoted it as, ‘He prohibited me, and I am not saying that he prohibited people.’ This wording is well-retained in this ḥadīth of ʿAlī via several chains.[footnoteRef:1655] [1655:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 51) 4:158.] 

For instance, Imām Ahmad quotes:
حدثنا يعقوب، حدثنا أبي، عن ابن إسحاق، حدثني إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، قال: سمعت علي بن أبي طالب يقول: نهاني رسول الله صلى الله عليه وسلم لا أقول: نهاكم. 
Yaʿqūb narrated to us [saying]: My father narrated to us from Abū Isḥāq [who said]: Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn narrated to me from his father, who said, ‘I heard ʿAlī ibn Abī Ṭālib say, ‘The Messenger of Allāh ﷺ prohibited me, and I am not saying that he prohibited you.’[footnoteRef:1656] [1656:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 2:117.] 

ʿAllāmah Ibn ʿAbd al-Barr comments:
وليس دعوى الخصوص فيه بشيء لأن الحديث في النهي عن لباس المعصفر والقسي وتختم الذهب - كل ذلك - للرجال دون النساء صحيح مروي من وجوه ثابتة. 
The claim of its exclusivity to him does not mean anything since there are ṣaḥīḥ ḥadīths reported via several established chains on the prohibition from wearing garments dyed with safflower, silk and gold rings for men, not women.[footnoteRef:1657] [1657:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 51) 4:158.] 

عَنْ لُبْسِ الْقَسِّيِّ،
Forbade wearing silk,
[bookmark: _Toc225709695]Explanation of the Word: ‘Qassī’
Pronunciation
The editors of this Moroccan print of the Muwaṭṭaʾ placed the vowel as a fatḥah, so it is ‘qassī’. 
Mawlānā Ḥabīb ar-Raḥmān al-Aʿẓamī also typed it as ‘qassī’ with a fatḥah in his edition of Muṣannaf ʿAbd ar-Razzāq.[footnoteRef:1658] [1658:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:144.] 

However, the editors of the Taʾṣīl print of Muṣannaf ʿAbd ar-Razzāq wrote its pronunciation as ‘qissī’.[footnoteRef:1659] [1659:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (Dār at-Taʾṣīl, 2013), 10:19. ] 

الْقِسِّيِّ.  
The editors of the Egyptian print of Sunan an-Nasāʾī added both vowels on the qāf, indicating that it could be pronounced as ‘qassī’ or as ‘qissī’. So why are all of these editors placing a kasrah on the qāf? 
Ḥāfiẓ Ibn Ḥajar quotes from Abū ʿUbayd:
وذكر أبو عبيد في غريب الحديث أن أهل الحديث يقولونه بكسر القاف وأهل مصر يفتحونها. 
Abū ʿUbayd mentioned in Gharīb al-Ḥadīth that the muḥaddithūn mention it with a kasrah on the qāf, and the scholars of the city mention it with a fatḥah.[footnoteRef:1660] [1660:  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), 18:81. ] 

Thus, Majd ad-Dīn Ibn al-Athīr mentions: 
يقال لها القس بفتح القاف، وبعض أهل الحديث يكسرها. 
It is mentioned as ‘qass’ with a fatḥah on the qāf, and some muḥaddithūn mention it with a kasrah.[footnoteRef:1661] [1661:  ʿAllāmah Abu ’s-Saʿādāt al-Mubārak ibn Muḥammad al-Jazarī, better known as Majd ad-Dīn Ibn al-Athīr, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Al-Maktabat al-Islāmiyyah li-Ṣāḥibi-hā al-Ḥāj Riyāḍ ash-Shaykh), 4:59. ] 

We find that some muḥaddithūn strictly mentioned that it must be pronounced with a fatḥah. Imām Khaṭṭābi explains that it will have a fatḥah on the qāf:
يقال لها القسي مفتوحة القاف مشددة السين، 
It is called: ‘qassī’, with a fatḥah on the qāf and a tashdīd on the sīn.[footnoteRef:1662] [1662:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 4:190.] 

Thus, ʿAllāmah Abū ’l-Walīd al-Bājī says:
بفتح القاف وتشديد السين. 
With a fatḥah on the qāf and a tashdīd on the sīn.[footnoteRef:1663] [1663:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:149.] 

Likewise, Ḥāfiẓ Ibn Ḥajar states:
بفتح القاف وتشديد المهملة بعدها ياء نسبة.
With a fatḥah on the qāf, a tashdīd on the undotted sīn, followed by a yāʾ of lineage attribution.[footnoteRef:1664] [1664:  Ḥāfiẓ Ibn Ḥajar (n 64) 18:81.] 

Then from all of them, ʿAllāmah Zurqānī says:
بفتح القاف، وكسر السين، وتحتية مشددتين. 
With a fatḥah on the qāf, a kasrah on the sin and a bottom dotted yāʾ with double tashdīds.[footnoteRef:1665] [1665:  ʿAllāmah Zurqānī (n 33) 1:235.] 

[bookmark: _h1639j23t3g5]Definition
As for the meaning, ʿAllāmah Abū ʿUbayd says: 
لبس ‌القسي. ‌القسى: ثياب يؤتي بها من مصر فيها حرير وكان أبو عبيدة يقول نحوا من ذلك ولم يعرفها الأصمعي. 
Wearing Qassī
‘Qassī’ is a garment imported from Egypt, containing silk. Abu ʿUbayd would mention something similar, and Aṣmaʿī did not define it.[footnoteRef:1666] [1666:  ʿAllāmah Abū ʿUbayd Qāsim ibn Salām al-Harawī, Gharīb al-Ḥadīth (Cairo: Al-Hayʾah al-ʿIlmiyyah li-Shuʾūn al-Maṭābiʿ al-Amīriyyah, 1984), 1:283.] 

Imām Bukhārī quotes in the chapter heading:
باب لبس القسي
وقال عاصم: عن أبي بردة، قال: ‌قلت ‌لعلي: ‌ما ‌القسية؟ قال: ثياب أتتنا من الشام – أو: من مصر – مضلعة فيها حرير، فيها أمثال الأترنج، والميثرة، كانت النساء تصنعه لبعولتهن مثل القطائف يصفرنها.
وقال جرير: عن يزيد، في حديثه: القسية ثياب مضلعة يجاء بها من مصر، فيها: الحرير، والميثرة جلود السباع.
قال أبو عبد الله: عاصم أكثر وأصح في الميثرة. 
Chapter: Wearing Qassī
ʿĀṣim quoted that Abū Burdah said, “I asked ʿAlī what is qassī, and he replied, ‘Garments that are imported to us from Shām – or from Egypt –, mixed with silk and having designs of citron.
As for ‘mītharah’, women would make it like velvet for their husbands, dying it yellow.
Jarīr quoted from Yazīd in his ḥadīth, ‘Qassī are garments figured with stripes of silk, imported from Egypt. It contains silk. ‘Mītharah’ is leather from wild animals.
Abū ʿAbdillāh said, ‘The report from ʿĀṣim concerning mītharah is more in number and more authentic.’[footnoteRef:1667] [1667:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 7:151.] 

Imām Khaṭṭābī explains:
والقسي: ثياب منسوبة إلى بلاء يقال لها: القس وهي مضلعة من حرير ويقال عي القزية، أي: المتخذة من القز. 
‘Qassī’ are garments attributed to a plague called Qass. It is figured with stripes of silk. It is also called, ‘ʿAyy al-Qazziyyah’, i.e. made from silk.[footnoteRef:1668] [1668:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth (Saudi Arabia: Jāmiʿat Umm al-Qurā, 1988), 3:2146.] 

He explains in his commentary of Sunan Abī Dāwūd:
القسي ثياب يؤتى بها من مصر فيها حره، ويقال إنها منسوبة إلى بلاد يقال لها القسي مفتوحة القاف مشددة السين، ويقال إنها القزية أبدلوا الزاي سيناً وإنما حرمت هذه الأشياء على الرجال دون النساء. 
‘Qassī’ refers to garments brought from Egypt that contain silk. It is said that they are named after a region called Al-Qassī, with a qāf having a fatḥah and a tashdīd on the sīn. Others say that it is actually ‘qaziyyah’, with the zāʾ being replaced by a sīn. These items are prohibited for men but permissible for women.[footnoteRef:1669] [1669:  Imām Khaṭṭābī (n 66) 4:190.] 

Majd ad-Dīn Ibn al-Athīr explains it as follows:
هي ‌ثياب ‌من ‌كتان ‌مخلوط ‌بحرير يؤتى بها من مصر، نسبت إلى قرية على شاطئ البحر قريبا من تنيس. 
They are garments made of linen mixed with silk, brought from Egypt, and named after a village on the coast near Tinnīs.[footnoteRef:1670] [1670:  Majd ad-Dīn Ibn al-Athīr, An-Nihāyah (n 65) 4:59.] 

 ʿAllāmah Qanāziʿī quotes:
قال ابن القاسم: القسي ثياب من حرير، تعمل بقرية من قرى مصر يقال لها قسي، فنسبت تلك الثياب إليها. 
Ibn al-Qāsim said, ‘‘Qassī’ refers to garments made of silk, produced in a village in Egypt called Qassī, and thus these garments were named after it.’[footnoteRef:1671] [1671:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qanāziʿī, Tafsīr al-Qanāziʿī (Qatar: Dār an-Nawādir, 2008), 1:147.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وأما القسي فثياب مضلعة بالحرير يقال لها القسية تنسب إلى موضع يقال له قس يذكر أنها قرية من قرى مصر وهي ثياب يلبسها الأمراء ونساؤهم 
As for ‘qassī’, they are garments striped with silk, referred to as ‘qassiyyah’, named after a place called Qass, which is said to be a village in Egypt. These are garments worn by rulers and their women.[footnoteRef:1672] [1672:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 51) 4:151.] 

In At-Tamhīd, he writes:
وهي ثياب يلبسها أشراف النساء.  
These are garments worn by noblewomen.[footnoteRef:1673] [1673:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 10:153.] 

From all the above, it is clear that ‘qassī’ refers to a garment embroiled in silk. It is not a full silk garment.
However then, the word ‘qassī’ was also used as a synonym for silk. After quoting this, Imām ʿAbd ar-Razzāq said that he asked
قلت له: أي شيء القسي؟ قال: الحرير.  
I asked him, ‘What is ‘Qassī’?" He replied, ‘Silk.’[footnoteRef:1674] [1674:  Imām ʿAbd ar-Razzāq (n 62) 2:428.] 

Hence, Imām Abū Dāwūd first brings the chapter:
باب ما جاء في لبس الحرير.  
Chapter: What Has Been Narrated About Wearing Silk[footnoteRef:1675] [1675:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 6:152.] 

Thereafter, he brings the chapter:
باب من كرهه
حدثنا القعنبي، عن مالك، عن نافع، عن إبراهيم بن عبد الله بن حنين، عن أبيه
عن علي بن أبي طالب: أن رسول الله صلى الله عليه وسلم نهى عن لبس القسي، وعن لبس المعصفر وعن تختم الذهب، وعن القراءة في الركوع.  
Chapter: Those Who Disliked It
Qāʿnabī narrated to us from Mālik from Nāfiʿ from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn from his father from ʿAlī ibn Abī Ṭālib that the Messenger of Allāh ﷺ prohibited wearing silk, wearing saffron-dyed clothing, wearing gold rings and reciting the Qurʾān while in the bowing position (rukūʿ).[footnoteRef:1676] [1676:  Ibid, 6:155.] 

 The Ruling of Wearing Silk
Thus far, we explained that the word ‘qassī’ refers to a garment partially made of silk. As such, the Prophet ﷺ prohibited the wearing of silk. In a narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīh Muslim, a narration prohibits qassī and prohibits silk in general:
‌‌باب الأمر باتباع الجنائز
حدثنا أبو الوليد، حدثنا شعبة، عن الأشعث، قال: سمعت معاوية بن سويد بن مقرن، عن البراء رضي الله عنه قال: أمرنا النبي صلى الله عليه وسلم بسبع، ونهانا عن سبع، أمرنا باتباع الجنائز، وعيادة المريض، وإجابة الداعي، ونصر المظلوم، وإبرار القسم، ورد السلام، وتشميت العاطس، ونهانا عن آنية الفضة، وخاتم ‌الذهب، والحرير، والديباج، والقسي، والإستبرق. 
Chapter: The Command to Follow Funeral Processions
Abū ’l-Walīd narrated to us [saying]: Shuʿbah narrated to us, from Ashʿath, who said: I heard Muʿāwiyah ibn Suwayd ibn Muqarrin reporting from Barāʾ - may Allāh be pleased with him – who said, ‘The Prophet ﷺ commanded us to do seven things and forbade us from seven; He commanded us to follow funeral processions, visit the sick, accept invitations, help the oppressed, fulfil oaths, return greetings and respond to sneezes. And he forbade us from using silver vessels and wearing gold rings, silk, brocade, qassī, and istabraq (fine silk brocade).’[footnoteRef:1677] [1677:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:71. ] 

According to all four schools of thought, this prohibition is confined to males, as written in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
يحرم على الرجل لبس ‌الحرير اتفاقا....
.....وهذا - أي تحريم لبس ‌الحرير على الرجال - محل اتفاق بين العلماء ولا خلاف فيه.
It is unanimously agreed that it is forbidden for men to wear silk […]
And this - meaning the prohibition of wearing silk for men - is a point of agreement among scholars and there is no disagreement about it.[footnoteRef:1678] [1678:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 22:117. ] 

There is consensus amongst all scholars that it is permissible for a female to wear silk. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
اتفق الفقهاء على حل ‌الحرير المصمت أي الخالص للنساء لبسا واستعمالا.
لما روى أبو موسى أن النبي صلى الله عليه وسلم قال: أحل الذهب والحرير لإناث من أمتي وحرم على ذكورها.
The jurists agreed that pure silk is permissible for women to wear and use, as Abū Mūsā narrated that the Prophet ﷺ said, ‘Gold and silk are permitted for the females of my nation and forbidden for its males.’[footnoteRef:1679] [1679:  Ibid, 17:206.] 

Besides wearing silk, ʿAllāmah Abū ’l-Walīd al-Bājī explains the ruling of using silk in other ways:
ويمنع لبس الحرير على كل وجه فلا يفرش ولا يبسط ولا يتكأ عليه ولا يلتحف فيه ولا يركب عليه. 
Wearing silk is prohibited in all forms, so it should not be used as bedding, spread out, leaned upon, used as a cover or ridden upon.[footnoteRef:1680] [1680:  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.), 1:149.] 

It is so strongly prohibited, i.e. impermissible to even dress a non bāligh son with silk. They write in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
‌‌إلباس ‌الحرير لصغار الذكور:
10 - يذهب الحنفية وهو قول عند المالكية ووجه عند الشافعية والحنابلة: إلى أنه لا يجوز إلباس الصغير الذكر ‌الحرير. لأن النبي صلى الله عليه وسلم أدار الحرمة على الذكورة. إلا أن اللابس إذا كان صغيرا فالإثم على من ألبسه لا عليه. لأنه ليس مكلفا. ولعموم قول النبي صلى الله عليه وسلم: وحرم على ذكورها.
ولما رواه أبو داود بإسناده عن جابر قال: كنا ننزعه عن الغلمان ونتركه على الجواري والجواري البنات الصغيرات. 
Dressing young males in silk:
The Ḥanafīs, one opinion among the Mālikīs, and one perspective among the Shāfiʿīs and Ḥanbalīs hold that it is not permissible to dress young boys in silk since the Prophet ﷺ based the prohibition on masculinity. However, if the wearer is young, the sin is upon the one who dressed him, not on the child, as he is not accountable. This is due to the general statement of the Prophet ﷺ: ‘and forbidden for its males.’ 
Also due to what was narrated by Abū Dāwūd with his chain from Jābir who said, ‘We used to remove it from boys and leave it on the jawārī.’ ‘Jawārī’ refers to young girls.[footnoteRef:1681] [1681:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 2) 17:208.] 

However, it is permitted in cases of necessity, as written thereafter:
اتفق الفقهاء على جواز لبس ‌الحرير للرجال لحكة؛ لما روى أنس رضي الله عنه أن النبي صلى الله عليه وسلم: رخص لعبد الرحمن بن عوف والزبير في القميص ‌الحرير في السفر من حكة كانت بهما. وروى أنس أيضا: أن عبد الرحمن بن عوف والزبير شكيا إلى النبي صلى الله عليه وسلم القمل فأرخص لهما في ‌الحرير، فرأيته عليهما في غزاة وجاز للمريض قياسا على الحكة والقمل. والمشهور عند المالكية الحرمة مطلقا. 
The jurists agreed on the permissibility of men wearing silk due to itching; as Anas - may Allāh be pleased with him - narrated that the Prophet ﷺ permitted ʿAbd ar-Raḥmān ibn ʿAwf and Zubayr to wear silk shirts whilst traveling due to itching they had. Anas also narrated, ‘ʿAbd at-Raḥmān ibn ʿAwf and Zubayr complained to the Prophet ﷺ about lice, so he permitted them to wear silk, and I saw them wearing it during a military expedition.’
 It is also permitted for the sick, by analogy with cases of skin irritation and lice. The well-known opinion among the Mālikīs is absolute prohibition.[footnoteRef:1682] [1682:  Ibid, 11:120.] 

[bookmark: _Toc225709696]Another Prohibition: Wearing Clothes with Red Dye
In the recension of Imām Muḥammad, there is an additional sentence here that is not quoted in this recension; that the Prophet ﷺ prohibited clothes with red dye. So the narration in Muwaṭṭaʾ Muḥammad goes as follows:
نهى عن لبس القسي، وعن لبس ‌المعصفر. 
He forbade wearing qassī and clothes dyed with safflower[footnoteRef:1683] [1683:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 102.] 

Imām Muslim also cites this addition via Yaḥyā at-Tamīmī: 
حدثنا يحيى بن يحيى قال: قرأت على مالك، عن نافع، عن إبراهيم بن عبد الله بن حنين، عن أبيه، عن علي بن أبي طالب: أن رسول الله صلى الله عليه وسلم نهى عن لبس القسي والمعصفر. 
Yaḥyā ibn Yaḥyā narrated, saying: I read to Mālik, from Nāfiʿ, from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, from his father, from ʿAlī ibn Abī Ṭālib that the Messenger of Allāh ﷺ prohibited wearing qassī and clothes dyed with safflower.[footnoteRef:1684] [1684:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 3:548. ] 

Imām Tirmidhī brings a chapter on the prohibition of wearing garments dyed with safflower and quotes this via Qutaybah:
باب ما جاء في كراهية المعصفر للرجال. 
حدثنا قتيبة، قال: حدثنا مالك بن أنس، عن نافع، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، عن علي قال: نهاني النبي صلى الله عليه وسلم عن لبس القسي والمعصفر.
 وفي الباب عن أنس، وعبد الله بن عمرو. وحديث علي حديث حسن صحيح. 
Chapter: The Dislike of Males Wearing Clothes dyed with safflower 
Qutaybah narrated to us, saying: Mālik ibn Anas narrated to us, from Nāfiʿ, from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, from his father, from ʿAlī who said, ‘The Prophet ﷺ prohibited me from wearing qassī and clothes dyed with safflower.’
There are also narrations on this topic from Anas and ʿAbdullāh ibn ʿAmr.
The narration of ʿAlī is ḥasan ṣaḥīḥ.[footnoteRef:1685] [1685:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 4:219. ] 

Imām Abū Dāwūd quotes via Qaʿnabī where he mentioned:
حدثنا القعنبي، عن مالك، عن نافع، عن إبراهيم بن عبد الله بن حنين، عن أبيه عن علي بن أبي طالب: أن رسول الله صلى الله عليه وسلم نهى عن لبس القسي، وعن ‌لبس ‌المعصفر. 
Qaʿnabī narrated to us, from Mālik, from Nāfiʿ, from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, from his father, from ʿAlī ibn Abī Ṭālib that the Messenger of Allāh ﷺ prohibited wearing qassī, and wearing clothes dyed with safflower.[footnoteRef:1686] [1686:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 6:155. Imām Abū Dāwūd (n 10) 6:155.] 

In the footnotes, the Moroccan editors write:
بهامش الأصل القسي والمعصفر لابن نافع، وابن شروس، ومطرف، وابن بكير، والقعنبي 
Written in the margin of the original manuscript is: “‘Qassī’ and ‘muʿaṣfar’ are included by Ibn Nāfiʿ, Ibn Sharrūs, Muṭarrif, Ibn Bukayr and Qaʿnabī.[footnoteRef:1687] [1687:  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), 1:233.] 

It highlights that many students of Imām Mālik quoted the narration with this additional phrase, although Imām Yaḥyā al-Laythī did not cite it.
This additional word is also quoted from the colleagues of Imām Mālik. Imām Nasāʾī relates:
أخبرنا إسماعيل بن مسعود قال: حدثنا بشر - وهو ابن المفضل - قال: حدثنا عبيد الله، عن ‌نافع، عن ابن حنين مولى علي عن علي رضي الله عنه قال: نهاني رسول الله صلى الله عليه وسلم عن أربع: عن التختم بالذهب، وعن لبس القسي، وعن ‌قراءة ‌القرآن ‌وأنا ‌راكع، ‌وعن ‌لبس ‌المعصفر. 
Ismāʿīl ibn Masʿūd informed us, saying: Bishr - who is Ibn al-Mufaḍḍal - told us, saying: ʿUbayd Allāh told us, from Nāfiʿ, from Ibn Ḥunayn, the freed slave of ʿAlī, from ʿAlī - may Allāh be pleased with him - who said, ‘The Messenger of Allāh ﷺ forbade me from four things: wearing gold rings, wearing qassī, reciting the Qurʾān while bowing and wearing clothes dyed with safflower.[footnoteRef:1688] [1688:  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), 8:294. ] 

Likewise, the additional portion is also quoted from the colleagues of Nāfi’. Imām Nasāʾī narrates this via the Yazīd ibn Abī Ḥabīb:
أخبرنا عيسى بن حماد زغبة، عن الليث، عن يزيد بن أبي حبيب أن إبراهيم بن عبد الله بن حنين حدثه أن أباه حدثه أنه سمع عليا يقول: نهاني رسول الله صلى الله عليه وسلم عن خاتم الذهب، وعن لبوس القسي والمعصفر، وقراءة القرآن وأنا راكع. 
ʿĪsā ibn Ḥammād Zughbah informed us, from Layth, from Yazīd ibn Abī Ḥabīb that Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn told him that his father told him that he heard ʿAlī saying, ‘The Messenger of Allāh ﷺ forbade me from wearing gold rings, wearing qassī and clothes dyed with safflower, and reciting the Qurʾān while bowing.[footnoteRef:1689] [1689:  Ibid, 2:189.] 

Imām Aḥmad narrates this with another chain with that portion quoted first:
حدثنا عبد الله، حدثني أبي وأبو خيثمة، قالا: حدثنا إسماعيل، أخبرنا أيوب، عن نافع، عن إبراهيم بن فلان بن حنين، عن جده حنين قال: قال علي: نهاني رسول الله صلى الله عليه وسلم عن ‌لبس ‌المعصفر، وعن القسي.  
ʿAbdullāh told us, my father and Abū Khaythamah told me, they said: Ismāʿīl told us, Ayyūb informed us, from Nāfiʿ, from Ibrāhīm the son of so-and-so ibn Ḥunayn, from his grandfather Ḥunayn who said: ʿAlī said, ‘The Messenger of Allāh ﷺ forbade me from wearing clothes dyed with safflower and from qassī.’[footnoteRef:1690] [1690:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 2:308. ] 

As for the prohibition of wearing clothes with red dye, ʿAllāmah Qanāziʿī writes:
فلهذا الحديث كره مالك لباس المعصفر من الثياب في محافل الرجال. 
For this reason, Mālik disliked wearing clothes dyed with safflower in men's gatherings.[footnoteRef:1691] [1691:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qanāziʿī, Tafsīr al-Qanāziʿī (Qatar: Dār an-Nawādir, 2008), 2:750.] 

Imām Tirmidhī quotes another narration which proves the prohibition and explains:
حدثنا عباس بن محمد البغدادي، قال: حدثنا إسحاق بن منصور، قال: أخبرنا إسرائيل، عن أبي يحيى، عن مجاهد، عن عبد الله بن عمرو قال: مر رجل وعليه ثوبان أحمران فسلم على النبي صلى الله عليه وسلم، فلم يرد النبي صلى الله عليه وسلم عليه.
هذا حديث حسن، غريب من هذا الوجه.
ومعنى هذا الحديث عند أهل العلم أنهم كرهوا ‌لبس ‌المعصفر، ورأوا أن ما صبغ بالحمرة بالمدر أو غير ذلك فلا بأس به إذا لم يكن معصفرا. 
ʿAbbās ibn Muḥammad al-Baghdādī told us, saying: Isḥāq ibn Manṣūr told us, saying: Isrāʾīl informed us, from Abū Yaḥyā, from Mujāhid, from ʿAbdullāh ibn ʿAmr who said, ‘A man passed by wearing two red garments and greeted the Prophet ﷺ but the Prophet did not return his greeting.’
This ḥadīth is ḥasan, gharīb from this perspective. 
According to scholars, this ḥadīth means that they disliked wearing clothes dyed with safflower, but saw no issue with clothes dyed red with clay or other substances if not dyed with safflower.[footnoteRef:1692] [1692:  Imām Tirmidhī (n 9) 5:116.] 

ʿAllāmah Zurqānī clarifies that it is slightly disliked:
والنهي للتنزيه على المشهور، ففي المدونة كره مالك الثوب المعصفر المقدم للرجال في غير الإحرام. 
The prohibition is slight according to the well-known opinion. In Al-Mudawwanah, Mālik disliked safflower-dyed clothes prepared for men outside of iḥrām.[footnoteRef:1693] [1693:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:236. ] 

It is proven that the senior Companions and the tābiʿūn would wear red dyed clothes. Amongst others, Imām Ibn Abī Shaybah reports that Ṭalḥah wore clothes that were dyed red:
حدثنا أبو بكر قال: حدثنا عبيد الله بن موسى عن عمرو بن عثمان عن موسى بن طلحة أن طلحة كان يلبس العصفر. 
Abū Bakr told us: ʿUbayd Allāh ibn Mūsā told us from ʿAmr ibn ʿUthmān from Mūsā ibn Ṭalḥah that Ṭalḥah used to wear safflower-dyed clothes.[footnoteRef:1694] [1694:  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), 5: 157. ] 

ʿAllāmah Ibn ʿAbd al-Barr mentioned that Ibn ʿUmar and others held the view that it is permissible:
وقد جاء عن ابن عمر وغيره من أهل المدينة جواز لبس المعصفر للنساء والرجال. 
It has been reported from Ibn ʿUmar and others from the people of Madīnah that it is permissible for women and men to wear safflower-dyed clothes.[footnoteRef:1695] [1695:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:159. ] 

The next prohibition in this recension of Imām Yaḥyā al-Laythī that is quoted from ‘Alī:
وَعَنْ تَخَتُّمِ الذَّهَبِ،
And wearing gold rings
ʿAllāmah Zurqānī explains that this is a strict prohibition:
نهي تحريم. 
It is a prohibition of impermissibility.[footnoteRef:1696] [1696:  ʿAllāmah Zurqānī (n 17) 1:236.] 

This prohibition is quoted via numerous other many other narrations. For instance, it is narrated in Ṣaḥīh al-Bukhārī and Ṣaḥīḥ Muslim:
حدثني محمد بن بشار، حدثنا غندر، حدثنا شعبة، عن قتادة، عن النضر بن أنس، عن بشير بن نهيك، عن أبي هريرة رضي الله عنه، عن النبي صلى الله عليه وسلم، أنه نهى عن خاتم ‌الذهب. (متفق عليه)
Muḥammad ibn Bashshār told me, Ghundar told us, Shuʿbah told us, from Qatādah, from Naḍr ibn Anas, from Bashīr ibn Nahīk, from Abū Hurayrah -may Allāh be pleased with him- from the Prophet ﷺ that he forbade wearing gold rings.[footnoteRef:1697][footnoteRef:1698] [1697:  Imām Bukhārī (n 1) 7:155.]  [1698:  Imām Muslim (n 8) 3:1654.] 

Imām Bukhārī also narrates:
 حدثنا مسدد، حدثنا يحيى، عن عبيد الله، قال: حدثني نافع، عن عبد الله رضي الله عنه، أن رسول الله صلى الله عليه وسلم اتخذ خاتما من ذهب وجعل فصه مما يلي كفه، فاتخذه الناس؛ فرمى به، واتخذ خاتما من ورق أو فضة. 
Musaddad narrated to us, Yaḥyā narrated to us, from ʿUbaydullāh, who said: Nāfiʿ narrated to me, from ʿAbdullāh -may Allāh be pleased with him- that the Messenger of Allāh ﷺ wore a gold ring and placed its stone facing his palm. People started to do the same, so he threw it away and wore a ring made of silver or white metal.[footnoteRef:1699] [1699:  Imām Bukhārī (n 1) 7:155.] 

ʿAllāmah Ibn ʿAbd al-Barr clarifies that this prohibition is also only for males:
النهي عن لباس الحرير، وتختم الذهب، إنما قصد به إلى الرجال، دون النساء.  
The prohibition of wearing silk and gold rings is intended for men, not women.[footnoteRef:1700] [1700:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 10:151. ] 

He explains the ruling for females saying:
ولا نعلم خلافا بين علماء الأمصار، في جواز تختم الذهب للنساء.  
We do not know of any disagreement among scholars of different regions regarding the permissibility of gold rings for women.[footnoteRef:1701] [1701:  Ibid, 10:152.] 

This is supported by many other narrations. For instance, Imām Aḥmad quotes:
حدثنا عبد الرزاق، أخبرنا عبد الله بن سعيد بن أبي هند، عن أبيه، عن رجل، عن أبي موسى، قال: رفع رسول الله صلى الله عليه وسلم حريرا بيمينه، وذهبا بشماله، فقال: " أحل ‌لإناث ‌أمتي، وحرم على ذكورها ".  
ʿAbd ar-Razzāq narrated to us, ʿAbdullāh ibn Saʿīd ibn Abī Hind informed us, from his father, from a man, from Abū Mūsā, who said, ‘The Messenger of Allāh ﷺ raised silk in his right hand and gold in his left, and said, ‘These are permissible for the females of my nation, but forbidden for its males.’[footnoteRef:1702] [1702:  Imām Aḥmad (n 14) 32:256.] 

Imām Abū Dāwūd quotes a similar narration via ʿAlī:
حدثنا قتيبة بن سعيد، حدثنا الليث، عن يزيد بن أبي حبيب، عن أبي أفلح الهمداني، عن عبد الله بن زرير أنه سمع علي بن أبي طالب يقول: إن نبي الله صلى الله عليه وسلم أخذ حريرا فجعله في يمينه، وأخذ ذهبا فجعله في شماله، ثم قال: "إن هذين حرام ‌على ‌ذكور ‌أمتي. 
Qutaybah ibn Saʿīd narrated to us, Layth narrated to us, from Yazīd ibn Abī Ḥabīb, from Abū Aflaḥ al-Hamdānī, from ʿAbdullāh ibn Zurayr that he heard ʿAlī ibn Abī Ṭālib saying, “Indeed, the Prophet of Allāh ﷺ took silk and placed it in his right hand, and took gold and placed it in his left hand, then said, ‘These two are forbidden for the males of my nation.’”[footnoteRef:1703] [1703:  Imām Abū Dāwūd (n 10) 6:165.] 

Imām Nawawī mentions a consensus on this, and he explains:
أجمع المسلمون على ‌إباحة ‌خاتم ‌الذهب ‌للنساء وأجمعوا على تحريمه على الرجال إلا ما حكي عن أبي بكر بن محمد بن عمر بن محمد بن حزم أنه أباحه وعن بعض أنه مكروه لا حرام وهذان النقلان باطلان فقائلهما محجوج بهذه الأحاديث التى ذكرها مسلم مع إجماع من قبله على تحريمه له مع قوله صلى الله عليه وسلم في الذهب والحرير إن هذين حرام على ذكور أمتي حل لإناثها. 
Muslims have agreed on the permissibility of gold rings for women and agreed on its prohibition for men, except for what was reported from Abū Bakr ibn Muḥammad ibn ʿUmar ibn Muḥammad ibn Ḥazm that he permitted it, and from some that it is disliked but not forbidden. These two reports are invalid, and their claimants are refuted by these narrations mentioned by Muslim, along with the consensus of those before them on its prohibition, along with his ﷺ saying regarding gold and silk, ‘These two are forbidden for the males of my nation, permissible for its females.’[footnoteRef:1704] [1704:  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), 14:65.] 

While these narrations stipulate wearing a ring of gold, other narrations are broad . Imām Bukhārī brings the following chapter and relates:
‌‌باب الشرب في آنية ‌الذهب
حدثنا حفص بن عمر، حدثنا شعبة، عن الحكم، عن ابن أبي ليلى قال: كان حذيفة بالمدائن، فاستسقى، فأتاه دهقان بقدح فضة، فرماه به، فقال: إني لم أرمه إلا أني نهيته فلم ينته، وإن النبي صلى الله عليه وسلم نهانا عن الحرير والديباج، والشرب في آنية ‌الذهب والفضة، وقال: "هن لهم في الدنيا وهي لكم في الآخرة". 
Chapter: Drinking from Gold Vessels 
Ḥafṣ ibn ʿUmar narrated to us, Shuʿbah narrated to us, from Ḥakam, from Ibn Abī Laylā who said: 
“Ḥudhayfah was in Al-Madāʾin and asked for a drink. A landowner brought him a silver cup, so he threw it at him. He then said, ‘I only threw it because I had forbidden him and he did not stop. The Prophet ﷺ forbade us from silk and brocade, and drinking from gold and silver vessels, and said, ‘These are for them in this world and for you in the Hereafter.’”[footnoteRef:1705] [1705:  Imām Bukhārī (n 1) 7:112.] 

Imām Muslim quotes:
حدثنا سعيد بن عمرو بن سهل بن إسحاق بن محمد بن الأشعث بن قيس قال: حدثنا سفيان بن عيينة سمعته يذكره عن أبي فروة، أنه سمع عبد الله بن عكيم قال: كنا مع حذيفة بالمدائن، فاستسقى حذيفة فجاءه دهقان بشراب في إناء من فضة، فرماه به وقال: إني أخبركم أني قد أمرته أن لا يسقيني فيه، فإن رسول الله صلى الله عليه وسلم قال: لا تشربوا في إناء ‌الذهب والفضة، ولا تلبسوا الديباج والحرير، فإنه لهم في الدنيا وهو لكم في الآخرة يوم القيامة. 
Saʿīd ibn ʿAmr ibn Sahl ibn Isḥāq ibn Muḥammad ibn al-Ashʿath ibn Qays said: Sufyān ibn ʿUyaynah narrated to us, I heard him mentioning it from Abū Farwah, that he heard ʿAbdullāh ibn ʿUkaym say: 
“We were with Ḥudhayfah in Al-Madāʾin, and Ḥudhayfah asked for a drink. A landowner came to him with a drink in a silver vessel. He threw it at him and said, ‘I inform you that I had ordered him not to serve me in it, for the Messenger of Allāh ﷺ said, ‘Do not drink from gold and silver vessels, and do not wear silk and brocade, for these are for them in this world and for you in the Hereafter on the Day of Resurrection.’”[footnoteRef:1706] [1706:  Imām Muslim (n 8) 3:1648.] 

Thus, males should not use gold in any items.
Moving on with this narration, ʿAlī then mentioned another thing that the Prophet ﷺ prohibited them from, and this is the portion that is connected to the title of this chapter:
وَعَنْ قِرَاءَةِ الْقرآن فِي الرُّكُوعِ.
And from reciting the Qurʾān while bowing.
[bookmark: _Toc225709697]Reciting the Qurʾān in Rukūʿ 
Imām Mālik quotes with this chain, and it is specifically mentioned that the Prophet ﷺ prohibited the reciting the Qurʾān during rukūʿ. There is no mention of prostration.
Most other students of Ibrāhīm ibn ʿAbdillāh also mentioned only rukūʿ. However, it is quoted via Imām Zuhrī that ‘Alī also mentioned about prostration. ʿAllāmah Ibn ʿAbd al-Barr writes:
ورواه معمر، عن ابن شهاب، بإسناب مثله. وزاد: وعن قراءة القرآن في الركوع والسجود. فزاد: السجود. 
Maʿmar narrated it from Ibn Shihāb, with a similar chain. And he added, ‘And from reciting the Qurʾān while bowing and prostrating.’ Thus, he added, ‘prostrating.’[footnoteRef:1707] [1707:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 24) 10:149.] 

Imām ʿAbd ar-Razzāq reports this as follows:
عن معمر، عن الزهري، عن إبراهيم بن عبد الله بن حنين، عن أبيه، عن علي قال: نهاني رسول الله صلى الله عليه وسلم ‌عن ‌القراءة ‌في ‌الركوع ‌والسجود، وعن التختم بالذهب، وعن لباس القسي، وعن لباس المعصفر. 
Maʿmar reported from Zuhrī, from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, from his father, from ʿAlī who said, ‘The Messenger of Allāh ﷺ forbade me from reciting while bowing and prostrating, from wearing gold rings, from wearing qassī and from wearing clothes dyed with safflower.’[footnoteRef:1708] [1708:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:144. ] 

 ʿAllāmah Ibn ʿAbd al-Barr then says:
وكذلك قال داود بن قيس، عن إبراهيم بن عبد الله بن حنين، عن أبيه، عن ابن عباس، عن علي بن أبي طالب، قال: نهاني حبي صلى الله عليه وسلم عن ثلاث، لا أقول: ونهى الناس، نهاني عن تختم الذهب، وعن لبس القسي والمعصفرة المفدمة، وأن أقرأ ساجدا، ولا راكعا. 
Likewise, Dāwūd ibn Qays reported from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from Ibn ʿAbbās, from ʿAlī ibn Abī Ṭālib, who said, ‘My beloved ﷺ forbade me from three things - I do not say: and he forbade the people - he forbade me from wearing gold rings, from wearing qassī and clothes dyed red with safflower and from reciting while prostrating or bowing.’[footnoteRef:1709] [1709:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 24) 10:149.] 

Likewise, Ibn Wahb quotes in his Muwaṭṭaʾ via Yūnus ibn Yazīd:
حدثنا بحر قال: قرئ على ابن وهب أخبرك يونس بن يزيد عن ابن شهاب أنه قال: حدثني إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين أن أباه حدثه أنه سمع علي بن أبي طالب قال: نهاني رسول الله صلى الله عليه وسلم أن أقرأ راكعا أو ساجدا. 
Baḥr narrated to us, saying: It was read to Ibn Wahb: Yūnus ibn Yazīd informed you from Ibn Shihāb that he said: Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn narrated to me that his father narrated to him that he heard ʿAlī ibn Abī Ṭālib say, ‘The Messenger of Allāh ﷺ forbade me from reciting while bowing or prostrating.’[footnoteRef:1710] [1710:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Wahb al-Fihrī, Muwaṭṭaʾ Ibn Wahb aṣ-Ṣaghīr (Madīnah Munawwarah: Maktabat Jāmiʿ al-ʿUlūm wa ’l-Ḥikam, 2002), 2:79. ] 

Imām Muslim narrates it in the following manner:
وحدثني أبو بكر بن إسحاق، أخبرنا ابن أبي مريم، أخبرنا محمد بن جعفر، أخبرني زيد بن أسلم، عن إبراهيم بن عبد الله بن حنين، عن أبيه، عن علي بن أبي طالب أنه قال: نهاني رسول الله صلى الله عليه وسلم ‌عن ‌القراءة ‌في ‌الركوع ‌والسجود. ولا أقول: نهاكم. 
Abū Bakr ibn Isḥāq narrated to me, Ibn Abī Maryam informed us, Muḥammad ibn Jaʿfar informed us, Zayd ibn Aslam informed me, from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from ʿAlī ibn Abī Ṭālib that he said, ‘The Messenger of Allāh ﷺ forbade me from reciting while bowing and prostrating. And I do not say: he forbade you.’[footnoteRef:1711] [1711:  Imām Muslim (n 8) 1:349.] 

Imām Muslim quoted various chains to prove that most narrators only mentioned about rukūʿ:
حدثنا يحيى بن يحيى قال: قرأت على مالك، عن نافع (ح) وحدثني عيسى بن حماد المصري، أخبرنا الليث، عن يزيد بن أبي حبيب (ح) قال: وحدثني هارون بن عبد الله، حدثنا ابن أبي فديك، حدثنا الضحاك بن عثمان (ح) قال: وحدثنا المقدمي، حدثنا يحيى - وهو القطان -، عن ابن عجلان، (ح) وحدثني هارون بن سعيد الأيلي، حدثنا ابن وهب، حدثني أسامة بن زيد (ح) قال. وحدثنا يحيى بن أيوب، وقتيبة، وابن حجر قالوا: حدثنا إسماعيل - يعنون ابن جعفر -: أخبرني محمد - وهو ابن عمرو - (ح) قال: وحدثني هناد بن السري، حدثنا عبدة، عن محمد بن إسحاق، كل هؤلاء عن إبراهيم بن عبد الله بن حنين، عن أبيه، عن علي إلا الضحاك، وابن عجلان فإنهما زادا عن ابن عباس، عن علي، عن النبي صلى الله عليه وسلم كلهم قالوا: نهاني عن قراءة القرآن وأنا راكع، ولم يذكروا في روايتهم النهي عنها في السجود كما ذكر الزهري، وزيد بن أسلم، والوليد بن كثير، وداود بن قيس. 
وحدثناه قتيبة، عن حاتم بن إسماعيل، عن جعفر بن محمد، عن محمد بن المنكدر، عن عبد الله بن حنين، عن علي، ولم يذكر في السجود.
Yaḥyā ibn Yaḥyā narrated to us, saying: I read to Mālik, from Nāfiʿ - change of chain – ʿĪsā ibn Ḥammād al-Miṣrī narrated to me, Layth informed us, from Yazīd ibn Abī Ḥabīb – change of chain – He said: Hārūn ibn ʿAbdullāh narrated to me, Ibn Abī Fudayk narrated to us, Ḍaḥḥāk ibn ʿUthmān narrated to us  – change of chain – He said: Muqaddamī narrated to us, Yaḥyā - he is Al-Qaṭṭān - narrated to us, from Ibn ʿAjlān  – change of chain – And Hārūn ibn Saʿīd al-Aylī narrated to me, Ibn Wahb narrated to us, Usāmah ibn Zayd narrated to me  – change of chain – He said: Yaḥyā ibn Ayyūb, Qutaybah, and Ibn Ḥujr narrated to us, they said: Ismāʿīl - meaning Ibn Jaʿfar - narrated to us: Muḥammad - and he is Ibn ʿAmr - informed me  – change of chain – He said: Hannād ibn as-Sarī narrated to me, ʿAbdah narrated to us, from Muḥammad ibn Isḥāq, all of these from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from ʿAlī except Ḍaḥḥāk and Ibn ʿAjlān, for they added from Ibn ʿAbbās, from ʿAlī, from the Prophet ﷺ. All of them said, ‘He forbade me from reciting the Qurʾān while I am bowing,’ and they did not mention in their narrations the prohibition of it in prostration as Zuhrī, Zayd ibn Aslam, Walīd ibn Kathīr, and Dāwūd ibn Qays mentioned.
And Qutaybah narrated it to us, from Ḥātim ibn Ismāʿīl, from Jaʿfar ibn Muḥammad, from Muḥammad ibn al-Munkadir, from ʿAbdullāh ibn Ḥunayn, from ʿAlī, and he did not mention prostration.[footnoteRef:1712] [1712:  Imām Muslim (n 8) 1:349.] 

Nevertheless, the prohibition of reciting in prostration is quoted via other chains. Imām Shāfiʿī narrates:
أخبرنا الشافعي رضي الله عنه، قال: أخبرنا ابن عيينة، عن سليمان بن سحيم، عن إبراهيم بن عبد الله بن معبد، عن أبيه، عن ابن عباس رضي الله عنه: أن رسول الله صلى الله عليه وسلم قال: إني نهيت أن أقرأ راكعا أو ساجدا، فأما الركوع فعظموا فيه الرب، وأما السجود فاجتهدوا فيه من الدعاء فقمن أن يستجاب لكم. 
Shāfiʿī -may Allāh be pleased with him- informed us, saying: Ibn ʿUyaynah informed us, from Sulaymān ibn Suḥaym, from Ibrāhīm ibn ʿAbdullāh ibn Maʿbad, from his father, from Ibn ʿAbbās -may Allāh be pleased with him- that the Messenger of Allāh ﷺ said, ‘I have been forbidden to recite while bowing or prostrating. As for bowing, glorify the Sustainer in it, and as for prostration, strive in supplication, for it is fitting that you will be answered.’[footnoteRef:1713] [1713:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:269. ] 

Imām Ibn Khuzaymah narrates:  
نا علي بن حجر السعدي، نا إسماعيل يعني ابن جعفر، نا سفيان بن عيينة، وحدثنا عبد الجبار بن العلاء، حدثنا سفيان، عن سليمان بن سحيم، عن إبراهيم بن عبد الله بن معبد وهو ابن عباس، عن أبيه، عن ابن عباس قال: كشف النبي صلى الله عليه وسلم الستارة والناس صفوف خلف أبي بكر، فقال: أيها الناس إنه لم يبق من مبشرات النبوة إلا الرؤيا الصالحة، يراها المسلم، أو ترى له، ألا إني نهيت أن أقرأ راكعا أو ساجدا، فأما الركوع فعظموا فيه الرب، وأما السجود فاجتهدوا في الدعاء، فقمن أن يستجاب لكم. هذا حديث عبد الجبار. 
ʿAlī ibn Ḥujr al-Saʿdī narrated to us, Ismāʿīl, meaning Ibn Jaʿfar, narrated to us, Sufyān ibn ʿUyaynah narrated to us, and ʿAbd al-Jabbār ibn al-ʿAlā' narrated to us, Sufyān narrated to us, from Sulaymān ibn Suḥaym, from Ibrāhīm ibn ʿAbdullāh ibn Maʿbad -he is Ibn ʿAbbās- from his father, from Ibn ʿAbbās who said, ‘The Prophet ﷺ lifted the curtain while people were in rows behind Abū Bakr, and said, ‘O People, nothing remains of the glad tidings of prophethood except for the good dream, which a Muslim sees or is seen for him. Behold, I have been forbidden to recite while bowing or prostrating. As for bowing, glorify the Sustainer in it, and as for prostration, strive in supplication, for it is fitting that you will be answered.’ This is the narration of ʿAbd al-Jabbār.[footnoteRef:1714] [1714:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:276. ] 

Therefore, the same ruling applies to rukūʿ and prostration. Hence, ʿAlī would issue the same verdict for prostration. Imām ʿAbd ar-Razzāq reports:
عن الثوري، عن أبي إسحاق، عن الحارث، عن علي قال: لا تقرأ وأنت راكع، ولا وأنت ساجد.  
Thawrī reported from Abū Isḥāq, from Ḥārith, from ʿAlī who said, ‘Do not recite while you are bowing, nor while you are prostrating.’[footnoteRef:1715] [1715:  Imām ʿAbd ar-Razzāq (n 32) 2:144.] 

ʿAllāmah Ibn ʿAbd al-Barr asserts that all scholars agree that a person should not recite in rukūʿ and prostration due to this narration quoted above:
فجميع العلماء على أن ذلك لا يجوز امتثالا لحديث هذا الباب وحديث ابن عباس عن النبي عليه السلام: "ألا وإني قد نهيت عن القراءة في الركوع والسجود فأما الركوع فعظموا فيه الرب وأما السجود فاجتهدوا فيه بالدعاء فقمن أن يستجاب لكم". 
All scholars agree that this is not permissible, in compliance with the narration of this chapter and that of Ibn ʿAbbās from the Prophet ﷺ, ‘Behold, I have been forbidden from reciting in bowing and prostration. As for bowing, glorify the Sustainer in it, and as for prostration, strive in supplication, for it is fitting that you will be answered.’[footnoteRef:1716] [1716:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 4:154.] 

Imām Muḥammad quotes this and says:
وبهذا نأخذ، تكره القراءة في الركوع، والسجود وهو قول أبي حنيفة، رحمه الله. 
This is what we follow, recitation in bowing and prostration is disliked, and this is the opinion of Abū Ḥanīfah -may Allāh have mercy on him.[footnoteRef:1717] [1717:  Imām Muḥammad (n 7) 102.] 

After quoting this very same narration, Imām Tirmidhī says:
وهو قول أهل العلم من أصحاب النبي صلى الله عليه وسلم ومن بعدهم، كرهوا القراءة في الركوع والسجود. 
This is the opinion of the people of knowledge from the Companions of the Prophet ﷺ and those after them, they disliked recitation in bowing and prostration.[footnoteRef:1718] [1718:  Imām Tirmidhī (n 9) 2:] 

ʿAllāmah Ibn Rushd says: 
اتفق الجمهور على ‌منع ‌قراءة ‌القرآن في الركوع والسجود لحديث علي في ذلك قال: نهاني جبريل صلى الله عليه وسلم أن أقرأ القرآن راكعا وساجدا. 
The majority agreed on prohibiting the recitation of the Qurʾān in rukūʿ and prostration due to the narration of ʿAlī regarding that, he said, ‘Jibrīl –peace be upon him- forbade me from reciting the Qurʾān while bowing and prostrating.’[footnoteRef:1719] [1719:  ʿAllāmah Abū ’l-Walīd Muḥammad ibn Aḥmad al-Qurṭubī, better known as Ibn Rushd al-Ḥafīẓ, Bidāyat al-Mujtahid wa-Nihāyat al-Muqtaṣid (Cairo: Dār al-Ḥadīth, 2004), 1:136.] 

Since we are prohibited from reciting the Qurʾān in rukūʿ and prostration, what should we recite during these two postures? ʿAllāmah Ibn ʿAbd al-Barr says:
وأجمعوا أن الركوع موضع لتعظيم الله بالتسبيح وأنواع الذكر. 
They agreed that bowing is an occasion for glorifying Allāh with tasbīḥ and types of dhikr.[footnoteRef:1720] [1720:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 4:154.] 

He mentions which tasbīḥ a person should recite:
وقال سفيان الثوري وأبو حنيفة والشافعي والأوزاعي وأبو ثور وأحمد بن حنبل وإسحاق يقول المصلي في ركوعه سبحان ربي العظيم ثلاثا وفي السجود سبحان ربي الأعلى ثلاثا وهو أقل التمام والكمال في ذلك
وقال الثوري أحب إلي أن يقولها الإمام خمسا في الركوع والسجود حتى يدرك الذي خلفه ثلاث تسبيحات
وحجتهم حديث عقبة بن عامر وقد ذكرناه بإسناده في التمهيد عن النبي عليه السلام أنه قال ((لما نزلت (فسبح باسم ربك العظيم) الواقعة 74 قال لنا رسول الله صلى الله عليه وسلم اجعلوها في ركوعكم فلما نزلت (سبح اسم ربك الأعلى) الأعلى 1 قال اجعلوها في سجودكم
وحديث حذيفة قال كان رسول الله صلى الله عليه وسلم يقول في ركوعه ((سبحان ربي العظيم)) وفي سجوده ((سبحان ربي الأعلى قالوا وهو أولى لأنه تفسير لقوله في الركوع ((عظموا فيه الرب)). 
Sufyān ath-Thawrī, Abū Ḥanīfah, Shāfiʿī, Awzāʿī, Abū Thawr, Aḥmad ibn Ḥanbal and Isḥāq said that the one praying says in his bowing, ‘Subḥāna Rabbī al-ʿAẓīm’ (Glory be to my Lord, the Magnificent) three times, and in prostration ‘Subḥāna Rabbī al-Aʿlā’ (Glory be to my Lord, the Most High) three times, and this is the minimum of completeness and perfection in that.
Thawrī said, ‘I prefer that the imām says it five times in bowing and prostration so that those behind him can attain three tasbīḥs.’
Their evidence is the narration of ʿUqbah ibn ʿĀmir, which we have mentioned with its chain in At-Tamhīd from the Prophet ﷺ that he said: ‘When the verse: ‘So glorify the name of your Lord, the Magnificent’[footnoteRef:1721] was revealed, the Messenger of Allāh ﷺ said to us, ‘Put it in your bowing.’ And when the verse: ‘Glorify the name of your Lord, the Most High,’[footnoteRef:1722] was revealed, he said, ‘‘Put it in your prostration.’’ [1721:  Qurʾān: 56:74.]  [1722:  Ibid, 87:1.] 

And the narration of Ḥudhayfah who said, ‘The Messenger of Allāh ﷺ used to say in his bowing: ‘Subḥāna Rabbī al-ʿAẓīm’ and in his prostration: ‘Subḥāna Rabbī al-Aʿlā’. They said, ‘This is more appropriate because it is an explanation of his saying regarding bowing, ‘Magnify the Sustainer in it.’’[footnoteRef:1723] [1723:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 4:156-157.] 

As for the ruling of this prohibition, it is slightly disliked. Hence if a person happens to recite, it does not affect the validity of his prayer. ʿAllāmah Ibn ʿAbd al-Barr writes:
‌ولو ‌قرأ ‌في ‌الركوع أحد لم تفسد صلاته. 
If someone were to recite while bowing, it would not invalidate their prayer.[footnoteRef:1724] [1724:  Ibid, 4:343.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī says:
فلو ‌قرأ ‌في ‌الركوع والسجود كره ولم تبطل صلاته، وقال بعض العلماء: يحرم وتبطل صلاته. 
If one were to recite in bowing and prostration, it would be disliked but would not invalidate their prayer. Some scholars said that it is forbidden and invalidates the prayer.[footnoteRef:1725] [1725:  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), 4:351. ] 

Reason of this prohibition
1) It is not the proper position for recitation.
ʿAllāmah Khaṭṭābī explains the reason:
وأما القراءة في الركوع فإنما نهي من أجل أن الركوع محل التسبيح والذكر بالتعظيم، وإنما محل القراءة القيام فكره أن يجمع بينهما في محل واحد ليكون كل واحد منهما في موضعه الخاص به والله أعلم. 
As for recitation while bowing, it was only prohibited because bowing is a place for tasbīḥ and dhikr with glorification, and the place for recitation is standing. So it was disliked to combine them in one place so that each one of them could be in its specific place, and Allāh knows best.[footnoteRef:1726] [1726:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 4:190.] 

2) It is inappropriate to recite the loftiest of words in the most humble of postures.
Mawlānā Khalīl Aḥmad as-Sahāranpūrī states:
ولعل وجه النهي أن القرآن له مرتبة عظيمة، لأنه كلام الله تعالى وهو صفته، والركوع والسجود غاية التذلل فلا يناسب هذه الحالة قراءة كلام الله تعالى ويناسبها التسبيح. 
Perhaps the reason for the prohibition is that the Qurʾān has a great status, because it is the speech of Allāh the Exalted and it is His attribute, and bowing and prostration are the ultimate of humility, so it is not appropriate in this state to recite the speech of Allāh the Exalted. What is appropriate is tasbīḥ.[footnoteRef:1727] [1727:  Mawlānā Khalīl Aḥmad (n 50) 4:351.] 

[bookmark: _Toc225709698]Further Additions 
Imām Aḥmad reports this via Ibn Isḥāq from Ibrāhīm ibn ʿAbdillh with several additions to the narration:
حدثنا يعقوب، حدثنا أبي، عن ابن إسحاق، حدثني إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، قال: سمعت علي بن أبي طالب يقول: نهاني رسول الله صلى الله عليه وسلم لا أقول: نهاكم - عن تختم الذهب، وعن لبس القسي والمعصفر، وقراءة القرآن وأنا راكع، وكساني حلة من سيراء فخرجت فيها، فقال: " يا علي، إني لم أكسكها لتلبسها " قال: فرجعت بها إلى فاطمة، فأعطيتها ناحيتها، فأخذت بها لتطويها معي، فشققتها بثنتين، قال: فقالت: تربت يداك يا ابن أبي طالب، ماذا صنعت؟ قال: فقلت لها: نهاني رسول الله صلى الله عليه وسلم عن لبسها، فالبسي واكسي نساءك.  
Yaʿqūb narrated to us, my father narrated to us, from Ibn Isḥāq, Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn narrated to me, from his father, who said: I heard ʿAlī ibn Abī Ṭālib saying:
“The Messenger of Allāh ﷺ forbade me - I do not say: he forbade you - from wearing gold rings, from wearing qassī and clothes dyed with safflower, and from reciting the Qurʾān while I am bowing. 
He clothed me with a striped garment, so I went out wearing it, and he said, ‘O ʿAlī, I did not clothe you with it for you to wear it.’’ He said, ‘So I returned with it to Fāṭimah and gave her its side. She took it to fold it with me, and I tore it into two.’ He said, ‘She said, ‘Woe be to you, O son of Abū Ṭālib, what have you done?’’ He said, ‘So I said to her, ‘The Messenger of Allāh ﷺ forbade me from wearing it, so you wear it and clothe your women with it.’”[footnoteRef:1728] [1728:  Imām Aḥmad (n 14) 2:117.] 

[bookmark: _Toc225709699]Different Rulings 
The levels of prohibition on these four points differ. ʿAllāmah Ibn al-ʿArabī says:
لأن النهي عن القسى نهي تحريم، والنهي عن المعصفر نهي كراهة. وكذلك النهي عن قراءة القرآن في الركوع نهي كراهة أيضا؛ لأنه من قرأ في ركوعه لم تبطل صلاته. والنهي عن تختم الذهب نهي تحريم. 
This is because the prohibition of qassī is a prohibition of impermissibility, and the prohibition of clothes dyed with safflower is a prohibition of dislike. Likewise, the prohibition of reciting the Qurʾān while bowing is also a prohibition of dislike; because if one recites in their bowing, their prayer is not invalidated. And the prohibition of wearing gold rings is a prohibition of impermissibility.[footnoteRef:1729] [1729:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:359.] 

[bookmark: _Toc225709700]Others Who Quoted the Same Narration
1) Other transmitters of the Muwaṭṭaʾ
For instance, Imām Abū Muṣʿab az-Zuhrī narrates:
باب العمل في القراءة
حدثنا أبو مصعب، قال: حدثنا مالك، عن نافع، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، عن علي بن أبي طالب، أن رسول الله صلى الله عليه وسلم: نهى عن لبس القسي، والمعصفر، وعن تختم الذهب، وعن قراءة القرآن في الركوع.
Chapter: The Practice in Recitation  
Abū Muṣʿab narrated to us, saying: Mālik narrated to us, from Nāfiʿ, from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from ʿAlī ibn Abī Ṭālib, that the Messenger of Allāh ﷺ forbade wearing qassī and clothes dyed with safflower, wearing gold rings and recitation while bowing.[footnoteRef:1730] [1730:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:86. ] 

2) Imam Shāfiʿī
أنبأنا مالك، عن نافع، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، عن علي بن أبي طالب، أن رسول الله صلى الله عليه وسلم نهى عن لبس القسي وعن لبس المعصفر وعن تختم الذهب وعن قراءة القرآن في الركوع. 
Mālik informed us, from Nāfiʿ, from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, from his father, from ʿAlī ibn Abī Ṭālib, that the Messenger of Allāh ﷺ forbade wearing qassī, wearing clothes dyed with safflower, wearing gold rings and reciting the Qurʾān while bowing.[footnoteRef:1731] [1731:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, As-Sunan al-Maʾthūrah (Beirut: Dār al-Maʿrifat, 1986), 233.] 

3) Imām Aḥmad 
قرأت على عبد الرحمن: عن مالك، عن نافع. وحدثنا إسحاق - يعني ابن عيسى -، أخبرني مالك، عن نافع، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين - قال إسحاق: عن أبيه - عن علي بن أبي طالب: أن رسول الله صلى الله عليه وسلم نهى عن لبس القسي والمعصفر، وعن تختم الذهب، وعن قراءة القرآن في الركوع.  
I read to ʿAbd ar-Raḥmān: from Mālik, from Nāfiʿ. And Isḥāq - meaning Ibn ʿĪsā - narrated to us, Mālik informed me, from Nāfiʿ, from Ibrāhīm ibn ʿAbd Allāh ibn Ḥunayn - Isḥāq said: from his father - from ʿAlī ibn Abī Ṭālib: that the Messenger of Allāh ﷺ forbade wearing qassī and clothes dyed with safflower, wearing gold rings, and reciting the Qurʾān while bowing.[footnoteRef:1732] [1732:  Imām Aḥmad (n 14) 2:307.] 

4) Imām Muslim
حدثنا يحيى بن يحيى قال: قرأت على مالك، عن نافع، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، عن علي بن أبي طالب: أن رسول الله صلى الله عليه وسلم نهى عن لبس القسي والمعصفر، وعن تختم الذهب، وعن قراءة القرآن في الركوع . 
Yaḥyā ibn Yaḥyā narrated to us, saying: I read to Mālik, from Nāfiʿ, from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from ʿAlī ibn Abī Ṭālib: that the Messenger of Allāh ﷺ forbade wearing qassī and clothes dyed with safflower, wearing gold rings, and reciting the Qurʾān while bowing.[footnoteRef:1733] [1733:  Imām Muslim (n 8) 3:1648.] 

5) Imām Nasāʾī
أخبرنا قتيبة، عن مالك، عن نافع، عن إبراهيم بن عبد الله بن حنين، عن أبيه، عن علي قال: نهاني رسول الله صلى الله عليه وسلم عن لبس القسي، والمعصفر، وعن تختم الذهب، وعن القراءة في الركوع. 
Qutaybah related to us, from Mālik, from Nāfiʿ, from Ibrāhīm ibn ʿAbd Allāh ibn Ḥunayn, from his father, from ʿAlī who said, ‘The Messenger of Allāh ﷺ forbade me from wearing qassī, clothes dyed with safflower, wearing gold rings, and reciting while bowing.’[footnoteRef:1734] [1734:  Imām Nasāʾī (n 12) 2:189.] 

6) Imām Abū Dāwūd
حدثنا القعنبي، عن مالك، عن نافع، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه
عن علي بن أبي طالب: أن رسول الله صلى الله عليه وسلم نهى عن لبس القسي، وعن لبس المعصفر وعن تختم الذهب، وعن القراءة في الركوع. 
Qaʿnabī narrated to us, from Mālik, from Nāfiʿ, from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from ʿAlī ibn Abī Ṭālib that the Messenger of Allāh ﷺ forbade wearing qassī, wearing clothes dyed with safflower, wearing gold rings, and reciting while bowing.[footnoteRef:1735] [1735:  Imām Abū Dāwūd (n 10) 6:155.] 

7) Imām Tirmidhī
حدثنا إسحاق بن موسى الأنصاري، قال: حدثنا معن، قال: حدثنا مالك . (ح) وحدثنا قتيبة، عن مالك، عن نافع، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، عن علي بن أبي طالب، أن النبي صلى الله عليه وسلم نهى عن لبس القسي والمعصفر، وعن تختم الذهب، وعن قراءة القرآن في الركوع.
 وفي الباب عن ابن عباس.
حديث علي حديث حسن صحيح. 
Isḥāq ibn Mūsā al-Anṣārī narrated to us, saying: Maʿn narrated to us, saying: Mālik narrated to us – change of chain – Qutaybah narrated to us, from Mālik, from Nāfiʿ, from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from ʿAlī ibn Abī Ṭālib, that the Prophet ﷺ forbade wearing qassī and clothes dyed with safflower, wearing gold rings, and reciting the Qurʾān while bowing. And in this chapter is [a narration] from Ibn ʿAbbās. The narration of ʿAlī is ḥasan saḥīḥ.[footnoteRef:1736] [1736:  Imām Tirmidhī (n 9) 2:49-50.] 

[bookmark: _8u5opy25v9c8][bookmark: _Toc225709701]Those Who Quoted Differently
1) Abū Dāwūd aṭ-Ṭayālisī
حدثنا أبو داود، قال: حدثنا زمعة، عن الزهري، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، عن علي رضي الله عنه، قال: نهاني رسول الله صلى الله عليه وسلم أن أقرأ القرآن وأنا راكع، وأن ألبس المعصفر، وأن أتختم بالذهب. 
Abū Dāwūd narrated to us, saying: Zamʿah narrated to us, from Zuhrī, from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from ʿAlī -may Allāh be pleased with him-, who said, ‘The Messenger of Allāh ﷺ forbade me from reciting the Qurʾān while I am bowing, from wearing clothes dyed with safflower and from wearing gold rings.’[footnoteRef:1737] [1737:  Imām Abū Dāwūd Sulaymān ibn Dāwūd aṭ-Ṭayālisī, Musnad Abī Dāwūd aṭ-Ṭayālisī (Egypt: Dār Hijr, 1999), 1:101.] 

2) Imām ʿAbd ar-Razzāq quotes:
عن معمر، عن الزهري، عن إبراهيم بن عبد الله بن حنين، عن أبيه، عن علي قال: نهاني رسول الله صلى الله عليه وسلم ‌عن ‌القراءة ‌في ‌الركوع ‌والسجود، وعن التختم بالذهب، وعن لباس القسي، وعن لباس المعصفر. 
Maʿmar reported from Zuhrī, from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from ʿAlī who said, ‘The Messenger of Allāh ﷺ forbade me from reciting during bowing and prostration, from wearing gold rings, from wearing qassī and from wearing clothes dyed with safflower.’[footnoteRef:1738] [1738:  Imām ʿAbd ar-Razzāq (n 32) 2:144.] 

3) Imām Aḥmad
حدثنا يحيى بن سعيد، عن ابن عجلان، حدثني إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، عن ابن عباس، عن علي، قال: نهاني رسول الله صلى الله عليه وسلم أن أقرأ وأنا راكع، وعن خاتم الذهب، وعن القسي والمعصفر. 
Yaḥyā ibn Saʿīd narrated to us, from Ibn ʿAjlān, Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn narrated to me, from his father, from Ibn ʿAbbās, from ʿAlī, who said, ‘The Messenger of Allāh ﷺ forbade me from reciting while I am bowing, from wearing gold rings, and from qassī and clothes dyed with safflower.’[footnoteRef:1739] [1739:  Imām Aḥmad (n 14) 2:47.] 

4) Ibn Wahb
حدثنا بحر قال: قرئ على ابن وهب أخبرك يونس بن يزيد عن ابن شهاب أنه قال: حدثني إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين أن أباه حدثه أنه سمع علي بن أبي طالب قال: نهاني رسول الله صلى الله عليه وسلم أن أقرأ راكعا أو ساجدا. 
Baḥr narrated to us, saying: It was read to Ibn Wahb that Yūnus ibn Yazīd informed you from Ibn Shihāb that he said: Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn narrated to me that his father narrated to him that he heard ʿAlī ibn Abī Ṭālib say, ‘The Messenger of Allāh ﷺ forbade me from reciting while bowing or prostrating.’[footnoteRef:1740] [1740:  ʿAllāmah Ibn Wahb (n 34) 2:79.] 

Imām Muslim quotes via Ibn Wahb from Ibn Shihāb:
وحدثني حرملة بن يحيى، أخبرنا ابن وهب، أخبرني يونس، عن ابن شهاب، حدثني إبراهيم بن عبد الله بن حنين : أن أباه حدثه أنه سمع علي بن أبي طالب يقول: نهاني النبي صلى الله عليه وسلم عن القراءة وأنا راكع، وعن لبس الذهب والمعصفر. 
Ḥarmalah ibn Yaḥyā narrated to me, Ibn Wahb informed us, Yūnus informed me, from Ibn Shihāb, Ibrāhīm ibn ʿAbd Allāh ibn Ḥunayn narrated to me that his father narrated to him that he heard ʿAlī ibn Abī Ṭālib saying, ‘The Prophet ﷺ forbade me from reciting while I am bowing, and from wearing gold and clothes dyed with safflower.’[footnoteRef:1741] [1741:  Imām Muslim (n 8) 3:1648.] 

5) Imām Muslim quotes it via Ibn Wahb:
حدثنا عبد بن حميد، حدثنا عبد الرزاق، أخبرنا معمر، عن الزهري، عن إبراهيم بن عبد الله بن حنين، عن أبيه، عن علي بن أبي طالب قال: نهاني رسول الله صلى الله عليه وسلم عن التختم بالذهب، وعن لباس القسي، وعن القراءة في الركوع والسجود، وعن لباس المعصفر. 
ʿUbayd Allāh ibn Saʿīd informed us, saying: Yaḥyā ibn Saʿīd narrated to us, from Ibn ʿAjlān, from Ibrāhīm ibn ʿAbd Allāh ibn Ḥunayn, from his father, from Ibn ʿAbbās, from ʿAlī, who said, ‘The Prophet ﷺ forbade me from wearing gold rings, from reciting while bowing, and from wearing qassī and clothes dyed with safflower.’[footnoteRef:1742] [1742:  Ibid.] 

6) Imām Nasāʾī quotes with a completely different chain:
أخبرنا عبيد الله بن سعيد، حدثنا حماد بن مسعدة، عن أشعث، عن محمد، عن عبيدة، عن علي قال: 
نهاني النبي صلى الله عليه وسلم عن القسي، والحرير، وخاتم الذهب، وأن أقرأ وأنا راكع، وقال مرة أخرى: وأن أقرأ راكعا. 
ʿUbaydullāh ibn Saʿīd informed us, Ḥammād ibn Masʿadah narrated to us, from Ashʿath, from Muḥammad, from ʿAbīdah, from ʿAlī who said, ‘The Prophet ﷺ forbade me from wearing qassī, silk, and gold rings, and from reciting while I am bowing,’ and he said another time: ‘and from reciting while bowing.’[footnoteRef:1743] [1743:  Imām Nasāʾī (n 12) 2:187.] 

He also narrates it via Ibn ʿAbbās from ʿAlī:
أخبرنا عبيد الله بن سعيد، قال: حدثنا يحيى بن سعيد، عن ابن عجلان، عن إبراهيم بن ‌عبد ‌الله ‌بن ‌حنين، عن أبيه، عن ابن عباس، عن علي، قال: نهاني النبي صلى الله عليه وسلم عن خاتم الذهب، وعن القراءة راكعا، وعن القسي والمعصفر. 
أخبرنا الحسن بن داود المنكدري، قال: حدثنا ابن أبي فديك، عن الضحاك بن عثمان، عن إبراهيم بن حنين، عن أبيه، عن عبد الله بن عباس، عن علي قال: نهاني رسول الله صلى الله عليه وسلم، ولا أقول نهاكم عن تختم الذهب، وعن لبس القسي، وعن لبس المفدم،والمعصفر، وعن القراءة في الركوع. 
ʿUbayd Allāh ibn Saʿīd informed us, he said: Yaḥyā ibn Saʿīd narrated to us, from Ibn ʿAjlān, from Ibrāhīm ibn ʿAbdullāh ibn Ḥunayn, from his father, from Ibn ʿAbbās, from ʿAlī, who said, ‘The Prophet ﷺ forbade me from wearing a gold ring, from reciting while bowing and from wearing qassī and clothes dyed with safflower.’
Ḥasan ibn Dāwūd al-Munkadarī informed us, saying: Ibn Abī Fudayk narrated to us, from Ḍaḥḥāk ibn ʿUthmān, from Ibrāhīm ibn Ḥunayn, from his father, from ʿAbd Allāh ibn ʿAbbās, from ʿAlī who said, ‘The Messenger of Allāh ﷺ forbade me, and I do not say he forbade you, from wearing gold rings, from wearing qassī, from wearing clothes dyed with saffron and safflower and from reciting while bowing.’[footnoteRef:1744] [1744:  Ibid, 2:188.] 

7) Imām ʿAbd ar-Razzāq
عن الحسن بن عمارة، عن أبي إسحاق، عن الحارث، عن علي قال: قال رسول الله صلى الله عليه وسلم: "يا علي، إني أحب لك ما أحب لنفسي، وأكره لك ما أكره لنفسي، لا تلبس القسي، ولا المعصفر، ولا تركب على المياثر الحمر؛ فإنها مراكب الشيطان، ولا تقرأ وأنت ساجد، ولا تعقص شعرك وأنت تصلي؛ فإنه كفل.  
Ḥasan ibn ʿUmārah reported from Abū Isḥāq, from Ḥārith, from ʿAlī who said, ‘The Messenger of Allāh ﷺ said, ‘O ʿAlī, I love for you what I love for myself, and I dislike for you what I dislike for myself. Do not wear qassī, nor clothes dyed with safflower, nor ride on red saddle cloths; for they are the mounts of Satan. Do not recite while you are prostrating, and do not tie your hair while you are praying; for it is a hindrance.’[footnoteRef:1745] [1745:  Imām ʿAbd ar-Razzāq (n 32) 2:144.] 

   Ḥadīth 215 – Abū Ḥāzim at-Tammār – Bayaḍī – Intimate Conversation with Allāh – Reciting Qurʾān Softly in Voluntary Prayers
[bookmark: _Toc225709702]Ḥadīth 215
مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِثِ التَّيْمِيِّ، عَنْ أَبِي حَازِمٍ التَّمَّارِ، عَنِ الْبَيَاضِيِّ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ خَرَجَ عَلَى النَّاسِ وَهُمْ يُصَلُّونَ، وَقَدْ عَلَتْ أَصْوَاتُهُمْ بِالْقِرَاءَةِ فَقَال: "إِنَّ الْمُصَلِّيَ يُنَاجِي رَبَّهُ، فَلْيَنْظُرْ بِمَا يُنَاجِيهِ بِهِ، وَلاَ يَجْهَرْ بَعْضُكُمْ عَلَى بَعْضٍ بِالْقُرآن".
Mālik reported from Yaḥyā ibn Saʿīd from Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī from Abū Ḥāzim at-Tammār from Bayāḍī; that the Messenger of Allāh ﷺ came out to the people while they were praying, and their voices had risen in recitation. He said, ‘Indeed, the one praying is conversing with his Lord, so let him consider what he is conversing about. And do not raise your voices over each other with the Qurʾān.’[footnoteRef:1746] [1746:  ] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، 
Mālik reported from Yaḥyā ibn Saʿīd
We spoke about him under the commentary of the 4th narration, on page 142.
عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِثِ التَّيْمِيِّ، 
From Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī
[bookmark: _Toc225709703]Muḥammad Ibn Ibrāhīm ibn al-Ḥārith at-Taymī
We spoke about him under the commentary of the 49th narration that appears on page 165. Under the commentary of this narration, in At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr presents the following overview on him:
محمد بن إبراهيم بن الحارث هذا، هو أحد ثقات أهل المدينة ومحدثيهم. معدود في التابعين. روي عنه أنه قال: رأيت سعد بن أبي وقاص وعبد الله بن عمر يأخذان برمانة المنبر، ثم ينصرفان. ويكنى أبا عبد الله، وهو محمد بن إبراهيم بن الحارث بن خالد بن صخر بن عامر بن كعب بن سعد بن تيم بن مرة.
قال الواقدي: كان جده الحارث بن خالد من المهاجرين الأولين. وتوفي محمد بن إبراهيم سنة عشرين ومئة في خلافة هشام. 
This Muḥammad ibn Ibrāhīm ibn al-Ḥārith was one of the reliable people of Madīnah and their narrators. He is counted among the tābiʿūn. It is narrated from him that he said, ‘I saw Saʿd ibn Abī Waqqāṣ and ʿAbdullāh ibn ʿUmar holding the knob of the pulpit, then leaving.’ He is known by the teknonym Abū ʿAbdillāh, and he is Muḥammad ibn Ibrāhīm ibn al-Ḥārith ibn Khālid ibn Ṣakhr ibn ʿĀmir ibn Kaʿb ibn Saʿd ibn Taym ibn Murrah.
Wāqidī said, ‘His grandfather, Ḥārith ibn Khālid, was among the early Muhājirūn. And Muḥammad ibn Ibrāhīm passed away in the year 120 AH during the caliphate of Hishām.’[footnoteRef:1747] [1747:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 15:266. ] 

عَنْ أَبِي حَازِمٍ التَّمَّارِ، 
From Abū Ḥāzim at-Tammār
[bookmark: _Toc225709704]Abū Ḥāzim at-Tammār
Abū Ḥāzim at-Tammār was not quite famous, yet his name appears in numerous ḥadīth collections and biographical works. Despite this, significant ambiguity surrounds his identity, leading to confusion among scholars and subsequent generations. 
Name and Identity
One of the primary issues surrounding Abū Ḥāzim at-Tammār is the uncertainty regarding his actual name.  There are four different opinions:
1) Name is unknown
Imām Aḥmad states that he does not know his name, and he only knows of this one narrator from him:
لا أدري أيش اسمه ولا أظن أحدا روى عنه غير محمد بن إبراهيم. 
I am unaware of his name, and I do not think anyone narrated from him other than Muḥammad ibn Ibrāhīm.[footnoteRef:1748] [1748:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal as-Shaybānī, Al-ʿIlal wa-Maʿrifat ar-Rijāl – Riwāyat Ibni-Hī ʿAbdillāh (Riyadh: Dār al-Khānī, 1422 AH), 2:550. ] 

ʿAllāmah Rāmahurmuzī and ʿAllāmah Ibn Mandah echoed this uncertainty, confirming that his name remains unknown.
 ʿAllāmah Rāmahurmuzī says in Al-Muḥaddith al-Fāṣil:
وأبو ‌حازم ‌التمار لا يعرف اسمه. 
Abū Ḥāzim at-Tammār: his name is not known.[footnoteRef:1749] [1749:  ʿAllāmah Abū Muḥammad Ḥasan ibn ʿAbd ar-Raḥmān ar-Rāmahurmuzī, Al-Muḥaddith al-Fāṣil bayna ’r-Rāwī wa ’l-Wāʿī (Beirut: Dār al-Fikr, 1404 AH), 294. ] 

ʿAllāmah Ibn Mandah writes:
ولا أدري ما اسمه. 
I do not know what his name is.[footnoteRef:1750] [1750:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Isḥāq, better known as Ibn Mandah, Fatḥ Bāb al-Kunā wa ’l-Alqāb (Riyadh: Maktabat al-Kawthar, 1996), 253.] 

2) ʿAbdullāh ibn Jābir
This opinion is recorded in Maʿrifat aṣ-Ṣaḥābah by ʿAllāmah Abū Nuʿaym al-Iṣfahānī, although it is with a ṣīghah at-tamrīḍ:
قيل: إن اسمه: عبد الله بن جابر. 
It is said that his name was ʿAbdullāh ibn Jābir.[footnoteRef:1751] [1751:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 6:3092. ] 

3) Yasār
This was the view of Imām Mālik. ʿAllāmah Jawharī quotes from Ḥabīb:
قال مالك: أبو ‌حازم ‌التمار اسمه يسار مولى قيس بن سعد بن عبادة .
Mālik said: Abū Ḥāzim at-Tammār, his name was Yasār, the freed slave of Qays ibn Saʿd ibn ʿUbādah. [footnoteRef:1752] [1752:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 602. ] 

4) His name was Dīnar:
The vast majority of scholars prefer the view that his name was Dīnār. Imām Bukhārī lists his name as Dīnar:
أبو حازم، مولى أبي رهم، وهو مولى غفار هو الْبُخَارِيّ، اسمه دينار. 
Dīnār, Abū Ḥāzim, mawlā of Abū Ruhm, and he is from Banī Ghaffār, at-Tammār.[footnoteRef:1753] [1753:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 9: 89. ] 

ʿAllāmah Ibn Ḥibbān says:
أبو ‌حازم ‌التمار اسمه دينار. 
Abū Ḥāzim at-Tammār, his name was Dīnār.[footnoteRef:1754] [1754:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 104. ] 

ʿAllāmah Ibn ʿAbd al-Barr acknowledged the view attributed to Imām Mālik, but he still preferred that his name was Dīnār. He writes:
وذكرنا أن أبا ‌حازم ‌التمار اسمه دينار مولى الأنصار.
وعن حبيب عن مالك أن اسم أبي ‌حازم ‌التمار يسار مولى قيس بن سعد بن عبادة. 
We mentioned that Abū Ḥāzim at-Tammār, his name was Dīnār, freed slave of the Anṣār. Ḥabīb reports from Mālik that the name of Abū Ḥāzim at-Tammār was Yasār, the freed slave of Qays ibn Saʿd ibn ʿUbādah.[footnoteRef:1755] [1755:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:160. ] 

Attribution & affiliation
Just as there were differences on his name, there were also differences on his attribution and affiliation.
ʿAllāmah Ibn al-Ḥadhdhāʾ lists the different tribes to which he was attributed:
مولى قيس بن سعد ين عبادة الأنصاري، ويقال: مولى أبي رهم، ويقال: مولى غفار، ويقال: مولى هذيل قال مسلم بن الحجاج: إن أبا حازم مولى أبي رهم، ليس هو أبو حازم التمار، هو أخر. 
[He was] the freed slave of Qays ibn Saʿd ibn ʿUbādah al-Anṣārī. In another view, it is said: the freed slave of Abū Ruhm; in yet another view, it is said: the freed slave of Ghaffār, and in another: the freed slave of Hudhayl. Muslim ibn al-Ḥajjāj said, ‘Indeed, Abū Ḥāzim who was the freed slave of Abū Ruhm, is not Abū Ḥāzim at-Tammār. He is another.’[footnoteRef:1756] [1756:  ʿAllāmah Abū Abdillāh Muḥammad ibn Yaḥyā, better known as Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-Man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:107.] 

ʿAllāmah Ibn Ḥibbān asserts that he was from Banū Ruhm, and with a ṣīghah at-tamrīḍ he said that he was from Banū Ghaffār:
مولى بنى رهم وقد قيل بنى غفار. 
Freed slave of Banū Ruhm and it has been said Banū Ghaffār.[footnoteRef:1757] [1757:  ʿAllāmah Ibn Ḥibbān (n 9) 104.] 

Imām Bukhārī mentions that he was the freed slave of Abū Ruhm, who was from Banū Ghaffār:
دينار، أبو حازم، مولى أبي رهم، وهو من بني غفار، التمار.  
Dīnār, Abū Ḥāzim, freed slave of Abū Ruhm, and he is from Banū Ghaffār, at-Tammār.[footnoteRef:1758] [1758:  Imām Bukhārī (n 8) 9:89.] 

(Hence these is no contradiction between between Banū Ruhm and Banū Ghaffār). 
ʿAllāmah Ibn Abī ʿĀṣim quotes his chain for this same narration via Yazīd ibn ʿAbdillāh, and one of the narrators mentioned that he was the freed slave of the Ghaffārs:
حدثنا يعقوب بن حميد، ثنا عبد العزيز بن محمد، عن يزيد بن عبد الله بن الهاد، عن محمد بن إبراهيم، عن عطاء بن يسار، عن أبي حازم، مولى الغفاريين عن رجل. 
Yaʿqūb ibn Ḥumayd narrated to us, ʿAbd al-ʿAzīz ibn Muḥammad narrated to us, from Yazīd ibn ʿAbdullāh ibn al-Hād, from Muḥammad ibn Ibrāhīm, from ʿAṭāʾ ibn Yasār, from Abū Ḥāzim, freed slave of the Ghaffārs, from a man.[footnoteRef:1759] [1759:  ʿAllāmah Abū Bakr ibn Abī ʿĀṣim ash-Shaybānī, Al-Āḥād wa ’l-Mathānī (Riyadh: Dār ar-Rāyah, 1991), 4:61.] 

Imām Ṭaḥāwī says:
وأبو ‌حازم ‌التمار الذي يروي عنه يحيى بن سعيد الأنصاري وهو مولى لبني غفار يعد في المدنيين. 
Abū Ḥāzim at-Tammār who Yaḥyā ibn Saʿīd al-Anṣārī narrates from, is a freed slave of Banū Ghaffār, and he is counted among the Madanīs.[footnoteRef:1760] [1760:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Mushkil al-Āthār (Beirut: Dār Muʾassasat ar-Risālah, 1994), 9:115. ] 

Generation
The third point that scholars differed on is whether he is a Companion or a tābiʿī.
Some scholars considered him to be a Companion. However, the correct view is that he was a tābiʿī. Shaykh Shuʿayb al-Arnāwūṭ said that it is disputed whether he was a Companion; however, it is more likely that he was not, as Abū Dāwūd included a ḥadīth from him in Al-Marāsīl:
مختلف في صحبته، والظاهر أنه لا صحبة له، فقد أخرج أبو داود له حديثا في المراسيل. 
There is disagreement about his Companionship. It appears that he has no Companionship, for Abū Dāwūd has included a ḥadīth from him in Al-Marāsīl.[footnoteRef:1761] [1761:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 31:363. ] 

He was actually from the junior tābiʿūn. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وهو من صغار التابعين لا كبارهم، لا يشتبه ولا يشك أنه لا صحبة له على من له أدنى علم بهذا الشأن. 
He is from the younger tābiʿūn, not the seniors. It is not ambiguous nor doubtful that he has no Companionship for anyone who has the least knowledge of this matter.[footnoteRef:1762] [1762:  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), 4:1626. ] 

Confusion with other figures
Due to the lack of clarity about his name, Abū Ḥāzim at-Tammār has often been confused with other well-known figures, such as Salamah ibn Dīnār. For instance, ʿAllāmah Abū Sulaymān ar-Ribʿī quotes:
قال عمرو مات أبو ‌حازم ‌التمار واسمه سلمة ين دينار سنة ثلاث وثلاثين وكان أعرج. 
ʿAmr said: Abū Ḥāzim at-Tammār passed away, and his name was Salamah ibn Dīnār, in the year 133 AH, and he was lame.[footnoteRef:1763] [1763:  ʿAllāmah Abū Sulaymān Muḥammad ibn ʿAbdillāh ar-Ribʿī, Tārīkh Mawlid al-ʿUlamāʾ wa-Wafayāti-Him (Riyadh: Dār al-ʿĀṣimah, 1410 AH), 1:316.] 

Difference between him and Salamah ibn Dīnār
Once his name, identity and attribution are clarified, other scholars clarified that Abū Ḥāzim at-Tammār and Salamah ibn Dīnār were distinct individuals. For instance, ʿAllāmah Dullābī writes:
وأبو حازم المدني سلمة بن دينار، وأبو ‌حازم ‌التمار دينار. 
 Abū Ḥāzim al-Madanī is Salamah ibn Dīnār, and Abū Ḥāzim at-Tammār is Dīnār.[footnoteRef:1764] [1764:  ʿAllāmah Abū Bishr Muḥammad ibn Aḥmad ad-Dūlābī, Al-Kunā wa ’l-Asmāʾ (Beirut: Dār Ibn Ḥazm, 2000), 1:434.] 

Imām Ṭaḥāwī provides a more detailed explanation:
وأبو حازم سلمة بن دينار مولى عبد الله بن عياش بن أبي ربيعة يعد في المدنيين، وأبو ‌حازم ‌التمار الذي يروي عنه يحيى بن سعيد الأنصاري وهو مولى لبني غفار يعد في المدنيين. 
Abū Ḥāzim Salamah ibn Dīnār, freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah is counted among the Madanīs, and Abū Ḥāzim at-Tammār who Yaḥyā ibn Saʿīd al-Anṣārī narrates from, is a freed slave of the Banī Ghaffār, and he is counted among the Madanīs.[footnoteRef:1765] [1765:  Imām Ṭaḥāwī (n 15) 9:115.] 

ʿAllāmah Abū ʿAlī al-Ghassānī elaborated that there are three tābiʿūn with the name Abū Ḥāzim. He first mentioned two, and then mentioned the third. He writes:
‌‌أبو حازم وأبو حازم تابعيان يرويان عن الصحابة.
فالأول منهما: أبو حازم الأشجعي، واسمه سلمان مولى عزة الأشجعية، كوفي، يروي عن أبي هريرة، روى عنه منصور والأعمش وسيار أبو الحكم وفضيل بن غزوان.
والثاني: هو أبو حازم سلمة بن دينار الأعرج، ويقال: الأفزر، الزاهد، مولى الأسود بن سفيان، يروي عن سهل بن سعد الساعدي، روى عنه مالك والثوري وابن عيينة وسليمان بن بلال وأبو غسان محمد بن مطرف وابنه عبد العزيز، ونسبه أبو نصر الكلاباذي في كتابه فقال: سلمة بن دينار أبو حازم الأعرج التمار الزاهد. وذكر التمار في نسبه سلمة بن دينار وهمٌ.
وأبو ‌حازم ‌التمار المدني رجل ثالث، واسمه دينار، مولى أبي رهم الغفاري، يروي عن البياضي وغيره، روى عنه محمد بن إبراهيم بن الحارث التيمي ومحمد بن عمرو بن علقمة، وحديثه في الموطأ. 
Abū Ḥāzim and Abū Ḥāzim are two tābiʿīn who narrate from the Companions. 
The first of them: Abū Ḥāzim al-Ashjaʿī, whose name was Salmān, freed slave of ʿAzzah al-Ashjaʿiyyah, the Kūfī. He narrates from Abū Hurayrah. Manṣūr, Aʿmash, Sayyār Abū ’l-Ḥakam and Fuḍayl ibn Ghazwān narrated from him.
The second: He is Abū Ḥāzim Salamah ibn Dīnār al-Aʿraj, and it is said: al-Afzar, the ascetic, freed slave of Aswad ibn Sufyān. He narrates from Sahl ibn Saʿd as-Sāʿidī. Mālik, Thawrī, Ibn ʿUyaynah, Sulaymān ibn Bilāl, Abū Ghassān Muḥammad ibn Muṭarrif and his son ʿAbd al-ʿAzīz narrated from him. Abū Naṣr al-Kalābādhī attributed his lineage in his book as: Salamah ibn Dīnār Abū Ḥāzim al-Aʿraj at-Tammār az-Zāhid. The mention of ‘at-Tammār’ in the lineage of Salamah ibn Dīnār is a mistake.
Abū Ḥāzim at-Tammār al-Madanī is the third man. His name was Dīnār, freed slave of Abū Ruhm al-Ghaffārī. He narrates from Bayāḍī and others. Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī and Muḥammad ibn ʿAmr ibn ʿAlqamah narrated from him, and his ḥadīth is in the Muwaṭṭaʾ.[footnoteRef:1766] [1766:  ʿAllāmah Abū ʿAlī Ḥusayn ibn Muḥammad al-Ghassānī, Taqyīd al-Muhmal wa-Tamyīz al-Mushkil (Makkah Mukarramah: Dār ʿĀlam al-Fawāʾid, 2000), 2:551.] 

Teachers
Imām Bukhārī cites the name of one of his teachers:
سمع ابن حديدة.  
He heard from Ibn Ḥudaydah.[footnoteRef:1767] [1767:  Imām Bukhārī (n 8) 3:244.] 

ʿAllāmah Mizzī lists only these two names:
يروي عن: مولاه أبي رهم الغفاري، وابن حديدة الجهني. 
He narrates from: His master Abū Ruhm al-Ghaffārī and Ibn Ḥudaydah al-Juhanī.[footnoteRef:1768] [1768:  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, 1992), 33:218. ] 

Students
Earlier, we quoted Imām Aḥmad as saying that he only knew of Muḥammad ibn Ibrāhīm at-Taymī quoting from him:
ولا أظن أحدا روى عنه غير محمد بن إبراهيم. 
I do not think anyone narrated from him other than Muḥammad ibn Ibrāhīm.[footnoteRef:1769] [1769:  Imām Aḥmad (n 3) 2:550.] 

 ʿAllāmah Ibn Mandah mentioned a similar statement:
روى عنه: محمد بن إبراهيم التيمي، ولا أظن أحدا روى عنه غيره. 
Muḥammad ibn Ibrāhīm at-Taymī narrated from him, and I do not think anyone narrated from him other than him.[footnoteRef:1770] [1770:  ʿAllāmah Ibn Mandah (n 5) 253.] 

However other scholars identified other students. Imām Bukhārī said:
روى عنه محمد بن عمرو، وابن أبي ذئب. 
Muḥammad ibn ʿAmr and Ibn Abī Dhiʾb narrated from him.[footnoteRef:1771] [1771:  Imām Bukhārī (n 8) 3:244.] 

ʿAllāmah Ibn Abī Ḥātim quoted from his father the names of four students: 
روى عنه محمد بن إبراهيم التيمي  ومحمد بن عمرو بن علقمة ومحمد بن عبد الرحمن بن أبي ذئب وعباد بن أبي علي سمعت أبي يقول ذلك. 
Muḥammad ibn Ibrāhīm at-Taymī and Muḥammad ibn ʿAmr ibn ʿAlqamah and Muḥammad ibn ʿAbd ar-Raḥmān ibn Abī Dhiʾb and ʿAbbād ibn Abī ʿAlī narrated from him. I heard my father saying that.[footnoteRef:1772] [1772:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 3:432.] 

Status
Abū Ḥāzim at-Tammār’s credibility as a narrator has been affirmed by several notable scholars.  ʿAllāmah Abū ʿUbayd al-Ājurrī says:
قلت لأبي داود: أبو حازم حدث عنه محمد بن إبراهيم؟ قال: ثقة.
I said to Abū Dāwūd: Abū Ḥāzim, Muḥammad ibn Ibrāhīm narrated from him? He said: Trustworthy.[footnoteRef:1773] [1773:  ʿAllāmah Mizzī (n 23) 33:219.] 

ʿAllāmah Ibn Ḥibbān describes him saying:
من متقنى أهل المدينة. 
From the proficient people of Madīnah.[footnoteRef:1774] [1774:  ʿAllāmah Ibn Ḥibbān (n 9) 104.] 

ʿAllāmah ʿIjlī lists him in his:
الأعرج مدني تابعي ثقة وكان رجلا صالحا. 
The lame, Madanī, tābiʿī, is trustworthy and he was a righteous man.[footnoteRef:1775] [1775:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdillāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa-min aḍ-Ḍuʿafāʾ wa-Dhikr Madhāhibi-Him wa-Akhbāri-Him (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 2:394.] 

ʿAllāmah Ibn ʿAbd al-Barr graded him as reliable: 
ثقة. 
Reliable.[footnoteRef:1776] [1776:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istighnāʾ fī Maʿrifat al-Mashhūrīn min Ḥamalat al-ʿIlm bi ’l-Kunā (Riyadh: Dār Ibn Taymiyyah, 1985), 1:557.] 

Despite this, Imām Bukhārī and Imām Muslim did not quote from him in their Ṣaḥīḥ collections.  ʿAllāmah Abū ’l-ʿAbbās ad-Dānī says:
لم يخرج البخاري ولا مسلم في أبي حازم التمار شيئا، وخرجا عن أبي حازم سلمة بن دينار. 
Bukhārī and Muslim did not narrate anything from Abū Ḥāzim at-Tammār, but they narrated from Abū Ḥāzim Salamah ibn Dīnār.[footnoteRef:1777] [1777:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 3:573.] 

Date of demise
This narrator’s date of demise is not known.
Since scholars confused this narrator with Salamah ibn Dīnar, they listed the date of demise of Salamah ibn Dīnār as his date of demise. ʿAllāmah Ibn ʿAsākir quotes with his chain to Abū Ḥafṣ al-Fallās:
ومات أبو حازم التمار سنة ثلاث وثمانين ومائة واسمه سلمة بن دينار. 
Abū Ḥāzim at-Tammār passed away in the year 183 AH, and his name was Salamah ibn Dīnār.[footnoteRef:1778] [1778:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 22:72.] 

عَنِ الْبَيَاضِيِّ، 
From Bayāḍī
[bookmark: _Toc225709705]Bayāḍī
In the footnotes it is written that in the main manuscript that the editors were using, his name was written in the margine as Farwah ibn ʿAmr al-Bayāḍī:
بهامش الأصل: فروة بن عمرو البياضي
In the margin of the original manuscript is: Farwah ibn ʿAmr al-Bayāḍī.
Shaykh Muṣṭāfā al-Aʿẓamī writes more details of what was written in the main manuscript:
في نسخة عند الأصل: فروة بن عمرو البياضي، وعند ق في ع: قال أبو بكر، قال مطرف، سئل مالك عن أبي حازم التمار، عن البياضي، فقال: اسم أبي حازم يسار مولى قيس بن سعد بن عبادة، واسم البياضي: فروة بن عمرو الأنصاري، وهو من بني بياضة. 
In a copy of the original manuscript is ‘Farwah ibn ʿAmr al-Bayāḍī’, and in another copy, ‘Abū Bakr said, Muṭarrif said, Mālik was asked about Abū Ḥāzim at-Tammār, from Bayāḍī, and he said: The name of Abū Ḥāzim is Yasār, the freed slave of Qays ibn Saʿd ibn ʿUbādah, and the name of Bayāḍī is: Farwah ibn ʿAmr al-Anṣārī, and he is from Banī Bayāḍah.’[footnoteRef:1779] [1779:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:110.] 

This is the correct view; his name was indeed Farwah ibn ʿAmr. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما البياضي فيقولون: اسمه فروة بن عمرو بن ودقة بن عبيد بن عامر بن بياضة، فخذ من الخزرج.  
As for Bayāḍī, they say: His name was Farwah ibn ʿAmr ibn Wadaqah ibn ʿUbayd ibn ʿĀmir ibn Bayāḍah, a branch of the Khazraj.[footnoteRef:1780] [1780:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:266.] 

In Al-Istīʿāb, he quotes this from Imām Mālik:
قال مالك وغيره: والبياضي هذا اسمه فروة بن عمرو بن ودقة بن عبيد بن عامر بن بياضة. هذا وبياضة فخذ من الأنصار من الخزرج. 
Mālik and others said: This Bayāḍī, his name is Farwah ibn ʿAmr ibn Wadaqah ibn ʿUbayd ibn ʿĀmir ibn Bayāḍah. And Bayāḍah is a branch of the Anṣār from the Khazraj.[footnoteRef:1781] [1781:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 17) 4:1626.] 

ʿAllāmah Jawharī quotes it from Ḥabīb:
والبياضي، فروة بن عمرو الأنصاري وهو من بني بياضة. 
Bayāḍī is Farwah ibn ʿAmr al-Anṣārī, and he is from the Banī Bayāḍah.[footnoteRef:1782] [1782:  ʿAllāmah Jawharī (n 7) 602.] 

ʿAllāmah Muḥammad al-Burrī says:
ولم يختلف في اسم البياضي 
There is no disagreement about the name of Bayāḍī.[footnoteRef:1783] [1783:  ʿAllāmah Muḥammad ibn Abī Bakr at-Tilimsānī, better known as Burrī, Al-Jawharah fī Nasab an-Nabī wa-Aṣḥābi-Hī al-ʿAsharah (Riyadh: Dār ar-Rifāʿī, 1983), 1:110.] 

However, this is incorrect, since there were other opinions too. There are scholars who mentioned that his name was ʿAbdullāh ibn Jābir.
We mention about the previous narrator that some scholars considered him to be ʿAbdullāh ibn Jābir. Similary, there were scholar who considered this narrator to be ʿAbdullāh ibn Jābir. 
ʿAllāmah Abū Nuʿaym al-Iṣfahānī writes:
عن البياضي الأنصاري قيل: إن اسمه: عبد الله بن جابر. 
Bayāḍī al-Anṣārī, it is said that his name was ʿAbdullāh ibn Jābir.[footnoteRef:1784] [1784:  ʿAllāmah Abū Nuʿaym (n 6) 6:3092. ] 

ʿAllāmah Mizzī says:
وقيل: إن اسم ‌البياضي ‌هذا ‌عبد ‌الله ‌بن ‌جابر. 
It is said that the name of this Bayāḍī was ʿAbdullāh ibn Jābir.[footnoteRef:1785] [1785:  ʿAllāmah Mizzī (n 23) 33:218.] 

Status
This narrator was a Companion, and he is the one intended in the following narration, where Imām Bukhārī narrates:
قال عبيد: حدثنا يونس، حدثنا ابن إسحاق، عن محمد بن إبراهيم، عن أبي حازم مولى هذيل؛ جاورت أنا ورجل من بني بياضة، من أصحاب النبي صلى الله عليه وسلم، فحدثني عن النبي صلى الله عليه وسلم. 
ʿUbayd said: Yūnus told us, Ibn Isḥāq told us, from Muḥammad ibn Ibrāhīm, from Abū Ḥāzim, the freed slave of Hudhayl; I and a man from Banī Bayāḍah, from the Companions of the Prophet ﷺ, were neighbors, and he narrated to me from the Prophet ﷺ.[footnoteRef:1786] [1786:  Imām Bukhārī (n 8) 3:245.] 

He was actually a Companion of Badr. ʿAllāmah Ibn Saʿd explains:
وشهد فروة بدرا وأحدا والخندق والمشاهد كلها مع رسول الله، صلى الله عليه وسلم. 
Farwah participated in Badr, Uḥud, Khandaq, and all the battles with the Messenger of Allāh ﷺ.[footnoteRef:1787] [1787:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 3:449. ] 

ʿAllāmah Abū ’l-ʿAbbās ad-Dānī says:
وهو مشهور في الصحابة، شهد بدرا وما بعدها، وبنو بياضة فخذ من الأنصار.
He is well-known among the Companions, he participated in Badr and what came after it, and Banū Bayāḍah is a branch of the Anṣār.[footnoteRef:1788] [1788:  ʿAllāmah Abū ’l-ʿAbbās ad-Dānī (n 32) 3:571. ] 

He was also there for the ʿAqabah. ʿAllāmah Ibn Saʿd says:
وشهد ‌فروة ‌بن ‌عمرو العقبة مع السبعين من الأنصار في روايتهم جميعا. 
Farwah ibn ʿAmr witnessed the ʿAqabah with the seventy Anṣār according to all their narrations.[footnoteRef:1789] [1789:  ʿAllāmah Ibn Saʿd (n 42) 3:449.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
شهد العقبة، وشهد بدرا وما بعدها من المشاهد مع رسول الله صلى الله عليه وسلم، وآخى رسول الله صلى الله عليه وسلم بينه وبين عبد الله ابن مخرمة العامري. 
He witnessed the ʿAqabah, and he witnessed Badr and the battles after it with the Messenger of Allāh ﷺ. The Messenger of Allāh ﷺ established brotherhood between him and ʿAbdullāh ibn Makhramah al-ʿĀmirī.[footnoteRef:1790] [1790:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 17) 6:23.] 

The Prophet ﷺ appointed him to collect dates. ʿAllāmah Abū Nuʿaym al-Iṣfahānī quotes with his chain to Jābir:
حدثنا سليمان بن أحمد، ثنا إسحاق بن إبراهيم، عن عبد الرزاق، عن معمر، عن حرام بن عثمان، عن ابني جابر، عن جابر، أن النبي صلى الله عليه وسلم كان يبعث رجلا من الأنصار، من بني بياضة، يقال له: فروة بن عمرو، فيخرص ثمرة أهل المدينة. 
Sulaymān ibn Aḥmad told us, Isḥāq ibn Ibrāhīm told us, from ʿAbd ar-Razzāq, from Maʿmar, from Ḥarām ibn ʿUthmān, from the two sons of Jābir, from Jābir, that the Prophet ﷺ used to send a man from the Anṣār from Banī Bayāḍah, called Farwah ibn ʿAmr, to estimate the fruit of the people of Madīnah.[footnoteRef:1791] [1791:  ʿAllāmah Abū Nuʿaym (n 6) 4:2289.] 

He also cites with his chain to Rāfiʿ ibn Khadīj:
أن النبي صلى الله عليه وسلم كان يبعث فروة بن عمرو يخرص النخل، فإذا دخل الحائط حسب ما فيه من الأقناء، ثم ضرب بعضها على بعض على ما يرى فيها ولا يخطئ. 
The Prophet ﷺ used to send Furwah ibn ʿAmr to estimate the date palms’ produce. When he entered the orchard, he would assess the clusters (of dates) and then calculate the total produce by comparing them to one another based on what he observed, without making any mistakes.[footnoteRef:1792] [1792:  ʿAllāmah Abū Nuʿaym (n 6) 4:2289.] 

His family
He had many children, as ʿAllāmah Ibn Saʿd says:
وكان لفروة من الولد عبد الرحمن وأمه حبيبة بنت مليل بن وبرة بن خالد بن العجلان بن زيد بن غنم بن سالم بن عوف، وعبيد وكبشة وأم شرحبيل وأمهم أم ولد، وأم سعد وأمها آمنة بنت خليفة بن عدي بن عمرو بن مالك بن عامر بن فهيرة بن بياضة. وخالدة وأمها أم ولد، وآمنة وأمها أم ولد. 
Farwah had many children: ʿAbd ar-Raḥmān, whose mother was Ḥabībah bint Mulayḥ ibn Wabarah ibn Khālid ibn al-ʿAjlān ibn Zayd ibn Ghanm ibn Sālim ibn ʿAwf; ʿUbayd, Kabshah, Umm Shuraḥbīl, whose mother was an umm walad; Umm Saʿd, whose mother was Āminah bint Khalīfah ibn ʿAdī ibn ʿAmr ibn Mālik ibn ʿĀmir ibn Fuhayrah ibn Bayāḍah; Khālidah, whose mother was an umm walad; and Āminah, whose mother was an umm walad.[footnoteRef:1793] [1793:  ʿAllāmah Ibn Saʿd (n 42) 3:449.] 

However, they all passed away and he does not have any progeny any more, as ʿAllāmah Ibn Saʿd writes:
وكان لفروة عقب وأولاد وانقرضوا فلم يبق منهم أحد.  
Farwah had descendants and children, but they passed away and none of them remained.[footnoteRef:1794] [1794:  ʿAllāmah Ibn Saʿd (n 42) 3:449.] 

Reason for Imām Mālik not mentioning his name
We quoted from ʿAllāmah Ibn ʿAbd al-Barr earlier that Imām Mālik stated this Companion’s name to be Farwah. Why then did he not quote his name? ʿAllāmah Ibn ʿAbd al-Barr expounds:
ولم يسمه في الموطأ، كان ابن وضاح وابن مزين يقولان: إنما سكت مالك عن اسمه لأنه كان ممن أعان على عثمان رضي الله عنه. 
He did not name him in the Muwaṭṭaʾ. Ibn Waḍḍāḥ and Ibn Muzayn used to say, ‘Mālik remained silent about his name because he was among those who aided against ʿUthmān  -may Allāh be pleased with him.’[footnoteRef:1795] [1795:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 17) 6:23.] 

However, he then comments:
هذا لا يعرف، ولا وجه لما قالوه من ذلك، ولم يكن لقائل هذا علم بما كان من الأنصار يوم الدار. 
This is not known, and there is no basis for what they said about that, and the one who said this had no knowledge of what happened with the Anṣār on the days when ʿUthmān’s house was besieged.[footnoteRef:1796] [1796:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 17) 6:24.] 

However, ʿAllāmah Ibn Bushkuwāl considered that statement of ʿAllāmah Ibn Waḍḍāḥ and says:
كنى الناس عنه باسمه لأنه ممن أعان على عثمان رضي الله عنه. 
People used a nickname for him instead of his name because he was among those who aided against ʿUthmān -may Allāh be pleased with him-.[footnoteRef:1797] [1797:  ʿAllāmah Abū ’l-Qāsim Khalaf ibn ʿAbd al-Malik al-Khazrajī, Ghawāmiḍ al-Asmāʾ al-Mubhamah (Beirut: ʿĀlam al-Kutub, 1407 AH), 2:875.] 

Thereafter, in the battle of Jamal, he sided with ʿAlī. Ḥāfiẓ Ibn Ḥajar states:
وكان من أصحاب علي يوم الجمل. 
He was among the companions of ʿAlī on the Day of the Camel.[footnoteRef:1798]  [1798:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 5:279. ] 

Qualities
Ḥāfiẓ Ibn Ḥajar cites about his generosity:
وذكر وثيمة في كتاب الردة أن فروة كان ممن قاد مع رسول الله صلى الله عليه وآله وسلم فرسين في سبيل الله، وكان يتصدق في كل عام من نخله بألف وسق. 
Wathīmah mentioned in Kitāb ar-Riddah that Farwah was among those who led two horses with the Messenger of Allāh ﷺ in the way of Allāh, and he used to give in charity every year from his date palms a thousand wasqs.[footnoteRef:1799] [1799:  Ḥāfiẓ Ibn Ḥajar (n 53) 5:279.] 

[bookmark: _Toc225709706]The Outcome of Studying the Narrators
From this chain, we are convinced that this is an authentic narration. ʿAllāmah Ibn al-ʿArabī says:
والحديث صحيح، وله طرق أمثلها ما أدخله مالك.
The narration is authentic, and it has chains, the best of which is what Mālik included.[footnoteRef:1800] [1800:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:360.] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ خَرَجَ عَلَى النَّاسِ وَهُمْ يُصَلُّونَ، وَقَدْ عَلَتْ أَصْوَاتُهُمْ بِالْقِرَاءَةِ فَقَال: "إِنَّ الْمُصَلِّيَ يُنَاجِي رَبَّهُ،" 
That the Messenger of Allāh ﷺ came out to the people while they were praying, and their voices had risen in recitation. He said: ‘Indeed, the one praying is in intimate conversation with his Lord.
[bookmark: _Toc225709707]Intimate Conversation with Allāh
ʿAllāmah Zurqānī quotes:
مناجاة العبد لربه ما يقع منه من الأفعال والأقوال المطلوبة في الصلاة، وترك الأفعال والأقوال المنهي عنها، ومناجاة الرب لعبده إقباله عليه بالرحمة والرضوان وما يفتحه عليه من العلوم والأسرار، وفيه كما قال الباجي تنبيه على معنى الصلاة والمقصود بها؛ ليكثر الاحتراز من الأمور المكروهة المدخلة للنقص فيها، والإقبال على أمور الطاعة المتممة لها. 
The servant's intimate conversation with his Lord occurs from him, of the required actions and words in prayer, and abandoning the prohibited actions and words. And the Sustainer’s intimate conversation with His servant is His turning to him with mercy and pleasure and what He opens for him of knowledge and secrets. Within this, as Bājī said, is an alert to the meaning of prayer and its purpose; to increase caution against disliked matters that introduce deficiency in it, and to turn towards matters of obedience that complete it.[footnoteRef:1801] [1801:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:237. ] 

 ʿAllāmah Abū ’l-Walīd al-Bājī comments on this:
تنبيه على معنى الصلاة والمقصود بها ليكثر معنى الاحتراز من الأمور المكروهة المدخلة للنقص فيها والإقبال على أمور الطاعة المتممة لها. 
An alert to the meaning of prayer and its purpose: to increase the notion of caution against disliked matters that introduce deficiency in it, and turning towards matters of obedience that complete it.[footnoteRef:1802] [1802:  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.), 1:150. ] 

If we are communicating directly with Allāh, we need to take into consideration the etiquette. ʿAllāmah Ibn Khuzyamah wrote:
والمناجي ربه يجب عليه أن يفرغ قلبه لمناجاة خالقه عز وجل ولا يشغل قلبه التعلق بشيء من أمور الدنيا يشغله عن مناجاة خالقه. 
The one in intimate conversation with his Lord must empty his heart for an intimate conversation with his Creator -ʿazza wa jalla- and not occupy his heart with attachment to anything from the matters of the world that would distract him from an intimate conversation with his Creator.[footnoteRef:1803] [1803:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:241. ] 

ʿAllāmah Ibn Baṭṭāl says:
‌مناجاة الله لا تحصل للعبد إلا فى الصلاة خاصة، فينبغى له إحضار النية فيها وترك خواطر الاشتغال عنها، ولزوم الخشوع ولا يقدر على ذلك إلا بعون الله له. وقال بعض الصالحين: إذا قمت إلى الصلاة فاعلم أن الله يقبل عليك، فأقبل على من هو مقبل عليك، واعلم أنه قريب منك، ناظر إليك، فإذا ركعت فلا تأمل أنك ترفع، وإذا رفعت فلا تأمل أنك تضع، ومثل الجنة عن يمينك والنار عن شمالك والصراط تحت قدمك، فإذا فعلت كنت مصليا. 
Intimate conversation with Allāh is not achieved for the servant except in prayer specifically, so he should present his intention in it leave thoughts that distract from it, and adhere to humility. He is not able to do that except with Allāh’s help. Some of the righteous said: When you stand for prayer, know that Allāh turns to you, so turn to the One who is turning to you, and know that He is close to you, looking at you. Then when you bow, do not wish to rise, and when you rise, do not wish to prostrate. Imagine Paradise on your right, Hell on your left, and the bridge under your feet. If you do this, you are praying.[footnoteRef:1804] [1804:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:158.] 

"فَلْيَنْظُرْ بِمَا يُنَاجِيهِ بِهِ،"
So let him consider what he is conversing with Him about.
ʿAllāmah Zurqānī says:
أراد به التحذير من أن يناجيه بالقرآن على وجه مكروه، وإن كان القرآن كله طاعة وقربة. 
He intended by it a warning against conversing with Him with the Qurʾān in the disliked manner, even if the Qurʾān is all obedience and closeness.[footnoteRef:1805] [1805:  ʿAllāmah Zurqānī (n 56) 1:237.] 

"وَلاَ يَجْهَرْ بَعْضُكُمْ عَلَى بَعْضٍ بِالْقُرآن".
And do not raise your voices over each other with the Qurʾān.
[bookmark: _Toc225709708]Reciting the Qurʾān Silently in Voluntary Prayers
This refers to voluntary prayers. ʿAllāmah Ibn ʿAbd al-Barr writes: 
ومعنى هذا الحديث في النافلة إذا كان كل أحد يصلي لنفسه وأما صلاة الفريضة فقد أحكمت السنة جهرها وسرها.
The meaning of this applies to voluntary prayer when each person is praying for himself. As for obligatory prayer, the Sunnah has established its audible and silent [recitation].[footnoteRef:1806] [1806:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 4:160.] 

ʿAllāmah Abū ’l-Walīd al-Bājī states:
ظاهره أن صلاتهم كانت نافلة لمعان:
أحدها: أنها لو كانت فريضة لأمهم فيها النبي صلى الله عليه وسلم.
والثاني: علو أصواتهم وقراءة جميعهم ولو كانت فريضة لرفع صوته الإمام وحده لأن المعهود أنهم كانوا يصلون الفريضة بصلاة النبي صلى الله عليه وسلم أو بصلاة إمام وقد بين في حديث حماد بن زيد أن ذلك كان في رمضان لأن النبي صلى الله عليه وسلم لم يكن جمعهم على إمام في نوافل رمضان. 
It appears that their prayer was optional due to two factors:
First: If it had been obligatory, the Prophet ﷺ would have led them in it. 
Second: Their raised voices and all of them reciting. If it had been obligatory, only the imām would have raised his voice, as it was customary for them to pray the obligatory prayer led by the Prophet ﷺ or an imām. It was clarified in the narration of Ḥammād ibn Zayd that this occurred in Ramaḍān because the Prophet ﷺ had not gathered them behind an imām for the voluntary prayers of Ramaḍān.[footnoteRef:1807] [1807:  ʿAllāmah Bājī (n 57) 1:150.] 

He then elaborates:
فإنما أراد به والله أعلم أن لا يناجيه به على وجه مكروه من رفع صوت بعضهم على بعض وقد بين ذلك بقوله صلى الله عليه وسلم ولا يجهر بعضكم على بعض بالقرآن لأن في ذلك إيذاء بعضهم لبعض ومنعا من الإقبال على الصلاة وتفريغ السر لها وتأمل ما يناجي به ربه من القرآن وإذا كان رفع الصوت بقراءة القرآن ممنوعا حينئذ لإذاية المصلين فبأن يمنع رفع الصوت بالحديث وغيره أولى وأحرى لما ذكرناه ولأن في ذلك استخفافا بالمساجد واطراحا لتوقيرها وتنزيهها الواجب وإفرادها لما بنيت له من ذكر الله تعالى قال الله العظيم ﴿وَمَسَـٰجِدُ يُذْكَرُ فِيهَا ٱسْمُ ٱللَّهِ كَثِيرًۭا ۗ﴾ [الحج: 40]. 
What he meant by this, and Allāh knows best, is that one should not converse with Him in a disliked manner by raising one’s voice over others. This is clarified by the Prophet's ﷺ statement, ‘Do not recite the Qurʾān loudly over each other,’ as this causes disturbance to others and prevents focus in prayer and contemplation of what one is reciting to their Lord. 
If raising the voice in Qurʾān recitation is prohibited at that time due to disturbing other worshippers, then prohibiting raising the voice in conversation, and other matters is even more appropriate for the reasons we mentioned. Additional reasons are that it shows disrespect to the mosques, disregarding their reverence and necessary sanctity, and using them for purposes other than what they were built for, which is the remembrance of Allāh the Almighty. Allāh the Great said: ‘And mosques in which the name of Allāh is much mentioned.’[footnoteRef:1808][footnoteRef:1809] [1808:  Qurʾān: 22:40.]  [1809:  ʿAllāmah Bājī (n 57) 1:150.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وكان أصل هذا الحديث في صلاة رمضان لأن رسول الله صلى الله عليه وسلم لم يجمعهم لها إلا في حديث بن شهاب ويأتي في موضعه من هذا الكتاب إن شاء الله
وقد روى حماد بن زيد هذا الحديث عن يحيى بن سعيد عن محمد بن إبراهيم عن أبي ‌حازم ‌التمار مولى الأنصار أن رسول الله صلى الله عليه وسلم كان معتكفا في شهر رمضان في قبة على بابها حصير قال وكان الناس يصلون عصبا عصبا قال فلما كان ذات ليلة رفع باب القبة فأطلع رأسه فلما رآه الناس أنصتوا فقال ((إن المصلي يناجي ربه فلينظر أحدكم بما يناجي به ربه ولا يجهر بعضكم على بعض بالقراءة))
أرسله حماد بن زيد وجاء فيه بالمعنى الذي ذكرنا. 
The basis of this narration was the prayer of Ramaḍān because the Messenger of Allāh ﷺ did not gather them for it except in the narration of Ibn Shihāb, which will come in its place in this book if Allāh wills.
Ḥammād ibn Zayd narrated this report from Yaḥyā ibn Saʿīd, from Muḥammad ibn Ibrāhīm, from Abū Ḥāzim at-Tammār, the freed slave of the Anṣār, that the Messenger of Allāh ﷺ was in iʿtikāf during the month of Ramaḍān in a tent with a mat at its entrance. He said that people were praying in groups. One night, he lifted the tent's entrance and looked out. When people saw him, they became quiet. He said, ‘The one praying converses with his Lord, so let each of you be mindful of how he converses with his Lord, and do not recite loudly over each other.’
Ḥammād ibn Zayd narrated it as mursal and brought the meaning we mentioned.[footnoteRef:1810] [1810:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 4:160-161.] 

He quotes another way in which this narration was transmitted:
وقد روى هذا الحديث يزيد بن الهاد، عن محمد بن إبراهيم، عن أبي حازم، عن البياضي، وعن محمد بن إبراهيم، عن عطاء بن يسار، عن البياضي؛ حدثناه خلف بن القاسم، قال: حدثنا الحسن بن الحجاج الطبراني، قال: حدثنا الحسين بن محمد المديني، قال: حدثنا يحيى بن بكير، قال: حدثنا الليث، قال: حدثنا ابن الهاد، عن محمد بن إبراهيم، عن عطاء بن يسار، عن رجل من بني بياضة من الأنصار، أنه سمع رسول الله صلى الله عليه وسلم يقول وهو مجاور في المسجد يوما، فوعظ الناس وحذرهم ورغبهم، ثم قال: "ليس مصل يصلي إلا وهو يناجي ربه، فلا يجهر بعضكم على بعض بالقرآن. 
This narration was also reported by Yazīd ibn al-Hād, from Muḥammad ibn Ibrāhīm, from Abū Ḥāzim, from Bayāḍī, and from Muḥammad ibn Ibrāhīm, from ʿAṭāʾ ibn Yasār, from Bayāḍī; Khalaf ibn al-Qāsim narrated to us, he said: Ḥasan ibn al-Ḥajjāj aṭ-Ṭabarānī narrated to us saying: Ḥusayn ibn Muḥammad al-Madīnī narrated to us saying: Yaḥyā ibn Bukayr narrated to us saying: Layth narrated to us, saying: Ibn al-Hād narrated to us, from Muḥammad ibn Ibrāhīm, from ʿAṭāʾ ibn Yasār, from a man of Banū Bayāḍah from the Anṣār, that he heard the Messenger of Allāh ﷺ say while he was in seclusion in the mosque one day, after advising the people, warning them, and encouraging them, ‘No one prays except that he converses with his Lord, so do not recite loudly over each other in the Qurʾān.’[footnoteRef:1811] [1811:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:268.] 

He also quotes this via Abū Saʿīd al-Khudrī:
وقد روى هذا الحديث أبو سعيد الخدري، عن النبي صلى الله عليه وسلم.
أخبرنا عبد الله بن محمد، قال: حدثنا محمد بن بكر، قال: حدثنا أبو داود، قال: حدثنا الحسن بن علي، قال: حدثنا عبد الرزاق، قال: أخبرنا معمر، عن إسماعيل بن أمية، عن أبي سلمة، عن أبي سعيد، قال: اعتكف رسول الله صلى الله عليه وسلم في المسجد، فسمعهم يجهرون بالقراءة، فكشف الستر وقال: "ألا إن كلكم مناج ربه، فلا يؤذين بعضكم بعضا، ولا يرفع بعضكم على بعض في القراءة". أو قال: "في الصلاة". لم يذكر أبو داود حديث البياضي، وذكر حديث أبي سعيد هذا.  
This report was also narrated by Abū Saʿīd al-Khudrī from the Prophet ﷺ.
ʿAbdullāh ibn Muḥammad informed us, he said: Muḥammad ibn Bakr narrated to us, he said: Abū Dāwūd narrated to us, he said: Ḥasan ibn ʿAlī narrated to us, he said: ʿAbd ar-Razzāq narrated to us, he said: Maʿmar informed us, from Ismāʿīl ibn Umayyah, from Abū Salamah, from Abū Saʿīd, who said: The Messenger of Allāh ﷺ was in seclusion in the mosque, and he heard them reciting loudly. He lifted the curtain and said, ‘Indeed, each of you is conversing with his Lord, so do not disturb one another, and do not raise your voices over each other in recitation.’ Or he said: ‘in prayer.’ Abū Dāwūd did not mention the narration of Bayāḍī, but he mentioned this one of Abū Saʿīd.[footnoteRef:1812] [1812:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:269.] 

ʿAllāmah Ibn ʿAbd al-Barr confirms that this narration is authentic and the meaning is also clear cut:
وحديث البياضي وحديث أبي سعيد ثابتان صحيحان، والله أعلم، والحمد لله، وليس فيهما معنى يشكل يحتاج إلى القول فيه إن شاء الله. 
The reports of Bayāḍī and Abū Saʿīd are both established and authentic, and Allāh knows best, and praise be to Allāh. There is no unclear meaning in them that needs further explanation, Allāh willing.[footnoteRef:1813] [1813:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:270.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentions with regards to raising the voice in the farḍ prayer:
وأما قراءة الإمام فيما يجهر به من الفرائض فلا بأس برفع الصوت بالقراءة لمن تنفل في بيته ولعله أنشط له وأقوى وزاد في المختصر بالليل والنهار. 
As for the imām’s recitation of what is recited aloud from the obligatory prayers, there is no harm in raising the voice in recitation for one who prays voluntarily in his house, and perhaps it is more energizing and stronger for him, and he added in the abridged version: during the night and day.[footnoteRef:1814] [1814:  ʿAllāmah Bājī (n 57) 1:150.] 

[bookmark: _Toc225709709]Lessons & Benefits
ʿAllāmah Ibn ʿAbd al-Barr presents some additional benefits derived from this ḥadīth:
وفي معناه أنه لا يحب لكل مصل يقضي فرضه وإلى جنبه من يعمل مثل عمله أن يفرط في الجهر لئلا يخلط عليه كما لا يحب ذلك لمتنفل إلى جنب متنفل مثله. 
It denotes that it is not liked for any person praying their obligatory prayer, with someone next to them doing the same, to excessively raise their voice lest they confuse the other, just as it is not liked for one praying a voluntary prayer next to another doing the same.[footnoteRef:1815] [1815:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 4:162.] 

In At-Tamhīd, he explains:
وإذا لم يجز للتالي المصلي رفع صوته لئلا يغلط ويخلط على مصل إلى جنبه، فالحديث في المسجد مما يخلط على المصلي أولى بذلك وألزم وأمنع وأحرم، والله أعلم. 
If it is not permissible for the reciter praying to raise his voice lest he makes a mistake and confuses a person praying next to him, then speaking in the mosque, which confuses the one praying, is more deserving of that, more necessary, more prohibited, and more forbidden, and Allāh knows best.[footnoteRef:1816] [1816:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:270.] 

He also explains how important it is not to disturb or inconvenience a person out of prayer:
وإذا نهي المسلم عن أذى أخيه المسلم في عمل البر وتلاوة الكتاب، فأذاه في غير ذلك أشد تحريما، وقد نظر عبد الله بن عمر إلى الكعبة فقال: والله إن لك لحرمة، ولكن المؤمن عند الله أعظم حرمة منك؛ حرم منه عرضه، ودمه، وماله، وألا يظن به إلا خير. وحسبك بالنهي عن أذى المسلم في المعنى الوارد في هذا الحديث، فكيف بما هو أشد من ذلك، والله المستعان. 
If a Muslim is forbidden from harming his Muslim brother with acts of righteousness and recitation of the Book, then harming him with other matters is more severely prohibited. ʿAbdullāh ibn ʿUmar looked at the Kaʿbah and said, ‘By Allāh, you are sanctified, but the believer has greater sanctity by Allāh than you; He has made sacred his honour, his blood, his wealth, and that nothing but good should be thought of him.’ The prohibition of harming a Muslim denoted by this narration suffices you, so how about what is more severe than that, Allāh is the One whose Help is sought.[footnoteRef:1817] [1817:  Ibid.] 

[bookmark: _Toc225709710]Others Who Quoted this Narration
1) Imām Aḥmad quotes in his Musnad:
قرأت على عبد الرحمن بن مهدي: مالك، عن يحيى بن سعيد، عن محمد بن إبراهيم التيمي، عن أبي حازم التمار، عن البياضي أن رسول الله صلى الله عليه وسلم خرج على الناس وهم يصلون وقد علت أصواتهم بالقراءة، فقال: إن المصلي يناجي ربه عز وجل فلينظر ما يناجيه، ‌ولا ‌يجهر ‌بعضكم ‌على ‌بعض بالقرآن. 
I read to ʿAbd ar-Raḥmān ibn Mahdī: Mālik, from Yaḥyā ibn Saʿīd, from Muḥammad ibn Ibrāhīm at-Taymī, from Abū Ḥāzim al-Tammār, from Bayāḍī that the Messenger of Allah ﷺ came out to the people while they were praying and their voices had risen in recitation, so he said, ‘Indeed, the one praying is in intimate conversation with his Lord –ʿazza wa jalla- so let him consider what he is saying to Him, and do not raise your voices over each other with the Qurʾān.[footnoteRef:1818] [1818:  Imām Aḥmad (n 16) 31:363.] 

2) Imām Bukhārī cites in Khalq Afʿāl al-ʿIbād:
حدثنا عبد الله بن يوسف، ثنا مالك، عن يحيى بن سعيد، عن محمد بن إبراهيم بن الحرث التيمي، عن أبي حازم التمار، عن البياضي رضي الله عنه، أن رسول الله صلى الله عليه وسلم خرج على الناس وهم يصلون، وقد علت أصواتهم بالقراءة، فقال: إن المصلي ‌يناجي ‌ربه فلينظر بما يناجيه به، ولا يجهر بعضكم على بعض بالقراءة. 
ʿAbdullāh ibn Yūsuf narrated to us, Mālik narrated to us, from Yaḥyā ibn Saʿīd, from Muḥammad ibn Ibrāhīm ibn al-Ḥārith al-Taymī, from Abū Ḥāzim at-Tammār, from Bayāḍī, -may Allah be pleased with him- that the Messenger of Allah ﷺ came out to the people while they were praying, and their voices had risen in recitation, so he said, ‘Indeed, the one praying is in intimate conversation with his Lord, so let him consider what he is saying to Him, and do not raise your voices over each other in recitation.’[footnoteRef:1819] [1819:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Khalq Afʿāl al-ʿIbād (Riyadh: Dār al-Maʿārif as-Suʿūdiyyah), 111.] 

In his At-Tārīkh al-Kabīr, he cites one portion of the narration:
وقال إسماعيل: حدثني مالك، عن يحيى بن سعيد، عن محمد بن إبراهيم، عن أبي حازم التمار، عن البياضي، قال النبي صلى الله عليه وسلم: المصلي يناجي ربه. 
Ismāʿīl said: Mālik narrated to me, from Yaḥyā ibn Saʿīd, from Muḥammad ibn Ibrāhīm, from Abū Ḥāzim at-Tammār, from Bayāḍī, the Prophet ﷺ said, ‘The one praying is in intimate conversation with his Lord.’[footnoteRef:1820] [1820:  Imām Bukhārī (n 8) 3:245.] 

3) ʿAllāmah Qāsim ibn Sallām narrates in Faḍaʾil al-Qurʾān:
قال أبو عبيد حدثنا إسحاق بن عيسى، عن مالك بن أنس، عن يحيى بن سعيد، عن محمد بن إبراهيم، عن أبي حازم التمار، عن البياضي، قال: خرج رسول الله صلى الله عليه وسلم على الناس وهم يصلون، وقد علت أصواتهم، فقال صلى الله عليه وسلم: إن المصلي ‌يناجي ‌ربه، فلينظر بم يناجيه، ولا يجهر بعضكم على بعض بالقرآن قال أبو عبيد حدثنا محمد بن كثير، عن الأوزاعي، عن يحيى بن أبي كثير، رفعه إلى النبي صلى الله عليه وسلم مثل ذلك. 
Abū ʿUbayd said: Isḥāq ibn ʿĪsā narrated to us, from Mālik ibn Anas, from Yaḥyā ibn Saʿīd, from Muḥammad ibn Ibrāhīm, from Abū Ḥāzim at-Tammār, from Bayāḍī, who said, ‘The Messenger of Allah ﷺ came out to the people while they were praying, and their voices had risen, so he ﷺ said, ‘Indeed, the one praying is in intimate conversation with his Lord, so let him consider what he is saying to Him, and do not raise your voices over each other with the Qurʾān.’ 
Abū ʿUbayd said: Muḥammad ibn Kathīr narrated to us, from Awzāʿī, from Yaḥyā ibn Abī Kathīr, raising it to the Prophet ﷺ similarly.[footnoteRef:1821] [1821:  ʿAllāmah Abū ʿUbayd Qāsim ibn Sallām al-Harawī, Faḍāʾil al-Qurʾān (Damascus/Beirut: Dār Ibn Kathīr, 1995), 168.] 

[bookmark: _Toc225709711]Those Who Quoted from the Colleagues of Imām Mālik
ʿAbdullāh ibn al-Mubārak quotes this narration via Yaḥyā ibn Saʿīd with the following details:
أخبرنا يحيى بن سعيد، عن محمد بن إبراهيم التيمي، عن أبي حازم، قال: اعتكف رسول الله صلى الله عليه وسلم في المسجد في رمضان في قبة له، على بابها حصير، فرفع الحصير، وأطلع رأسه فأبصر الناس، فقال: إن المصلي ‌يناجي ‌ربه، فلينظر أحدكم بما ‌يناجي ‌ربه تعالى، ولا يجهر بعضكم على بعض بالقرآن. قال ابن صاعد: وهذا الحديث يروى عن أبي حازم، عن البياضي، رجل من بني بياضة من الأنصار، عن النبي صلى الله عليه وسلم. 
Yaḥyā ibn Saʿīd related to us, from Muḥammad ibn Ibrāhīm at-Taymī, from Abū Ḥāzim, who said: The Messenger of Allah ﷺ secluded himself in the mosque during Ramaḍān in a tent of his, with a mat at its door. He lifted the mat, thrust his head out, saw the people and said, ‘Indeed, the one praying is in intimate conversation with his Lord, so let each of you consider what he is saying to his Lord, the Exalted, and do not raise your voices over each other with the Qurʾān.’ Ibn Ṣāʿid said: This narration is narrated from Abū Ḥāzim, from Bayāḍī, a man from Banī Bayāḍah from the Anṣār, from the Prophet ﷺ.[footnoteRef:1822] [1822:  Imām ʿAbdullāh ibn al-Mubārak al-Marūzī, Kitāb az-Zuhd wa-Yalī-Hi Kitāb ar-Raqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 402.] 

Imām ʿAbd ar-Razzāq narrates this via Sufyān ibn ʿUyaynah as follows:
عن ابن عيينة، عن يحيى بن سعيد قال: حدثنا محمد بن إبراهيم التيمي، عن أبي حازم مولى الأنصار قال: كان رسول الله صلى الله عليه وسلم في قبة في شهر رمضان، والرجل يؤم النفي، فأطلع عليهم رأسه وقال: ما شاء الله، ثم قال: إن المصلي ‌يناجي ‌ربه، فإذا صلى أحدكم فلينظر ما يناجي به ربه، ولا يجهر بعضكم على بعض بالقرآن. 
Ibn ʿUyaynah reported from Yaḥyā ibn Saʿīd who said: Muḥammad ibn Ibrāhīm at-Taymī narrated to us, from Abū Ḥāzim, the freed slave of the Anṣār, who said: The Messenger of Allah ﷺ was in a tent during the month of Ramaḍān, and a man was leading a group in prayer. He thrust his head out to them and said, ‘As Allah wills,’ then he said, ‘Indeed, the one praying is in intimate conversation with his Lord, so when one of you prays, let him consider what he is saying to his Lord, and do not raise your voices over each other with the Qurʾān.’[footnoteRef:1823] [1823:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:498.] 

4) Imām Nasāʾī  narrates in his Sunan:
أخبرنا محمد بن سلمة قال: أخبرنا ابن القاسم، عن مالك قال: حدثني يحيى بن سعيد، عن محمد بن إبراهيم بن الحارث، عن أبي حازم التمار، عن البياضي، أن رسول الله صلى الله عليه وسلم خرج على الناس وهم يصلون وقد علت أصواتهم بالقراءة، فقال: إن المصلي ‌يناجي ‌ربه فلينظر ماذا يناجيه به، ولا يجهر بعضكم على بعض بالقرآن قال أبو عبد الرحمن: أرسله ابن المبارك والليث بن سعد، ويزيد بن هارون. 
Muḥammad ibn Salamah related to us saying: Ibn al-Qāsim related to us, from Mālik who said: Yaḥyā ibn Saʿīd narrated to me, from Muḥammad ibn Ibrāhīm ibn al-Ḥārith, from Abū Ḥāzim at-Tammār, from Bayāḍī, that the Messenger of Allah ﷺ came out to the people while they were praying and their voices had risen in recitation, so he said, ‘Indeed, the one praying is in intimate conversation with his Lord, so let him consider what he is saying to Him, and do not raise your voices over each other with the Qurʾān.’ Abū ʿAbd ar-Raḥmān said: Ibn al-Mubārak, Layth ibn Saʿd, and Yazīd ibn Hārūn transmitted it as mursal.[footnoteRef:1824] [1824:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 7:288.] 

Via Other Students of Muḥammad ibn Ibrāhīm
1)  Imām Nasāʾī quotes this via Ibn al-Hād from Muḥammad ibn Ibrāhīm:
أخبرنا قتيبة بن سعيد قال: حدثنا بكر يعني ابن مضر، عن ابن الهاد، عن محمد بن إبراهيم، عن عطاء بن يسار، عن رجل، من الأنصار أنه سمع رسول الله صلى الله عليه وسلم وهو مجاور في المسجد يوما فوعظ الناس وحذرهم ورغبهم، ثم قال: إنه ليس من مصل إلا وهو ‌يناجي ‌ربه فلا يجهر بعضكم على بعض بالقرآن. 
Qutaybah ibn Saʿīd related to us saying: Bakr - meaning Ibn Muḍar - narrated to us, from Ibn al-Hād, from Muḥammad ibn Ibrāhīm, from ʿAṭāʾ ibn Yasār, from a man from the Anṣār that he heard the Messenger of Allah ﷺ while he was secluded in the mosque one day. After admonishing the people, warning them and encouraging them, he said, ‘Indeed, there is no one praying except that he is in intimate conversation with his Lord, so do not raise your voices over each other with the Qurʾān.’[footnoteRef:1825] [1825:  Ibid, 3:386.] 

2) Imām Nasāʾī also relates this via ʿAbd Rabbi-hī ibn Saʿīd from Muḥammad ibn Ibrāhim:
أخبرنا محمود بن غيلان قال: حدثنا أبو داود قال: حدثنا شعبة عن عبد ربه بن سعيد قال: سمعت محمد بن إبراهيم عن أبي سلمة بن عبد الرحمن عن رجل، من بني بياضة من الأنصار أن رسول الله صلى الله عليه وسلم اعتكف العشر من رمضان وقال: إن أحدكم إذا كان في الصلاة، فإنما ‌يناجي ‌ربه فلا ترفعوا أصواتكم بالقرآن قال أبو عبد الرحمن: خالفه يحيى بن سعيد فرواه عن محمد بن إبراهيم عن أبي حازم. 
Maḥmūd ibn Ghaylān related to us saying: Abū Dāwūd narrated to us saying: Shuʿbah narrated to us from ʿAbd Rabbi-Hī ibn Saʿīd, who said: I heard Muḥammad ibn Ibrāhīm from Abū Salamah ibn ʿAbd ar-Raḥmān from a man from Banī Bayāḍah from the Anṣār that the Messenger of Allah ﷺ secluded himself for the last ten days of Ramaḍān and said, ‘Indeed, when one of you is in prayer, he is in intimate conversation with his Lord, so do not raise your voices with the Qurʾān.’ Abū ʿAbd ar-Raḥmān said: Yaḥyā ibn Saʿīd differed from him and narrated it from Muḥammad ibn Ibrāhīm from Abū Ḥāzim.[footnoteRef:1826] [1826:  Ibid, 3:387.] 

[bookmark: _grikkqlmm5q6][bookmark: _Toc225709712]Other Transmissions
This narration was also transmitted via Ibn ʿUmar, by some of the following:
1) Imām Ibn Abī Shaybah
حدثنا علي بن هاشم عن ابن أبي ليلى عن صدقة عن ابن عمر عن النبي صلى الله عليه وسلم قال: إن المصلي إذا صلى ‌يناجي ‌ربه فليعلم أحدكم بما يناجيه ولا يجهر بعضكم على بعض. 
ʿAlī ibn Hāshim narrated to us from Ibn Abī Laylā from Ṣadaqah from Ibn ʿUmar from the Prophet ﷺ, who said, ‘Indeed, the one praying, when he prays, is in intimate conversation with his Lord, so let each of you know what he is saying to Him, and do not raise your voices over each other.’[footnoteRef:1827] [1827:  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), 2:232.] 

2) Imām Aḥmad
He narrates it thrice:
حدثنا إبراهيم بن خالد، حدثنا رباح، عن معمر، عن صدقة المكي، عن عبد الله بن عمر، أن النبي صلى الله عليه وسلم اعتكف وخطب الناس، فقال: أما إن أحدكم إذا قام في الصلاة، فإنه ‌يناجي ‌ربه، فليعلم أحدكم ما ‌يناجي ‌ربه، ولا يجهر بعضكم على بعض بالقراءة في الصلاة. 
Ibrāhīm ibn Khālid narrated to us, Rabāḥ narrated to us, from Maʿmar, from Ṣadaqah al-Makkī, from ʿAbdullāh ibn ʿUmar, that the Prophet ﷺ secluded himself and addressed the people, saying, ‘Indeed, when one of you stands in prayer, he is in intimate conversation with his Lord, so let each of you know what he is saying to his Lord, and do not raise your voices over each other in recitation during prayer.’[footnoteRef:1828] [1828:  Imām Aḥmad (n 16) 8:523.] 

حدثنا عتاب، حدثنا أبو حمزة - يعني السكري -، عن ابن أبي ليلى، عن صدقة المكي، عن ابن عمر، قال: اعتكف رسول الله صلى الله عليه وسلم في العشر الأواخر من رمضان، فاتخذ له فيه بيت من سعف، قال: فأخرج رأسه ذات يوم فقال: "إن المصلي ‌يناجي ‌ربه عز وجل، فلينظر أحدكم بما ‌يناجي ‌ربه، ولا يجهر بعضكم على بعض بالقراءة". 
ʿAttāb narrated to us, Abū Ḥamzah - meaning Sukkarī - narrated to us, from Ibn Abī Laylā, from Ṣadaqah al-Makkī, from Ibn ʿUmar, who said, ‘The Messenger of Allah ﷺ secluded himself in the last ten days of Ramaḍān, and he made for himself a house of palm leaves in it.’ He said, ‘One day he poked out his head and said, ‘Indeed, the one praying is in intimate conversation with his Lord –ʿazza wa jalla-, so let each of you consider what he is saying to his Lord, and do not raise your voices over each other in recitation.[footnoteRef:1829] [1829:  Imām Aḥmad (n 16) 9:251.] 

حدثنا عقبة بن مكرم ومحمد بن معمر، قالا: حدثنا عبيد الله بن موسى، حدثنا ابن أبي ليلى، عن صدقة بن يسار، عن ابن عمر قال: كان للنبي صلى الله عليه وسلم بيت في المسجد يعتكف فيه في آخر شهر رمضان، وكان يصلي فيه فأخرج رأسه منه فقال: إن المصلي ‌يناجي ‌ربه فلينظر أحدكم بما يناجيه، ولا يجهر بعضكم على بعض.
وهذا الحديث لا نعلمه يروى إلا، عن ابن عمر، ولا نعلم له طريقا، عن ابن عمر إلا هذا الطريق.
ʿUqbah ibn Mukram and Muḥammad ibn Maʿmar narrated to us, they said: ʿUbaydullāh ibn Mūsā narrated to us, Ibn Abī Laylā narrated to us, from Ṣadaqah ibn Yasār, from Ibn ʿUmar who said: The Prophet ﷺ had a house in the mosque where he would seclude himself at the end of Ramaḍān, and he would pray in it. He thrust his head out of it and said, ‘Indeed, the one praying is in intimate conversation with his Lord, so let each of you consider what he is saying to Him, and do not raise your voices over each other.’ 
We do not know this report to be narrated except from Ibn ʿUmar, and we do not know of any path for it from Ibn ʿUmar except this path.[footnoteRef:1830] [1830:  Imām Abū Bakr Aḥmad ibn ʿAmr al-Bazzār, Al-Baḥr az-Zakhkhār al-Jāmiʿ li-Madhāhib ʿUlamāʾ al-Amṣār / Musnad al-Bazzār (Madīnah Munawwarah: Maktabat al-ʿUlūm wa ’l-Ḥukm / Beirut: Muʾassasat ʿUlūm al-Qurʾān, 1988), 12:304.] 

3) Imām Ibn Khuzaymah narrates:
حدثنا أحمد بن نصر، حدثنا مالك بن سعير، حدثنا ابن أبي ليلى، عن صدقة وهو ابن يسار، عن عبد الله بن عمر قال: بني لنبي الله صلى الله عليه وسلم بيت من سعف، اعتكف في رمضان، حتى إذا كان ليلة أخرج رأسه فسمعهم يقرءون، فقال: إن المصلي إذا صلى ‌يناجي ‌ربه، فليعلم أحدكم ما يناجيه، يجهر بعضكم على بعض يريد إنكار الجهر بعضهم على بعض. 
Aḥmad ibn Naṣr narrated to us, Mālik ibn Suʿayr narrated to us, Ibn Abī Laylā narrated to us, from Ṣadaqah - and he is Ibn Yasār - from ʿAbdullāh ibn ʿUmar who said: A house of palm leaves was built for the Prophet of Allah ﷺ, he secluded himself in Ramaḍān, until when it was night, he thrust his head out and heard them reciting, so he said, ‘Indeed, when the one praying prays, he is in intimate conversation with his Lord, so let each of you know what he is saying to Him, do not raise your voices over each other.’ - Meaning to disapprove of them raising their voices over each other.[footnoteRef:1831] [1831:  Imām Ibn Khuzaymah (n 58) 3:350.] 

 - Ḥadīth 216 - Ḥumayd Aṭ-Ṭawīl
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مَالِك، عَنْ حُمَيْدٍ الطَّوِيلِ، عَنْ أَنَسِ بْنِ مَالِكٍ، أَنَّهُ قَال: قُمْتُ وَرَاء أبِي بَكْرٍ الصديق وَعُمَرَ وَعُثْمَان، فَكُلُّهُمْ كَانَ لاَ يَقْرَأُ ﴿بِسْمِ اللَّهِ الرَّحْمَنِ الرَّحِيمِ﴾ إِذَا افْتَتَحُوا الصَّلاَةَ.
Mālik reported from Ḥumayd aṭ-Ṭawīl, from Anas ibn Mālik; that he said: I stood behind Abū Bakr, ʿUmar, and ʿUthmān; and all of them would not recite ‘Bismillāh ar-Raḥmān ar-Raḥīm’ when they began the prayer.[footnoteRef:1832] [1832:  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), 1:234.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ حُمَيْدٍ الطَّوِيلِ،
Mālik reported from Ḥumayd aṭ-Ṭawīl
[bookmark: _Toc225709714]Ḥumayd aṭ-Ṭawīl
Name & lineage
 ʿAllāmah Ibn Saʿd introduces him:
‌حميد بن أبى ‌حميد ‌الطويل
Ḥumayd ibn Abī Ḥumayd aṭ-Ṭawīl[footnoteRef:1833] [1833:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:187. ] 

There are at least five narrators known by the name Ḥumayd ibn Abī Ḥumayd. ʿAllāmah Khaṭīb al-Baghdādī says: 
‌حميد بن أبي ‌حميد خمسة. 
[Narrators with the name] Ḥumayd ibn Abī Ḥumayd are five.[footnoteRef:1834] [1834:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Al-Muttafiq wa’l-Muftariq (Damascus/Beirut: Dār al-Qādirī, 1997), 1:730.] 

Given this, it is crucial to distinguish our subject from the others by focusing on his teknonym and the identity of his father, so that we can correctly identify which of the five is in the chains.
ʿAllāmah Ibn Saʿd mentions the name of his father:
واسم أبى ‌حميد طرخان. 
The name of Ḥumayd’s father was Ṭarkhān.[footnoteRef:1835] [1835:  ʿAllāmah Ibn Saʿd (n 2) 7:187.] 

ʿAllāmah Ibn Saʿd explains the pronunciation:
طرخان: بفتح الطاء المهملة، وبالخاء المعجمة. 
Ṭarkhān: with a fatḥah on the undotted ṭāʾ, and with a dotted khāʾ.[footnoteRef:1836] [1836:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 12:320.] 

However, Imam Bukhārī lists alternative views regarding his father’s name: 
ويقال: هو ‌حميد بن عبد الرحمن.ويقال: هو ‌حميد بن داود. ويقال: ابن تيرويه. وقال حماد بن مسعدة ابن تير. 
It is said: He was Ḥumayd ibn ʿAbd ar-Raḥmān. Some say: He was Ḥumayd ibn Dāwūd. In another view, he was Ibn Tīrawayh. Ḥammād ibn Masʿadah said Ibn Tīr.[footnoteRef:1837] [1837:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 2:348. ] 

ʿAllāmah Ibn Abī Ḥātim ar-Rāzī quotes the following names:
‌حميد ‌الطويل، وهو ‌حميد بن تيرويه، ويقال ابن يرى، ويقال ابن تير ويقال ابن مهران، ويقال ابن عبد الرحمن، ويقال ابن داور. 
Ḥumayd aṭ-Ṭawīl, and he was Ḥumayd ibn Tīrawayh. It is said: He was Ibn Yarā; in another view it is said: Ibn Tīr; in yet another, he was Ibn Mihrān, in another: Ibn ʿAbd ar-Raḥmān, and in another: Ibn Dāwur.[footnoteRef:1838] [1838:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 3:219.] 

ʿAllāmah Ibn ʿAdī writes in Al-Kāmil: 
هو ‌حميد بن أبي ‌حميد، وأبو ‌حميد اسمه تيرويه. 
He was Ḥumayd ibn Abī Ḥumayd, and Abū Ḥumayd’s name was Tīrawayh.[footnoteRef:1839] [1839:  ʿAllāmah Abū Aḥmad ibn ʿAdī al-Jurjānī, Al-Kāmil fi Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 3:65.] 

ʿAllāmah Ibn Ḥibbān mentions the following names: 
اسم أبيه تيرويه وقد قيل عبد الرحمن وهو الذي يقال له حميد بن أبى داود. 
His father’s name was Tīrawayh. It has been said ʿAbd ar-Raḥmān, and he is the one who was called Ḥumayd ibn Abī Dāwūd.[footnoteRef:1840] [1840:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 118. ] 

ʿAllāmah Jawharī mentions another name that he was known by:
ويقال: مهران. ويقال: ‌حميد بن شيريه.
And it is said: Mihrān. And it is said: Ḥumayd ibn Shīrayh.[footnoteRef:1841] [1841:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 291. ] 

ʿAllāmah Mizzī lists many other names:
واسم أبي ‌حميد: تير، ويقال: تيرويه، ويقال: زاذويه، ويقال: داور، ويقال: طرخان، ويقال: مهران، ويقال: عبد الرحمن، ويقال: مخلد، ويقال: غير ذلك. 
And the name of Abī Ḥumayd was Tīr, and in another view, it is said: Tīrawayh, in yet another: Zādhawayh, in another: Dāwur, in another: Ṭarkhān, in another: Mihrān, in another: ʿAbd ar-Raḥmān, in another: Makhlad, and in another it is said that it was other than that.[footnoteRef:1842] [1842:  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, 1992), 7:355. ] 

ʿAllāmah ʿIrāqī mentions his most popular name and explains that there are ten different views:
(وقال ‌حميد) بن أبي ‌حميد يترويه (‌الطويل) أبو عبيدة البصري التابعي اختلف في اسم أبيه على عشرة أقوال أشهرها ما ذكرت. 
‘And Ḥumayd said’: ibn Abī Ḥumayd Yatrawayh. ‘Aṭ-Ṭawīl’: Abū ʿUbaydah al-Baṣrī at-Tābiʿī, there is disagreement about his father's name upon ten sayings, the most famous of which is what I mentioned.[footnoteRef:1843] [1843:  Zayn ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥīm ibn as-Subkī al-ʿIrāqī, Takhrīj Aḥādīth Iḥyāʾ ʿUlūm ad-Dīn (Riyadh: Dār al-ʿĀṣimah, 1987), 6:2435.] 

The variation in the names of Ḥumayd’s father could be attributed to the fact that he did not disclose his father’s name, to the extent that even his own son was unaware of it. Ḥāshid ibn Ismāʿīl al-Bukhārī relates:
سألت إبراهيم بن حميد الطويل، قلت: ما اسم جدك؟ قال: لا أدري. 
I asked Ibrāhīm ibn Ḥumayd aṭ-Ṭawīl, and said, ‘What is the name of your grandfather?’ He said, ‘I don't know.’[footnoteRef:1844] [1844:  ʿAllāmah Mizzī (n 11) 7:358.] 

There are different opinions on his attribution.  ʿAllāmah Ibn Saʿd mentions that he was the freed slave of Ṭalḥah:
 مولى لطلحة الطلحات الخزاعي. 
The freed slave of Ṭalḥah aṭ-Ṭalḥāt al-Khuzāʿī.[footnoteRef:1845] [1845:  ʿAllāmah Ibn Saʿd (n 2) 7:187.] 

ʿAllāmah Ibn ʿAbd al-Barr explains what is meant by this:
مولى طلحة الطلحات، وهو: طلحة بن عبد الله الخزاعي. 
The freed slave of Ṭalḥah aṭ-Ṭalḥāt, and he was: Ṭalḥah ibn ʿAbdillāh al-Khuzāʿī.[footnoteRef:1846] [1846:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 2:173. ] 

ʿAllāmah Mizzī explains other tribes that he was attributed:
ويقال: السلمي، ويقال: الدارمي. 
In another view, it is said: as-Sulamī, and in another, it is said: ad-Dārimī.[footnoteRef:1847] [1847:  ʿAllāmah Mizzī (n 11) 7:355.] 

As for his teknonym, ʿAllāmah Ibn Saʿd states: 
ويكنى أبا عبيدة.
And he is known by the teknonym Abū ʿUbaydah.[footnoteRef:1848] [1848:  ʿAllāmah Ibn Saʿd (n 2) 7:187.] 

Imām Bukhārī mentions that some referred to him as Abū ʿUbayd, without the tāʾ marbūṭah:
أبو عبيدة، أو أبو عبيد .كناه ابن محبوب. وقال غيره: أبو عبيدة.  
Abū ʿUbaydah, or Abū ʿUbayd. Ibn Maḥbūb gave him this teknonym. Others said: Abū ʿAbīdah.[footnoteRef:1849] [1849:  Imām Bukhārī (n 6) 2:348.] 

Origin & ethnicity
He was of Persian origin. ʿAllāmah Jawharī states:
يكنى ‌حميد: أبا عبيدة بصري من سبي سجستان. 
Ḥumayd was known by the teknonym: Abū ʿUbaydah, a Baṣrī from the captives of Sijistān.[footnoteRef:1850] [1850:  ʿAllāmah Jawharī (n 10) 291.] 

According to another view, he was from modern day Afghanistan. ʿAllāmah Ibn ʿAbd al-Barr writes:
قيل: كان ‌حميد من سبي سجستان، وقيل: من سبي كابل. 
It is said: Ḥumayd was from the captives of Sijistān, and it is said: from the captives of Kabul.[footnoteRef:1851] [1851:  ʿAllāmah Ibn ʿAbd al-Barr (n 15) 2:173.] 

ʿAllāmah Ibn ʿAsākir cites his chain to Khalīfah ibn Khayyāṭ that he said:
سنة أربع وأربعين فيها افتتح ابن عامر كابل ‌ومن ‌سبي ‌كابل ‌مهران ‌أبو ‌حميد الطويل. 
In the year 44 AH, Ibn ʿĀmir conquered Kabul and from the captives of Kabul was Mihrān Abū Ḥumayd aṭ-Ṭawīl.[footnoteRef:1852] [1852:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 15:255. ] 

Place of residence
Since Ḥumayd resided in Basrah, he is considered a Baṣrī narrator. Imām Bukhārī referred to him as:
البصري.  
The Baṣrī.[footnoteRef:1853] [1853:  Imām Bukhārī (n 6) 2:348.] 

ʿAllāmah Ibn ʿAdī said:
وهو بصري. 
He was an inhabitant of Basrah.[footnoteRef:1854] [1854:  ʿAllāmah Ibn ʿAdī (n 8) 3:65.] 

Relation to Ḥammād ibn Salamah
Ḥumayd was the uncle of the famous narrator, Ḥammād ibn Salamah. ʿAllāmah Ibn al-Jawzī says:
حماد بن سلمة، أبو سلمة مولى لبني تميم، وهو ابن أخت ‌حميد ‌الطويل. 
Ḥammād ibn Salamah, Abū Salamah, the freed slave of Banī Tamīm, and he was the nephew of Ḥumayd aṭ-Ṭawīl.[footnoteRef:1855] [1855:  ʿAllāmah Abū ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī ibn Muḥammad, better known as Ibn al-Jawzī, Al-Muntaẓam fī Tārīkh al-Mulūk wa ’l-Umam (Beirut: Dār al-Kutub al-ʿIlmiyyah), 8:295.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī comments:
وهو خال حماد بن سلمة. 
He was the maternal uncle of Ḥammād ibn Salamah.[footnoteRef:1856] [1856:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 4:307. ] 

The Reason behind the epithet ‘Ṭawīl’ despite Ḥumayd's short stature
Although Ḥumayd aṭ-Ṭawīl is commonly known by the epithet ‘Ṭawīl’ (meaning ‘tall’), classical sources indicate that he was, in fact, short in stature. Allāmah Ibn ʿAdī, quoting with his chain from Aṣmaʿī, provides this description:
رأيت ‌حميد ‌الطويل ولم يكن بالطويل كان قصيرا.
I saw Ḥumayd aṭ-Ṭawīl and he was not tall; he was short.
Likewise, he quotes:
حدثنا عبد الله بن محمد الامام، حدثنا عبد الوهاب الشعراني، حدثنا ‌حميد ‌الطويل وكان قصيرا. 
ʿAbdullāh ibn Muḥammad al-Imām narrated to us [saying]: ʿAbd al-Wahhāb ash-Shaʿrānī narrated to us [saying]: Ḥumayd aṭ-Ṭawīl narrated to us, and he was short.[footnoteRef:1857] [1857:  ʿAllāmah Ibn ʿAdī (n 8) 3:65.] 

Despite this, he was still referred to as ‘Ṭawīl’. Scholars have presented three main explanations for this seemingly contradictory epithet:
1. Opposites in Arabic nomenclature:
It was common in Arabic culture to use opposites as nicknames. For instance, dangerous places were sometimes called ‘al-mafāzah’ (the place of safety), and a person who a snake had bitten might be called ‘salīm’ (safe and sound). In this context, Ḥumayd may have been called ‘Ṭawīl’ ironically due to his short stature. ʿAllāmah Ibn Ḥibbān explains:
وانما عرف بالطويل لأنه قصير القامة كما تسمى العرب الأشياء بالاضداد وتسمى المهلكة مفازة والاسود البيضاء واللديغ سليما. 
He was known as ‘Ṭawīl’ because he was short in stature, just as the Arabs name things by their opposites and call a dangerous place ‘mafāzah’, black ‘bayḍāʾ’ and the snake-bitten ‘salīm’.[footnoteRef:1858] [1858:  ʿAllāmah Ibn Ḥibbān (n 9) 118.] 

2. Length of his arms:
Aṣmaʿī observed that while Ḥumayd was not tall, he had notably long arms. Imām Bukhārī quotes:
وقال الأصمعي: رأيت حميدا، ولم يكن بطويل، ولكن كان طويل اليدين. 
Aṣmaʿī said: I saw Ḥumayd, and he was not tall, but he had long arms.[footnoteRef:1859] [1859:  Imām Bukhārī (n 6) 2:348.] 

They were notably long, to such an extent that ʿAllāmah ʿAbd al-Ghanī al-Maqdisī relates:
قيل: كان يقف عند الميت فتصل إحدى يديه إلى رأسه، والأخرى إلى رجليه. 
It is said that he would stand next to a deceased person and one of his hands would reach the head, and the other to the feet.[footnoteRef:1860] [1860:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 25) 4:307.] 

3. Distinguishing him from another Ḥumayd:
In his neighborhood, there was another man known as Ḥumayd al-Qaṣīr (‘the short’). To differentiate between the two, people began referring to our subject as Ḥumayd aṭ-Ṭawīl. In other report, Aṣmaʿī says:
ولم يكن حميد بذلك الطويل، ولكن كان في جيرانه رجل يقال له: حميد القصير. فقيل: حميد القصير وحميد الطويل، ليعرف من الآخر. 
Ḥumayd was not that tall, but there was in his neighborhood a man called: Ḥumayd al-Qaṣīr. So it was said: Ḥumayd al-Qaṣīr and Ḥumayd aṭ-Ṭawīl, to distinguish one from the other.[footnoteRef:1861] [1861:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 25) 4:308.] 

Date of birth
There is some variation in the reported year of Ḥumayd aṭ-Ṭawīl's birth. According to ʿAllāmah Ibn Ḥibbān, he was born in the year 68 AH:
كان مولده سنة ثمان وستين. 
He was born in the year 68 AH.[footnoteRef:1862] [1862:  ʿAllāmah Ibn Ḥibbān (n 9) 118.] 

ʿAllāmah Abū Mūsā al-Madīnī places his birth in the year 63 AH:
ولد سنة ثلاث وستين.  
He was born in the year 63 AH.[footnoteRef:1863] [1863:  ʿAllāmah Abū Mūsā Muḥammad ibn ʿUmar al-Madīnī, Muntahā Raghabāt as-Sāmiʿīn fī ʿAwālī Aḥādīth at-Tābiʿīn (119).] 

The vast majority of scholars, however, agree that he was born in 68 AH, the year of the death of ʿAbdullāh ibn ʿAbbās. ʿAllāmah Dhahabī mentions this date:
مولده: في سنة ثمان وستين، عام موت ابن عباس.  
His birth was in the year 68 AH, the year of Ibn ʿAbbās’ demise.[footnoteRef:1864] [1864:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 6:163. ] 

Teachers
ʿAllāmah Mizzī lists the following names of his teachers:
روى عن: إسحاق بن عبد الله بن الحارث بن نوفل (د)، وأنس بن مالك (ع)، وبكر بن عبد الله المزني (ع)، وثابت البناني (خ م د ت س)، والحسن والبصري (م د)، ورجاء بن حيوة، وطلق بن حبيب، وعبد الله بن شقيق العقيلي (م ق)، وعبد الله بن عبيد الله بن أبي مليكة (م)، وعكرمة مولى ابن عباس (س)، وعلي بن داود أبي المتوكل الناجي (س)، وعلي الأزدي، وعمار بن أبي عمار مولى بني هاشم، والقاسم بن ربيعة (س)، ومحمد بن عبيد الأنصاري (مد)، وموسى بن أنس بن مالك (خت م د)، ونافع مولى ابن عمر، ويحيى بن سعيد الأنصاري وهو من أقرانه، ويوسف بن ماهك المكي (د). 
He narrated from: Isḥāq ibn ʿAbdillāh ibn al-Ḥārith ibn Nawfal, Anas ibn Mālik, Bakr ibn ʿAbdillāh al-Muzanī, Thābit al-Bunānī, Ḥasan Baṣrī, Rajāʾ ibn Ḥaywah, Ṭalq ibn Ḥabīb, ʿAbdullāh ibn Shaqīq al-ʿUqaylī, ʿAbdullāh ibn ʿUbayd Allāh ibn Abī Mulaykah, ʿIkrimah: the freed slave of Ibn ʿAbbās, ʿAlī ibn Dāwūd Abū ’l-Mutawakkil an-Nājī, ʿAlī al-Azdī, ʿAmmār ibn Abī ʿAmmār the freed slave of Banū Hāshim, Qāsim ibn Rabīʿah, Muḥammad ibn ʿUbayd al-Anṣārī , Mūsā ibn Anas ibn Mālik, Nāfiʿ: the freed slave of Ibn ʿUmar, Yaḥyā ibn Saʿīd al-Anṣārī: who was among his peers and Yūsuf ibn Māhik al-Makkī.[footnoteRef:1865] [1865:  ʿAllāmah Mizzī (n 11) 7:355.] 

From all, he stayed closest to Anas. ʿAllāmah Dhahabī quotes:
وقال القاسم بن مالك المزني، عن عاصم الأحول قال: ذهبت بحميد وأبان بن أبي عياش إلى أنس، فلزماه وتركته. 
Qāsim ibn Mālik al-Muzanī reported from ʿĀṣim al-Aḥwal, ‘I took Ḥumayd and Abān ibn Abī ʿAyyāsh to Anas, and they kept close company with him while I left.’[footnoteRef:1866]  [1866:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 9:117.] 

Students
ʿAllāmah Mizzī mentions the names of the following students of his:
روى عنه: أبو إسحاق إبراهيم بن محمد الفزاري (خ س)، وإسماعيل بن جعفر (خ م ت س)، وإسماعيل بن علية (خ م د ت س)، وأبو ضمرة أنس بن عياض الليثي، وبشر بن المفضل (خ س)، وجرير بن حازم (تم س)، والحارث بن عمير (خت)، وحفص بن غياث، وحماد بن زيد (خ ت)، وابن أخته حماد بن سلمة (خت م 4)، وحماد بن مسعدة (س)، وخالد بن الحارث (ع)، وخالد بن عبد الله الواسطي (د ت)، ودرست بن زياد القزاز، والربيع بن صبيح، وزائدة بن قدامة (د س)، وزهير بن معاوية (خ م د ت س)، وزياد بن سعد الخراساني (س)، وزياد بن عبد الله البكائي (خ)، وزياد بن عبيد الله الزيادي (تم)، وسفيان بن حسين الواسطي، وسفيان بن سعيد الثوري (خ ت)، وسفيان بن عيينة (خ)، وسليمان بن بلال (خ س).  وسليمان بن حيان أبو خالد الأحمر (خ م س ق)، وسليمان بن كثير العبدي (د)، وسهل بن يوسف (4)، وسويد بن عبد العزيز (ت)، وسلام الطويل (ق)، وشعبة بن الحجاج (خ م س)، وعاصم بن بهذلة (س)، وعائذ بن حبيب (س ق)، وعباد بن العوام (تم)، وعبد الله بن بكر بن حبيب السهمي (خ ت)، وعبد الله بن عمر العمري (س)، وعبد الله بن المبارك (خ د ت س)، وعبد الاعلى بن عبد الاعلى (خ د)، وعبد ربه بن نافع أبو شهاب الحناط، وعبد الرحمن بن عبد الله المسعودي، وعبد الرحمن بن عثمان أبو بحر البكراوي (ق)، وعبد العزيز بن عبد الله بن أبي سلمة الماجشون (س)، وعبد العزيز بن محمد الدراوردي (م)، وعبد الملك بن عبد العزيز بن جريج (ق)، وعبد الوهاب الثقفي (خ ت ق)، وعبيد الله بن عمر العمري، وعبيدة بن حميد (ق)، وعثمان بن عبد الرحمن الجمحي (ق)، وعمران القطان (ت)، وفضيل بن عياض، وقدامة بن شهاب المازني، وقريش بن أنس، ومالك بن أنس (خ م د ت س)، ومبارك بن فضالة (ق)، ومحمد بن إسحاق بن يسار (ت ق)، ومحمد بن جعفر بن أبي كثير (خ)، ومحمد بن طلحة بن مصرف (خ ت)، ومحمد بن عبد الله الأنصاري (خ ت س)، ومحمد بن أبي عدي (م ت س ق)، ومحمد بن عيسى بن القاسم بن سميع (س)، ومحمد بن قيس الأسدي (سي)، ومروان بن معاوية الفزاري (خ م د ت)، ومعاذ بن معاذ (م)، ومعتمر بن سليمان (خ 4)، والنضر بن شميل، وهشيم بن بشير (خ م د ت س)، ووهيب بن خالد (خ)، ويحيى بن أيوب المصري (خت د)، ويحيى بن سعيد الأنصاري (خ س)، ويحيى بن سعيد القطان (خ م د س)، ويزيد بن زريع (خ م س)، ويزيد بن هارون (خ ت س)، وأبو بكر بن عياش (خ ت)، وأبو جعفر الرازي (ل).
Those who reported from him were: Abū Isḥāq Ibrāhīm ibn Muḥammad al-Fazārī, Ismāʿīl ibn Jaʿfar, Ismāʿīl ibn ʿUlayyah, Abū Ḍamrah Anas ibn ʿIyāḍ al-Laythī, Bishr ibn al-Mufaḍḍal, Jarīr ibn Ḥāzim, Ḥārith ibn ʿUmayr, Ḥafṣ ibn Ghiyāth, Ḥammād ibn Zayd, his nephew: Ḥammād ibn Salamah, Ḥammād ibn Masʿadah, Khālid ibn al-Ḥārith, Khālid ibn ʿAbdillāh al-Wāsiṭī, Durust ibn Ziyād al-Qazzāz, Rabīʿ ibn Ṣubayḥ, Zāʾidah ibn Qudāmah, Zuhayr ibn Muʿāwiyah, Ziyād ibn Saʿd al-Khurāsānī, Ziyād ibn ʿAbdillāh al-Bukāʾī, Ziyād ibn ʿUbayd Allāh az-Ziyādī, Sufyān ibn Ḥusayn al-Wāsiṭī, Sufyān ibn Saʿīd ath-Thawrī, Sufyān ibn ʿUyaynah, Sulaymān ibn Bilāl, Sulaymān ibn Ḥayyān Abū Khālid al-Aḥmar, Sulaymān ibn Kathīr al-ʿAbdī, Sahl ibn Yūsuf, Suwayd ibn ʿAbd al-ʿAzīz, Sallām aṭ-Ṭawīl, Shuʿbah ibn al-Ḥajjāj, ʿĀṣim ibn Bahdalah, ʿĀʾidh ibn Ḥabīb, ʿAbbād ibn al-ʿAwwām, ʿAbdullāh ibn Bakr ibn Ḥabīb as-Sahmī, ʿAbdullāh ibn ʿUmar al-ʿUmarī, ʿAbdullāh ibn al-Mubārak, ʿAbd al-Aʿlā ibn ʿAbd al-Aʿlā, ʿAbd Rabbi-Hī ibn Nāfiʿ Abū Shihāb al-Ḥannāṭ, ʿAbd ar-Raḥmān ibn ʿAbdillāh al-Masʿūdī, ʿAbd ar-Raḥmān ibn ʿUthmān Abū Baḥr al-Bakrāwī, ʿAbd al-ʿAzīz ibn ʿAbdillāh ibn Abī Salamah al-Mājishūn, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, ʿAbd al-Malik ibn ʿAbd al-ʿAzīz ibn Jurayj, ʿAbd al-Wahhāb ath-Thaqafī, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, ʿUbaydah ibn Ḥumayd, ʿUthmān ibn ʿAbd ar-Raḥmān al-Jumaḥī, ʿImrān al-Qaṭṭān, Fuḍayl ibn ʿIyāḍ, Qudāmah ibn Shihāb al-Māzinī, Quraysh ibn Anas, Mālik ibn Anas, Mubārak ibn Faḍālah, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn Jaʿfar ibn Abī Kathīr, Muḥammad ibn Ṭalḥah ibn Muṣarrif, Muḥammad ibn ʿAbdillāh al-Anṣārī, Muḥammad ibn Abī ʿAdī, Muḥammad ibn ʿĪsā ibn al-Qāsim ibn Samīʿ, Muḥammad ibn Qays al-Asadī, Marwān ibn Muʿāwiyah al-Fazārī, Muʿādh ibn Muʿādh, Muʿtamir ibn Sulaymān, Naḍr ibn Shumayl, Hushaym ibn Bashīr, Wuhayb ibn Khālid, Yaḥyā ibn Ayyūb al-Miṣrī, Yaḥyā ibn Saʿīd al-Anṣārī, Yaḥyā ibn Saʿīd al-Qaṭṭān, Yazīd ibn Zurayʿ, Yazīd ibn Hārūn, Abū Bakr ibn ʿAyyāsh and Abū Jaʿfar ar-Rāzī.[footnoteRef:1867] [1867:  ʿAllāmah Mizzī (n 11) 7:356.] 

Status in ḥadīth
The credibility of Ḥumayd aṭ-Ṭawīl has been questioned, particularly due to his connection with the caliphal administration, his alleged practices of tadlīs (concealing sources in transmission) and his alleged weak memory. The critiques revolve around these three primary aspects:
First accusation
1) Association with the Caliphal administration:
Some narrators, such as Zāʾidah, rejected Ḥumayd's narrations due to his wearing of the black garments associated with the Abbasid caliphs, a uniform indicative of political loyalty.
ʿAllāmah Ibn ʿAdī quotes:
أنا محمد بن خلف بن المرزبان، حدثنا يوسف بن موسى سمعت يحيى بن يعلى المحاربي يقول ‌طرح ‌زائدة ‌حديث ‌حميد الطويل. 
Muḥammad ibn Khalaf ibn al-Marzubān related us [saying]: Yūsuf ibn Mūsā told us, “I heard Yaḥyā ibn Yaʿlā al-Muḥāribī say, ‘Zāʾidah discarded the ḥadīth of Ḥumayd aṭ-Ṭawīl.’”[footnoteRef:1868] [1868:  ʿAllāmah Ibn ʿAdī (n 8) 3:66.] 

ʿAllāmah Dhahabī comments on this:
قلت: إنما طرحه للبسه سواد الخلفاء وزى أعوتهم. 
My response to this is that he only discarded it because he wore the black [garments] of the caliphs and the attire of their assistants.[footnoteRef:1869] [1869:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 1:610.] 

He then quotes about Makkī ibn Ibrāhīm where he avoided Ḥumayd due to his attire, deeming it inappropriate to listen to someone resembling a police officer (shurṭī):
فعن مكي بن إبراهيم، قال: مررت بحيمد وعليه ثياب سود، فقال لي أخي: ألا تسمع منه! فقلت: أأسمع من الشرطي. 
Makkī ibn Ibrāhīm said, “I passed by Ḥumayd, and he was wearing black clothes, so my brother said to me, ‘Will you not listen to [narrations from] him?’ I said, ‘Should I listen to a policeman?’”[footnoteRef:1870] [1870:  Ibid.] 

Response
This rejection was more about his perceived alignment with the rulers rather than a flaw in his narration itself. Ḥāfiẓ Ibn Ḥajar says:
وأما ترك زائدة حديثه فذاك لأمر آخر؛ لدخوله في شيء من أمور الخلفاء. 
As for Zāʾidah’s abandonment of his ḥadīth, that was for another reason; for his involvement in some affairs of the caliphs.[footnoteRef:1871] [1871:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 3:40. ] 

ʿAllāmah Ṣalāḥ ad-Dīn Ṣafdī dismisses this saying:
ولم يرو عنه زائدة لكونه لبس سواد العباسيين وهذا غلو. 
Zāʾidah did not narrate from him because he wore the black garments of the Abbasids, and this is an exaggeration.[footnoteRef:1872] [1872:  ʿAllāmah Ṣalāḥ ad-Dīn Khalīl ibn Aybak aṣ-Ṣafadī, Al-Wāfī bi ’l-Wafayāt (Beirut, Dār Iḥyāʾ at-Turāth, 2000), 13:121.] 

Second accusation
2)  Tadlīs 
Ḥumayd was accused of practicing tadlīs, particularly when narrating from Anas ibn Mālik. Several prominent scholars mentioned his tendency to use ambiguous words of transmission (ʿanʿanah), especially when citing Anas.
Imām Tirmidhī quotes from Imām Bukhārī:
قال محمد: وكان ‌حميد ‌يدلس. 
Muḥammad said, ‘Ḥumayd used to practice tadlīs.’[footnoteRef:1873] [1873:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, ʿIlal at-Tirmidhī al-Kabīr (Beirut: ʿĀlam al-Kutub / Maktabat an-Nahḍah al-ʿArabiyyah, 1989), 130.] 

Imām Tirmidhī cites with his chain via Imām Bukhārī:
قال محمد: حدثنا عمرو بن خالد قال: حدثنا زهير قال: قدمت البصرة فرأيت حميدا وعنده أبو بكر بن عياش وجعل ‌حميد يقول: قال أنس، قال أنس، فلما فرغ قلت له: أسمعت هذا؟ قال: سمعت عمن أحدث عنه. قال محمد، يعني أنه لم يقل: سمعت أنسا، وسمعت عمن أحدث عنه. 
Muḥammad said: ʿAmr ibn Khālid narrated to us, saying: Zuhayr narrated to us, saying, “I came to Basrah and saw Ḥumayd, and with him was Abū Bakr ibn ʿAyyāsh. Ḥumayd kept saying, ‘Anas said, Anas said.’ When he finished, I said to him, ‘Did you hear this?’ He said, ‘I heard from those who narrated to me.’” 
Muḥammad said, “I.e. he did not say, ‘I heard Anas’, and ‘I heard from those who narrated to me.’”[footnoteRef:1874] [1874:  Ibid.] 

ʿAllāmah Ibn Saʿd quotes the reason why Ḥumayd would make tadlīs:
قال: وأخبرت عن حماد بن سلمة عن ‌حميد أنه أخذ كتب الحسن فنسخها وردها عليه. 
I was informed from Ḥammād ibn Salamah from Ḥumayd that he took Ḥasan’s books, copied them and returned them to him.[footnoteRef:1875] [1875:  ʿAllāmah Ibn Saʿd (n 2) 7:187.] 

ʿAllāmah Ibn ʿAdī lists him in Al-Kāmil, and quoted from Shuʿbah that Ḥumayd only heard 24 narrations directly from Anas:
عن شعبة، قال لم يسمع حميد من أنس إلا أربعا وعشرين حديثا والباقي سمعها أو ثبته فيها ثابت. 
Shuʿbah is reported to have said, ‘Ḥumayd did not hear from Anas except 24 ḥadīths, and the rest either Thābit heard or confirmed them.[footnoteRef:1876] [1876:  ʿAllāmah Ibn ʿAdī (n 8) 3:66.] 

ʿAllāmah ʿUqaylī lists Ḥumayd in his Aḍ-Ḍuʿafāʾ and cites with his chain from that he only heard five narrations directly from Anas:
حدثنا أحمد بن علي الأبار قال: حدثني عيسى بن عامر بن أبي الطيب عن أبي داود عن شعبة قال: كل شيء سمع ‌حميد عن أنس خمسة أحاديث.
Aḥmad ibn ʿAlī al-Abbār narrated to us, saying: ʿĪsā ibn ʿĀmir ibn Abī ’ṭ-Ṭayyib narrated to me from Abū Dāwūd, from Shuʿbah, who said, ‘The total of what Ḥumayd heard from Anas was five ḥadīths.’[footnoteRef:1877] [1877:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Kitāb aḍ-Ḍuʿafāʾ al-Kabīr – as-sifr al-awwal (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 1:266. ] 

He then quotes from the nephew of Ḥumayd, Ḥammād ibn Salamah:
عامة ما يروي ‌حميد عن أنس لم يسمعه منه، إنما سمعه من ثابت. 
Most of what Ḥumayd narrates from Anas, he did not hear from him, rather he heard it from Thābit.[footnoteRef:1878] [1878:  Ibid.] 

ʿAllāmah Ibn Ḥibbān says:
وكان يدلس. 
He used to practice tadlīs.[footnoteRef:1879] [1879:  ʿAllāmah Ibn Ḥibbān (n 9) 118.] 

ʿAllāmah Ibn ʿAsākir quotes the following incident from Zuhayr:
قدمت البصرة فأتيت حميد الطويل وعنده أبو بكر بن عياش فقلت له حدثني فقال سل فقلت ما معي شئ أسأل عنه قلت حدثني فحدثني بثلاثين حديثا قال فحدثني بتسعة وأربعين حديثا فقلت له ما أراك إلا قد قاربت قال فجعل يقول سمعت أنسا وأبا حيان يقول قال أنس فلما فرغ قلت له. أرأيت ما حدثتني به عن أنس أنت سمعته منه فقال أبو بكر بن عياش هيهات فاتك ما فاتك يقول كان ينبغي لك أن تقفه عند كل حديث وتسأله فكأن حميدا وجد في نفسه فقال ما حدثتك بشئ عن أحد فعنه أحدثك فلم يشف قلبي أو فلم يشفني .
I came to Basrah and went to Ḥumayd aṭ-Ṭawīl. Abū Bakr ibn ʿAyyāsh was with him. I said to him, ‘Narrate to me.’ He said, ‘Ask.’ I said, ‘I don't have anything to ask about.’ I said, ‘Narrate to me.’ So he narrated 30 ḥadīths to me. Then, he narrated 49 ḥadīths to me. 
I said to him, ‘I see you've nearly reached [50].’ He started saying, ‘I heard Anas’, and Abū Ḥayyān was saying, ‘Anas said.’ When he finished, I said to him, ‘Tell me, what you narrated to me from Anas, did you hear it from him?’ Abū Bakr ibn ʿAyyāsh said, ‘Alas! You've missed what you've missed.’ He means, ‘You should have stopped him at each ḥadīth and asked him.’ 
It was as if Ḥumayd felt something within himself, so he said, ‘Whatever I narrated to you from anyone, it is from him that I shall narrate to you.’ However, it did not satisfy my heart, or it did not satisfy me.[footnoteRef:1880] [1880:  ʿAllāmah Ibn ʿAsākir (n 21) 15:261.] 

Response
Even though he made tadlīs, the source is known. ʿAllāmah ʿUqaylī quotes from Ḥammād ibn Salamah:
معظم ما رواه ‌حميد عن أنس هو عن ثابت. 
Most of what Ḥumayd narrated from Anas is from Thābit.[footnoteRef:1881] [1881:  ʿAllāmah ʿUqaylī (n 46) 1:266.] 

Hence, he had no evil intent, and he simply omitted the name of his teacher since he was well known.
ʿAllāmah Ibn ʿAdī explains:
وأما ما ذكر عنه أنه لم يسمع من أنس إلا مقدار ما ذكر وسمع الباقي من ثابت عنه فإن تلك الأحاديث يميزه من كان يتهمه أنه عن ثابت لأنه قد روى، عن أنس وروى عن ثابت، عن أنس أحاديث فأكثر ما في بابه أن الذي رواه عن أنس البعض مما يدلسه، عن أنس وقد سمعه من ثابت وقد دلس جماعة من الرواة عن مشايخ قد رواه. 
As for what was mentioned about him that he did not hear from Anas except the amount that was mentioned, and he heard the rest from Thābit from him, those ḥadīths are distinguished by those who accused him of [narrating] from Thābit, because he narrated from Anas and narrated from Thābit from Anas. Most of what is in his chapter is that which he narrated from Anas, some of which he made tadlīs from Anas and he had heard it from Thābit, and a group of narrators have made tadlīs from teachers they already narrated from.[footnoteRef:1882] [1882:  ʿAllāmah Ibn ʿAdī (n 8) 3:67.] 

ʿAllāmah Abū Saʿīd al-ʿAlāʾī writes:
فعلى تقدير أن تكون أحاديث حميد مدلسة فقد تبين الواسطة فيها، وهو ثقة صحيح. 
Based on the assumption that Ḥumayd’s ḥadīths are mudallas, the intermediary in them has been clarified, and he is trustworthy and sound.[footnoteRef:1883] [1883:  Ḥāfiẓ Ibn Ḥajar (n 40) 3:40.] 

In the worst case, a person may have reservations about those instances when he used ambiguous words and quoted from Anas. However, if he clearly mentions that he heard. ʿAllāmah Dhahabī says:
وأجمعوا على الاحتجاج بحميد إذا قال: سمعت. 
They unanimously agreed on using Ḥumayd as evidence when he said, ‘I heard.’[footnoteRef:1884] [1884:  ʿAllāmah Dhahabī, Mīzān al-Iʿtidāl (n 38) 1:610.] 

However, Shaykh Muḥammad ibn Ṭalʿat explains:
والتدليس الموصوف به حميد خاص بروايته عن أنس، فلا ينبغي التوقف في عنعنته عن غير أنس، ولا ينبغي أيضًا التوقف في عنعنته عن أنس لأنه قد ثبت أن الواسطة بينه وبين أنس ثقة والله أعلم. 
The tadlīs that Ḥumayd is described with is specific to his narration from Anas. As such, one should not hesitate in his ʿanʿanah from other than Anas, and one should also not hesitate in his ʿanʿanah from Anas because it has been established that the intermediary between him and Anas is trustworthy, and Allāh knows best.[footnoteRef:1885] [1885:  Shaykh Muḥammad ibn Ṭalʿat, Muʿjam al-Mudallisīn (Riyadh: Dār Aḍwāʾ as-Salaf, 2005), 172.] 

Third accusation
3) He possessed a weak memory
ʿAllāmah Ibn ʿAdī quotes with his chain from Sufyān:
‌‌كان عندنا شويب بصري يقال له درست، فقال لي: إن حميدا قد اختلط عليه، ما سمع من أنس، ومن ثابت وقتادة عن أنس إلا بشيء يسير، فكنت أقول له أخبرني بما ثبت عن غير أنس فأسأل حميدا عنها فيقول: سمعت أنسا. 
We had a teacher from Baṣrah called Durust, who said to me, ‘Ḥumayd has mixed up what he heard from Anas, and from Thābit and Qatādah from Anas, except for a small amount.’ So I used to say to him, ‘Inform me of what is established from other than Anas.’ Then I would ask Ḥumayd about them, and he would say, ‘I heard Anas.’[footnoteRef:1886] [1886:  ʿAllāmah ʿUqaylī (n 46) 1:266.] 

He quotes that Shuʿbah would say:
ثم يقول هو: إن حميدا رجل نسي.
Then he says, ‘Ḥumayd is a man who would forget.’[footnoteRef:1887] [1887:  Ibid.] 

ʿAllāmah ʿUqaylī also quotes with his chain to Muḥammad ibn Saʿīd:
محمد بن سعيد قال: كنت أسأل حميدا عن الشيء من فتيا الحسن فيقول نسيته. 
Muḥammad ibn Saʿīd said, “I used to ask Ḥumayd about something concerning the fatwās of Ḥasan, and he would say, ‘I forgot it.’”[footnoteRef:1888] [1888:  Ibid.] 
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This is inaccurate. Rather, it is proven that he had an excellent memory. His nephew stated:
قال حماد بن سلمة: لم يدع حميد لثابت البناني علما إلا وعاه عنه، وسمعه منه، وعامة ما يرويه عن أنس سمعه من ثابت. 
Ḥammād ibn Salamah said, ‘Ḥumayd did not leave any knowledge of Thābit al-Bunānī except that he retained it from him and heard it from him, and most of what he narrates from Anas he heard from Thābit.’[footnoteRef:1889] [1889:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Aḥmad aṣ-Ṣāliḥī, Ṭabaqāt ʿUlamāʾ al-Ḥadīth (Beirut: Muʾassasat ar-Risālah, 1996), 1:237.] 

Thus, many scholars described him as being a ḥāfiẓ. In his Ṭabaqāt ʿUlamāʾ al-Ḥadīth, ʿAllāmah Ibn ʿAbd al-Hādī describes him as:
المحدث الحافظ الثقة. 
The muḥaddith, the ḥāfiẓ, the trustworthy.[footnoteRef:1890] [1890:  Ibid, 1:236.] 

ʿAllāmah Dhahabī describes him as:
الإمام، الحافظ.  
The imām, the ḥāfiẓ.[footnoteRef:1891] [1891:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 33) 6:163.] 

 Ḥadīth 216 - Ḥumayd Aṭ-Ṭawīl P2 – Status of the Chain – Not Reciting Basmalah in Prayer
Those who considered Ḥumayd to be reliable
We addressed three objections concerning the narrator Ḥumayd aṭ-Ṭawīl, which might potentially affect his credibility and qualification as a ḥadīth transmitter. We presented the responses to each of these criticisms. Given the invalidity of these objections, the overwhelming consensus among scholars deems him reliable. Hereunder are examples of scholars who graded him as reliable:
ʿAllāmah Ibn Saʿd acknowledged that he would have the tendency of making tadlīs, but he still approved of him. He writes
وكان ‌حميد ثقة كثير الحديث إلا أنه ربما دلس عن أنس بن مالك.   
Ḥumayd was reliable and narrated frequently, except that he sometimes made tadlīs from Anas ibn Mālik.[footnoteRef:1892] [1892:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:187. ] 

Yahyā ibn Maʿīn also found no problem with him. ʿUthmān ibn Saʿīd says:
قلت ليحيى بن معين: فيونس بن عبيد أحب إليك في الحسن أو حميد قال كلاهما قال عثمان يونس أكبر بكثير. 
I asked Yaḥyā ibn Maʿīn, ‘Do you prefer Yūnus ibn ʿUbayd regarding Ḥasan or Ḥumayd?’ He said, ‘Both of them.’ ʿUthmān said, ‘Yūnus is much more senior.’[footnoteRef:1893] [1893:  ʿAllāmah Abū Aḥmad ibn ʿAdī al-Jurjānī, Al-Kāmil fi Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 3:67. ] 

ʿAllāmah Ibn Abī Ḥātim states:
ذكره أبي عن إسحاق بن منصور عن يحيى بن معين أنه قال: ‌حميد ‌الطويل ثقة.
سمعت أبي يقول: ‌حميد ‌الطويل ثقة لا بأس به.
وسمعته يقول: أكبر أصحاب الحسن قتادة ثم ‌حميد. 
My father mentioned from Isḥāq ibn Manṣūr from Yaḥyā ibn Maʿīn that he said, ‘Ḥumayd aṭ-Ṭawīl is reliable.’ 
I heard my father say, ‘Ḥumayd aṭ-Ṭawīl is reliable. There is no problem with him.’ 
And I heard him say, ‘The oldest of Ḥasan’s students is Qatādah, then Ḥumayd.’[footnoteRef:1894] [1894:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 3:219.] 

Due to his reliability, Shuʿbah would want narrations from him. ʿAllāmah ʿUqaylī quotes:
حدثنا محمد بن إسماعيل قال: حدثنا عفان قال: حدثنا حماد بن سلمة قال: جاء شعبة إلى حميد الطويل فسأله عن حديث فحدث به لأنس فحدثه به فقال له: أسمعته من أنس فقال: أحسب فقال شعبة: بيده هكذا - أي لا أريده - قال: فقال حميد: أما أني قد سمعته من أنس ولكن أحببت أن أشدد عليه. 
Muḥammad ibn Ismāʿīl narrated to us, saying: ʿAffān narrated to us, saying: Ḥammād ibn Salamah narrated to us, saying: Shuʿbah came to Ḥumayd aṭ-Ṭawīl and asked him about a ḥadīth, so he reported [the chain] to Anas and then narrated it to him. 
Shuʿbah asked him, ‘Did you hear it from Anas?’ He said, ‘I think so.’ Shuʿbah gestured with his hand like this - meaning I do not want it. Ḥumayd said, ‘As for me, I did hear it from Anas, but I wanted to be more strict about it.’[footnoteRef:1895] [1895:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Kitāb aḍ-Ḍuʿafāʾ al-Kabīr – as-sifr al-awwal (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 1:266.] 

It is sufficient for us to say that Imām Mālik quoted from him. ʿAllāmah Ibn ʿAdī uses this as a reason to prove that there no problem with his narrations:
وحميد له حديث كثير مستقيم فأغنى لكثرة حديثه أن أذكر له شيء من حديثه وقد حدث عنه الأئمة. 
Ḥumayd has many sound ḥadīths. It is unnecessary for me to mention anything, due to the abundance of his ḥadīths, as the imāms have narrated from him.[footnoteRef:1896] [1896:  ʿAllāmah Ibn ʿAdī (n 2) 3:67.] 

To give you an idea what this means, Aṣmaʿī would proudly say:
سمع ‌منى ‌مالك ‌بن ‌أنس. 
Mālik ibn Anas heard from me.[footnoteRef:1897] [1897:  Imām Abū Zakariyyā Yaḥyā ibn Maʿīn, Tārīkh Ibn Maʿīn – Riwāyat ad-Dūrī (Makkah Mukarramah: Markaz al-Baḥth al-ʿIlmī wa-Iḥyāʾ at-Turāth al-Islāmī, 1979), 3:194.] 

ʿAllāmah Ibn ʿAbd al-Barr grades him as reliable and also emphasises that great Imāms quote from him:
وكان ثقة، روى عنه جماعة من الأئمة. 
He was reliable, and a group of imāms narrated from him.[footnoteRef:1898] [1898:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 2:173.] 

ʿAllāmah Ibn ʿAbd al-Barr then quotes:
وذكر الحلواني، قال: حدثنا عفان، قال: حدثنا يزيد بن زريع، قال: تناول رجل حميدا ‌الطويل عند يونس بن عبيد، فقال: أكثر الله فينا أمثاله.  
Ḥalwānī mentioned, saying: ʿAffān narrated to us, saying: Yazīd ibn Zurayʿ narrated to us, saying, “A man spoke ill of Ḥumayd aṭ-Ṭawīl in the presence of Yūnus ibn ʿUbayd, who then said, ‘May Allāh increase among us those like him.’”[footnoteRef:1899] [1899:  Ibid. ] 

Sibṭ ibn al-Jawzī says:
كان ثقة كثير الحديث. 
He was reliable with many ḥadīths.[footnoteRef:1900] [1900:  Shams ad-Dīn Abū ’l-Muẓaffar Yūsuf ibn Kizoghlu, better known as Sibṭ Ibn al-Jawzī, Mirʾāt az-Zamān fī Tawārīkh al-Aʿyān (Damascus: Ar-Risālah al-ʿĀlamiyyah, 2013), 12:110.] 

He even says:
واتفقوا على أنه ثقة صدوق. 
They agreed that he is reliable and truthful.[footnoteRef:1901] [1901:  Ibid.] 

In his Ṭabaqāt ʿUlamāʾ al-Ḥadīth, ʿAllāmah Ibn ʿAbd al-Hādī says:
المحدث الحافظ الثقة. 
The reliable muḥaddith and ḥāfiẓ.[footnoteRef:1902] [1902:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Aḥmad aṣ-Ṣāliḥī, Ṭabaqāt ʿUlamāʾ al-Ḥadīth (Beirut: Muʾassasat ar-Risālah, 1996), 1:236.] 

ʿAllāmah Dhahabī remarks his reliability and greatness, despite his tadlīs:
ثقة جليل يدلس. 
Reliable, eminent, practices tadlīs.[footnoteRef:1903] [1903:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 1:610.] 

In Siyar Aʿlām an-Nubalāʾ, he writes:
الإمام، الحافظ.  
The imām, the ḥāfiẓ.[footnoteRef:1904] [1904:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 6:163. ] 

He also mentions:
وكان صاحب حديث، ومعرفة، وصدق.  
He was a master of ḥadīth, knowledge, and truthfulness.[footnoteRef:1905] [1905:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 13) 6:164.] 

ʿAllāmah Ṣalāḥ ad-Dīn aṣ-Ṣafdī says:
وكان أحد الثقات وثقه ابن معين والعجلي وأبو حاتم. 
He was one of the reliable ones. Ibn Maʿīn, ʿIjlī, and Abū Ḥātim deemed him reliable.[footnoteRef:1906] [1906:  ʿAllāmah Ṣalāḥ ad-Dīn Khalīl ibn Aybak aṣ-Ṣafadī, Al-Wāfī bi ’l-Wafayāt (Beirut, Dār Iḥyāʾ at-Turāth, 2000), 13:120.] 

ʿAllāmah ʿIrāqī also grades him as reliable:
ثقة. 
[He is] reliable.[footnoteRef:1907] [1907:  Zayn ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥīm ibn as-Subkī al-ʿIrāqī, Takhrīj Aḥādīth Iḥyāʾ ʿUlūm ad-Dīn (Riyadh: Dār al-ʿĀṣimah, 1987), 6:2435.] 

Ultimately, ʿAllāmah Zurqānī says:
وهو من الثقات المتفق على الاحتجاج بهم، إلا أنه كان يدلس حديث أنس، وكان سمع أكثره من ثابت وغيره من أصحاب أنس. 
He is among the reliable ones unanimously used as proof, except that he would make tadlīs of Anas’s ḥadīth, whilst he had heard most of them from Thābit and other students of Anas.[footnoteRef:1908] [1908:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:238.] 

Amount of narrations
ʿAllāmah Ibn ʿAbd al-Barr mentions the number of narrations that Imām Mālik quoted from him in the Muwaṭṭaʾ:
لمالك عنه من مرفوعات "الموطأ" سبعة أحاديث؛ ستة منها مسندات، وواحد موقوف لم يسنده عن مالك خاصة إلا من لا يوثق بحفظه. 
Mālik has seven marfūʿ narrations from him in the Muwaṭṭaʾ; six of them are musnad, and one is mawqūf, which only those with unreliable memory narrated it as musnad from Mālik specifically.[footnoteRef:1909] [1909:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 2:174.] 

Imām Bukhārī and Imām Muslim also quoted from him. ʿAllāmah Dhahabī mentions in his Tārīkh al-Islām:
له في الصحيحين جملة أحاديث عن أنس. 
He has a number of ḥadīths in the Two Ṣaḥīḥs from Anas.[footnoteRef:1910] [1910:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 9:116.] 

In Siyar Aʿlām an-Nubalāʾ, he writes:
قلت: لحميد عن أنس في كتب الإسلام شيء كثير، وأظن له في الكتب الستة عنه مائة حديث. 
I say: Ḥumayd has many ḥadīths from Anas in the Islamic books, and I think he has a hundred ḥadīths from him in the Six Books.[footnoteRef:1911] [1911:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 13) 6:166.] 

Status in fiqh
ʿAllāmah Ibn ʿAbd al-Barr quotes:
قال عفان: كان ‌حميد ‌الطويل فقيها. 
ʿAffān said: Ḥumayd aṭ-Ṭawīl was a jurist.[footnoteRef:1912] [1912:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 2:173.] 

ʿAllāmah Abū Isḥāq ash-Shīrāzī lists him in his Ṭabaqāt al-Fuqahāʾ, acknowledging his vast knowledge in fiqh:
ومنهم حميد بن تيرويه ‌الطويل.
And among them is Ḥumayd ibn Tīrawayh aṭ-Ṭawīl[footnoteRef:1913] [1913:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn ʿAlī ash-Shīrāzī, Ṭabaqāt al-Fuqahāʾ (Beirut: Dār ar-Rāʾid al-ʿArabī, 1970), 90.] 

Piety
With regard to his piety, ʿAllāmah Abū Mūsā al-Madīnī says:
وكان متعبدا. 
He was devoted to worship.[footnoteRef:1914] [1914:  ʿAllāmah Abū Mūsā Muḥammad ibn ʿUmar al-Madīnī, Muntahā Raghabāt as-Sāmiʿīn fī ʿAwālī Aḥādīth at-Tābiʿīn, 119. ] 

Services
1) He quoted many narrations.
ʿAllāmah Ibn al-Athīr says:
كثير الحديث، واسع الرواية. 
He had many ḥadīths and extensive narrations.[footnoteRef:1915] [1915:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 12:320.] 

2) He was a judge.
ʿAllāmah Abū Mūsā al-Madīnī says:
ولي قضاء البصرة.  
He was appointed as judge of Basra.[footnoteRef:1916] [1916:  ʿAllāmah Madīnī (n 23) 119.] 

3) He was an official arbitrator
ʿAllāmah Ibn ʿAdī says:
وكان حميد مصلح أهل البصرة قال الأثرم سمعته من عفان. 
Ḥumayd was a mediator for the people of Basra. Athram said, ‘I heard it from ʿAffān.’[footnoteRef:1917] [1917:  ʿAllāmah Ibn ʿAdī (n 2) 3:66.] 

ʿAllāmah Ibn ʿAdī quotes with his chain to Iyās ibn Muʿāwiyah that he said:
من أراد الصلح فليأت حميد الطويل.
Whoever wants reconciliation, let him come to Ḥumayd aṭ-Ṭawīl.[footnoteRef:1918] [1918:  Ibid.] 

He also quotes from Ḥabīb ibn Shahīd:
كنت جالسا مع إياس بن معاوية على باب خالد بن بريز إذ أتاه رجل من أهل الشام فقال له إياس إن أردت الصلح فعليك بحميد الطويل.
I was sitting with Iyās ibn Muʿāwiyah at the door of Khālid ibn Burayz when a man from the people of Shām came to him. Iyās said to him, ‘If you want reconciliation, you should go to Ḥumayd aṭ-Ṭawīl.’[footnoteRef:1919] [1919:  Ibid.] 

Ḥumayd was divinely blessed in this. He would tell his co-Mufti/colleague to also reconcile between people, and he admitted that he does not posess such a talent. He told Baṭṭī:
إذا أتاك الناس فاحملهم على أمر واحد لا ولكن خذ من هذا ومن هذا وأصلح بينهم، قال: فقال البتي ‌لا ‌أطيق ‌سحرك قال وكان حميد مصلح أهل البصرة قال الأثرم سمعته من عفان. 
When people come to you, don’t lead them all in one direction; rather, take from this one and that one and reconcile between them. 
Al-Battī replied, ‘I cannot handle your sorcery.’ Ḥumayd was known as the reconciler of the people of Baṣrah. Athram mentioned, ‘I heard this from ʿAffān.’[footnoteRef:1920] [1920:  Ibid.] 

4) He was accessible to the masses. 
ʿAllāmah Ibn Qutaybah quotes:
كان إياس بن معاوية يقول: ‌حميد ‌الطويل تمر ينتفع به العامة. 
Ḥumayd aṭ-Ṭawīl is like dates that common people can take benefit from.[footnoteRef:1921] [1921:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim ibn Qutaybah, Al-Maʿārif (Cairo: Al-Hayʾah al-Miṣriyyah al-ʿĀmmah li ’l-Kitāb, 1992), 1:481.] 

Date of demise
Imām Bukhārī quotes from from his teacher, Muḥammad ibn Yūsuf, who quoted from the son of Ḥumayd, Ibrāhīm ibn Ḥumayd that he passed away in the year 143 AH:
وقال محمد بن يوسف، عن إبراهيم بن ‌حميد: مات أبي سنة ثلاث وأربعين ومائة وأنا ابن عشر، أو نحوها. 
Muḥammad ibn Yūsuf said, from Ibrāhīm ibn Ḥumayd, ‘My father passed away in the year 143 AH, and I was ten years old, or thereabouts.’[footnoteRef:1922] [1922:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 2:348.] 

ʿAllāmah Ibn Saʿd mentions that he passed away in the year 142 AH:
ومات ‌حميد سنة اثنتين وأربعين ومائة. 
Ḥumayd passed away in the year 142 AH.[footnoteRef:1923] [1923:  ʿAllāmah Ibn Saʿd (n 1) 7:187.] 

Yaḥyā ibn Saʿīd mentions that it could be either of these two years:  
وقال أحمد بن حنبل ، عن يحيى بن سعيد: مات سنة اثنتين وأربعين ومئة أو سنة ثلاث في آخرها قبل التيمي بقليل. 
Aḥmad ibn Ḥanbal said fromYaḥyā ibn Saʿīd, ‘He passed away in the year 142 AH or at the end of 143 AH, shortly before Taymī.’[footnoteRef:1924] [1924:  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, 1992), 7:364.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
توفي في جمادى سنة أربعين ومئة، وقيل: سنة اثنتين أو ثلاث وأربعين ومئة؛ قاله ابنه إبراهيم بن ‌حميد، وهو ابن خمس وسبعين سنة. 
He passed away in the Jumādā of the year 140 AH, and it is said: in the year 142 AH or 143 AH; this was said by his son Ibrāhīm ibn Ḥumayd, and he was 75 years old.[footnoteRef:1925] [1925:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 2:173.] 

ʿAllāmah Dhahabī quotes this from his grandson but comments:
قال سبط حميد، وهو يعقوب بن إسحاق: مات جدي في جمادى الأولى، سنة أربعين ومائة.
قلت: هذا وهم.  
Ḥumayd’s grandson, who is Yaʿqūb ibn Isḥāq, said, ‘My grandfather passed away in Jumād al-Ūlā, year 140 AH.’
I say, ‘This is an error.’[footnoteRef:1926] [1926:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 13) 6:168.] 

The month is correct, and probably he simply rounded off the year. 
 ʿAllāmah Jawharī mentions that he was 75 years old at the time of his demise:
وهو ابن خمس وسبعين سنة. 
He was 75 years old.[footnoteRef:1927] [1927:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 291.] 

Ḥumayd was blessed with a very blessed death; he passed away whilst praying. ʿAllāmah Abū Mūsā al-Madīnī says:
ومات في صلواته قائما سنة ثلاث وأربعين ومائة.  
He passed away while standing in his prayers in the year 143 AH.[footnoteRef:1928] [1928:  ʿAllāmah Madīnī (n 23) 119.] 

When people saw the noble death that he had, they all started to praise him. Yaḥyā ibn Ayyūb cites Muʿādh ibn Muʿādh:
‌كان ‌حميد ‌الطويل ‌قائما ‌يصلي ‌فمات فذكروه لابن عون وجعلوا يذكرون من فضله قال ابن عون احتاج حميد إلى ما قدم. 
Ḥumayd aṭ-Ṭawīl was standing in prayer when he passed away. They mentioned this to Ibn ʿAwn and began to speak of his virtues. Ibn ʿAwn said, ‘Ḥumayd needed what he had sent ahead.’[footnoteRef:1929] [1929:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 15:266.] 

عَنْ أَنَسِ بْنِ مَالِكٍ،
From Anas ibn Mālik
We spoke about him under the commentary of ḥadīth 10, on page 146:
أَنَّهُ قَال: قُمْتُ وَرَاء
That he said, ‘I stood behind’
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: صليت قائما في الصف خلف. 
That is, I prayed standing in the row behind.[footnoteRef:1930] [1930:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:140. ] 

أبِي بَكْرٍ الصديق وَعُمَرَ وَعُثْمَان،
‘Abū Bakr, ʿUmar and ʿUthmān’	
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد القيام وراءهم في الصف وذلك هيئته وهو أن يقف مستقبل القبلة الوقوف المعتاد وليس عليه استعمال الاعتماد على رجليه جميعا فيقرنهما ويحركهما ولا بأس أن يروح إحدى رجليه ويعتمد على الأخرى ويقدم إحداهما ويؤخر الأخرى لأن هذا هو الوقوف المعتاد العاري عن الاستعمال. 
He means standing behind them in the row, and that is its form, which is to stand facing the qiblah in the usual standing position. He is not required to put equal weight on both feet, together, or perfectly still. There is no harm if he rests one of his feet and takes support on the other, or puts one forward and the other back, because this is the natural standing position that is free from artificiality.[footnoteRef:1931] [1931:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:150. ] 

فَكُلُّهُمْ كَانَ لاَ يَقْرَأُ ﴿بِسْمِ اللَّهِ الرَّحْمَنِ الرَّحِيمِ﴾ 
‘And none of them would recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’’ 
Mawlānā Zakariyyā al-Kāndhlawī says:
أصلا عند المالكية وجهرا  عند الحنفية كما سيجيء،  وهو الأوجه جمعا بين الروايات.  
At all according to the Mālikīs, and audibly according to the Ḥanafīs, as will come, and this is the most appropriate view to reconcile between the narrations.[footnoteRef:1932] [1932:  Mawlānā Zakariyyā (n 39) 2:141.] 

إِذَا افْتَتَحُوا 
‘When they began’
It is typed as a plural in the Moroccan edition. Mawlānā Zakariyyā al-Kāndhlawī says about this being in a singlular as ‘iftataḥa’:
بصيغة المفرد في نسخة الزرقاني وغيره، وفي أكثر نسخ الهندية بلفظ الجمع ، والأوجه الأول لمناسبة لا يقرأ.
It comes in the singular form in the copy of Zurqānī and others and in most Indian copies in the plural form. The first is more appropriate to match ‘lā yaqraʾu’ (would not recite).[footnoteRef:1933] [1933:  Ibid.] 

الصَّلاَةَ.
‘The prayer’.
 ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يقتضي نفي ذلك جملة وذلك يكون في وجهين:
أحدهما: أن يخبره كل واحد منهم عن فعله في السر ويدل ذلك على اهتمام أنس بن مالك رحمه الله بهذا الحكم وتتبع فعل الخلفاء فيه.
والثاني: فيما جهروا وذلك أن يسمع قراءتهم لأم القرآن بإثر فراغهم من الإحرام من غير فصل فيعلم بذلك أنهم لم يقرؤها وهذا الحديث الذي ذهب إليه مالك من ترك قراءة بسم الله الرحمن الرحيم في الفريضة فلا يقرؤها سرا ولا جهرا. 
This necessitates the negation of that entirely, and that would be in two aspects: 
First: That each one of them informs him about his action in secret, and this indicates Anas ibn Mālik’s -may Allāh have mercy on him- concern with this ruling and his following of the Caliphs’ actions in it. 
Second: In what they recited aloud, and that is that he hears their recitation of Umm al-Qurʾān immediately after they finish the opening takbīr without a pause, so he knows by that that they did not recite it. And this is the ḥadīth that Mālik adhered to regarding not reciting ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ in the obligatory prayer, so he does not recite it silently or aloud.[footnoteRef:1934] [1934:  ʿAllāmah Bājī (n 40) 1:150.] 

[bookmark: _Toc225709715]Status of the Chain
In this narration, it is being quoted that Anas heard only from Abū Bakr, Umar and ʿUthmān. There is no mention of the Prophet ﷺ. ʿAllāmah Suyūṭī quotes from ʿAllāmah Khaṭīb:
قال الخطيب البغدادي في كتاب الرواة عن مالك كذا رواه عن مالك كافة أصحابه موقوفا وكذا رواه غير واحد عن أبي مصعب عن مالك ورواه سليمان بن عبد الحميد البهراني عن أبي مصعب عن مالك عن حميد عن أنس قال صليت مع رسول صلى الله عليه وسلم فلم يقرأ بسم الله الرحمن الرحيم وصليت وراء أبي بكر فلم يقرأ بسم الله الرحمن الرحيم وصليت وراء عمر فلم يقرأ بسم الله الرحمن الرحيم وصليت وراء عثمان فلم يقرأ بسم الله الرحمن الرحيم قال الخطيب تفرد سليمان برواية هذا الحديث عن أبي مصعب هكذا مرفوعا. 
Khaṭīb al-Baghdādī said in the book Ar-Ruwāt ʿan Mālik:
“This is how all of his students narrated it from Mālik as a mawqūf ḥadīth. Similarly, this is how more than one narrated it from Abū Muṣʿab from Mālik. And Sulaymān ibn ʿAbd al-Ḥamīd al-Bahrānī narrated it from Abū Muṣʿab from Mālik from Ḥumayd from Anas, who said, ‘I prayed with the Messenger of Allāh ﷺ and he did not recite ‘Bismillāhi r-raḥmāni r-raḥīm’, and I prayed behind Abū Bakr and he did not recite ‘Bismillāhi r-raḥmāni r-raḥīm’, and I prayed behind ʿUmar and he did not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’, and I prayed behind ʿUthmān and he did not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’”
Khaṭīb said, ‘Sulaymān alone narrated this ḥadīth from Abū Muṣʿab in this way as a marfūʿ ḥadīth.’[footnoteRef:1935] [1935:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:102.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا هو في "الموطأ" عند جماعة رواته فيما علمت موقوفا. وروته طائفة عن مالك فرفعته؛ ذكرت فيه النبي عليه السلام، وليس ذلك بمحفوظ فيه عن مالك. وممن رواه مرفوعا عن مالك: الوليد بن مسلم. 
This is how it is in the Muwaṭṭaʾ according to the group of its narrators, as far as I know, as a mawqūf ḥadīth. A group narrated it from Mālik and as marfūʿ; they mentioned the Prophet ﷺ in it, and that is not preserved in the narration from Mālik. Among those who narrated it as marfūʿ from Mālik is Walīd ibn Muslim.[footnoteRef:1936] [1936:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 2:245.] 

He then quotes with his chain:
حدثنا خلف بن قاسم، قال: حدثنا أحمد بن إبراهيم، قال: حدثنا محمد بن سليمان، قال: حدثنا محمد بن وزير، قال: حدثنا الوليد بن مسلم، قال: حدثنا مالك، عن حميد، عن أنس، قال: صليت خلف رسول الله صلى الله عليه وسلم، وأبي بكر، وعمر، وعثمان، فكلهم كان لا يقرأ: {بسم الله الرحمن الرحيم} إذا افتتح الصلاة.  
Khalaf ibn Qāsim narrated to us, saying: Aḥmad ibn Ibrāhīm narrated to us, saying: Muḥammad ibn Sulaymān narrated to us, saying: Muḥammad ibn Wazīr narrated to us, saying: Walīd ibn Muslim narrated to us, saying: Mālik narrated to us, from Ḥumayd, from Anas, who said, ‘I prayed behind the Messenger of Allāh ﷺ, Abū Bakr, ʿUmar, and ʿUthmān, and all of them would not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ when they began the prayer.’[footnoteRef:1937] [1937:  Ibid.] 

He also mentions:
وروي عن أبي قرة موسى بن طارق، عن مالك أيضا مرفوعا.  
It was narrated from Abū Qurrah Mūsā ibn Ṭāriq, from Mālik also as marfūʿ.[footnoteRef:1938] [1938:  Ibid.] 

However, ʿAllāmah Ibn ʿAbd al-Barr comments on this:
وهذا خطأ كله خلاف ما في الموطأ. 
This is all a mistake, contrary to what is in the Muwaṭṭaʾ.[footnoteRef:1939] [1939:  Ibid, 2:246.] 

He quotes from other students of Imām Mālik who mentioned about the Prophet ﷺ, but the conclusion is the same, the accurate narration is how it appears here in the Muwaṭṭaʾ:
وهو في الموطأ موقوف ليس فيه ذكر النبي صلى الله عليه وسلم.  
It is in the Muwaṭṭaʾ as mawqūf, there is no mention of the Prophet ﷺ in it.[footnoteRef:1940] [1940:  Ibid, 2:247.] 

[bookmark: _Toc225709716]Different Wording Quoted from Anas
Imām Malik quoted this narration via Ḥumayd from Anas. Many other students of Anas also quoted this from Anas. They have attributed the practice to the Prophet ﷺ as well. Although the actions of the first three Caliphs are enough to denote upon the practice of the Prophet ﷺ, but we will quote the other narrations to emphasise that this was also the practice of the Prophet ﷺ. The wording differ, and I will simply showcase or provide samples from a few books:
Qatādah 
Imām Aḥmad quotes with a short chain via Wakīʿ from Shuʿbah:
حدثنا وكيع، حدثنا شعبة، عن قتادة، عن أنس قال: صليت خلف رسول الله صلى الله عليه وسلم، وخلف أبي بكر وعمر وعثمان، فكانوا لا يجهرون: ‌ببسم ‌الله ‌الرحمن الرحيم.  
Wakīʿ narrated to us [saying]: Shuʿbah narrated to us from Qatādah, from Anas who said, ‘I prayed behind the Messenger of Allāh ﷺ, and behind Abū Bakr, ʿUmar, and ʿUthmān, and they would not recite aloud, ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’[footnoteRef:1941] [1941:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 20:219. ] 

This narration is on par with the conditions of Imām Bukhārī and Muslim. Imām Aḥmad repeats it in the next volume:
حدثنا وكيع، حدثنا شعبة، عن قتادة، عن أنس قال: صليت خلف رسول الله صلى الله عليه وسلم، وخلف أبي بكر وعمر وعثمان، فكانوا لا يجهرون ‌ببسم ‌الله ‌الرحمن الرحيم}.  
Wakīʿ narrated to us [saying]: Shuʿbah narrated to us from Qatādah, from Anas who said, ‘I prayed behind the Messenger of Allāh ﷺ, and behind Abū Bakr, ʿUmar, and ʿUthmān, and they would not recite aloud, ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’[footnoteRef:1942] [1942:  Ibid, 21:368.] 

He also quotes via Muḥammad ibn Jaʿfar, a second student, from Shuʿbah and also adds Ḥajjāj:
حدثنا محمد بن جعفر، حدثنا شعبة. وحجاج، قال: حدثني شعبة، قال: سمعت قتادة يحدث، عن أنس بن مالك قال: صليت مع رسول الله صلى الله عليه وسلم وأبي بكر وعمر وعثمان، فلم أسمع أحدا منهم يقرأ: ‌بسم ‌الله ‌الرحمن الرحيم.  
Muḥammad ibn Jaʿfar narrated to us [saying]: Shuʿbah narrated to us, Ḥajjāj said: Shuʿbah narrated to me, he said: I heard Qatādah narrating, from Anas ibn Mālik who said, ‘I prayed with the Messenger of Allāh ﷺ and Abū Bakr, ʿUmar, and ʿUthmān, and I did not hear any of them recite, ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’[footnoteRef:1943] [1943:  Ibid, 20:199.] 

Imām Muslim quotes it with this same chain via Muḥammad ibn al-Muthannā and Ibn Bashshār:
حدثنا محمد بن المثنى، وابن بشار - كلاهما - عن غندر . قال ابن المثنى: حدثنا محمد بن جعفر ، حدثنا شعبة قال: سمعت قتادة يحدث عن أنس قال: صليت مع رسول الله صلى الله عليه وسلم وأبي بكر وعمر وعثمان فلم أسمع أحدا منهم يقرأ {‌بسم ‌الله ‌الرحمن الرحيم }. 
Muḥammad ibn al-Muthannā and Ibn Bashār narrated to us - both of them - from Ghundar. Ibn al-Muthannā said: Muḥammad ibn Jaʿfar narrated to us, saying: Shuʿbah narrated to us, saying: I heard Qatādah narrating from Anas who said, ‘I prayed with the Messenger of Allāh ﷺ and Abū Bakr, ʿUmar, and ʿUthmān, and I did not hear any of them recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’[footnoteRef:1944] [1944:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:299. ] 

Imām Aḥmad also quotes via Abū Dāwūd aṭ-Ṭayālisī (third student) to Shuʿbah:
حدثنا عبد الله، حدثنا أبو عبد الله السلمي، حدثنا أبو داود، عن شعبة، عن قتادة، عن أنس قال: صليت خلف رسول الله صلى الله عليه وسلم، وخلف أبي بكر وعمر وعثمان، فلم يكونوا يستفتحون القراءة ‌ببسم ‌الله ‌الرحمن الرحيم.
قال شعبة: فقلت لقتادة: أسمعته من أنس؟ قال: نعم، نحن سألناه عنه. 
ʿAbdullāh narrated to us [saying]: Abū ʿAbdillāh as-Sulamī narrated to us [saying]: Abū Dāwūd narrated to us, from Shuʿbah, from Qatādah, from Anas who said, ‘I prayed behind the Messenger of Allāh ﷺ, and behind Abū Bakr, ʿUmar and ʿUthmān, and they did not begin the recitation with ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’[footnoteRef:1945] [1945:  Imām Aḥmad (n 50) 21:386.] 

Imām Bukhārī quotes via another student of Shuʿbah:
حدثنا حفص بن عمر، قال: حدثنا شعبة، عن قتادة، عن أنس، أن النبي صلى الله عليه وسلم وأبا بكر وعمر رضي الله عنهما كانوا يفتتحون الصلاة بـ ﴿الحمد لله رب العالمين﴾. 
Ḥafṣ ibn ʿUmar narrated to us, saying: Shuʿbah narrated to us, from Qatādah, from Anas, that the Prophet ﷺ and Abū Bakr and ʿUmar -may Allāh be pleased with them- used to begin the prayer with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.[footnoteRef:1946] [1946:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:149.] 

With this narration, this ḥadīth is muttafaq ʿalay-h.
Imām Ṭaḥāwī quotes it via ʿAbd ar-Raḥmān ibn Ziyād, a fifth student of Shuʿbah:
وكما حدثنا سليمان بن شعيب الكيساني ، قال: ثنا عبد الرحمن بن زياد ، قال: ثنا شعبة ، عن قتادة ، قال: سمعت أنس بن مالك رضي الله عنه يقول: " صليت خلف النبي صلى الله عليه وسلم وأبي بكر وعمر وعثمان رضي الله عنهم ، فلم أسمع أحدا منهم يجهر ب {بسم الله الرحمن الرحيم} [الفاتحة: 1] ". 
And as Sulaymān ibn Shuʿayb al-Kaysānī narrated to us, saying: ʿAbd ar-Raḥmān ibn Ziyād narrated to us, saying: Shuʿbah narrated to us, from Qatādah, who said: I heard Anas ibn Mālik – may Allāh be pleased with him – saying, ‘I prayed behind the Prophet ﷺ and Abū Bakr, ʿUmar and ʿUthmān – may Allāh be pleased with them – and I did not hear any of them recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud.’[footnoteRef:1947] [1947:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:202. ] 

We are now convinced, that the stalwart and master of ḥadīth, Shuʿbah, did attribute this to the Prophet ﷺ.
Going one link higher and looking at the colleagues of Suʿbah, we just quoted from Ḥajjāj. 
Likewise, Imām Aḥmad quotes it via another colleage of Shuʿbah from Qatādah, and that is via Imām Awzāʿī:
حدثنا أبو المغيرة، حدثنا الأوزاعي، قال: كتب إلي قتادة: حدثني أنس بن مالك قال: صليت خلف رسول الله صلى الله عليه وسلم وأبي بكر وعمر وعثمان، فكانوا يستفتحون ب﴿الحمد لله رب العالمين﴾، لا يذكرون ‌بسم ‌الله ‌الرحمن الرحيم في أول القراءة ولا في آخرها.
Abū ’l-Mughīrah narrated to us [saying]: Awzāʿī narrated to us, saying: Qatādah wrote to me: Anas ibn Mālik narrated to me saying, ‘I prayed behind the Messenger of Allāh ﷺ and Abū Bakr, ʿUmar and ʿUthmān, and they would begin with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’, not mentioning ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ at the beginning of the recitation nor at its end.[footnoteRef:1948] [1948:  Imām Aḥmad (n 50) 21:50.] 

This narration also fulfils the conditions of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim. This narration is important because Anas is clearly using words of ‘samāʿ’. Thus, the response of Imām Ḥākim is invalid. He says:
فإن قتادة على علو قدره يدلس ويأخذ عن كل أحد. 
For Qatādah, despite his high status, performs tadlīs and takes from everyone.[footnoteRef:1949] [1949:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:706. ] 

Imām Abū Dāwūd quotes it via a third student of Qatādah, Hishām:
حدثنا مسلم بن إبراهيم، حدثنا هشام، عن قتادة عن أنس: أن النبي- صلى الله عليه وسلم -وأبا بكر وعمر وعثمان كانوا يفتتحون القراءة بـ ﴿الحمد لله رب العالمين﴾. 
Muslim ibn Ibrāhīm narrated to us [saying]: Hishām narrated to us, from Qatādah from Anas: That the Prophet ﷺ and Abū Bakr, ʿUmar and ʿUthmān used to begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.[footnoteRef:1950] [1950:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:87.] 

Imām Nasāʾī quotes via a forth student of Qatādah, Sa ʿīd ibn Abī ʿArūbah (together with Shuʿbah, so it may also be added to the list above):
أخبرنا عبد الله بن سعيد أبو سعيد الأشج، قال: حدثني عقبة بن خالد، قال: حدثنا شعبة وابن أبي عروبة ، عن قتادة ، عن أنس قال: صليت خلف رسول الله صلى الله عليه وسلم وأبي بكر وعمر وعثمان رضي الله عنهم، فلم أسمع أحدا منهم يجهر ب {بسم الله الرحمن الرحيم}. 
ʿAbdullāh ibn Saʿīd Abū Saʿīd al-Ashajj related to us, saying: ʿUqbah ibn Khālid narrated to me, saying: Shuʿbah and Ibn Abī ʿArūbah narrated to us, from Qatādah, from Anas who said, ‘I prayed behind the Messenger of Allāh ﷺ and Abū Bakr, ʿUmar and ʿUthmān -may Allāh be pleased with them- and I did not hear any of them recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud.’[footnoteRef:1951] [1951:  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), 2:135. ] 

Imām Tirmidhī quotes it via a fifth student of Qatādah:
حدثنا قتيبة، قال: حدثنا أبو عوانة ، عن قتادة ، عن أنس، قال: كان رسول الله صلى الله عليه وسلم وأبو بكر وعمر وعثمان يفتتحون القراءة بـ ﴿الحمد لله رب العالمين﴾.
هذا حديث حسن صحيح. 
Qutaybah narrated to us, saying: Abū ʿAwānah narrated to us, from Qatādah, from Anas, who said, ‘The Messenger of Allāh ﷺ and Abū Bakr, ʿUmar and ʿUthmān used to begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.’[footnoteRef:1952] [1952:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:15. ] 

Imām Ibn Mājah quotes via sixth student of Qatādah:
حدثنا جبارة بن المغلس، حدثنا أبو عوانة، عن قتادة، عن أنس بن مالك ح ومحمد بن الصباح، أنبأنا سفيان، عن أيوب، عن قتادة، عن أنس بن مالك قال: كان رسول الله صلى الله عليه وسلم وأبو بكر وعمر يفتتحون القراءة بـ ﴿الحمد لله رب العالمين﴾.  
Jabbārah ibn al-Mughallis narrated to us, Abū ʿAwānah narrated to us, from Qatādah, from Anas ibn Mālik. And Muḥammad ibn aṣ-Ṣabbāḥ, Sufyān informed us, from Ayyūb, from Qatādah, from Anas ibn Mālik who said, ‘The Messenger of Allāh ﷺ and Abū Bakr and ʿUmar used to begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.’[footnoteRef:1953] [1953:  Imām Abū ʿAbdillāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1952), 1:267.] 

Imām Ṭaḥāwī quotes via a sixth student of Qatādah:
حدثنا أحمد بن أبي عمران ، وعلي بن عبد الرحمن بن محمد بن المغيرة ، قالا: ثنا علي بن الجعد ، قال: أنا شيبان ، عن قتادة ، قال: سمعت أنسا يقول: " صليت خلف النبي صلى الله عليه وسلم وأبي بكر وعمر وعثمان رضي الله عنهم فلم أسمع أحدا منهم يجهر ب {بسم الله الرحمن الرحيم} [الفاتحة: 1] ". 
Aḥmad ibn Abī ʿImrān and ʿAlī ibn ʿAbd ar-Raḥmān ibn Muḥammad ibn al-Mughīrah narrated to us, saying: ʿAlī ibn al-Jaʿd narrated to us, saying: Shaybān informed us, from Qatādah, saying: I heard Anas saying, ‘I prayed behind the Prophet ﷺ and Abū Bakr, ʿUmar and ʿUthmān -may Allāh be pleased with them- and I did not hear any of them recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud.’[footnoteRef:1954] [1954:  Imām Ṭaḥāwī (n 56) 1:202.] 

From these narrations we have absolutely no doubt that it is authentically proven via Qatādah from Anas that the Prophet ﷺ would recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ inaudibly:
Thābit
Imām Aḥmad quotes via a chain that fulfils the conditions of Ṣaḥīḥ Muslim, and hence the chain is very strong:
حدثنا الأحوص بن جواب، حدثنا عمار بن رزيق، عن الأعمش، عن شعبة، عن ثابت، عن أنس قال: صليت مع رسول الله صلى الله عليه وسلم ومع أبي بكر ومع عمر، فلم يجهروا ‌ببسم ‌الله ‌الرحمن الرحيم. 
Aḥwaṣ ibn Jawwāb narrated to us [saying]: ʿAmmār ibn Ruzayq narrated to us, from Aʿmash, from Shuʿbah, from Thābit, from Anas who said, ‘I prayed with the Messenger of Allāh ﷺ and with Abū Bakr and with ʿUmar, and they did not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud.’[footnoteRef:1955] [1955:  Imām Aḥmad (n 50) 21:302.] 

Abān
Imām ʿAbd ar-Razzāq quotes from Maʿmar and combined the three students of Anas:
عن معمر، عن قتادة وحميد وأبان، عن أنس سمعت النبي صلى الله عليه وسلم، وأبا بكر، وعمر، وعثمان يقرءون ﴿الحمد لله رب العالمين﴾. 
Maʿmar reported from Qatādah and Ḥumayd and Abān, from Anas, ‘I heard the Prophet ﷺ, and Abū Bakr, ʿUmar and ʿUthmān reciting ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.’[footnoteRef:1956] [1956:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:88. ] 

He also quoted it via Sufyān ath-Thawī:
عن الثوري، عن أبان، عن أنس قال: كان النبي صلى الله عليه وسلم، وأبو بكر، وعمر يفتتحون ﴿الحمد لله رب العالمين﴾ [الفاتحة: 2]، قال: قلت: {بسم الله الرحمن الرحيم} [الفاتحة: 1]؟ قال: خلفها. يقول: أسررها. 
Thawrī reported from Abān, from Anas who said, ‘The Prophet ﷺ, and Abū Bakr, and ʿUmar used to begin with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’. He said: I said, ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’? He said, ‘Behind it.’ Meaning: They recited it quietly.[footnoteRef:1957] [1957:  Ibid.] 

Manṣūr ibn Dhādhān
Imām Nasāʾī quotes:
أخبرنا محمد بن علي بن الحسن بن شقيق، قال: سمعت أبي ، يقول: أنبأنا أبو حمزة ، عن منصور بن زاذان، عن أنس بن مالك قال: صلى بنا رسول الله صلى الله عليه وسلم، فلم يسمعنا قراءة {بسم الله الرحمن الرحيم}، وصلى بنا أبو بكر وعمر، فلم نسمعها منهما.
Muḥammad ibn ʿAlī ibn al-Ḥasan ibn Shaqīq related to us, saying: I heard my father saying: Abū Ḥamzah informed us, from Manṣūr ibn Zādhān, from Anas ibn Mālik who said, ‘The Messenger of Allāh ﷺ led us in prayer, and we did not hear him recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’, and Abū Bakr and ʿUmar led us in prayer, and we did not hear it from them.’[footnoteRef:1958] [1958:  Imām Nasāʾī (n 60) 2:134.] 

Isḥāq ibn Abī Ṭalḥah
Imām Muslim quotes:
حدثنا محمد بن مهران ، حدثنا الوليد بن مسلم ، عن الأوزاعي : أخبرني إسحاق بن عبد الله بن أبي طلحة أنه سمع أنس بن مالك يذكر ذلك‌‌. 
Muḥammad ibn Mihrān narrated to us [saying]: Walīd ibn Muslim narrated to us, from Awzāʿī: Isḥāq ibn ʿAbdillāh ibn Abī Ṭalḥah related to me that he heard Anas ibn Mālik mentioning that.[footnoteRef:1959] [1959:  Imām Muslim (n 53) 1:300.] 

Ḥasan
 Imām Ṭaḥāwī quotes:
وكما حدثنا إبراهيم بن أبي داود ، قال: ثنا دحيم بن اليتيم ، قال: ثنا سويد بن عبد العزيز ، عن عمران القصير ، عن الحسن ، عن أنس رضي الله عنه " أن النبي صلى الله عليه وسلم وأبا بكر وعمر رضي الله عنهما كانوا يسرون ب {بسم الله الرحمن الرحيم} [الفاتحة: 1] ". 
And as Ibrāhīm ibn Abī Dāwūd narrated to us, saying: Duḥaym ibn al-Yatīm narrated to us, saying: Suwayd ibn ʿAbdil-ʿAzīz narrated to us, from ʿImrān al-Qaṣīr, from Ḥasan, from Anas – may Allāh be pleased with him – that the Prophet ﷺ and Abū Bakr and ʿUmar – may Allāh be pleased with them – used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ quietly.[footnoteRef:1960] [1960:  Imām Ṭaḥāwī (n 56) 1:203.] 

Qays ibn ʿIbāyah
ما رواه سفيان الثوري ، وغيره عن خالد الحذاء ، عن أبي نعامة الحنفي قيس بن عباية ، عن أنس بن مالك ، قال: كان رسول الله صلى الله عليه وسلم ، وأبو بكر ، وعمر لا يجهرون ببسم الله الرحمن الرحيم قال سفيان: كانوا يسرون بها. 
What Sufyān ath-Thawrī and others narrated from Khālid al-Ḥadhdhāʾ, from Abū Naʿāmah al-Ḥanafī Qays ibn ʿIbāyah, from Anas ibn Mālik, who said, ‘The Messenger of Allāh ﷺ, and Abū Bakr, and ʿUmar did not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud.’ Sufyān said, ‘They used to recite it quietly.’[footnoteRef:1961] [1961:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Inṣāf fī-mā bayna ʿUlamāʾ al-Muslimīn fī Qirāʾat Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm fī Fātiḥat al-Kitāb (Saudi Arabia: Aḍwāʾ as-Salaf, 1997), 173.] 

[bookmark: _Toc225709717]Others Who Quoted This Same Narration
The eight student is Ḥumayd aṭ-Ṭawīl
There are others students of Imām Mālik who also quoted this narration from him.
Imām Ṭaḥāwī quotes this via Ibn Wahb:
حدثنا يونس بن عبد الأعلى ، قال: أنا ابن وهب ، أن مالكا حدثه ، عن حميد الطويل ، عن أنس بن مالك رضي الله عنه أنه قال: " ‌قمت ‌وراء ‌أبي ‌بكر وعمر وعثمان بن عفان رضي الله عنهم ، فكلهم كان لا يقرأ {بسم الله الرحمن الرحيم} [الفاتحة: 1] إذا افتتح الصلاة ". 
Yūnus ibn ʿAbd al-Aʿlā narrated to us, saying: Ibn Wahb informed us, that Mālik narrated to him, from Ḥumayd aṭ-Ṭawīl, from Anas ibn Mālik -may Allāh be pleased with him- that he said, ‘I stood behind Abū Bakr, ʿUmar and ʿUthmān ibn ʿAffān -may Allāh be pleased with them- and all of them did not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ when they began the prayer.’[footnoteRef:1962] [1962:  Imām Ṭaḥāwī (n 56) 1:202.] 

Imām Ḥākim quotes it va the nephew of Imām Mālik, Ismāʿīl ibn Abī Uways: 
حدثني أبو بكر مكي بن أحمد البردعي، ثنا أبو الفضل العباس بن عمران القاضي، ثنا أبو جابر سيف بن عمرو، ثنا محمد بن أبي السري، ثنا إسماعيل بن أبي أويس، ثنا مالك، عن حميد، عن أنس قال: صليت خلف النبي صلى الله عليه وسلم، وخلف أبي بكر، وخلف عمر، وخلف عثمان، وخلف علي، فكلهم كانوا يجهرون بقراءة: {بسم الله الرحمن الرحيم}. 
Abū Bakr Makkī ibn Aḥmad al-Bardhaʿī narrated to me [saying]: Abū ’l-Faḍl ʿAbbās ibn ʿImrān al-Qāḍī narrated to us [saying]: Abū Jābir Sayf ibn ʿAmr narrated to us [saying]: Muḥammad ibn Abū ’s-Sarī narrated to us [saying]: Ismāʿīl ibn Abī Uways narrated to us [saying]: Mālik narrated to us, from Ḥumayd, from Anas who said, ‘I prayed behind the Prophet ﷺ, and behind Abū Bakr, and behind ʿUmar, and behind ʿUthmān, and behind ʿAlī, and all of them used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud.’[footnoteRef:1963] [1963:  Imām Ḥākim (n 58) 2:16.] 

[bookmark: _Toc225709718]Other Students of Ḥumayd
Imām Shāfiʿī quotes this:
وأنبأنا عبد الوهاب بن عبد المجيد الثقفي، عن ‌حميد الطويل، عن أنس بن مالك، أن النبي صلى الله عليه وسلم وأبا بكر ‌وعمر ‌وعثمان رضي الله عنهم كانوا يفتتحون الصلاة بـ ﴿الحمد لله رب العالمين﴾ [الفاتحة: 2]. 
ʿAbd al-Wahhāb ibn ʿAbd al-Majīd ath-Thaqafī informed us from Ḥumayd aṭ-Ṭawīl, from Anas ibn Mālik, that the Prophet ﷺ and Abū Bakr, ʿUmar and ʿUthmān -may Allāh be pleased with them- used to begin the prayer with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.[footnoteRef:1964] [1964:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, As-Sunan al-Maʾthūrah (Beirut: Dār al-Maʿrifat, 1986), 138.] 

Imām Aḥmad quotes this via Ḥammād:
حدثنا أبو كامل، حدثنا حماد، قال: أخبرنا قتادة وثابت وحميد، عن أنس بن مالك: أن النبي صلى الله عليه وسلم، وأبا بكر، ‌وعمر، ‌وعثمان، كانوا يستفتحون القراءة بالحمد لله رب العالمين.  
Abū Kāmil narrated to us [saying]: Ḥammād narrated to us, saying: Qatādah and Thābit and Ḥumayd related to us from Anas ibn Mālik that the Prophet ﷺ, and Abū Bakr, ʿUmar and ʿUthmān, used to begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.[footnoteRef:1965] [1965:  Imām Aḥmad (n 50) 20:134.] 

Imām Ibn Abī Shaybah quotes:
حدثنا هشيم قال: أخبرنا حميد عن أنس أن أبا بكر وعمر وعثمان كانوا يستفتحون القراءة بـ: ﴿الحمد لله رب العالمين﴾ قال حميد: وأحسبه ذكر النبي صلى الله عليه وسلم. 
Hushaym narrated to us, saying: Ḥumayd informed us from Anas that Abū Bakr, ʿUmar and ʿUthmān used to begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’. Ḥumayd said: And I think he mentioned the Prophet ﷺ.[footnoteRef:1966] [1966:  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), 1:360.] 

ʿAllāmah Ibn al-Aʿrābī quotes:
حدثنا الصاغاني، حدثنا يحيى بن معين، حدثنا ابن أبي عدي، عن ‌حميد عن قتادة، عن أنس: أن النبي صلى الله عليه وسلم وأبا بكر ‌وعمر ‌وعثمان كانوا يفتتحون القراءة بـ ﴿الحمد لله رب العالمين﴾. 
Ṣāghānī narrated to us [saying]: Yaḥyā ibn Maʿīn narrated to us [saying]: Ibn Abī ʿAdī narrated to us, from Ḥumayd from Qatādah, from Anas that the Prophet ﷺ and Abū Bakr, ʿUmar and ʿUthmān used to begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.[footnoteRef:1967] [1967:  ʿAllāmah Abū Saʿīd Aḥmad ibn Muḥammad, better known as Ibn al-Aʿrābī, Muʿjam Shuyūkh Ibn al-Aʿrābī (Saudi Arabia: Dār Ibn al-Jawzī, 1997), 1:411.] 

[bookmark: _g85bx78oglzw][bookmark: _Toc225709719]Comments of ʿAllāmah Ibn ʿAbd al-Barr
ʿAllāmah Ibn ʿAbd al-Barr explains:
وقد روى هذا الحديث عن أنس: قتادة وثابت البناني وغيرهما كلهم أسنده وذكر فيه النبي صلى الله عليه وسلم، إلا أنهم اختلف عليهم في لفظه اختلافا كثيرا مضطربا متدافعا؛ منهم من يقول فيه: كانوا لا يقرؤون: {بسم الله الرحمن الرحيم}، ومنهم من يقول: كانوا لا يجهرون بـ: {بسم الله الرحمن الرحيم}، وقد قال بعضهم فيه: كانوا يجهرون بـ {بسم الله الرحمن الرحيم}، وقال بعضهم: كانوا يقرؤون: {بسم الله الرحمن الرحيم}، ومنهم من قال: كانوا لا يتركون: {بسم الله الرحمن الرحيم}، ومنهم من قال: كانوا يفتتحون القراءة بـ: ﴿الحمد لله رب العالمين﴾.
This ḥadīth has been narrated from Anas by: Qatādah, Thābit al-Bunānī and others. All of them attributed it and mentioned the Prophet ﷺ in it, except that they differed greatly in its wording, with contradictions and inconsistencies; some of them say in it: ‘They did not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’,’ and some of them say: ‘They did not recite ‘‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud,’ and some of them have said in it: ‘They used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud,’ and some of them said: ‘They used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’,’ and some of them said: ‘They did not leave out ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’,’ and some of them said: ‘They used to begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.’[footnoteRef:1968] [1968:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 2:247.] 

However, this is incorrect. The fact that it is muttafaq ʿalay-h is sufficient to prove that this is an authentic narration. Add to that the fact that the very Imām of the Madhab used this narration as proof. Thus, ʿAllāmah Ibn al-ʿArabī says:
والحديث صحيح  ذكره ابن عيينة مسندا ، لا غبار عليه. 
The ḥadīth is ṣaḥīḥ; Ibn ʿUyaynah narrated it as musnad. There is no doubt about it.[footnoteRef:1969] [1969:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:360.] 

Scholars who were much greater, much earlier and much more knowledgeable than ʿAllāmah Ibn ʿAbd al-Barr authenticated this narration.
ʿAllāmah Ibn ʿAbd al-Barr comments:
وهذا اضطراب لا تقوم معه حجة لأحد من الفقهاء. 
This inconsistency means that no proof can be established through it for any of the jurists.[footnoteRef:1970] [1970:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 2:248.] 

This is also incorrect. Imām Tirmidhī says:
والعمل عليه عند أكثر أهل العلم من أصحاب النبي صلى الله عليه وسلم، منهم: أبو بكر، وعمر، وعثمان، وعلي، وغيرهم، ومن بعدهم من التابعين، وبه يقول سفيان الثوري وابن المبارك وأحمد وإسحاق، لا يرون أن يجهر بـ بسم الله الرحمن الرحيم، قالوا: ويقولها في نفسه. 
The practice upon this is according to most of the people of knowledge from the Companions of the Prophet ﷺ, among them: Abū Bakr, ʿUmar, ʿUthmān, ʿAlī, and others, and those after them from the tābiʿūn. 
Additionally, this was the view of Sufyān ath-Thawrī, Ibn al-Mubārak and Aḥmad and Isḥāq, who were not of the opinion that one should recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud. They said, ‘One should say it to oneself.’[footnoteRef:1971] [1971:  Imām Tirmidhī (n 61) 2:14.] 

He also mentions:
والعمل على هذا عند أهل العلم من أصحاب النبي صلى الله عليه وسلم والتابعين ومن بعدهم، كانوا يستفتحون القراءة بـ ﴿الحمد لله رب العالمين﴾. 
The practice upon this is according to the people of knowledge from the Companions of the Prophet ﷺ and the tābiʿūn and those after them, who used to begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’.[footnoteRef:1972] [1972:  Ibid, 2:16.] 

The point that ʿAllāmah Ibn ʿAbd al-Barr failed to realise is that the seemingly contradictory words can be combined. Hence, Ḥāfiẓ Ibn Ḥajar writes:
فطريق الجمع بين هذه الألفاظ ‌حمل ‌نفي ‌القراءة ‌على ‌نفي ‌السماع ونفي السماع على نفي الجهر، ويؤيده أن لفظ رواية منصور بن زاذان: فلم يسمعنا قراءة {بسم الله الرحمن الرحيم}، وأصرح من ذلك رواية الحسن، عن أنس عند ابن خزيمة بلفظ: كانوا يسرون {بسم الله الرحمن الرحيم}، فاندفع بهذا تعليل من أعله بالاضطراب كابن عبد البر؛ لأن الجمع إذا أمكن تعين المصير إليه.  
The way to reconcile these different wordings is to interpret the negation of recitation as negation of hearing, and the negation of hearing as negation of reciting aloud. This is supported by the wording of the narration of Manṣūr ibn Zādhān, ‘We did not hear him recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’ Even clearer than that is the narration of Ḥasan from Anas in Ibn Khuzaymah with the wording, ‘They used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ quietly.’ Thus, this refutes the criticism of those –such as Ibn ʿAbd al-Barr- who declared it defective due to inconsistency; because when reconciliation is possible, it becomes necessary to resort to it.[footnoteRef:1973] [1973: 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), 3:313.] 

Nevertheless, since ʿAllāmah Ibn ʿAbd al-Barr considered this narration to be weak, he mentioned the most precise narration for not reciting ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’:
في حديث مالك، عن العلاء بن عبد الرحمن: "قسمت الصلاة بيني وبين عبدي نصفين؛ فنصفها لي، ونصفها لعبدي، ولعبدي ما سأل؛ اقرؤوا يقول العبد: ﴿الحمد لله رب العالمين﴾ الحديث بتمامه إلى آخر السورة. وهو أقطع حديث في ترك: {بسم الله الرحمن الرحيم} والله أعلم - لأن غيره من الأحاديث قد تأولوا فيها فأكثروا التشعيب والمنازعة، وبالله التوفيق. 
In the ḥadīth of Mālik, from ʿAlāʾ ibn ʿAbd ar-Raḥmān, ‘I have divided the prayer between Myself and My servant into two halves, and My servant shall have what he asks for. Read. The servant says: ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’ [...] It is the most decisive ḥadīth regarding omitting ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ - and Allāh knows best - because other ḥadīths have been interpreted, thereby multiplying the division and debates. And success is from Allāh.[footnoteRef:1974] [1974:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 2:248.] 

Due to witnessing this from the Prophet ﷺ, Abū Bakr, ʿUmar and ʿUthmān, Anas would say with confidance that this is not their practise. Imām Ṭahāwī quotes:
حدثنا أبو أمية قال: ثنا الأحوص بن جواب ، قال: ثنا عمار بن رزيق ، عن الأعمش ، عن شعبة ، عن ثابت ، عن أنس رضي الله عنه قال: " لم يكن رسول الله صلى الله عليه وسلم ، ولا أبو بكر ولا عمر رضي الله عنهم يجهرون ب {بسم الله الرحمن الرحيم} [الفاتحة: 1]". 
Abū Umayyah narrated to us, saying: Aḥwaṣ ibn Jawwāb narrated to us, saying: ʿAmmār ibn Ruzayq narrated to us, from Aʿmash, from Shuʿbah, from Thābit, from Anas -may Allāh be pleased with him- who said, ‘The Messenger of Allāh ﷺ, and Abū Bakr and ʿUmar -may Allāh be pleased with them- did not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud.’[footnoteRef:1975] [1975:  Imām Ṭaḥāwī (n 56) 1:203.] 

 We were explaining ḥadīth 216 and we mentioned that it is authentic, especially since it appears in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, and Imām Mālik quoted it here in his Muwaṭṭaʾ.
[bookmark: _Toc225709720] - Ḥadīth 216 – Proofs for Not Reciting Basmalah Aloud in Prayer 
[bookmark: _Toc225709721]Other Companions Who Quoted from the Prophet ﷺ
Other companions also mentioned that the Prophet ﷺ would not recite bismi ’Llāh audibly.
Hereunder are a few narrations:
1) ʿAbdullāh ibn Mughaffal
Imām ʿAbd ar-Razzāq quotes with his chain to ʿAbdullāh ibn Mughaffal’s son that he said:
قرأت: ﴿‌بسم ‌الله الرحمن الرحيم﴾ [الفاتحة: 1]، فقال لي أبي: إياك والحدث يا بني، فإني قد صليت مع رسول الله صلى الله عليه وسلم وأبي بكر وعمر وعثمان؛ فكانوا يقرءون: ﴿الحمد لله رب العالمين﴾ [الفاتحة: 2]. 
I read: ‘Bismillāhi r-raḥmāni r-raḥīm’[footnoteRef:1976], so my father said to me, ‘Beware of innovation, my son! Indeed, I have prayed with the Messenger of Allāh ﷺ, Abū Bakr, ʿUmar and ʿUthmān; they used to recite: ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’[footnoteRef:1977].[footnoteRef:1978] [1976:  Qurʾān: 1:1.]  [1977:  Ibid.]  [1978:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:88. ] 

Imām Nasāʾī relates this via Abū Nuʿāmah from the son of ʿAbdullāh ibn Mughaffal, quoting his father with the following words:
فما سمعت أحدا منهم قرأ ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾.  
I did not hear any of them recite: ‘Bismi ’Llāhi ’r-raḥmāni ’r-raḥīm.’[footnoteRef:1979] [1979:  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), 2:135. ] 

2) ʿĀʾishah
Imām ʿAbd ar-Razzāq cites with his chain to ʿĀʾishah that she said:
كان رسول الله صلى الله عليه وسلم يفتتح صلاته بالتكبير، ويفتتح قراءته بـ ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾ [الفاتحة: 2]، وإذا قال: ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾ [الفاتحة: 7] قال: "آمين". 
The Messenger of Allāh ﷺ would begin his prayer with takbīr and begin his recitation with: ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’[footnoteRef:1980], and when he said: ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn (not of those who have evoked [Your] anger or of those who are astray,’[footnoteRef:1981] he would say, ‘Āmīn’.[footnoteRef:1982] [1980:  Qurʾān: 1:1.]  [1981:  Qurʾān: 1:7.]  [1982:  Imām ʿAbd ar-Razzāq (n 3) 2:88.] 

3) Abū Hurayrah
Imām Ibn Mājah relates his chain to Abū Hurayrah that he mentioned:
أن النبي صلى الله عليه وسلم كان يفتتح القراءة بـ ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾. 
The Prophet ﷺ would begin the recitation with: ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ālamīn’.[footnoteRef:1983] [1983:  Imām Abū ʿAbdillāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1952), 1:267.] 

4) ʿAbdullāh ibn Maʿqil
ʿAllāmah Abū ’l-ʿAbbās al-Mustaghfirī quotes his chain to his son, Yazīd ibn ʿAbdillāh ibn Maʿqil:
صلى بنا إمام فجهر ببسم الله الرحمن الرحيم فقال له أبي لما فرغ من صلاته: يا هذا غيب عنا هذا الذي أراك تجهر به فإني قد صليت مع رسول الله صلى الله عليه وسلم وأبي بكر وعمر - قال له رجل وعثمان فسكت - فلم يجهروا بها. 
An imām led us in prayer and recited ‘Bismillāhi r-raḥmāni r-raḥīm’ loudly. When he finished his prayer, my father said to him, ‘O you, conceal from us this which I see you reciting loudly, for I have prayed with the Messenger of Allāh ﷺ, Abū Bakr and ʿUmar’ - a man said to him ‘and ʿUthmān’, and he remained silent – ‘and they did not recite it loudly.’[footnoteRef:1984] [1984:  ʿAllāmah Abū ’l-ʿAbbās Jaʿfar ibn Muḥammad al-Mustaghfirī, Faḍāʾil al-Qurʾān (Beirut: Dār Ibn Ḥazm, 2008), 1:472. ] 

These are the Companion who quoted the practice of the Prophet ﷺ.
[bookmark: _Toc225709722]Another Narration
A few chapters ahead here in the Muwaṭṭaʾ, Imām Mālik quotes:
مالك، عن العلاء بن عبد الرحمن بن يعقوب؛ أنه سمع أبا السائب، مولى هشام بن زهرة ، يقول: سمعت أبا هريرة يقول: سمعت رسول الله صلى الله عليه وسلم يقول: "من صلى صلاة لم يقرأ فيها بأم القرآن فهي خداج. هي خداج. هي خداج. غير تمام".
قال، قلت: يا أبا هريرة ، إني أحيانا أكون وراء الإمام.
قال: فغمز ذراعي، ثم قال: اقرأ بها في نفسك يا فارسي. فإني سمعت رسول الله صلى الله عليه وسلم يقول: «قال الله تبارك وتعالى: ‌قسمت ‌الصلاة ‌بيني ‌وبين عبدي نصفين، فنصفها لي ونصفها لعبدي. ولعبدي ما سأل،
قال رسول الله صلى الله عليه وسلم: اقرؤوا. يقول العبد: ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾. يقول الله: حمدني عبدي.
يقول العبد: ﴿ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾. يقول الله: أثنى علي عبدي.
يقول العبد: ﴿مَـٰلِكِ يَوْمِ ٱلدِّينِ﴾.
يقول الله: مجدني عبدي. 
يقول العبد: ﴿إِيَّاكَ نَعْبُدُ وَإِيَّاكَ نَسْتَعِينُ﴾. فهذه الآية بيني وبين عبدي، ولعبدي ما سأل.
يقول العبد: ﴿ٱهْدِنَا ٱلصِّرَٰطَ ٱلْمُسْتَقِيمَ﴾ ﴿صِرَٰطَ ٱلَّذِينَ أَنْعَمْتَ عَلَيْهِمْ﴾ ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾ فهؤلاء لعبدي، ولعبدي ما سأل. 
Mālik reported from ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb; that he heard Abū ’s-Sāʾib, the freed slave of Hishām ibn Zuhrah, say: I heard Abū Hurayrah saying that he heard the Messenger of Allāh ﷺ say, ‘Whoever performs a prayer in which he does not recite Umm al-Qurʾān, it is deficient, it is deficient, it is deficient, incomplete.’
I said, ‘O Abū Hurayrah, sometimes I am behind the imām.’
He squeezed my forearm and said:
“Recite it to yourself, O Persian. Indeed, I heard the Messenger of Allāh ﷺ say that Allāh, Blessed and Exalted, says, ‘I have divided the prayer between Myself and My servant into two halves, and My servant shall have what he asks for.’
The Messenger of Allāh ﷺ said, ‘Recite. The servant says: ‘Al-ḥamdu li ’Lllāhi Rabbi ’l-ʿālamīn (All praises be for Allāh, the Lord of the worlds)’[footnoteRef:1985].  [1985:  Qurʾān: 1:1.] 

Allāh says, ‘My servant has praised Me.’
The servant says, ‘Ar-Raḥmān ar-Raḥīm (The Most Gracious, the Most Merciful).’[footnoteRef:1986]  [1986:  Ibid, 1:2.] 

Allāh says, ‘My servant has extolled Me.’
The servant says, ‘Māliki yawmi ’d-dīn (Master of the Day of Judgment)’.[footnoteRef:1987] [1987:  Ibid, 1:3.] 

Allāh says, ‘My servant has glorified Me.’
The servant says, ‘Iyyā-Ka naʿbudu wa-Iyya-Ka nastaʿīn (It is You we worship and You we ask for help).’[footnoteRef:1988]  [1988:  Ibid, 1:4.] 

Allāh says, ‘This verse is between Me and My servant, and My servant shall have what he asks for.’
The servant says, ‘Ihdinā ’ṣ-ṣirāṭa ’l-mustaqīm. Ṣirāṭa ’l-ladhīna anʿamTa ʿalay-him. Ghayri ’l-maghḍūbi ʿalay-him wa lā ’ḍ-ḍāllīn (Guide us to the straight path, the path of those upon whom You have bestowed favor, not of those who have evoked [Your] anger or of those who are astray.’[footnoteRef:1989]  [1989:  Ibid, 1:5-6.] 

Allāh says, ‘These are for My servant, and My servant shall have what he asks for.’[footnoteRef:1990] [1990:  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), 1:237.] 

(Imām Muslim also quoted this narration in his Ṣaḥīḥ.)
Here, the Prophet ﷺ began by mentioning ‘Al-ḥamdu li ’Llāh’, and not bismi ’Llāh. ʿAllāmah Ibn ʿAbd al-Barr considered this to be the most precise narration for not reciting bismi ’Llāh loudly, as he writes:
في حديث مالك، عن العلاء بن عبد الرحمن: "قسمت الصلاة بيني وبين عبدي نصفين؛ فنصفها لي، ونصفها لعبدي، ولعبدي ما سأل؛ اقرؤوا يقول العبد: ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾ الحديث بتمامه إلى آخر السورة. وهو أقطع حديث في ترك: ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ والله أعلم - لأن غيره من الأحاديث قد تأولوا فيها فأكثروا التشعيب والمنازعة، وبالله التوفيق. 
In the ḥadīth of Mālik from ʿAlāʾ ibn ʿAbd ar-Raḥmān, it is mentioned: ‘I have divided the prayer between Myself and My servant into two halves; half of it is for Me, and half of it is for My servant, and My servant shall have what he asks for; Recite. The servant says, ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn […]’ the ḥadīth in its entirety to the end of the sūrah. It is the most definitive ḥadīth in leaving out: ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’, and Allāh knows best - because other ḥadīths have been interpreted, arising to multiple division and disputation, and success is from Allāh.[footnoteRef:1991] [1991:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 2:248. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
ولم يذكر بسم الله الرحمن الرحيم وهذا دليل واضح على أنها ليست منها. 
He did not mention ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’, which is clear evidence that it is not part of it.[footnoteRef:1992] [1992:  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.), 1:151. ] 

[bookmark: _Toc225709723]Actions of Other Companions
This narration of the Muwaṭṭaʾ proves that the Prophet ﷺ, Abū Bakr, ʿUmar and ʿUthmān would recite bismi ’Llāh softly. Imām Ṭaḥāwī states:
وقد جاءت الآثار متواترة عن رسول الله صلى الله عليه وسلم ، وعن أبي بكر ، وعمر ، وعثمان رضي الله عنهم ، أنهم كانوا لا يجهرون بها في الصلاة. 
The reports have come in mutawātir form from the Messenger of Allāh ﷺ, Abū Bakr, ʿUmar and ʿUthmān – may Allāh be pleased with them – that they would not recite it loudly in prayer.[footnoteRef:1993] [1993:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:202. ] 

Since the Prophet ﷺ would not recite tasmiyyah loudly, the senior Companions like Abū Bakr, ʿUmar and ʿUthmān would also not say it loudly, as mentioned in this narration.  Ofcourse, this was in the presence of all the Companions. Thus, ʿAllāmah Abū ’l-Walīd al-Bājī says:
وهو إجماع لصلاة الإمام بحضرة جملة الصحابة وعدم المنكر عليه. 
It is a consensus as it was the prayer of the imām in the presence of all the Companions and no one objected to it.[footnoteRef:1994] [1994:  ʿAllāmah Bājī (n 17) 1:151.] 

Besides that, it is also reported from numerous others that they too would not recite tasmiyyah audibly. Hereunder are the practices of a few others:
1) ʿAlī
Imām ʿAbd ar-Razzāq narrates:
عن إسرائيل، عن ثوير بن أبي فاختة، عن أبيه، أن عليا كان لا يجهر بـ ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1]، كان يجهر بـ ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾. 
Isrāʾīl reported from Thuwayr ibn Abī Fākhitah, from his father, that ʿAlī would not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ loudly, he would recite ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’ loudly.[footnoteRef:1995] [1995:  Imām ʿAbd ar-Razzāq (n 3) 2:88.] 

Imām Ṭaḥāwī cites:
حدثنا سليمان بن شعيب الكيساني ، قال: ثنا علي بن معبد، قال: ثنا أبو بكر بن عياش ، عن أبي سعيد ، عن أبي وائل ، قال: كان عمر وعلي رضي الله عنهما لا يجهران ب ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] ولا بالتعوذ ، ولا بالتأمين". 
Sulaymān ibn Shuʿayb al-Kaysānī narrated to us, saying: ʿAlī ibn Maʿbad narrated to us, saying: Abū Bakr ibn ʿAyyāsh narrated to us, from Abū Saʿīd, from Abū Wāʾil, saying, ‘ʿUmar and ʿAlī - may Allāh be pleased with them - would not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ loudly, nor the taʿawwudh, nor the taʾmīn.’[footnoteRef:1996] [1996:  Imām Ṭaḥāwī (n 18) 1:203.] 

With this narration, it is now established that this was the practice of all four Rightly-Guided Caliphs. 
2) ʿAbdullāh ibn Masʿūd
Imām ʿAbd ar-Razzāq quotes:
عن عثمان بن مطر، عن سعيد، عن عاصم بن بهدلة، عن أبي وائل، أن ابن مسعود كان يفتتح صلاته بـ ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾.  
ʿUthmān ibn Maṭar reported from Saʿīd, from ʿĀṣim ibn Bahdalah, from Abū Wāʾil, that Ibn Masʿūd would begin his prayer with ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’.[footnoteRef:1997] [1997:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (Dār at-Taʾṣīl, 2013), 2:377.] 

Imām Ibn Abī Shaybah cites it with these words:
حدثنا هشيم عن سعيد بن المرزبان عن أبي وائل عن عبد الله: أنه كان يخفي ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾، والاستعاذة، وربنا لك الحمد. 
Hushaym narrated to us from Saʿīd ibn al-Marzubān from Abū Wāʾil from ʿAbdullāh that he would lower his voice with ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’, istiʿādhah and ‘Rabba-nā la-Ka ’l-ḥamd’.[footnoteRef:1998] [1998:  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), 1:360. ] 

He also quotes with his chain via Zirr:
حدثنا أبو بكر (قال): نا يحيى بن سعيد القطان عن سعيد بن أبي عروبة عن عاصم عن زر عن عبد الله: أنه كان يفتتح القراءة بـ: ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾. 
Abū Bakr narrated to us, saying: Yaḥyā ibn Saʿīd al-Qaṭṭān narrated to us from Saʿīd ibn Abī ʿArūbah from ʿĀṣim from Zirr from ʿAbdullāh that he would begin the recitation with: ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’.[footnoteRef:1999] [1999:  Ibid.] 

3) Anas
Imām Ibn Abī Shaybah quotes:
حدثنا أبو بكر قال: حدثنا أبو خالد الأحمر عن حميد عن أنس: أنه كان يستفتح القراءة بـ: ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾. 
Abū Bakr narrated to us, saying: Abū Khālid al-Aḥmar narrated to us from Ḥumayd from Anas that he would begin the recitation with: ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’.[footnoteRef:2000] [2000:  Ibid.] 

4) ʿAbdullāh ibn ʿAbbās
Imām ʿAbd ar-Razzāq quotes:
عن الثوري، عن عبد الملك بن أبي بشير، عن عكرمة، عن ابن عباس قال: الجهر بـ: ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1]، قراءة الأعراب.  
Thawrī reported from ʿAbd al-Malik ibn Abī Bashīr, from ʿIkrimah, from Ibn ʿAbbās who said, ‘Reciting ﴾Bismillāi r-Raḥmāni r-Raḥīm﴿ aloud is the recitation of the Bedouins.’[footnoteRef:2001] [2001:  Imām ʿAbd ar-Razzāq (n 3) 2:89.] 

Imām Ṭaḥāwī quotes this via Zuhayr ibn Muʿāwiyah:
حدثنا سليمان بن شعيب، قال: ثنا عبد الرحمن بن زياد، قال: ثنا زهير بن معاوية، قال: سمعت عاصما، وعبد الملك بن أبي بشير، عن عكرمة ، عن ابن عباس، رضي الله عنهما: في الجهر ب ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] قال: «ذلك فعل الأعراب». 
Sulaymān ibn Shuʿayb narrated to us, saying: ʿAbd ar-Raḥmān ibn Ziyād narrated to us, saying: Zuhayr ibn Muʿāwiyah narrated to us, saying: I heard ʿĀṣim and ʿAbd al-Malik ibn Abī Bashīr reporting from ʿIkrimah that regarding reciting ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud, Ibn ʿAbbās - may Allāh be pleased with them both - said, ‘That is the practice of the Bedouins.’[footnoteRef:2002] [2002:  Imām Ṭaḥāwī (n 18) 1:204.] 

5) ʿAbdullāh ibn ‘Umar
ʿAllāmah Mustaghfirī quotes:
أخبرنا عبد الملك بن سعيد أخبرنا الهيثم بن كليب حدثنا الحسن بن علي بن عفان حدثنا زيد هو ابن الحباب عن سفيان عن واصل عن إبراهيم عن ابن عمر أنه كان لا يجهر ببسم الله الرحمن الرحيم. 
ʿAbd al-Malik ibn Saʿīd related to us [saying]: Haytham ibn Kulayb related to us [saying]: Ḥasan ibn ʿAlī ibn ʿAffān narrated to us [saying]: Zayd, who is Ibn al-Ḥubāb, narrated to us from Sufyān, from Wāṣil, from Ibrāhīm, from Ibn ʿUmar that he would not recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud.[footnoteRef:2003] [2003:  ʿAllāmah Mustaghfirī (n 9) 1:473.] 

6) ʿAbdullāh ibn az-Zubayr
Under the chapter of:
 من كان لا يجهر ببسم الله الرحمن الرحيم.  
Those Who Would Not Recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ Aloud[footnoteRef:2004] [2004:  Imām Ibn Abī Shaybah (n 23) 1:359.] 

Imām Ibn Abī Shaybah quotes:
حدثنا أبو أسامة عن هشام عن أبيه وابن الزبير: أنهما كانا لا يجهران.  
Abū Usāmah narrated to us from Hishām, from his father and Ibn az-Zubayr that they both would not recite it aloud.[footnoteRef:2005] [2005:  Ibid, 1:360.] 

[bookmark: _Toc225709724]Actions of the Leading Scholars
Most of the subsequent scholars then followed this practise of reciting bismi ’Llāh softly. Imām Ṭaḥāwī quotes his chain to Aʿraj who said:
حدثنا إبراهيم بن منقذ قال: ثنا عبد الله بن وهب ، عن ابن لهيعة ، أن سنان بن عبد الرحمن الصدفي حدثه ، عن عبد الرحمن الأعرج قال: " أدركت الأئمة ، وما يستفتحون القراءة إلا ب ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾ [الفاتحة: 2].
Ibrāhīm ibn Munqidh narrated to us, saying: ʿAbdullāh ibn Wahb narrated to us, from Ibn Lahīʿah, that Sinān ibn ʿAbd ar-Raḥmān aṣ-Ṣadafī narrated to him, from ʿAbd ar-Raḥmān al-Aʿraj who said, ‘I encountered the imāms, and they would not begin the recitation except with: ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’.’[footnoteRef:2006] [2006:  Imām Ṭaḥāwī (n 18) 1:204.] 

He also quotes from Yaḥyā ibn Saʿīd:
حدثنا روح بن الفرج، قال+-: ثنا سعيد بن كثير بن عفير، قال: ثنا يحيى بن أيوب، عن يحيى بن سعيد، قال: «لقد أدركت رجالا من علمائنا ، ما يقرؤن بها». 
Rawḥ ibn al-Faraj narrated to us, saying: Saʿīd ibn Kathīr ibn ʿUfayr narrated to us, saying: Yaḥyā ibn Ayyūb narrated to us, from Yaḥyā ibn Saʿīd, who said, ‘I have encountered men from among our scholars who would not recite it.’[footnoteRef:2007] [2007:  Ibid.] 

ʿUmar ibn ʿAbd al-ʿAzīz would not recite chapter Al-Fātiḥah loudly. Imām ʿAbd ar-Razzāq quotes:
عن معمر، قال: أخبرني من صلى وراء عمر بن عبد العزيز فسمعه يستفتح القراءة بـ ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾.
It is reported from Maʿmar, who said: Someone who prayed behind ʿUmar ibn ʿAbd al-ʿAzīz informed me that he heard him begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’.[footnoteRef:2008] [2008:  Imām ʿAbd ar-Razzāq (n 3) 2:89.] 

Those are scholars in Madīnah. Thus, ʿAllāmah Badr ad-Dīn ʿAynī writes:
أن مذهب أهل المدينة قديمًا وحديثًا ترك الجهر بها، ومنهم من لا يرى قراءتها أصلًا، قال عروة بن الزبير أحد الفقهاء السبعة: ‌أدركت ‌الأئمة ‌وما ‌يستفتحون ‌القراءة إلَّا بالحمد لله رب العالمين. وقال عبد الرحمن بن القاسم: ما سمعت القاسم يقرأ بها. وقال عبد الرحمن الأعرج: ‌أدركت ‌الأئمة ‌وما ‌يستفتحون ‌القراءة إلَّا بالحمد لله رب العالمين. ولا يحفظ عن أحد من أهل المدينة بإسناد صحيح. 
The position of the people of Madīnah, both in the past and present, is to not recite it aloud, and some of them hold the view of not reciting it at all. 
ʿUrwah ibn az-Zubayr, one of the Seven Jurists, said, ‘I encountered the imāms and they would not begin the recitation except with ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’.’ ʿAbd ar-Raḥmān ibn al-Qāsim said, ‘I never heard Qāsim recite it.’ 
ʿAbd ar-Raḥmān al-Aʿraj said, ‘I encountered the imāms and they would not begin the recitation except with ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’.’ And it is not preserved from anyone of the people of Madīnah with an authentic chain.[footnoteRef:2009] [2009:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Nukhab al-Afkār fī Tanqīḥ Mabānī ’l-Akhyār fī Sharḥ Maʿānī ’l-Āthār (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2008), 3:564. ] 

This was also the practice in Kufah. Imām Abū Yūsuf quotes:
عن أبي حنيفة، عن حماد، عن إبراهيم، أنه قال: " ‌أربع ‌يسرهن ‌الإمام في نفسه: بسم الله الرحمن الرحيم، وسبحانك اللهم وبحمدك، والتعوذ، وآمين ". 
Abū Ḥanīfah reported from Ḥammād, from Ibrāhīm, that he said, ‘Four things are such that the imām will recite it softly to himself: Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm, Subḥāna-Ka ’Llāhumma wa-bi-ḥamdi-Ka, the taʿawwudh and Āmīn.’[footnoteRef:2010] [2010:  Imām Abū Yūsuf Yaʿqūb ibn Ibrāhīm al-Anṣārī, Al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 21.] 

Imām Ibn Abī Shaybah narrates: 
حدثنا هشيم قال: نا حصين ومغيرة عن إبراهيم قال: يخفي الإمام ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾، والاستعاذة، وآمين، وربنا لك الحمد. 
Hushaym narrated to us, saying: Ḥuṣayn and Mughīrah narrated to us from Ibrāhīm who said, ‘The imām will recite: Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm, the taʿawwudh, Āmīn, and Rabba-nā la-ka ’l-ḥamd softly.’[footnoteRef:2011] [2011:  Imām Ibn Abī Shaybah (n 23) 1:360.] 

Likewise, the senior scholars of Basrah also would not recite bismi ’Llāh loudly. Imām ʿAbd ar-Razzāq quotes:
قال معمر: وكان الحسن وقتادة يفتتحان بـ ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾. 
Maʿmar said, ‘Ḥasan and Qatādah would begin with ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’[footnoteRef:2012] [2012:  Imām ʿAbd ar-Razzāq (n 3) 2:89.] 

Imām ʿAbd ar-Razzāq quotes:
عن الثوري، عن أبي سفيان طريف، عن الحسن قال: سألته عن ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] أجهر بها؟ قال: السنة ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾ [الفاتحة: 2]، وإن كان الرأي فالحمد لله أفضل من ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾. 
Thawrī reported from Abū Sufyān Ṭarīf, from Ḥasan who said, “I asked him about ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’, should I recite it aloud? He said, ‘The Sunnah is ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’, and if it were a matter of opinion, then the latter is better than the former.’”[footnoteRef:2013] [2013:  Ibid.] 

Imām Ibn Abī Shaybah quotes:
حدثنا هشيم عن يونس عن الحسن قال. كان يفتتح القراءة بـ: ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾.  
Hushaym narrated to us from Yūnus from Ḥasan who said, ‘He would begin the recitation with ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’.’[footnoteRef:2014] [2014:  Imām Ibn Abī Shaybah (n 23) 1:360.] 

It was also the practice of Muḥammad ibn Sīrīn, as Imām Ibn Abī Shaybah narrates:
حدثنا هشيم (قال: أخبرنا) ابن عون عن ابن سيرين: أنه كان يخفي ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾.  
Hushaym narrated to us, saying: Ibn ʿAwn related us from Ibn Sīrīn that he would recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ softly.[footnoteRef:2015] [2015:  Ibid.] 

[bookmark: _Toc225709725]Views of the Jurists
It is apparent that many of the earlier scholars ruled that bismi ’Llāh should be recited softly. Thus, Imām Tirmidhī accurately states:
والعمل عليه عند أكثر أهل العلم من أصحاب النبي صلى الله عليه وسلم، منهم: أبو بكر، وعمر، وعثمان، وعلي، وغيرهم، ومن بعدهم من التابعين، وبه يقول سفيان الثوري وابن المبارك وأحمد وإسحاق، لا يرون أن يجهر بـ بسم الله الرحمن الرحيم، قالوا: ويقولها في نفسه. 
This was the practice according to most of the people of knowledge from the Companions of the Prophet ﷺ, among them: Abū Bakr, ʿUmar, ʿUthmān, ʿAlī, and others, and those who came after them from among the tābiʿūn. Additionally, it was the view of Sufyān ath-Thawrī, Ibn al-Mubārak, Aḥmad and Isḥāq. They did not view that ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ should be recited aloud, and they opined that one should say it to softly.[footnoteRef:2016] [2016:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:14. ] 

He also mentions:
والعمل على هذا عند أهل العلم من أصحاب النبي صلى الله عليه وسلم والتابعين ومن بعدهم، كانوا يستفتحون القراءة بـ ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾. 
This was the practice according to the people of knowledge from the Companions of the Prophet ﷺ, the tābiʿūn and those who came after them. They would begin the recitation with Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn.[footnoteRef:2017] [2017:  Ibid, 2:16.] 

Mālikī view
According to Imām Mālik, bismi ’Llāh should not be recited at all. ʿAllāmah Ibn ʿAbd al-Barr cites from him:
قال مالك: لا تقرأ في المكتوبة سرا ولا جهرا، وفي النافلة إن شاء فعل، وإن شاء ترك. وهو قول الطبري. 
Mālik said, ‘It is not to be recited in the obligatory prayers, neither silently nor aloud. In the voluntary prayers, if one wishes, he may recite it, and if he wishes, he may leave it.’ This was the view of Ṭabarī.[footnoteRef:2018] [2018:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 2:249.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the famous view within the Mālikī school of thought is written:
والمشهور عند المالكية: أن البسملة ليست من الفاتحة، فلا تقرأ في المكتوبة سرا أو جهرا من الإمام أو المأموم أو المنفرد. 
The well-known view among the Mālikīs is that the basmalah is not part of Al-Fātiḥah, so it is not to be recited in the obligatory prayers, neither silently nor aloud, by the imām, the follower, or the one praying alone.[footnoteRef:2019] [2019:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 8:87. ] 

Ḥanafī & Ḥanbalī views
Imām Ṭaḥāwī says:
ومن نفي الجهر بها في الصلاة ، قول أبي حنيفة ، وأبي يوسف ومحمد بن الحسن ، رحمهم الله تعالى. 
Among those who deny reciting it aloud in prayer are Abū Ḥanīfah, Abū Yūsuf and Muḥammad ibn al-Ḥasan – may Allāh have mercy on them all-.[footnoteRef:2020] [2020:  Imām Ṭaḥāwī (n 18) 1:205.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the ruling according to Imām Abū Ḥanīfah and Imām Aḥmad:
وقال الثوري، وأبو حنيفة، وابن أبي ليلى، وأحمد بن حنبل: تقرأ مع "أم القرآن" في كل ركعة. 
Thawrī, Abū Ḥanīfah, Ibn Abī Laylā and Aḥmad ibn Ḥanbal said, ‘It is to be recited [softly] with Umm al-Qurʾān in every rakʿah.’[footnoteRef:2021] [2021:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 2:249.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the Ḥanafī stance is presented as follows:
وحاصل مذهب الحنفية في ذلك: أنه يسن قراءة البسملة سرا للإمام والمنفرد في أول الفاتحة من كل ركعة. 
The summary of the Ḥanafī school on this matter: It is recommended for the imām and the one praying alone to recite the basmalah silently at the beginning of Al-Fātiḥah in every rakʿah.[footnoteRef:2022] [2022:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 44) 8:86.] 

In the previous lesson, we quoted all the different wording that this narration has been quoted with. Mawlānā Zakariyyā al-Kāndhlawī remarks about the Ḥanafī stance:
وقول الحنفية يجمع أكثر طرق الحديث، فإنهم قالوا: يقرأ بها سرا فيصح نفي القراءة أيضا باعتبار الجهر، وإثباتها أيضا باعتبار القراءة. 
The opinion of the Ḥanafīs combines most of the narration’s variations, as they say: It is recited silently, so the negation of its recitation is valid in terms of the loud recitation, and its affirmation is also valid considering the silent recitation.[footnoteRef:2023] [2023:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:142.] 

The scholars of Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah write about the Ḥanbalī stance:
وعلى الأصح عند الحنابلة: لا يجب قراءة البسملة مع الفاتحة [...] ويسر بها.
According to the most correct view of the Ḥanbalīs: It is not obligatory to recite the basmalah with Al-Fātiḥah […] and it is recited silently.[footnoteRef:2024] [2024:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 44) 8:88.] 

Shāfiʿī view
ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال الشافعي: هي آية من "فاتحة الكتاب" يخفيها إذا أخفى، ويجهر بها إذا جهر. 
Shāfiʿī said, ‘It is a verse from Al-Fātiḥah; it is recited silently when reciting silently, and aloud when reciting aloud.’[footnoteRef:2025] [2025:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 2:249.] 

They actually consider the recitation of bismi ’Llāh to be obligatory. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
والأظهر عند الشافعية: أنه يجب على الإمام والمأموم والمنفرد قراءة البسملة في كل ركعة من ركعات الصلاة في قيامها قبل فاتحة الكتاب، سواء أكانت الصلاة فرضا أم نفلا، سرية أو جهرية. 
The most apparent view of the Shāfiʿīs: It is obligatory for the imām, the follower, and the one praying alone to recite the basmalah in every rakʿah of the prayer while standing before Al-Fātiḥah, whether the prayer is obligatory or voluntary, silent or loud.[footnoteRef:2026] [2026:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 44) 8:87.] 

Summary of the schools of thought
Ḥāfiẓ Ibn Hajar presents the summary of all four schools of thought as follows:
ثم اختلفوا ‌في ‌قراءتها في الصلاة فعن الشافعي ومن تبعه تجب وعن مالك يكره وعن أبي حنيفة تستحب وهو المشهور عن أحمد ثم اختلفوا فعن الشافعي يسن الجهر وعن أبي حنيفة لايسن وعن إسحاق يخير. 
They differed about reciting it in prayer. According to Shāfiʿī and those who followed him, it is obligatory. According to Mālik, it is disliked. According to Abū Ḥanīfah, it is recommended, and this is the well-known view of Aḥmad. Then they differed: According to Shāfiʿī, reciting it aloud is recommended. According to Abū Ḥanīfah, reciting it aloud is not recommended. According to Isḥāq, one has a choice.[footnoteRef:2027] [2027:  Ḥāfiẓ Abū’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Ad-Dirāyah fī Takhrīj Aḥādīth al-Hidāyah (Beirut: Dār al-Maʿrifah), 1:132.] 

[bookmark: _Toc225709726]Proofs of the Shāfiʿīs
1) Imām Tirmidhī quotes:
حدثنا أحمد بن عبدة، قال: حدثنا المعتمر بن سليمان، قال: حدثني إسماعيل بن حماد، عن أبي خالد ، عن ابن عباس، قال: كان النبي صلى الله عليه وسلم يفتتح صلاته بـ بسم الله الرحمن الرحيم. 
Aḥmad ibn ʿAbdah narrated to us, saying: Muʿtamir ibn Sulaymān narrated to us, saying: Ismāʿīl ibn Ḥammād narrated to me, from Abū Khālid, from Ibn ʿAbbās, who said, ‘The Prophet ﷺ used to begin his prayer with ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’[footnoteRef:2028] [2028:  Imām Tirmidhī (n 41) 2:14.] 

First proof response
A) After quoting this narration, Imām Tirmidhī remarks:
وليس إسناده بذاك. 
Its chain is not that strong.[footnoteRef:2029] [2029:  Ibid.] 

B) Ibn ʿAbbās issued a verdict and mentioned a statement that contradicts this. 
We quoted his statement earlier. ʿAllāmah Badr ad-Dīn ʿAynī explains:
والجواب عنه أنه معارض بما رواه ابن أبي شيبة في "مصنفه": ثنا وكيع، عن سفيان، عن عبد الملك بن أبي بشير، عن عكرمة، عن ابن عباس قال: "الجهر ببسم الله الرحمن الرحيم قراءة الأعراب". 
The answer to this is that it is contradicted by what Ibn Abī Shaybah narrated in his Muṣannaf: Wakīʿ narrated to us, from Sufyān, from ʿAbd al-Malik ibn Abī Bashīr, from ʿIkrimah, from Ibn ʿAbbās who said, ‘Reciting ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ aloud is the recitation of the Bedouins.’[footnoteRef:2030] [2030:  ʿAllāmah Badr ad-Dīn ʿAynī (n 34) 3:548.] 

2) Narration of Abū Hurayrah
Imām Nasāʾī quotes:
أخبرنا محمد بن عبد الله بن عبد الحكم، عن شعيب، حدثنا الليث، حدثنا خالد، عن ابن أبي هلال، عن نعيم المجمر قال: صليت ‌وراء ‌أبي ‌هريرة، فقرأ: "بسم الله ‌الرحمن الرحيم"، ثم قرأ بأم القرآن حتى إذا بلغ: "غير المغضوب عليهم ولا الضالين" فقال: آمين. فقال الناس: آمين، ويقول كلما سجد: الله أكبر، وإذا قام من الجلوس في الاثنتين قال: الله أكبر، وإذا سلم قال: والذي نفسي بيده، إني لأشبهكم صلاة برسول الله صلى الله عليه وسلم.
Muḥammad ibn ʿAbdillāh ibn ʿAbd al-Ḥakam related to us, from Shuʿayb, Layth narrated to us, Khālid narrated to us, from Ibn Abī Hilāl, from Nuʿaym al-Mujmir who said:
“I prayed behind Abū Hurayrah, and he recited ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’, then he recited Umm al-Qurʾān until he reached: ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn’ and said, ‘Āmīn’. The people also said, ‘Āmīn’. He would say every time he prostrated, ‘Allāhu Akbar’, and when he stood up from sitting in the two [rakʿahs], he said: ‘Allāhu Akbar’.
When he finished, he said, ‘By the One in Whose Hand my soul is, I am the closest to you in resemblance to the prayer of the Messenger of Allāh ﷺ.’”[footnoteRef:2031] [2031:  Imām Nasāʾī (n 4) 2:223.] 

Second proof response
1) This narration contradicts what we quoted earlier from Abū Hurayrah.
2) Imām Ṭaḥāwī cites another narration as evidence against them:
حدثنا حسين بن نصر ، قال: ثنا يحيى بن حسان ، قال: ثنا عبد الواحد بن زياد ، قال: ثنا عمارة بن القعقاع ، قال: ثنا أبو زرعة بن عمرو بن جرير ، قال: ثنا أبو هريرة رضي الله عنه قال: " كان رسول الله صلى الله عليه وسلم إذا نهض في الثانية ، استفتح ب ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾ [البقرة: 1] ولم يسكت " قال أبو جعفر: ففي هذا دليل أن ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] ليست من فاتحة الكتاب ، ولو كانت من فاتحة الكتاب ، لقرأ بها في الثانية ، كما قرأ فاتحة الكتاب. والذين استحبوا الجهر بها في الركعة الأولى لأنها عندهم من فاتحة الكتاب ، استحبوا ذلك أيضا في الثانية فلما انتفى بحديث أبي هريرة هذا أن يكون رسول الله صلى الله عليه وسلم قرأ بها في الثانية ، انتفى به أيضا أن يكون قرأ بها في الأولى. 
Ḥusayn ibn Naṣr narrated to us, saying: Yaḥyā ibn Ḥassān narrated to us, saying: ʿAbd ’l-Wāḥid ibn Ziyād narrated to us, saying: ʿUmārah ibn al-Qaʿqāʿ narrated to us, saying: Abū Zurʿah ibn ʿAmr ibn Jarīr narrated to us saying: Abū Hurayrah -may Allāh be pleased with him - narrated to us, saying: ‘When the Messenger of Allāh ﷺ would rise for the second [rakʿah], he would begin with ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’ and would not pause.’ 
Abū Jaʿfar said, ‘In this lies evidence that ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is not part of Al-Fātiḥah. If it were part of it, he would have recited it in the second [rakʿah], just as he recited Al-Fātiḥah.’
Those who preferred reciting it aloud in the first rakʿah because they consider it part of Al-Fātiḥah also preferred that in the second. So when it is negated by this narration of Abū Hurayrah that the Messenger of Allāh ﷺ recited it in the second [rakʿah], it is also negated that he recited it in the first.[footnoteRef:2032] [2032:  Imām Ṭaḥāwī (n 18) 1:200.] 

3) Narration of Umm Salamah
Imām Ibn Abī Shaybah quotes:
حدثنا حفص بن غياث عن ابن (جريج) عن ابن أبي مليكة عن أم سلمة قالت: ‌كان ‌رسول ‌الله صلى الله عليه وسلم ‌يقرأ ‌بسم ‌الله ‌الرحمن الرحيم، الحمد لله رب العالمين يعني حرفا حرفا.  
Ḥafṣ ibn Ghiyāth narrated to us from Ibn (Jurayj) from Ibn Abī Mulaykah from Umm Salamah who said, ‘The Messenger of Allāh ﷺ used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm, Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’,, meaning letter by letter.[footnoteRef:2033] [2033:  Imām Ibn Abī Shaybah (n 23) 2:256.] 

Third proof response
Imām Ṭaḥāwī explains that this is quoted with different wording:
وأما حديث أم سلمة رضي الله عنها ، الذي رواه ابن أبي مليكة ، فقد اختلف الذين رووه في لفظه. فرواه بعضهم على ما ذكرناه ، ورواه آخرون على غير ذلك كما حدثنا ربيع المؤذن قال: ثنا شعيب بن الليث قال: ثنا الليث ، عن عبد الله بن عبيد الله بن أبي مليكة ، عن يعلى «أنه سأل أم سلمة عن قراءة رسول الله صلى الله عليه وسلم فنعتت له قراءة رسول الله صلى الله عليه وسلم ، مفسرة حرفا حرفا» ففي هذا أن ذكر قراءة ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] من أم سلمة ، تنعت بذلك قراءة رسول الله صلى الله عليه وسلم لسائر القرآن ، كيف كانت؟ وليس في ذلك دليل أن رسول الله صلى الله عليه وسلم كان يقرأ ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] فمعنى هذا غير معنى حديث ابن جريج. وقد يجوز أيضا أن يكون تقطيع فاتحة الكتاب الذي في حديث ابن جريج، كان من ابن جريج أيضا حكاية منه للقراءة المفسرة حرفا حرفا ، التي حكاها الليث ، عن ابن أبي مليكة. فانتفى بذلك أن يكون في حديث أم سلمة ذلك حجة لأحد. 
As for the narration of Umm Salamah -may Allāh be pleased with her- which Ibn Abī Mulaykah narrated, those who narrated it differed in its wording. Some narrated it as we mentioned, and others narrated it differently, as Rabīʿ al-Muʾadhdhin narrated to us, saying: Shuʿayb ibn al-Layth narrated to us, saying: Layth narrated to us, from ʿAbdullāh ibn ʿUbayd Allāh ibn Abī Mulaykah, from Yaʿlā ‘that he asked Umm Salamah about the recitation of the Messenger of Allāh ﷺ, so she described to him the recitation of the Messenger of Allāh ﷺ, explaining it to be letter by letter.’ 
In this, the mention of reciting ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is from Umm Salamah, describing how the Messenger of Allāh ﷺ recited the rest of the Qurʾān. There is no evidence in this that the Messenger of Allāh ﷺ used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’. Therefore, this ḥadīth conveys a different meaning than that of Ibn Jurayj’s hadīth. It is also possible that pausing in between Al-Fātiḥah, as mentioned in Ibn Jurayj’s ḥadīth, was stated from Ibn Jurayj’s side whilst he was narrating the recitation that was letter by letter. Layth narrated it from Ibn Abī Mulaykah. Thus, it is negated that there is no proof for anyone in Umm Salamah's hadith.[footnoteRef:2034] [2034:  Imām Ṭaḥāwī (n 18) 1:201.] 

4) Narration of ʿAlī
Imām Dār Quṭnī quotes:
حدثنا أبو إسحاق إبراهيم بن حماد بن إسحاق، حدثني أخي محمد بن حماد بن إسحاق، ثنا سليمان بن عبد العزيز بن أبي ثابت، ثنا عبد الله بن موسى بن عبد الله بن حسن، عن أبيه، عن جده عبد الله بن الحسن بن الحسن، عن أبيه، عن الحسن بن علي، عن علي بن أبي طالب رضي الله عنه، قال: كان النبي صلى الله عليه وسلم ‌يقرأ: ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] في صلاته. 
Abū Isḥāq Ibrāhīm ibn Ḥammād ibn Isḥāq narrated to us [saying]: my brother, Muḥammad ibn Ḥammād ibn Isḥāq, narrated to me [saying]: Sulaymān ibn ʿAbd al-ʿAzīz ibn Abī Thābit narrated to us [saying]: ʿAbdullāh ibn Mūsā ibn ʿAbdillāh ibn Ḥasan narrated to us from his father, from his grandfather, ʿAbdullāh ibn al-Ḥasan ibn al-Ḥasan, from his father, from Ḥasan ibn ʿAlī, from ʿAlī ibn Abī Ṭālib – may Allāh be pleased with him – who said, ‘The Prophet ﷺ used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ in his prayer.’[footnoteRef:2035] [2035:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 2:65.] 

Fourth proof response
A. ʿAllāmah Zaylaʿī cites:
وقال شيخنا أبو الحجاج المزي: هذا إسناد لا يقوم به حجة، وسليمان هذا لا أعرفه. 
This chain cannot be used as proof, and I do not know this Sulaymān.[footnoteRef:2036] [2036:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Yūsuf az-Zaylaʿī, Naṣb ar-Rāyah li-Aḥādīth al-Hidāyah (Beirut: Muʾassasat ar-Rayyān), 1:325.] 

B. There is no mention in this narration about the Prophet ﷺ reciting it loudly. It simply mentions that the Prophet ﷺ would recite.
C. Even if we have to consider this to mean that the Prophet ﷺ recited loudly, it contradicts the action of ʿAlī that we quoted earlier.
[bookmark: _Toc225709727]Shāfiʿīs Objection of this Narration
The Shāfiʿīs claim that Anas forgot the practise of the Prophet ﷺ. To prove this, they quote:
حدثنا غسان بن مضر، حدثنا سعيد - يعني ابن يزيد - أبو مسلمة، قال: سألت أنسا: أكان النبي صلى الله عليه وسلم يقرأ ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ أو ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾؟ فقال: إنك لتسألني عن شيء ما أحفظه. أو ما سألني أحد قبلك  
Ghassān ibn Muḍar narrated to us [saying]: Saʿīd - meaning Ibn Yazīd - Abū Maslamah  narrated to us, saying: I asked Anas, ‘Did the Prophet ﷺ recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ or ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’?’ He replied, ‘You are asking me about something I do not remember’ – or – ‘No one has asked me about this before you.’[footnoteRef:2037] [2037:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 20:126. ] 

Response
A) He mentioned this with confidence before he forgot. Imām Aḥmad also quotes:
حدثنا عبد الله، حدثنا أبو عبد الله السلمي، حدثنا أبو داود، عن شعبة، عن قتادة، عن أنس قال: صليت خلف رسول الله صلى الله عليه وسلم، وخلف أبي بكر وعمر وعثمان، فلم يكونوا يستفتحون القراءة ‌ببسم ‌الله ‌الرحمن الرحيم.
قال شعبة: فقلت لقتادة: أسمعته من أنس؟ قال: نعم، نحن سألناه عنه. 
ʿAbdullāh narrated to us [saying]: Abū ʿAbdillāh as-Sulamī narrated to us [saying]: Abū Dāwūd narrated to us, from Shuʿbah, from Qatādah, from Anas who said, ‘I prayed behind the Messenger of Allāh ﷺ, and behind Abū Bakr, ʿUmar, and ʿUthmān, and they did not begin the recitation with ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.’ Shuʿbah said, “I said to Qatādah, ‘Did you hear it from Anas?’ He said, ‘Yes, we asked him about it.’”[footnoteRef:2038] [2038:  Ibid, 21:386.] 

Imām Muslim quotes:
وعن قتادة أنه كتب إليه يخبره عن أنس بن مالك أنه حدثه قال: صليت خلف النبي صلى الله عليه وسلم وأبي بكر وعمر وعثمان فكانوا يستفتحون ب ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾ لا يذكرون ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ في أول قراءة ولا في آخرها .
حدثنا محمد بن المثنى ، حدثنا أبو داود ، حدثنا شعبة في هذا الإسناد، وزاد: قال شعبة فقلت لقتادة: أسمعته من أنس؟ قال: نعم، نحن سألناه عنه‌‌. 
Awzāʿī reported that Qatādah wrote to him relating to him from Anas ibn Mālik that he narrated to him saying, ‘I prayed behind the Prophet ﷺ, Abū Bakr, ʿUmar, and ʿUthmān, and they would begin with ‘Al-ḥamdu li ’Llāhi Rabbi l-ʿālamīn’. They did not mention ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ at the beginning of the recitation or at its end.’
Muḥammad ibn al-Muthannā narrated to us [saying]: Abū Dāwūd narrated to us [saying]: Shuʿbah narrated to us in this chain, and he added, ‘Shuʿbah said.’ I said to Qatādah, ‘Did you hear it from Anas?’ He said, ‘Yes, we asked him about it.’[footnoteRef:2039] [2039:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:299.] 

Thus, ʿAllāmah Badr ad-Dīn ʿAynī says:
ويحتمل أن يكون أنس رضي الله عنه نسي في تلك الحالة لكبره، وقد وقع مثل ذلك كثيرا، كما سئل يوما عن مسألة فقال: عليكم بالحسن فاسألوه فإنه حفظ ونسينا، وكم ممن حدث ونسي. (البناية شرح الهداية – 2 / 206)
It is possible that Anas – may Allāh be pleased with him - forgot at that time due to his old age, and this has happened frequently. As he was once asked about an issue and said, ‘You should ask Ḥasan, for he has remembered and we have forgotten.’ There are many who narrated and forgot.[footnoteRef:2040] [2040:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed. / 1420 AH), 2:206.] 

B) This narration cannot compare with the authentic narrations quoted from Anas
ʿAllāmah Badr ad-Dīn ʿAynī says:
ما روي من إنكاره لا يقاوم ما ثبت عنه خلافه في الصحيح. 
What has been narrated of his denial cannot compare with what has been established contrary to it in Aṣ-Ṣaḥīḥ.[footnoteRef:2041] [2041:  Ibid.] 

C) The questioner is asking whether bismi ’Llāh should be read, and not about whether it should be loud or soft.
ʿAllāmah Badr ad-Dīn ʿAynī says:
ويحتمل أنه إنما سأله عن ذكرها في الصلاة أصلا لا عن الجهر بها وإخفائها.
It is possible that he only asked him about mentioning it in the prayer in general, not about reciting it aloud or quietly.[footnoteRef:2042] [2042:  Ibid.] 

[bookmark: _Toc225709728]Abrogation
As a broad answer to all of their narrations, even if we have to accept that the Prophet ﷺ would recite loudly, it is abrogated. ʿAllāmah Mustaghfirī quotes:
حدثنا الخليل بن أحمد إملاء أخبرنا أبو علي اللؤلؤي أحمد بن محمد بن عمرو بالبصرة حدثنا أبو داود سليمان بن الأشعث بن إسحاق حدثنا عباد بن موسى حدثنا عباد بن العوام عن شريك عن سالم عن سعيد بن جبير قال: كان رسول الله صلى الله عليه وسلم يجهر ببسم الله الرحمن الرحيم بمكة قال: وكان أهل مكة يدعون مسيلمة الرحمن فقالوا: إن محمدا يدعو إلى إله اليمامة فأمر رسول الله صلى الله عليه وسلم بإخفائها فلم يجهر بها حتى مات.
Khalīl ibn Aḥmad narrated to us by dictation [saying]: Abū ʿAlī al-Luʾluʾī Aḥmad ibn Muḥammad ibn ʿAmr related to us in Basrah [saying]: Abū Dāwūd Sulaymān ibn al-Ashʿath ibn Isḥāq narrated to us [saying]: ʿAbbād ibn Mūsā narrated to us [saying]: ʿAbbād ibn al-ʿAwwām narrated to us from Sharīk from Sālim from Saʿīd ibn Jubayr who said, ‘The Messenger of Allāh ﷺ used to recite ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ loudly in Makkah. The people of Makkah used to call Musaylamah ‘Raḥmān’ so they said, ‘Indeed, Muḥammad is calling to the god of Yamāmah.’ So the Messenger of Allāh ﷺ ordered to soften it and did not recite it loudly until he passed away.’[footnoteRef:2043] [2043:  ʿAllāmah Mustaghfirī (n 9) 1:472.] 

ʿAllāmah Ibn al-ʿArabī uses this point in responding to the narration of Ibn ʿAbbās:
والمعارض له حديث ابن عباس؛ أنه سمع النبي صلى الله عليه وسلم يبدأ ببسم الله الرحمن الرحيم.
قال الإمام: والجمع بينهما أن ابن عباس قال: كنا بمكة فكان رسول الله صلى الله عليه وسلم يجهر ببسم الله ، فلما هاجرنا إلى المدينة لم أسمعه  يقرأ به في صلاته. 
The opposing narration is the ḥadīth of Ibn ʿAbbās that he heard the Prophet ﷺ begin with ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’.
The reconciliation between them is that Ibn ʿAbbās said, ‘We were in Makkah and the Messenger of Allāh ﷺ would recite the basmalah loudly, but when we migrated to Madīnah I did not hear him recite it in his prayer.’[footnoteRef:2044] [2044:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:361.] 

[bookmark: _1eblo5nlyhcj][bookmark: _Toc225709729]Basmalah Is Not Part of the Qurʾān
From this narration, it is also proven that the basmalah at the beginning of each chapter is not part of the Qurʾān. Imām Ṭaḥāwī writes:
فلما ثبت عن رسول الله صلى الله عليه وسلم، وعمن ذكرنا بعده ، ترك الجهر ب ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] ثبت أنها ليست من القرآن. ولو كانت من القرآن لوجب أن يجهر بها كما يجهر بالقرآن سواها. ألا ترى أن ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾  التي في النمل يجهر بها، كما يجهر بغيرها من القرآن، لأنها من القرآن. فلما ثبت أن التي قبل فاتحة الكتاب، يخافت بها، ويجهر بالقرآن ثبت أنها ليست من القرآن، وثبت أن يخافت بها ويسر كما يسر التعوذ والافتتاح، وما أشبهما. وقد رأيناها أيضا مكتوبة في فواتح السور في المصحف، في فاتحة الكتاب، وفي غيرها، وكانت في غير فاتحة الكتاب ليست بآية، ثبت أيضا أنها في فاتحة الكتاب، ليست بآية وهذا الذي ثبت من نفي ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ [الفاتحة: 1] أن تكون من فاتحة الكتاب، ومن نفي الجهر بها في الصلاة، قول أبي حنيفة، وأبي يوسف ومحمد بن الحسن، رحمهم الله تعالى. 
When it has been established from the Messenger of Allāh ﷺ and from those mentioned after him that reciting ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’  aloud is not required, it confirms that this phrase is not part of the Qurʾān. Had it been part of the Qurʾān, it would have been recited aloud in the same manner as other verses of the Qurʾān. For instance, ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ in chapter An-Naml is recited aloud as it is part of the Qurʾān. Thus, the practice of reciting ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ softly before chapter Al-Fātiḥah, while reciting other parts of the Qurʾān aloud, indicates that it is not part of the Qurʾān. It is recited quietly and discreetly, similar to the manner of seeking refuge and beginning the prayer, and so on.
We have also observed it written at the beginning of chapters in the copies of the Qurʾān, including chapter Al-Fātiḥah. However, in contexts other than the opening of the Surahs, it is not considered a verse. This confirms that it is not a verse of chapter Al-Fātiḥah. This position, which denies that ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is part of Surah Al-Fātiḥah and advocates for its silent recitation in prayer, aligns with the views of Abu Ḥanīfah, Abu Yūsuf and Muhammad ibn al-Ḥasan – may Allāh have mercy upon them –.[footnoteRef:2045] [2045:  Imām Ṭaḥāwī (n 18) 1:204.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
وفي هذا الحديث دلالة واضحة على أن بسم الله الرحمن الرحيم ليست بآية من القرآن لأن أبا بكر وعمر وعثمان أقاموا للناس الصلاة أربعا وعشرين سنة بحضرة المهاجرين والأنصار وجماعة المسلمين لا يقرءون بسم الله الرحمن الرحيم فلو كانت من أم القرآن لما جاز إقرارهم على ذلك كما لو تركوا قراءة أم القرآن لما أقروا على ذلك فتركهم للقراءة بها وإجماع الصحابة على ذلك مع أنه لا تصح الصلاة إلا بقراءة جميع القرآن دليل واضح وإجماع مستقر على أن بسم الله الرحمن الرحيم ليست منها. 
This hadith clearly indicates that ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is not a verse of the Qurʾān. For twenty-four years, during the caliphates of Abū Bakr, ʿUmar, and ʿUthmān, the prayer was performed in the presence of the Muhājirūn, the Anṣār and the Muslim community without reciting ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’. If it were part of Umm al-Qurʾān, it would have been unacceptable to omit it, just as it would be unacceptable to neglect reciting Umm al-Qurʾān. The omission of this phrase, along with the consensus of the Companions on this practice – given that valid prayer requires the recitation of the entire Qurʾān – provides clear evidence and settled consensus that ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is not part of it.”[footnoteRef:2046] [2046:  ʿAllāmah Bājī (n 17) 1:151.] 

He further explains:
والدليل على أن بسم الله الرحمن الرحيم ليست بآية من القرآن أن رسول الله صلى الله عليه وسلم ألقى القرآن إلى أمته إلقاء شائعا يوجب الحجة ويقطع العذر ويثبت العلم الضروري ويمنع الاختلاف والتشكك ويوجب تكفير من جحد حرفا منه وليس هذا طريق بسم الله الرحمن الرحيم أنها آية من أم القرآن لأنه أمر قد وقع فيه الاختلاف ولم يقع لنا به العلم ولا يوجب جحد ذلك تكفير من جحده فوجب بأن لا يكون قرآنا ودليل آخر وهو أن القرآن إنما يثبت بالنقل ولا يخلو إثباتكم بسم الله الرحمن الرحيم آية من أم القرآن أن يكون بنقل تواتر أو بآحاد ولا يجوز أن يكون بنقل تواتر لأنه لو كان لبلغنا كما بلغكم ولا يجوز أن يكون خبر آحاد لأن القرآن لا يثبت بخبر الآحاد وإذا بطل الأمران جميعا بطل أن يكون آية من أم القرآن. 
The evidence that ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is not a verse from the Qurʾān is that the Messenger of Allāh ﷺ conveyed the Qurʾān to his nation in a widespread manner that establishes proof, removes excuses, confirms necessary knowledge, prevents disagreement and doubt and necessitates declaring as disbeliever whoever denies a letter from it. This is not the case for ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ being a verse from Umm al-Qurʾān, as it is a matter of disagreement, we do not have definitive knowledge of it, and denying it does not necessitate declaring the denier as a disbeliever. Thus, it must not be Qurʾān. 
Another piece of evidence is that the Qurʾān is only established through transmission, and your assertion that ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is a verse from Umm al-Qurʾān must either be through mass transmission or individual narrations. It cannot be through mass transmission, for if it were, it would have reached us as it reached you. It cannot be through individual narrations because the Qurʾān is not established through individual narrations. When both possibilities are invalidated, it is invalidated that it is a verse from Umm al-Qurʾān.[footnoteRef:2047] [2047:  ʿAllāmah Bājī (n 17) 1:151.] 

ʿAllāmah Qanāziʿī says:
وهذا أصل في أن ﴿بِسْمِ ٱللَّهِ ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ ليست من أم القرآن كما قال بعضهم. 
This is a fundamental principle that ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is not from Umm al-Qurʾān, as some have said.[footnoteRef:2048] [2048:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:148.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr writes:
واختلف قوله؛ هل هي آية في أول كل سورة أم لا؟ على قولين؛ أحدهما: هي، وهو قول ابن المبارك. والثاني: لا، إلا في "فاتحة الكتاب". 
There is disagreement in the statement whether it is a verse at the beginning of every chapter or not. There are two opinions; one: it is, which is the opinion of Ibn al-Mubārak. The second: it is not, except in Al-Fātiḥah.[footnoteRef:2049] [2049:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 2:249.] 

ʿAllāmah Ibn al-ʿArabī writes on this:
تنبيه في بسم الله الرحمن الرحيم:
أجمع الناس على أن يكتب مع أم القرآن وفيه، وثبوتة في الخط. ولم يجمع أنه قرآن. فمن حلف أنه قرآن لم يلزمه شيء لما قيل إنه قرآن. وكذلك من حلف أنه ليس بقرآن، لم يلزمه أيضا شيء لأنه قد قيل. وإنما أذخل في القرآن للفصل بين السور. ومن الناس من يجعله سابع آيات الحمد، فيعتمد عليه بقسمتها، فلو كان من الحمد لم يقسم بينهما وبين الله، كما روي في الحديث، وقال العلماء بهذا. 
Note concerning ‌’Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’:
People unanimously agree on writing it with and in Umm al-Qurʾān, and its presence in script. However, there is no consensus that it is Qurʾān. So whoever swears it is Qurʾān is not obligated anything because it has been said to be Qurʾān. Likewise, whoever swears it is not Qurʾān is also not obligated anything because it has been said. It was only included in the Qurʾān to separate between chapters. Some people consider it the seventh verse of Al-Ḥamd, depending on it for its division, but if it were from Al-Ḥamd, there would be no separation between them and Allāh’s statement, as reported in the ḥadīth (I have divided the prayer between Myself and My servant into two halves), and scholars have stated this.[footnoteRef:2050] [2050:  ʿAllāmah Ibn al-ʿArabī (n 69) 2:362.] 

   Ḥadīth 217 & 218 - ʿUmar’s Loud Recitation – Loud Recitation in the Missed Portion of Prayer
[bookmark: _Toc225709730]Ḥadīth 217
217 - مَالِك، عَنْ عَمِّهِ أبِي سُهَيْلِ بْنِ مَالِك، عَنْ أَبِيهِ، أَنَّهُ قَال: كُنَّا نَسْمَعُ قِرَاءَةَ عُمَرَ بْنِ الْخَطَّابِ عِنْدَ دَارِ أبِي جَهْمٍ بِالْبَلَاطِ.
Mālik reported from his uncle, Abū Suhayl ibn Mālik, from his father; that he said, ‘We used to hear the recitation of ʿUmar ibn al-Khaṭṭāb at the house of Abū Jahm in Balāṭ’[footnoteRef:2051] [2051:  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), 1:234.] 

Imām Yaḥyā al-Laythī narrates:
217 - مَالِك، عَنْ عَمِّهِ أبِي سُهَيْلِ بْنِ مَالِك، 
Mālik reported from his uncle, Abū Suhayl ibn Mālik,
Three narrations of his already passed. We spoke about him in the preludes and under the commentary of the 7th narration, on page 144.  ʿAllāmah Zurqānī writes:
اسمه نافع. 
His name was Nāfiʿ.[footnoteRef:2052] [2052:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:240. ] 

عَنْ أَبِيهِ، 
From his father
We spoke about him under the commentary of that same narration. ʿAllāmah Zurqānī mentions his name:
مالك بن أبي عامر. 
Mālik ibn Abī ʿĀmir.[footnoteRef:2053] [2053:  Ibid, 1:240.] 

أَنَّهُ قَال: كُنَّا نَسْمَعُ قِرَاءَةَ عُمَرَ بْنِ الْخَطَّابِ 
We used to hear the recitation of ʿUmar ibn al-Khaṭṭāb
[bookmark: _Toc225709731]Understanding ʿUmar’s Loud Recitation
Imām Yaḥyā al-Laythī’s recension simply states that they would hear the recitation. There is no mention of whether this was during prayer or not.
ʿAllāmah Abū ’l-Walīd al-Bājī elucidates:
يحتمل ذلك أن عمر بن الخطاب كان الإمام في الصلاة فلذلك كان له أن يجهر بالقراءة فيها والصلاة التي كان يفعل ذلك فيها هي الفريضة التي كان يجتمع أهل المسجد على الاقتداء به فيها فلا يبقى أحد ينكر أن عمر بن الخطاب قد جهر عليه بالقراءة. 
It is possible that ʿUmar ibn al-Khaṭṭāb was the imām in the prayer, so he was allowed to recite aloud in it. The prayer in which he did this was the obligatory prayer in which the people of the mosque gathered to follow him, so no one would disapprove that ʿUmar ibn al-Khaṭṭāb recited aloud to them.[footnoteRef:2054] [2054:  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.), 1:151. ] 

Mawlānā Zakariyyā al-Kāndhlawī states:
الظاهر في صلاته. 
Apparently, it was during his prayer[footnoteRef:2055] [2055:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:143. ] 

Imām Bayhaqī quotes this with additions:
أخبرنا أبو أحمد المهرجاني، أنبأ أبو بكر بن جعفر المزكي، ثنا محمد بن إبراهيم البوشنجي، ثنا ابن بكير، ثنا مالك، عن عمه أبي سهيل، عن أبيه، أن عمر بن الخطاب رضي الله عنه كان " يجهر بالقراءة في الصلاة وإن قراءته كانت تسمع عند دار أبي ‌جهم ‌بالبلاط".  
Abū Aḥmad al-Mahrajānī related to us [saying]: Abū Bakr ibn Jaʿfar al-Muzakkī informed us [saying]: Muḥammad ibn Ibrāhīm al-Būshanjī narrated to us [saying]: Ibn Bukayr narrated to us [saying]: Mālik narrated to us, from his uncle Abū Suhayl, from his father, that ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – would recite aloud in the prayer, and his recitation could be heard at the house of Abū Jahm in Balāṭ.[footnoteRef:2056] [2056:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:278.] 

This is clear that ʿUmar was leading the congregational prayer. 
ʿAllāmah Ibn ʿAbd al-Barr explained that this narration is an explanation of ḥadīth 215; this narrations applies to the Imām whilst that narration is applicable to those individuals who are praying alone or performing voluntary prayers. He writes:
تفسير لحديث البياضي ((لا يجهر بعضكم على بعض بالقرآن)) وبيان أن ذلك للمنفردين المصلين المتنفلين، وأما قراءة عمر وسائر الأئمة في المكتوبة وغيرها من صلاة الجهر فلا، وكان عمر مديد الصوت فمن هناك كان يبلغ صوته حيث وصف سامعه. 
It is an explanation of the narration of Bayāḍī, ‘Do not recite the Qurʾān loudly over one another’, and clarification that this applies to individual worshippers performing voluntary prayers. As for the recitation of ʿUmar and other imāms in obligatory prayers and other prayers that are recited aloud, it does not apply. ʿUmar had a far-reaching voice, so from there, his voice would reach where his listener described.[footnoteRef:2057] [2057:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:170. ] 

The narration of Bayāḍī does not apply to the recitation of ʿUmar and other imāms during congregational prayers. ʿUmar had a loud voice, which is why his recitation could be heard from a distance as described by his listeners.
عِنْدَ 
At
Mawlānā Zakariyyā al-Kāndhlawī mentions:
ظرف لنسمع.
An adverb for ‘we used to hear’.[footnoteRef:2058] [2058:  Mawlānā Zakariyyā (n 5) 2:143.] 

دَارِ أبِي جَهْمٍ 
The house of Abū Jahm
[bookmark: _Toc225709732]Explanation of the Word: ‘Juhaym’
ʿAllāmah Zurqānī explains the pronunciation:
بفتح الجيم، وإسكان الهاء. 
With a fatḥah on the jīm, and a sukūn on the hāʾ.[footnoteRef:2059] [2059:  ʿAllāmah Zurqānī (n 2) 1:240.] 

This is how it is typed in the best prints of the Muwaṭṭaʾ.
However, the Indian copies have the name typed as ‘Juhaym’. Mawlānā Zakariyyā al-Kāndhlawī mentions:
اختلفت نسخ الموطأ في ذكر هذا الإسم، ففي النسخ المصرية أبو جهم مكبرا، وفي النسخ الهندية أبو جهيم بزيادة الياء، وهما صحابيان وكلاهما محتملان، أما أبو جهيم المصغر فهو ابن الحارث بن الصمة على الاختلاف فيه.
The copies of the Muwaṭṭaʾ differ in mentioning this name. In the Egyptian copies, it is ‘Abū Jahm’ in the magnified form, and in the Indian copies, it is ‘Abū Juhaym’ with an additional yāʾ. They are both Companions, and both are possible. As for ‘Abū Juhaym’ in the diminutive form, he was Ibn al-Ḥārith ibn al-Ṣimmah, with some disagreement about this.[footnoteRef:2060] [2060:  Mawlānā Zakariyyā (n 5) 2:143.] 

Then, Mawlānā Zakariyyā al-Kāndhlawī quoted that ʿAllāmah Zurqānī was convinced that it was Abū Jahm. He adds:
ولجلالته نتبعه فيه.
Due to his eminence, we follow him in this.[footnoteRef:2061] [2061:  Ibid.] 

As for whom it refers to if it as Abū Jahm, ʿAllāmah Zurqānī states:
واسمه عامر، وقيل عبيد بن حذيفة صحابي قرشي عدوي من مسلمة الفتح ومشيخة قريش ومعمريهم، حضر بناء قريش للكعبة في الجاهلية وبناء ابن الزبير لها، وهو أحد من ترك الخمر في الجاهلية خوفا على عقله. 
His name was ʿĀmir, and it is said ʿUbayd ibn Ḥudhayfah, a Qurayshī, ʿAdawī, a Companion from those who accepted Islam at the Conquest of Makkah, and from the elders and seniors of Quraysh. He attended the reconstruction of the Kaʿbah by the Quraysh in the pre-Islamic period and its reconstruction by Ibn az-Zubayr. He was one of those who abstained from wine in the pre-Islamic period out of fear for his intellect.[footnoteRef:2062] [2062:  ʿAllāmah Zurqānī (n 2) 1:240.] 

بِالْبَلَاطِ. 
In Balāṭ
[bookmark: _Toc225709733]Explanation of the Word: ‘Balāṭ’
ʿAllāmah Zurqānī explains the pronunciation:
بفتح الموحدة بزنة سحاب. 
With a fatḥah on the first letter, on the scale of ‘saḥāb’.[footnoteRef:2063] [2063:  Ibid.] 

Imām Bayhaqī quotes from ʿAllāmah Būshanjī about this place:
قال أبو عبد الله هو البوشنجي رحمه الله، البلاط موضع بالمدينة قريب من السوق. 
Abū ʿAbdullāh al-Būshanjī – may Allāh have mercy on him – said, ‘Balāṭ is a place in Madīnah close to the market.’[footnoteRef:2064] [2064:  Imām Bayhaqī (n 6) 2:278.] 

ʿAllāmah Ḥamawī elaborates further: 
ومنها البلاط: موضع بالمدينة مبلط بالحجارة بين مسجد رسول الله، صلى الله عليه وسلم، ‌وبين ‌سوق ‌المدينة. 
From it is ‘Balāṭ’: it is a location in the city of Madīnah, paved with stones, situated between the Mosque of the Prophet ﷺ and the marketplace of Madīnah.[footnoteRef:2065] [2065:  Shihāb ad-Dīn Abū ʿAbdillāh Yāqūt ibn ʿAbdillāh ar-Rūmī, Muʿjam al-Buldān (Beirut: Dār Ṣādir, 1995), 1:477.] 

[bookmark: _Toc225709734]The Extent of ʿUmar’s Voice
As for how ʿUmar’s voice would reach such a distance, ʿAllāmah Abū ’l-Walīd al-Bāji explains:
وقد ذكر بعض أهل التفسير أن صوت عمر إنما سمع في ذلك المكان لجهارته وقوته.
Some of the exegetes have mentioned that ʿUmar’s voice was heard in that place due to its loudness and strength.[footnoteRef:2066] [2066:  ʿAllāmah Bājī (n 4) 1:151.] 

Probably it could even go further. ʿAllāmah Abū ’l-Walīd explained that this could either refer to the end point where the voice would reach, or it could refer to the point where they would listen to the recitation from, even if the recitation would go beyond that. He writes:
وإنما قصد بذلك مالك بن أبي عامر أحد أمرين إما أنه أراد أن يجد نهاية ما كان يسمع منه صوت عمر بن الخطاب وإما أن ذلك كان موضع جلوس مالك بن أبي عامر وغيره ممن أخبر عنه فأخبر عما كان في علمه. 
Mālik ibn Abi ʿĀmir intended one of two things; either he aimed to identify the boundary at which he could hear the sound of ʿUmar ibn al-Khaṭṭāb’s recitation, or he was referring to the location where he and others used to sit and from which they reported hearing the recitation. This reflects what he knew and observed.[footnoteRef:2067] [2067:  Ibid.] 

From this, it is also clear that the one quoting this, Mālik ibn Abī ʿĀmir was not in the same prayer as ʿUmar. ʿAllāmah Abū ’l-Walīd al-Bājī clarifies the  reasons:
وقول مالك هذا يقتضي أنه لم يكن مع عمر بن الخطاب في تلك الصلاة وذلك لمعان 
Mālik’s statement suggests that he was not present with ʿUmar ibn al-Khaṭṭāb during that prayer for several reasons.[footnoteRef:2068] [2068:  Ibid.] 

He then presents the reasons:
1) He missed part of the prayer and heard ʿUmar’s recitation from that location, or he was sick and did not attend the congregational prayer.
إما أن يكون قد فاته بعض الصلاة فسمع قراءة عمر بن الخطاب من ذلك الموضع أو يكون ذلك في حال مرض منعه من إتيان المسجد 
It is possible that he missed part of the prayer and thus heard ʿUmar’s recitation from that location, or he might have been ill, preventing him from attending the mosque.[footnoteRef:2069] [2069:  Ibid.] 

2) Alternatively, he could be reporting what was heard by his community, family, or others associated with him. 
ويحتمل أن يخبر بذلك عن طائفته وأهله وممن ينضاف إليه أنهم كانوا يسمعون صوت عمر بن الخطاب من ذلك الموضع على ما يقوله وجه القبيلة وكبير المحلة فعلنا ذلك وإنما فعله أتباعه. 
It is possible that he was informing about his group, his family and those associated with him, that they used to hear the voice of ʿUmar ibn al-Khaṭṭāb from that place, as the leader of the tribe and the elder of the locality would say, ‘We did that,’ when in fact only his followers did it.[footnoteRef:2070] [2070:  Ibid.] 

He explained that this interpretation is supported by the fact that it would be uncharacteristic of someone of Mālik’s piety and devotion to neglect congregational prayer while being able to hear the imām. He writes:
وإنما قلنا ذلك لأن الأليق بفضل مالك ودينه أنه لا يترك الصلاة في الجماعة وهو يسمع قراءة الإمام مع القدرة على إتيانه 
We say this because what is more befitting to Mālik’s virtue and faith is that he would not leave the congregational prayer while he could hear the imām’s recitation and was able to attend it.[footnoteRef:2071] [2071:  Ibid.] 

3) Or, the only other option is to consider that ʿUmar was reciting aloud during optional night prayers or the tahajjud, which could be why Mālik heard it from that location. He states:
ويحتمل أن يكون عمر بن الخطاب كان يجهر ذلك في نافلته بالليل وتهجده فكان يسمع من ذلك الموضع. 
It is also possible that ʿUmar ibn al-Khaṭṭāb used to recite loudly in his voluntary night prayers and Tahajjud, so he could be heard from that place.[footnoteRef:2072] [2072:  Ibid.] 

As for Mawlānā Zakariyyā al-Kāndhlawī’s view on this, he writes:
ولا بعد في أن مالكا قد كان يصلي في مسجد أخر.
It is not far-fetched that Mālik was praying in another mosque.[footnoteRef:2073] [2073:  Mawlānā Zakariyyā (n 5) 2:145.] 

[bookmark: _Toc225709735]Ḥadīth 218
218 - مَالِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا فَاتَهُ شَيْءٌ مِنَ الصَّلَاةِ مَعَ الإمَام، فِيمَا جَهَرَ بِهِ الإمَام بِالْقِرَاءَةِ، أَنَّهُ إِذَا سَلَّمَ الإمَام، قَامَ عَبْدُ اللَّهِ فَقَرَأَ لِنَفْسِهِ فِيمَا يَقْضِي وَجَهَرَ.
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would miss part of the prayer with the imām, in which the imām recited aloud,, ʿAbdullāh would stand after the imām gave salām and recite for himself in the portion he had to make up, and he recited aloud.[footnoteRef:2074] [2074:  Imām Mālik (n 1) 1:234.] 

Imām Yaḥyā al-Laythī narrates:
218 - مَالِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا فَاتَهُ شَيْءٌ مِنَ الصَّلَاةِ مَعَ الإمَام، 
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would miss part of the prayer with the imām, 
This highlights that ʿAbdullāh ibn ʿUmar was no different than other human beings. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
على دينه وفضله قد كان يدركه ما يدرك البشر من فوات بعض صلاة الإمام. 
Despite his religiosity and virtue, he would experience what other humans experience in terms of missing part of the imām’s prayer.[footnoteRef:2075] [2075:  ʿAllāmah Bājī (n 4) 1:152.] 

It also shows that we should not be judgemental.
فِيمَا جَهَرَ بِهِ الإمَام بِالْقِرَاءَةِ، أَنَّهُ إِذَا سَلَّمَ الإمَام، قَامَ عَبْدُ اللَّهِ فَقَرَأَ لِنَفْسِهِ فِيمَا يَقْضِي
In which the imām recited aloud, ʿAbdullāh would stand after the imām gave salām and recite for himself in the portion he had to make up, 
[bookmark: _Toc225709736]Reciting in the Missed Portion of the Prayer
Ḥāfiẓ Ibn Rajab clarifies:
أما القراءة فيما يقضي فمتفق عليها؛ لأن حكم متابعة الإمام قد انقطعت عنه بسلام إمامه قبل فراغ صلاته، فهو فيما بقي من الصلاة منفرد، يقرأ كما يقرأ المنفرد بصلاته، لا يقول أحد من العلماء: أنه لا يقرأ فيها لاستمرار حكم ائتمامه بالإمام. 
As for reciting in the prayer one makes up, it is agreed upon. This is because the ruling of following the imām has ended for him with his imām’s salām before the completion of his prayer. Therefore, in what remains of the prayer, he is praying alone, reciting as one who prays alone recites. No scholar says that he should not recite in it due to the continuation of the ruling of following the imām.[footnoteRef:2076] [2076:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 5:398.] 

وَجَهَرَ. 
And he recited aloud.
[bookmark: _3oywmgswk56r][bookmark: _Toc225709737]Reciting Aloud in the Missed Portion of the Prayer
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وقد حمل ذلك بعض من فسر حديثه على مذهب مالك رحمه الله من رواية ابن القاسم عنه أن المأموم إنما يقضي ما فاته من الصلاة على نحو ما فاته من القراءة والجهر وهو الأظهر إلا أنه يحتمل أن يكون عبد الله بن عمر فعل ذلك فيما يجهر فيه من رأى إتمام الصلاة وأن الذي يأتي به المأموم بعد ذلك هو آخر صلاته في مثل أن يفوته ركعة من الصبح أو يدرك ركعة من المغرب أو العشاء فإن الخلاف مرتفع هناك ولا بد للمأموم من الجهر في القضاء على القولين.
Some who interpreted his ḥadīth according to the stance of Mālik – may Allāh have mercy on him -, as Ibn al-Qāsim reported from him, have taken this to mean that the one following the imām only makes up what he missed of the prayer in the manner he missed it in terms of recitation and reciting aloud, and this is more apparent (so if he missed recitation and loud recitation, he should carry them out). 
However, it is possible that ʿAbdullāh ibn ʿUmar did this in what is recited aloud, per the view of completing the prayer (i.e. those who view that the portion one performs after the imām is the last portion of his prayer), and that the portion the follower does after that is the last portion of his prayer. Examples of such cases are if he misses a rakʿah of fajr or catches only one rakʿah of maghrib or ʿishāʾ, for there is no disagreement there (Since he is completing, he would recite aloud for the second rakʿah of fajr, maghrib and ʿishāʾ). 
According to the view of replacing, it is necessary for the follower to recite aloud per both opinions.[footnoteRef:2077] [2077:  ʿAllāmah Bājī (n 4) 1:152.] 

Others held a different view. Imām ʿAbd ar-Razzāq quotes:
عن ابن جريج، قال: قلت لعطاء أرأيت لو فاتتني ركعتان من العشاء الآخرة فقمت أجهر بالقراءة حينئذ؟ قال: بل خافت بها.  
Ibn Jurayj is reported to have said: I said to ʿAṭāʾ, ‘What do you think if I miss two rakʿahs of ʿishāʾ and then I stand to recite aloud at that time?’ He said, ‘Rather, recite quietly.’[footnoteRef:2078] [2078:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:228.] 

Imām ʿAbd ar-Razzāq quotes this via Imām Mālik, and he did not quote the last portion:
عن مالك، عن نافع، قال: كان أبن عمر إذا فاته شيء من الصلاة مع الإمام التي يعلن فيها بالقراءة، فإذا سلم الإمام ‌قام ‌عبد ‌الله ‌فقرأ ‌لنفسه. 
Mālik reported from Nāfiʿ, who said, ‘When Ibn ʿUmar would miss part of the prayer with the imām in which he recited aloud, ʿAbdullāh would stand after the imām gave salām and recite for himself.’[footnoteRef:2079] [2079:  Ibid.] 

Imām Muḥamad quotes this followed by a comment:
أخبرنا مالك، أخبرنا نافع ، أن ابن عمر كان إذا فاته شيء من الصلاة مع الإمام التي يعلن فيها بالقراءة، فإذا سلم، قام ابن عمر، فقرأ لنفسه فيما يقضي ".
قال محمد: وبهذا نأخذ، لأنه يقضي أول صلاته، وهو قول أبي حنيفة رحمه الله. 
Mālik related to us [saying]: Nāfiʿ related to us that when Ibn ʿUmar missed part of the prayer with the imām in which the recitation is aloud, he would stand after the imām gave salām and recite for himself what he had to make up.
Muḥammad said, ‘This is what we follow, because he is making up the first part of his prayer, and this was the opinion of Abū Ḥanīfah – may Allāh have mercy on him –.’[footnoteRef:2080] [2080:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 63.] 

ʿAllāmah Ibn ʿAbd al-Barr states:
فقد تقدم مذهب بن عمر وغيره فيمن أدرك بعض الصلاة مع الإمام هل هو أول صلاته أو آخرها وكيف يقضي - في باب النداء للصلاة فأغنى عن إعادته هنا. 
The stance of Ibn ʿUmar and others regarding one who attains part of the prayer with the imām - whether it is the first part of his prayer or the last, and how he makes it up - has already been discussed in the chapter on the Call to Prayer, so there is no need to repeat it here.[footnoteRef:2081] [2081:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 4:171.] 
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مَالِك، عَنْ يَزِيدَ بْنِ رُومَانَ، أَنَّهُ قَالَ: كُنْتُ أُصَلِّي إِلَى جَانِبِ نَافِعِ بْنِ جُبَيْرِ بْنِ مُطْعِمٍ، فَيَغْمِزُنِي، فَأَفْتَحُ عَلَيْهِ وَنَحْنُ نُصَلِّي.
Mālik reported from Yazīd ibn Rūmān that he said, ‘I used to pray next to Nāfiʿ ibn Jubayr ibn Muṭʿim, and he would nudge me, so I would prompt him, whist we were praying.’[footnoteRef:2082] [2082:  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), 1:234. ] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ يَزِيدَ بْنِ رُومَانَ،
Mālik reported from Yazīd ibn Rūmān	
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Background
He was a Madanī narrator. Imām Bukhārī says:
يعد في أهل المدينة.  
He is counted amongst the people of Madīnah.[footnoteRef:2083] [2083:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 8:331.] 

He was the freed slave of Zubayr ibn al-ʿAwwām’s family. ʿAllāmah Ibn Saʿd says:
مولى آل الزبير بن العوام بن خويلد. 
The freed slave of the family of Zubayr ibn al-ʿAwwām ibn Khuwaylid.[footnoteRef:2084] [2084:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:412. ] 

His teknonym was Abū Rawḥ. ʿAllāmah Ibn Ḥibbān states:
كنيته أبو روح. 
His teknonym was Abū Rawḥ.[footnoteRef:2085] [2085:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 164. ] 

Teachers
ʿAllāmah Ibn Saʿd mentions the name of one teacher and indicates to others: 
وروى عن صالح بن خوات، وغيره.  
He narrated from Ṣāliḥ ibn Khawwāt and others.[footnoteRef:2086] [2086:  ʿAllāmah Ibn Saʿd (n 3) 5:412.] 

Imām Ḥākim lists the names of four teachers besides the one that ʿAllāmah Ibn Saʿd mentioned: 
عن: أبي بكر عبد الله بن الزبير بن العوام القرشي، وأبي حمزة أنس بن مالك الخزرجي. وسمع: أبا عبد الله عروة بن الزبير بن العوام الأسدي، وعامر بن عقبة الجهني. 
He narrated from Abū Bakr ʿAbdullāh ibn az-Zubayr ibn al-ʿAwwām al-Qurashī and Abū Ḥamzah Anas ibn Mālik al-Khazrajī.  
He heard from Abū ʿAbdillāh ʿUrwah ibn az-Zubayr ibn al-ʿAwwām al-Asadī and ʿĀmir ibn ʿUqbah al-Juhanī.[footnoteRef:2087]  [2087:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 3:227. ] 

ʿAllāmah Mizzī lists the teacher referenced by ʿAllāmah Ibn Saʿd, alongside the four teachers mentioned by Abū Aḥmad al-Ḥākim, and added three additional names, thereby listing a total of eight of his teachers:
روى عن: أنس بن مالك، وسالم بن عبد الله بن عمر، وصالح بن خوات بن جبير (خ م د س) ، وعبد الله بن الزبير. وعبيد الله بن عبد الله بن عمر (س) ، وعروة بن الزبير (ع) ، ومحمد ابن مسلم بن شهاب الزهري (س) وهو من أقرانه، وأبي هريرة (ق) مرسل. 
He narrated from: Anas ibn Mālik, Sālim ibn ʿAbdillāh ibn ʿUmar, Ṣāliḥ ibn Khawwāt ibn Jubayr, ʿAbdullāh ibn az-Zubayr, ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUmar, ʿUrwah ibn az-Zubayr, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, who was among his peers, and Abū Hurayrah in mursal form.[footnoteRef:2088] [2088:  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, 1992), 32:122. ] 

Students
Imām Ḥākim lists the names of those who quoted from him:
روى عنه: أبو بكر محمد بن مسلم بن شهاب الزهري، وأبو المنذر هشام بن عروة بن الزبير القرشي، وعبيد الله بن عمر بن حفص أبو عثمان العدوي. 
Abū Bakr Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Abū ’l-Mundhir Hishām ibn ʿUrwah ibn az-Zubayr al-Qurashī and ʿUbayd Allāh ibn ʿUmar ibn Ḥafṣ Abū ʿUthmān al-ʿAdawī narrated from him.[footnoteRef:2089] [2089:  Imām Ḥākim (n 6) 3:227.] 

ʿAllāmah Mizzī lists the names of the following students:
روى عنه: جرير بن حازم (خ س) ، وخارجة بن عبد الله بن سليمان بن زيد بن ثابت (ت س) ، وداود بن الحصين، وزيد بن أبي أنيسة، وأبو حازم سلمة بن دينار (خ م) ، وعبد الله بن عمر العمري، وأخوه عبيد الله بن عمر العمري (م س) ، ومالك بن أنس (خ م د س) ، ومحمد بن إسحاق بن يسار (د س ق) ، ومحمد بن مسلم بن شهاب الزهري، ومعاوية بن أبي مزرد (خ م) ، ونافع بن ثابت بن عبد الله بن الزبير، ونافع بن عبد الرحمن بن أبي نعيم القارئ، وهشام بن عروة (س) ، ويزيد بن عبد الملك النوفلي (ق) ، وأبو أويس المدني. 
Those who reported from him were: Jarīr ibn Ḥāzim, Khārijah ibn ʿAbdillāh ibn Sulaymān ibn Zayd ibn Thābit, Dāwūd ibn al-Ḥuṣayn, Zayd ibn Abī Unaysah, Abū Ḥāzim Salamah ibn Dīnār, ʿAbdullāh ibn ʿUmar al-ʿUmarī, and his brother: ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, Mālik ibn Anas, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Muʿāwiyah ibn Abī Muzarrid, Nāfiʿ ibn Thābit ibn ʿAbdillāh ibn az-Zubayr, Nāfiʿ ibn ʿAbd ar-Raḥmān ibn Abī Nuʿaym al-Qāriʾ, Hishām ibn ʿUrwah, Yazīd ibn ʿAbd al-Malik an-Nawfalī and Abū Uways al-Madanī.[footnoteRef:2090] [2090:  ʿAllāmah Mizzī (n 7) 32:123.] 

Status in ḥadīth
With regard to his ḥadīth, ʿAllāmah Ibn Saʿd says:
وكان عالما كثير الحديث.  
He was knowledgeable and narrated many ḥadīth.[footnoteRef:2091] [2091:  ʿAllāmah Ibn Saʿd (n 3) 5:412.] 

ʿAllāmah Ibn ʿAbd al-Barr says: 
وكان ثقة.  
He was trustworthy.[footnoteRef:2092] [2092:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 14:396.] 

Imām Nasāʾī also considered him to be reliable. ʿAllāmah Mizzī states:
قال النسائي: ثقة. 
Nasāʾī said: Trustworthy.[footnoteRef:2093] [2093:  ʿAllāmah Mizzī (n 7) 32:123.] 

Ultimately, ʿAllāmah Zurqānī says:
المدني الثقة. 
The trustworthy Madanī.[footnoteRef:2094] [2094:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:240. ] 

Since he was so reliable, the authors of the six canonical books of ḥadīth quoted his narrations. ʿAllāmah Zarkalī says:
حديثه في الكتب الستة. 
His ḥadīth are in the Six Books.[footnoteRef:2095] [2095:  Khayr ad-Dīn Maḥmūd ibn Muḥammad az-Zarkalī, Al-Aʿlām (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 2002), 8:182.] 

Imām Bukhārī quoted about five narrations of his and Imām Muslim quoted four. Here in the Muwaṭṭaʾ, Imām Mālik quoted four narrations of his. 
Knowledge in Qurʾān
Yazīd ibn Rūmān was an expert in qirāʾat, and he was one of the leading Qārīs of his time. ʿAllāmah Ibn Ḥibbān says:
من قراء أهل المدينة. 
Among the reciters of the people of Madīnah.[footnoteRef:2096] [2096:  ʿAllāmah Ibn Ḥibbān (n 4) 164.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
كان أحد قراء أهل المدينة. 
He was one of the reciters of the people of Madīnah.[footnoteRef:2097] [2097:  ʿAllāmah Ibn ʿAbd al-Barr (n 11) 14:396.] 

His main teacher of the Qurʾān was ʿAbdullāh ibn ʿAyyāsh, and his main student was Nāfiʿ. ʿAllāmah Dhahabī says:
وقرأ القرآن على عبد الله بن عياش المخزومي باتفاق، وقيل: إنه قرأ على زيد بن ثابت ولا يصح ذلك، وهو أحد شيوخ نافع الخمسة الذين أسند عنهم القراءة.  
He read the Qurʾān from ʿAbdullāh ibn ʿAyyāsh al-Makhzūmī by consensus. It is said that he read from Zayd ibn Thābit but that is not authentic. He is one of the five teachers of Nāfiʿ from whom he transmitted the recitation.[footnoteRef:2098] [2098:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 7:504.] 

Knowledge in the Battles of the Prophet ﷺ
Together with being an expert in Qurʾān and ḥadīth, he was also an expert in the expeditions of the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان عالما بالمغازي؛ مغازي رسول الله صلى الله عليه وسلم.  
He was knowledgeable about the expeditions; the expeditions of the Messenger of Allāh ﷺ.[footnoteRef:2099] [2099:  ʿAllāmah Ibn ʿAbd al-Barr (n 11) 14:396.] 

Date of demise
There is consensus that he passed away in the year 130 AH. ʿAllāmah Ibn Saʿd writes:
توفى سنة ثلاثين ومائة. 
He passed away in the year 130 AH.[footnoteRef:2100] [2100:  ʿAllāmah Ibn Saʿd (n 3) 5:412.] 

ʿAllāmah Ibn Ḥibbān mentions: 
مات سنة ثلاثين ومائة. 
He passed away in the year 130 AH.[footnoteRef:2101] [2101:  ʿAllāmah Ibn Ḥibbān (n 4) 164.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وبها كانت وفاته سنة ثلاثين ومئة. 
Therein was his demise in the year 130 AH.[footnoteRef:2102] [2102:  ʿAllāmah Ibn ʿAbd al-Barr (n 11) 14:396.] 

أَنَّهُ قَالَ: كُنْتُ أُصَلِّي إِلَى جَانِبِ
He said, ‘I used to pray next to’
[bookmark: _Toc225709741]Explanation of the Word: ‘Jānib’
In the footnotes, it is written:
بهامش الأصل: ((جنب)) وعليها علامة ((صح)).
In the footnotes of the original manuscript is ‘janb’ (side) and on it is the mark ‘ṣaḥḥ’ (correct).[footnoteRef:2103] [2103:  Imām Mālik (n 1) 1:234.] 

By mentioning he was on the side of the person praying, it apparently seems as if they were not praying the same prayer. If they were praying the same prayer, the Imām would have been ahead. Mawlānā Zakariyyā al-Kāndhlawī says:
الظاهر أنهما لم يشتركا في الصلاة.
The apparent meaning is that they were not participating in the same prayer.[footnoteRef:2104] [2104:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:146. ] 

نَافِعِ بْنِ جُبَيْرِ بْنِ مُطْعِمٍ، 
‘Nāfiʿ ibn Jubayr ibn Muṭʿim’
He was a great tābiʿī who passed away in the year 99 AH. ʿAllāmah Zurqānī says:
النوفلي التابعي الثقة الفاضل المتوفى سنة تسع وتسعين. 
The Nawfalī, the tābiʿī, the trustworthy, the virtuous, who passed away in the year 99 AH.[footnoteRef:2105] [2105:  ʿAllāmah Zurqānī (n 13) 1:241.] 

In short, Imām Mālik is quoting the practice of a tābiʿī, as related by a tabʿ at-tābiʿī.
فَيَغْمِزُنِي، 
‘And he would nudge me’
[bookmark: _Toc225709742]Explanation of the Word: ‘Yaghmizu’
ʿAllāmah Zurqānī explains its pronunciation:
بكسر الميم كضرب. 
With a kasrah on the mīm like ‘ḍaraba’.[footnoteRef:2106] [2106:  Ibid.] 

In the footnotes, it is written:
بهامش الأصل: الغمز ههنا الإشارة باليد لا بالعين.   
Written in the footnotes of the original manuscript is: ‘The nudging here is an indication with the hand, not with the eye.’[footnoteRef:2107] [2107:  Imām Mālik (n 1) 1:234.] 

ʿAllāmah Abū ’l-Walīd al-Bājī quotes from ʿĪsā that Nāfiʿ ibn Jubayr would touch him when he needed a correction or hint on what comes ahead:
قال عيسى وإنما كان يغمزه بيده دون الغمز بالعين وإنما كان يستدعي بذلك أن يفتح عليه. 
ʿĪsā said, ‘He would nudge him with his hand, not with his eye. With this, he was requesting that he prompt him.’[footnoteRef:2108] [2108:  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.), 1:152. ] 

[bookmark: _Toc225709743]The Imām’s Indication for Correction
This raises the query: should the Imām physically indicate if he gets stuck and cannot recall? ʿAllāmah Abū ’l-Walīd al-Bājī explains that it would have actually been more appropriate for Yazīd ibn Rūmān to correct Nāfiʿ if Nāfiʿ paused, rather than requiring Nāfiʿ to physically indicate:
فقد كان الوجه أن يفتح عليه يزيد بن رومان إذا وقف نافع ولا يحوجه إلى غمزه 
The proper way would have been for Yazīd ibn Rūmān to prompt Nāfiʿ when he paused and not require him to nudge.[footnoteRef:2109] [2109:  Ibid.] 

He explains that this approach is more correct because indicating involves additional physical movement during the prayer:
وذلك الصواب لأن الغمز زيادة عمل في الصلاة.
That is correct because nudging is adding an action in the prayer.[footnoteRef:2110] [2110:  Ibid.] 

If the follower does not correct the imām when he pauses, ʿAllāmah Abū ’l Walīd al-Bājī mentioned that he saw a group of our scholars mention the report of Yazīd ibn Rūmān and discuss it and they did not object to it. Perhaps this leniency is allowed because it assists in the completion of the recitation, and it is considered an action for the prayer along with the recitation. He writes:
فإن لم يفعل ذلك المأموم عند توقف الإمام قال القاضي أبو الوليد فقد رأيت جماعة من أصحابنا ذكروا خبر يزيد بن رومان وتكلموا عليه ولم أر أحدا منهم أنكر ذلك عليه ولعله أن يخفف فيه لما كان فيه من العون على إتمام القراءة وأنه عمل للصلاة مع قراءته
If the follower does not correct the imām when he pauses, Qāḍī Abū ’l-Walīd mentions that he saw a group of our scholars mention the report of Yazīd ibn Rūmān and discuss it. They did not object to it. Perhaps this leniency is allowed because it assists in the completion of the recitation, and it is considered an action of the prayer along with the recitation.[footnoteRef:2111] [2111:  Ibid.] 

What happens if the Imām pauses and the follower does not correct him? ʿAllāmah Abū ’l Walīd al-Bājī explains:
وإن لم يفتح المأموم على الإمام مع ذلك فوجه العمل فيه أن يتردد الإمام أو يخطرف تلك الآية فإن تعذر ذلك عليه ركع وسجد وسلم قال مالك ولا ينظر في مصحف إن كان بين يديه.
If the follower does not prompt the imām in such a situation, the course of action is for the imām to repeat the verse or attempt to recall it. If he finds it too difficult, he should then bow, prostrate, and conclude the prayer. He quotes that Imām Mālik said, ‘One should not look into a muṣḥaf (Qurʾān copy) if it is in front of him.’[footnoteRef:2112] [2112:  Ibid.] 

فَأَفْتَحُ عَلَيْهِ 
‘So I would prompt him’
In the footnotes, it is written:
بهامش الأصل: (وأفتح عليه بعني: أفتيه. ابن وضاح: فيغمزني، يريد بيده)   
In the footnotes of the original manuscript is: ‘And I would prompt him’ means: I would clarify for him. Ibn Waḍḍāḥ says: ‘He would nudge me’, meaning with his hand.[footnoteRef:2113] [2113:  Imām Mālik (n 1) 1:234.] 

وَنَحْنُ نُصَلِّي.
‘While we were praying.’
This essentially means that a person who is not praying the same prayer as the imām may correct the imām. 
[bookmark: _Toc225709744]Correcting the Imām
Mālikī and Shāfi’ī View
ʿAllāmah Abū ’l Walīd al-Bājī says:
وقد أجاز مالك رحمه الله وغيره الفتح على الإمام في صلاة الفريضة والنافلة. 
Mālik – may Allāh have mercy on him – and others allowed prompting the imām in obligatory and voluntary prayers.[footnoteRef:2114] [2114:  ʿAllāmah Bājī (n 27) 1:152.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions about Imām Mālik and Imām Shāfi‘ī:
وأجازه مالك والشافعي لأنه لم ينه عنه بوجه يحتج بمثله وهو تلاوة قرآن في الصلاة. 
Mālik and Shāfiʿī allowed it because there is no prohibition against it in a way that can be used as evidence, and it is recitation of the Qurʾān in prayer.[footnoteRef:2115] [2115:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:172. ] 

ʿAllāmah Zurqānī explains the difference within the Mālikī school of thought:
وبهذا قال مالك في مختصر ابن عبد الحكم، وأشهب وابن حبيب، وفيه جواز الفتح على الإمام بالأولى من إجازة الفتح على من ليس معه في صلاة؛ لأنها تلاوة قرآن في صلاة، والأصح وبه قال ابن القاسم: بطلان صلاة من فتح على من ليس معه في صلاة؛ لأنه وإن كان تلاوة قرآن لكنه في معنى المكالمة.
This is what Mālik said in the Mukhtaṣar of Ibn ʿAbd al-Ḥakam, and Ashhab and Ibn Ḥabīb. Within it is the permissibility of prompting the imām, which is more appropriate than allowing prompting someone who is not with him in prayer; because it is recitation of Qurʾān in prayer. The most correct view, which Ibn al-Qāsim held, is the invalidity of the prayer of one who prompts someone who is not with him in prayer; because even if it is recitation of Qurʾān, it is in the meaning of conversation.[footnoteRef:2116] [2116:  ʿAllāmah Zurqānī (n 13) 1:241.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned that some Mālikīs consider it to be compulsory to correct the imām in chapter Al-Fātiḥah:
وقال المالكية: إذا أرتج على الإمام في الفاتحة يجب على المأموم أن يفتح عليه على القول: بأن قراءة الفاتحة تجب في الصلاة كلها أو جلها.
أما على القول: بأن الفاتحة تجب في جل الصلاة لا في كلها، وحصل الرتاج بعد قراءة الفاتحة في جل الصلاة، كأن يقف في ثالثة الثلاثية، أو رابعة الرباعية، فالفتح عليه سنة، أما صلاة الإمام فصحيحة مطلقا، لأنه كمن طرأ له العجز عن ركن في أثناء الصلاة، أما في غير الفاتحة فيسن الفتح عليه إن وقف حقيقة: بأن استفتح ولم ينتقل لغير سورة ولم يكرر آية، أو وقف حكما: بأن ردد آية، إذ يحتمل أن يكون للتبرك أو التلذذ بها، ويحتمل للاستطعام، كقوله: " والله " ويكررها أو يسكت فيعلم أنه لا يعلم أن بعدها " غفور رحيم ". 
The Mālikīs said: If the imām gets stuck in the Fātiḥah, it is obligatory for the follower to prompt him according to the view that reciting the Fātiḥah is obligatory in the entire prayer or most of it.
As for the view that the Fātiḥah is obligatory in most of the prayer, not all of it, and the getting stuck occurred after reciting the Fātiḥah in most of the prayer, such as if he stops in the third rakʿah of a three-rakʿah prayer, or the fourth of a four-rakʿah prayer, then prompting him is recommended. As for the imām’s prayer, it is valid in any case, because he is like one who becomes incapable of a pillar during the prayer. 
As for other than the Fātiḥah, prompting him is recommended if he truly stops - by starting and not moving to another chapter and not repeating a verse - or appears to stop - by repeating a verse: as it is possible that it is for blessing or enjoyment of it, and it is possible for lack of recollection- for example, saying: ‘And Allāh’ and repeating it or being silent so it is known that he does not know that after it is ‘is Forgiving, Merciful’.[footnoteRef:2117] [2117:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 32:16. ] 

It is for this reason that ʿAllāmah Abū ’l Walīd al-Bājī suggested that the imām should indicate to the follower if he gets stuck in Al-Fātiḥah or he should look in a Muṣḥaf:
وأما إن أرتج في أم القرآن فليستدع الفتح عليه من حيث أمكنه وليغمز من يصلي معه ولينظر في مصحف إن كان قريبا منه فإن ذلك مما تدعو الضرورة إليه لتمام فرضه والله أعلم وأحكم. 
As for if he gets stuck in Umm al-Qurʾān, he may request prompting from wherever he can, or nudge whoever is praying with him, or look in a muṣḥaf if it is close to him, for that is among what necessity calls for to complete his obligation, and Allāh knows best and is most wise.[footnoteRef:2118] [2118:  ʿAllāmah Bājī (n 27) 1:152.] 

[bookmark: _tp278jpzaalj]Ḥanafī View
ʿAllāmah Ibn ʿAbd al-Barr mentions the Ḥanafī view saying:
وكره الكوفيون الفتح على الإمام. 
The people of Kufa disliked correcting the imām.[footnoteRef:2119] [2119:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 34) 4:172.] 

Although we regard it as disliked, we are of the opinion that the prayer will not be nullified. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
فذهب الحنفية إلى أن المؤتم إن فتح على إمامه بعد توقفه في القراءة لم يكن كلاما مفسدا للصلاة، لأنه مضطر إلى إصلاح صلاته، سواء أقرأ الإمام مقدار الفرض في القراءة أم لم يقرأ، لأنه لو لم يفتح عليه ربما يجري على لسانه ما يكون مفسدا للصلاة، فكان في الفتح عليه صلاح صلاته في الحالين، ولما روي عن علي رضي الله عنه قال: إذا استطعمكم الإمام فأطعموه  . واستطعامه سكوته، وينوي الفاتح الفتح لا التلاوة على الصحيح، لأنه مرخص فيه، وقراءته ممنوع عنها، ولو فتح عليه بعد انتقاله إلى آية أخرى لم تفسد صلاته، وهو قول عامة مشايخهم، لإطلاق المرخص. 
The Ḥanafīs hold that if the follower corrects his imām after he pauses in recitation, it will not be considered speech that invalidates the prayer, because he is compelled to rectify his prayer, whether the imām has recited the obligatory amount or not. If he does not correct him, perhaps something that invalidates the prayer might slip from his tongue. So correcting him rectifies his prayer in both cases. 
This is also due to what is narrated from ʿAlī – may Allāh be pleased with him - who said, ‘If the imām requests a prompt, prompt him.’ His asking for a prompt refers to his silence. 
The one correcting should intend correction, not recitation, according to the correct view, because it is permitted while his own recitation is prohibited. If he corrects him after he has moved to another verse, his prayer will not be invalidated. This is the opinion of most of their scholars, due to the general nature of the permission.[footnoteRef:2120] [2120:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 36) 32:15.] 

This is if the follower is in the same prayer as the imām. If the person correcting is not in that prayer or if he is in a different prayer, then the Ṣalāh of the Imām will be nullified if he takes the correction, and if he is in a prayer, his own prayer will be nullified. In Al-Badāʾīʿ aṣ-Ṣanāʾīʿ, it is written:
‌ولو ‌فتح ‌على ‌المصلي ‌إنسان فهذا على وجهين: إما أن كان الفاتح هو المقتدي به أو غيره فإن كان غيره فسدت صلاة المصلي سواء كان الفاتح خارج الصلاة أو في صلاة أخرى غير صلاة المصلي وفسدت صلاة الفاتح أيضا إن كان هو في الصلاة؛ لأن ذلك تعليم وتعلم فإن القارئ إذا استفتح غيره فكأنه يقول: ماذا بعد ما قرأت فذكرني، والفاتح بالفتح كأنه يقول: بعد ما قرأت كذا فخذ مني.
ولو صرح به لا يشكل في فساد الصلاة فكذا هذا، وكذا المصلي إذا فتح على غير المصلي فسدت صلاته لوجود التعليم في الصلاة ولأن فتحه بعد استفتاحه جواب وهو من كلام الناس فيوجب فساد الصلاة وإن كان مرة واحدة، هذا إذا فتح على المصلي عن استفتاح. 
If someone corrects a person praying, there are two scenarios: either the one correcting is following him or not. If it is the latter, the prayer of the one being corrected is invalidated, whether the one correcting is outside the prayer or in another prayer. The prayer of the one correcting is also invalidated if he is in prayer. This is because it is teaching and learning. When the reciter seeks correction from another, it is as if he is saying, ‘What comes after what I recited? Remind me.’ And the one correcting, by correcting, is as if saying, ‘After what you recited is this, so take it from me."
If this were explicitly stated, there would be no doubt about the invalidity of the prayer, so the same applies here. Similarly, if a person praying corrects someone who is not praying, his prayer is invalidated due to teaching during prayer and because his correction after being asked is a response, which is considered human speech and invalidates the prayer even if it happens once. This is when he corrects the one praying upon request.[footnoteRef:2121] [2121:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:131.] 

In Al-Baḥr ar-Rāʾiq, it is mentioned about a person who corrects someone besides his own imām:
(قوله وفتحه على غير إمامه) أي يفسدها لأنه تعليم وتعلم لغير حاجة قيد به لأنه لو فتح على إمامه فلا فساد لأنه تعلق به إصلاح صلاته أما إن كان الإمام لم يقرأ الفرض فظاهر وأما إن كان قرأ ففيه اختلاف والصحيح عدم الفساد لأنه لو لم يفتح ربما يجري على لسانه ما يكون مفسدا فكان فيه إصلاح صلاته لإطلاق ما روي عن علي رضي الله عنه إذا استطعمكم الإمام فأطعموه واستطعامه سكوته ولهذا لو فتح على إمامه بعدما انتقل إلى آية أخرى لا تفسد صلاته وهو قول عامة المشايخ لإطلاق المرخص وفي المحيط ما يفيد أنه المذهب فإن فيه وذكر في الأصل والجامع الصغير أنه ‌إذا ‌فتح ‌على ‌إمامه ‌يجوز ‌مطلقا لأن الفتح وإن كان تعليما ولكن التعليم ليس بعمل كثير وأنه تلاوة حقيقة فلا يكون مفسدا وإن لم يكن محتاجا إليه وصحح في الظهيرية أنه لا تفسد صلاة الفاتح على كل حال وتفسد صلاة الإمام إذا أخذ من الفاتح بعد ما انتقل إلى آية أخرى وصحح المصنف في الكافي أنه لا تفسد صلاة الإمام أيضا فصار الحاصل أن الصحيح من المذهب أن الفتح على إمامه لا يوجب فساد صلاة أحد لا الفاتح ولا الآخذ مطلقا في كل حال.
His statement ‘and his correction of someone other than his imām’ means it invalidates it because it is teaching and learning without necessity. This is a qualification because if he corrects his own imām, there is no invalidation as it is related to rectifying his own prayer. If the imām has not recited the obligatory amount, this is clear. If he has recited it, there is a difference of opinion, but the correct view is that it does not invalidate, because if he did not correct him, perhaps something that invalidates the prayer might slip from his tongue. So there is rectification of his prayer in it, based on the general nature of what is narrated from ʿAlī -may Allāh be pleased with him- who said, ‘If the imām requests a prompt, prompt him.’ and his asking for a prompt means his silence. For this reason, if he corrects his imām after he has moved to another verse, his prayer is not invalidated. This is the opinion of most of the scholars due to the general nature of the permission. 
In Al-Muḥīṭ, there is indication that this is the position in the doctrine, for in it and in Al-Aṣl and Al-Jāmiʿ aṣ-Ṣaghīr it is mentioned that if he corrects his imām, it is absolutely permissible because even though correction is teaching, teaching is not a major action, and it is recitation in reality, so it is not invalidating even if it was not needed. In Aẓ-Ẓahīriyyah, it is authenticated that the prayer of the one correcting is not invalidated in any case, and the prayer of the imām is invalidated if he takes from the one correcting after moving to another verse. The author authenticated in Al-Kāfī that the imām’s prayer is also not invalidated. In conclusion, the correct view in the doctrine is that correcting one’s imām does not necessitate the invalidation of anyone’s prayer, neither the corrector nor the one taking the correction, absolutely in all cases.[footnoteRef:2122] [2122:  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), 2:10.] 

As for the ruling of the imām taking the correction of one who was not in the prayer, ʿAllāmah Ibn ʿĀbidīn quotes the various:
قال في القنية: ارتج على الإمام ففتح عليه من ليس في صلاته وتذكر، فإن أخذ في التلاوة قبل تمام الفتح لم تفسد وإلا تفسد لأن تذكره يضاف إلى الفتح اهـ بحر قال في الحلية: وفيه نظر لأنه إن حصل التذكر والفتح معا لم يكن التذكر ناشئا عن الفتح.
ولا وجه لإفساد الصلاة بتأخر شروعه في القراءة عن تمام الفتح، وإن حصل التذكر بعد الفتح قبل إتمامه فالظاهر أن التذكر ناشئ عنه ووجبت إضافة التذكر إليه فتفسد بلا توقف للشروع في القراءة على إتمامه اهـ ملخصا قلت: والذي ينبغي أن يقال: ‌إن ‌حصل ‌التذكر ‌بسبب ‌الفتح ‌تفسد ‌مطلقا: أي سواء شرع في التلاوة قبل تمام الفتح أو بعده لوجود التعلم، وإن حصل تذكره من نفسه لا بسبب الفتح لا تفسد مطلقا، وكون الظاهر أنه حصل بالفتح لا يؤثر بعد تحقق أنه من نفسه لأن ذلك من أمور الديانة لا القضاء حتى يبنى على الظاهر. ألا ترى أنه لو فتح على غير إمامه قاصدا القراءة لا التعليم لا تفسد مع أن ظاهر حاله التعليم، وكذا لو قال مثل ما قال المؤذن ولم يقصد الإجابة فليتأمل (قوله مطلقا) فسره بما بعده. 
It is said in Al-Qunyah: If the imām is unable to continue and someone not in his prayer corrects him and he remembers:
1. If he begins recitation before the correction is complete, it is not invalidated;
Otherwise (If the imām waits until after the reminder is completed to resume), it is invalidated because his remembering is attributed to the correction. Al-Baḥr states this. 
2. In Al-Ḥilyah it is said: This is questionable because if the remembering and correction occur simultaneously, the remembering cannot be attributed to the correction. 
There is no reason to invalidate the prayer just because the imām delayed resuming recitation after the reminder was completed.
3.  If the remembering occurs after the correction but before its completion, it appears that the remembering arises from it and must be attributed to it, so it is invalidated without waiting for him to start recitation after its completion. 
In summary, I say: What should be said is: If the imām remembers due to the reminder, the prayer is invalid regardless of when he resumes recitation, because learning during prayer invalidates it.
 If the imām remembers on his own, not because of the reminder, the prayer remains valid in all cases.
4. The apparent attribution to the correction does not affect after verifying it was on his own (what matters is the actual cause of remembering, not what appears to be the cause), because this is a matter of personal religious conscience, not legal judgment, so it is not based on the apparent. 
Do you not see that if he corrects someone other than his imām intending recitation, not teaching, it is not invalidated even though it might appear to be teaching? Similarly, if he repeats what the muʾadhdhin says without intending to respond (to the call), so reflect on this. 
His statement ‘absolutely’ is explained with what follows.[footnoteRef:2123] [2123:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 2:381.] 

 ʿAllāmah Ibn ʿAbd al-Barr indicates that this narration is a proof against the Ḥanafīs who discourage the correcting of an imām in general, even if it is in the same prayer:
وأما خبر ‌نافع ‌بن ‌جبير ويزيد بن رومان فمعناه الفتح على المصلي وفيه رد على من كره الفتح على الإمام لأنه إذا جاز الفتح على من ليس معك في صلاة فالإمام أولى بذلك.
As for the report of Nāfiʿ ibn Jubayr and Yazīd ibn Rūmān, its meaning is correcting the one praying, and in it is a refutation of those who dislike correcting the imām because if it is permissible to correct someone who is not with you in prayer, then the imām is more deserving of that.[footnoteRef:2124] [2124:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 34) 4:171.] 

However, Mawlānā Zakariyyā al-Kāndhlawī remarks:
أثر الباب فعل تابعي فهل يكون حجة على تابعي أخر، سيما إذا لم يكن فيه دليل على أن يزيد كان مقتديا بنافع، بل الظاهر أن يكونا مصليين بصلاتهما ، وهذا مفسد عند الجمهور أيضا 
The narration of the chapter is the action of a tābiʿī, so how can it be proof against other tābiʿūn, especially when there is no evidence that Yazīd was following Nāfiʿ? Rather, the apparent is that they were praying their own prayers, and this invalidates according to the majority as well.[footnoteRef:2125] [2125:  Mawlānā Zakariyyā (n 23) 2:146.] 

Leave alone the tābiʿūn, we have a jurist from the Companions who considered prompting the imām to be incorrect. Imām Ibn Abī Shaybah quotes:
حدثنا ابن علية عن ميمون (أبي) حمزة عن إبراهيم عن ابن مسعود في تلقين الإمام: إنما هو كلام يلقيه إليه. 
Ibn ʿUlayyah narrated to us from Maymūn Abī Ḥamzah from Ibrāhīm from Ibn Masʿūd regarding prompting the Imām, ‘It is only speech which he casts to him.’[footnoteRef:2126] [2126:  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), 1:417. ] 

Besides that, there are many tabiʿūn who considered the correcting of the imām to be incorrect. Imām Ibn Abī Shaybah also quotes:
حدثنا شريك عن أبي إسحاق عن الحارث عن علي و (عن) مغيرة عن إبراهيم قالا: هو كلام، يعني الفتح على الإمام. حدثنا حفص عن الأعمش عن إبراهيم أنه (كان) يكره أن يفتح على الإمام.  
Abū Bakr narrated to us saying: Sharīk narrated to us from Abū Isḥāq from Ḥārith from ʿAlī and from Mughīrah from Ibrāhīm, they said: It is speech, meaning correcting the imām. Ḥafṣ narrated to us from Aʿmash from Ibrāhīm that he used to dislike correcting the imām.[footnoteRef:2127] [2127:  Ibid, 1:416.] 

He also quotes:
قال: وقال إبراهيم: ما أبالي لقنته أو قلت: يا كثير. 
حدثنا حفص عن محمد بن قيس عن (سلم) بن عطية أن رجلا فتح على إمام شريح وهو في (الصلاة) فلما انصرف قال له: اقض صلاتك 
حدثنا ابن نمير عن حريث عن حميد بن عبد الرحمن أنه كره أن يلقن القاريء. 
حدثنا وكيع عن إسرائيل عن جابر عن عامر قال: من فتح على الإمام فقد (تكلم). 
- حدثنا حفص عن حجاج عن أبي إسحاق عن الحارث عن علي أنه كره الفتح على الإمام.  
He said, ‘Ibrāhīm said: I don't care whether I prompted him or said: O Kathīr.
Ḥafṣ narrated to us from Muḥammad ibn Qays from Salm ibn ʿAṭiyyah that a man corrected Imām Shurayḥ while he was in prayer. When he finished, he said to him, ‘Repeat your prayer.’
Ibn Numayr narrated to us from Ḥurayth from Ḥumayd ibn ʿAbd ar-Raḥmān that he disliked prompting the reciter.
Wakīʿ narrated to us from Isrāʾīl from Jābir from ʿĀmir who said, ‘Whoever corrects the imām has spoken.’
Ḥafṣ narrated to us from Ḥajjāj from Abū Isḥāq from Ḥārith from ʿAlī that he disliked correcting the imām.[footnoteRef:2128] [2128:  Ibid, 1:417.] 

ʿAllāmah Ibn al-ʿArabī argues that the Mālikīs have other proofs too:
قال الإمام: يعترض على مالك رحمه الله في أمر نافع بن جبير، ويقال: كان يجب عليه أن يسوق حديث النبي صلى الله عليه وسلم وفعل الصحابة، وأما فعل نافع بن جبير بن مطعم فليس بحجة.
فالجواب عنه: أن مالكا رحمه الله كانت عنده دلائل وقياسات وحجج وإنما ساقه ونبه عليه لشهريه ورضى الناس به ليقتدوا به، فإن مالكا لم يكن مشهورا كشهرته، والله أعلم. 
The Imām said: An objection is raised against Mālik -may Allāh have mercy on him- regarding the matter of Nāfiʿ ibn Jubayr, and it is said: He should have presented the narration of the Prophet ﷺ and the actions of the Companions. As for the action of Nāfiʿ ibn Jubayr ibn Muṭʿim, it is not a proof.
The answer to this is that Mālik -may Allāh have mercy on him- had proofs, analogies, and arguments, and he only presented this and drew attention to it due to its popularity and people's acceptance of it so they would follow it, for Mālik was not as famous as its fame, and Allāh knows best.[footnoteRef:2129] [2129:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:365.] 

The same applies to Ḥanafī.
Imām Abū Dāwūd quotes the contradictory narrations regarding this:
‌‌باب الفتح على الإمام في الصلاة
حدثنا محمد بن العلاء وسليمان بن عبد الرحمن الدمشقي، قالا: أخبرنا مروان بن معاوية، عن يحيي الكاهلي عن المسور بن يزيد المالكي: أن رسول الله- صلى الله عليه وسلم قال يحيي:وربما قال: شهدت رسول الله- صلى الله عليه وسلم -يقرأ في الصلاة، فترك شيئا لم يقرأه، فقال له رجل: يا رسول الله، آية كذا وكذا، فقال رسول الله- صلى الله عليه وسلم: "هلا أذكرتنيها" قال سليمان في حديثه: قال: كنت أراها نسخت.
وقال سليمان: قال: حدثنا يحيي بن كثير الأسدي.
حدثنا يزيد بن محمد الدمشقي، حدثنا هشام بن إسماعيل، حدثنا محمد بن شعيب، أخبرنا عبد الله بن العلاء بن زبر، عن سالم بن عبد الله
عن عبد الله بن عمر: أن النبي- صلى الله عليه وسلم -صلى صلاة فقرأ فيها فلبس عليه، فلما انصرف قال لأبي: "أصليت معنا؟ " قال: نعم، قال: "فمامنعك؟". عن المسور بن يزيد المالكي: أن رسول الله- صلى الله عليه وسلم قال يحيي:
وربما قال: شهدت رسول الله- صلى الله عليه وسلم -يقرأ في الصلاة، فترك شيئا لم يقرأه، فقال له رجل: يا رسول الله، آية كذا وكذا، فقال رسول الله- صلى الله عليه وسلم: "هلا أذكرتنيها" قال سليمان في حديثه: قال: كنت أراها نسخت. وقال سليمان: قال: حدثنا يحيي بن كثير الأسدي 
 حدثنا يزيد بن محمد الدمشقي، حدثنا هشام بن إسماعيل، حدثنا محمد بن شعيب، أخبرنا عبد الله بن العلاء بن زبر، عن سالم بن عبد الله
عن عبد الله بن عمر: أن النبي- صلى الله عليه وسلم -صلى صلاة فقرأ فيها فلبس عليه، فلما انصرف قال لأبي: "أصليت معنا؟ " قال: نعم، قال: "فمامنعك؟ ".  
Chapter: Correcting the Imām in Prayer
Muḥammad ibn al-ʿAlāʾ and Sulaymān ibn ʿAbd ar-Raḥmān ad-Dimashqī narrated to us, saying: Marwān ibn Muʿāwiyah informed us, from Yaḥyā al-Kāhilī from Miswar ibn Yazīd al-Mālikī: That the Messenger of Allāh ﷺ - Yaḥyā said: and sometimes he said: I witnessed the Messenger of Allāh ﷺ - reciting in prayer, and he left out something he did not recite, so a man said to him: O Messenger of Allāh, such and such verse, so the Messenger of Allāh ﷺ said, ‘Why did you not remind me of it?’ Sulaymān said in his narration: I used to think it was abrogated.
Sulaymān said: Yaḥyā ibn Kathīr al-Asadī narrated to us.
Yazīd ibn Muḥammad ad-Dimashqī narrated to us, Hishām ibn Ismāʿīl narrated to us, Muḥammad ibn Shuʿayb narrated to us, ʿAbdullāh ibn al-ʿAlāʾ ibn Zabr informed us, from Sālim ibn ʿAbdullāh from ʿAbdullāh ibn ʿUmar: That the Prophet ﷺ performed a prayer and recited in it and was confused, so when he finished, he said to Ubayy, ‘Did you pray with us?’ He replied in the affirmative. He ﷺ said, ‘So what prevented you?’[footnoteRef:2130] [2130:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:175.] 

Thereafter, he quotes:
باب النهي عن التلقين
حدثنا عبد الوهاب بن نجدة، حدثنا محمد بن يوسف الفريابي، عن يونس بن أبي إسحاق، عن أبي إسحاق، عن الحارث عن علي رضي الله عنه، قال: قال رسول الله- صلى الله عليه وسلم "يا علي، لاتفتح على الإمام في الصلاة". قال أبو داود: أبو إسحاق لم يسمع من الحارث إلا أربعة أحاديث ليس هذا منها.
Chapter: The Prohibition of Prompting
ʿAbd al-Wahhāb ibn Najdah narrated to us, Muḥammad ibn Yūsuf al-Firyābī narrated to us, from Yūnus ibn Abī Isḥāq, from Abū Isḥāq, from Ḥārith from ʿAlī -may Allāh be pleased with him- who said: The Messenger of Allāh ﷺ said, ‘O ʿAlī, do not correct the imām in prayer.’ Abū Dāwūd said: Abū Isḥāq only heard four narrations from Ḥārith, and this is not one of them.[footnoteRef:2131] [2131:  Ibid, 2:177.] 

Mawlānā Zakariyyā al-Kāndhlawī writes:
فقال الحنفية بالجواز مع الكراهة جمعا بين الروايتين. لا يقال: إن حديث علي ضعيف لا يقاوم الأول، لأن الحنفية لضعفه قالوا بالكراهة، وإلا لو كان مساويا للأول ترجح عليه لكونه محرما.
The Ḥanafīs say it is permissible with dislike, combining between the narrations. It cannot be said that the hadith of ʿAlī is weak and does not match the first, because the Ḥanafīs, due to its weakness, said it is disliked, otherwise if it was equal to the first, it would have been preferred over it for being prohibitive.[footnoteRef:2132] [2132:  Mawlānā Zakariyyā (n 23) 2:147.] 

 Ḥadīth 220 – 221 – Lengthy Recitation in Fajr – Dividing One Chapters in Two Rakʿahs – Status of the Chains
[bookmark: _Toc225709745]7  -الْقِرَاءَةُ فِي الصُّبْحِ
[bookmark: _Toc225709746]7 – The Recitation in the Morning Prayer.[footnoteRef:2133] [2133:  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), 1:235. ] 

Mawlānā Zakariyyā al-Kāndhlawī says:
وقد تقدم أن المستحب عند الأربعة في الصبح طوال المفصل.
It has been previously mentioned that according to the four [schools of thought], reciting from the long Mufaṣṣal chapters in the morning prayer is recommended.[footnoteRef:2134] [2134:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:147. ] 

[bookmark: _Toc225709747]Ḥadīth 220
- 220 مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ: أَنَّ أَبَا بَكْرٍ الصِّدِّيقَ صَلَّى الصُّبْحَ، فَقَرَأ فِيهَا بِسُورَةِ الْبَقَرَةِ فِي الرَّكْعَتَيْنِ كِلْتَيْهِمَا.
Mālik reported from Hishām ibn ʿUrwah from his father that Abū Bakr aṣ-Ṣiddīq prayed the morning prayer and recited chapter Al-Baqarah in both rakʿahs.[footnoteRef:2135] [2135:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan Print (n 1) 1:235.] 

Imām Yaḥyā al-Laythī narrates:
220 مَالِك مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، 
Mālik reported from Hishām ibn ʿUrwah
We spoke about him under the commentary of the 8th narration of the Muwaṭṭaʾ on page 145. His name came many times after that. There are exactly twenty narrations of his quoted thus far, and this is now the 21st.
عَنْ أَبِيهِ: 
From his father
From the 20 narrations that already passed from Hishām ibn ʿUrwah, he quoted 19 from his father. There was only one that he quoted from Zuyayd ibn aṣ-Ṣalt. 
We spoke briefly about ʿUrwah under the commentary of the first narration.
أَنَّ أَبَا بَكْرٍ الصِّدِّيقَ 
That Abū Bakr aṣ-Ṣiddīq 
[bookmark: _Toc225709748]Status of the Chain
ʿUrwah is quoting a practice of Abū Bakr, but he was only born in the era of ʿUthmān. Hence, this narration will be munqaṭiʿ. ʿAllāmah Zurqānī says: 
هذا منقطع لأن عروة ولد في أوائل خلافة عثمان.
This is munqaṭiʿ because ʿUrwah was born in the early days of ʿUthmān’s caliphate.[footnoteRef:2136] [2136:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:241.] 

However, he explains that the narration is still authentic, due to the other chains:
لكنه ورد عن أنس وغيره، فلعل عروة حمله عن أنس أو غيره. 
However, it has been reported from Anas and others, so perhaps ʿUrwah took it from Anas or someone else.[footnoteRef:2137] [2137:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وحديث مالك هذا قد وصله الثقات الأثبات رواه معمر وسفيان بن عيينة ويونس بن يزيد عن الزهري. 
This ḥadīth of Mālik has been related in a muttaṣil manner by trustworthy and reliable narrators. It was narrated by Maʿmar, Sufyān ibn ʿUyaynah and Yūnus ibn Yazīd from Zuhrī.[footnoteRef:2138] [2138:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:176. ] 

صَلَّى الصُّبْحَ، فَقَرَأ فِيهَا بِسُورَةِ الْبَقَرَةِ 
Prayed the morning prayer and recited chapter Al-Baqarah in it
[bookmark: _Toc225709749]Reciting Lengthy Chapters in Fajr
Of course, this was after chapter Al-Fātiḥah. Mawlānā Zakariyyā al-Kāndhlawī mentions:
بعد الفاتحة، واستغنى عن ذكرها لعلم الناس بذلك.
After the Fātiḥah. There was no need to mention this because people knew about it.[footnoteRef:2139] [2139:  Mawlānā Zakariyyā (n 2) 2:148.] 

This could either refer to a portion, or to the entire chapter. ʿAllāmah Abū ’l-Walīd al-Bājī says: 
والظاهر أن من قرأ بالبقرة في صلاة الصبح يدرك الإسفار وإن بدأ في أول الوقت.
وقد ذكرت عائشة رضي الله عنها عن زمن رسول الله صلى الله عليه وسلم أن النساء كن ينصرفن من الصلاة معه في الغلس وكل ذلك واسع جائز. 
It appears that whoever recites Al-Baqarah in the morning prayer will reach the time of isfār (brightness) even if they start at the beginning of the prayer time.
ʿĀʾishah – may Allāh be pleased with her – mentioned about the time of the Messenger of Allāh ﷺ that women used to leave after praying with him whilst it was still dark, and all of this is possible.[footnoteRef:2140] [2140:  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.), 1:153. ] 

Ḥāfiẓ Ibn Rajab al-Ḥanbalī clarifies that this was a once off occurrence:
وإنما كانت قراءة أبي بكر بالبقرة مرة واحدة. 
Indeed, Abū Bakr’s recitation of Al-Baqarah was only once.[footnoteRef:2141] [2141:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 7:55. ] 

This is due to other reports that mention that the fajr prayer of Abū Bakr was short.
Hence, it will not contradict the narrations that mention about reaching brightness.
فِي الرَّكْعَتَيْنِ كِلْتَيْهِمَا.
In both rakʿahs
[bookmark: _Toc225709750]Dividing One Chapter in Two Rakʿahs
In the footnotes, it is written:
كتب فوقها "صح" و "ح". وفي الهامش: "كليهما" وكتب فوقها: "خ".
Written above it is ‘correct’ and a hāʾ. Written is the margin is: ‘both of them’, and written above it is a khāʾ.[footnoteRef:2142] [2142:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan Print (n 1) 1:235.] 

This means that a portion was recited in each rakʿah. ʿAllāmah Abū ’l-Walīd al-Bājī says:
فإنه لو أكملها في كل واحدة من الركعتين لخرج عن الوقت والله أعلم. 
If he had completed it in each of the two rakʿahs, he would have gone beyond the prayer time, and Allāh knows best.[footnoteRef:2143] [2143:  ʿAllāmah Bājī (n 8) 1:153.] 

It is permissible recite such lengthy chapters, just as it is permissible to recite shorter one. ʿAllāmah Ibn ʿAbd al-Barr says: 
وقد أعلمتك فيما تقدم أن القراءة في الصلوات كلها ليس فيها شيء محدود لا يتجاوز في التطويل والتقصير لأنه قد ورد فيها كلها التطويل والتقصير. والآثار بذلك مشهورة جدا.
I have informed you previously that there is no specific limit for recitation in all prayers, such that the recitation cannot be exceeded with regards to lengthening or shortening it, because both lengthening and shortening have been reported for all prayers. The reports about this are very well-known.[footnoteRef:2144] [2144:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 4:174-175.] 

ʿAllāmah Zurqanī explains why he made the prayer so lengthy:
وإنما طول لعلمه برضا من خلفه، وأدخل مالك هذا هنا للدلالة على أن قراءة الصبح طويلة، وعلى هذا يصح استعمال الآثار في التغليس والإسفار بالصبح؛ لأنه معلوم أن أبا بكر لم يدخل فيها إلا مغلسا. 
He only lengthened it because he knew those behind him were content with it. Mālik included this here to indicate that the recitation in the morning prayer is long, and based on this, it is correct to use the reports about praying at the end of night and at the brightening of dawn for the morning prayer; because it is known that Abū Bakr only started it at the end of night.[footnoteRef:2145] [2145:  ʿAllāmah Zurqānī (n 4) 1:241.] 

Another point that is proven from this narration is that it is permissible to divide one chapter between two rakʿahs. Imām Mālik was of the view that this is disliked. ʿAllāmah Ibn ʿAbd al-Barr states: 
وقد روي عن مالك أنه كره أن ‌يقسم ‌المصلي ‌سورة بين ركعتين في الفريضة وذلك أنه لم يبلغه أن رسول الله صلى الله عليه وسلم وأكثر الصحابة كانوا على قراءة فاتحة الكتاب وسورة. 
It has been reported from Mālik that he disliked a person dividing a chapter between two rakʿahs in an obligatory prayer, and that is because it did not reach him that the Messenger of Allāh ﷺ and most of the Companions used to recite chapter al-Fātiḥah and another chapter.[footnoteRef:2146] [2146:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 4:175.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions:
ثم كره الإمام مالك – رضي الله عنه – أن يقسم المصلي سورة بين ركعتين في الفريضة، ولا بأس به عندنا الحنفية.
Imām Mālik – may Allāh be pleased with him –  disliked that a person divides a chapter between two rakʿahs in an obligatory prayer, but there is no problem with it according to us Ḥanafīs.[footnoteRef:2147] [2147:  Mawlānā Zakariyyā (n 2) 2:148.] 

ʿAllāmah Ibn ʿAbd al-Barr acknowledges:
وأكثر الصحابة كانوا على قراءة فاتحة الكتاب وسورة (في كل ركعة) وربما قرن بعضهم السورتين (مع فاتحة الكتاب) في ركعة روي ذلك عن بن مسعود وبن عمر. وهذا كله من فعلهم يدل على التخيير والإباحة فيفعل المصلي من ذلك ما شاء. 
Most of the Companions used to recite chapter al-Fātiḥah and another chapter (in each rakʿah) and sometimes, some of them would combine two chapters (with Al-Fātiḥah) in one rakʿah. This has been reported from Ibn Masʿūd and Ibn ʿUmar. All of this from their actions indicates choice and permissibility, so the person praying can do whichever of these they wish.[footnoteRef:2148] [2148:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 4:175-176.] 

He then mentions: 
وما بالاقتداء بالصديق رضي الله عنه بأس فإنه من الذين هدى الله فأين المهرب عنه. 
There is no harm in following Aṣ-Ṣiddīq – may Allāh be pleased with him – for he was among those whom Allāh has guided, so how can this be avoided?[footnoteRef:2149] [2149:  Ibid, 4:176.] 

[bookmark: _Toc225709751]Other Transmissions of this Narration
ʿAllāmah Ibn Qudāmah al-Maqdisī quotes the narration from Khallāl. Since we do not have access to that book, we will have quote it from Al-Mughnī. ʿAllāmah Ibn Qudāmah al-Maqdisī first quotes from him the narration of ʿĀʾishah where she mentioned the Prophet ﷺ’s practice, and then he quotes the narration of Anas where he mentioned the practice of Abū Bakr with more details:
 [وروى الخلال بإسناده عن] عائشة، رضى الله عنها، أن النبى صلى الله عليه وسلم كان يقسم ‌البقرة في الركعتين. 
[وبإسناده عن الزهرى قال: أخبرنى أنس] ، قال: ‌صلى ‌بنا ‌أبو ‌بكر رضى الله عنه صلاة الفجر، فافتتح سورة ‌البقرة، فقرأ بها في ركعتين، فلما سلم قام إليه عمر، فقال: ما كدت تفرغ حتى تطلع الشمس. فقال: لو طلعت لألفتنا غير غافلين. [وقد قرأ النبى صلى الله عليه وسلم بسورة المؤمنين، فلما أتى على ذكر عيسى أخذته شرقة، فركع].
Khallāl reported with his chain from ʿĀʾishah – may Allāh be pleased with her – that the Prophet ﷺ used to divide Al-Baqarah between the two rakʿahs. 
And he reported with his chain from Zuhrī, who said: Anas related to me, saying: Abū Bakr – may Allāh be pleased with him – led us in the morning prayer and began with chapter Al-Baqarah, reciting it in two rakʿahs. When he gave salām, ʿUmar stood up to him and said, ‘You almost did not finish until the sun rose.’ He said, ‘If it had risen, it would have found us not heedless.’ 
The Prophet ﷺ recited chapter Al-Muʾminūn, and when he came to the mention of ʿIsā, he was overcome with emotion, so he bowed.[footnoteRef:2150] [2150:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:278. ] 

Imām Ṭaḥāwī quotes this via Ḥārith az-Zubaydī:
حدثنا ابن أبي داود قال: ثنا سعيد بن أبي مريم قال: أنا ابن لهيعة قال: ثنا عبيد الله بن المغيرة ، عن عبد الله بن الحارث بن جزء الزبيدي ، قال: ‌صلى ‌بنا ‌أبو ‌بكر رضي الله عنه صلاة الصبح ، فقرأ بسورة ‌البقرة في الركعتين جميعا ، فلما انصرف قال له عمر رضي الله عنه: «كادت الشمس تطلع» فقال: «لو طلعت لم تجدنا غافلين. 
Ibn Abī Dāwūd narrated to us [saying]: Saʿīd ibn Abī Maryam narrated to us [saying]: Ibn Lahīʿah related to us [saying]: ʿUbayd Allāh ibn al-Mughīrah narrated to us, from ʿAbdullāh ibn al-Ḥārith ibn Juzʾ az-Zubaydī, who said: Abū Bakr – may Allāh be pleased with him – led us in the morning prayer and recited chapter Al-Baqarah in both rakʿahs together. When he finished, ʿUmar – may Allāh be pleased with him –  said to him, ‘The sun almost rose.’ He said, ‘If it had risen, it would not have found us heedless.’[footnoteRef:2151] [2151:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:182. ] 

[bookmark: _Toc225709752]Ḥadīth 221
- 221 مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، أَنَّهُ سَمِعَ عَبْدَ اللَّهِ بْنَ عَامِرِ بْنِ رَبِيعَةَ يَقُول: صَلَّيْنَا وَرَاءَ عُمَرَ بْنِ الْخَطَّابِ الصُّبْحَ، فَقَرَأَ فِيهَا بِسُورَةِ يُوسُفَ، وَسُورَةِ الْحَجِّ قِرَاءَةً بَطِيئَةً، فَقُلْت، وَاللَّهِ إِذًا لَقَدْ كَانَ يَقُومُ حِينَ يَطْلُعُ الْفَجْرُ؟ قَالَ: أَجَلْ.
Mālik, from Hishām ibn ʿUrwah, from his father; that he heard ʿAbdullāh ibn ʿĀmir ibn Rabīʿah say, ‘We prayed the morning prayer behind ʿUmar ibn al-Khaṭṭāb. He recited chapter Yūsuf and chapter Al-Ḥajj, reading slowly. I said, ‘By Allāh, he must have stood up at the inception of dawn!’ He said, ‘Yes’.[footnoteRef:2152] [2152:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan Print (n 1) 1:235.] 

Imām Yaḥyā al-Laythī narrates:
‌‌221 مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، أَنَّهُ سَمِعَ عَبْدَ اللَّهِ بْنَ عَامِرِ بْنِ رَبِيعَةَ 
Mālik, from Hishām ibn ʿUrwah, from his father; that he heard ʿAbdullāh ibn ʿĀmir ibn Rabīʿah
[bookmark: _Toc225709753]Understanding the Link ʿAbdullāh Ibn ʿĀmir Ibn Rabīʿah
This is typed correctly as ʿAbdullāh ibn ʿĀmir. As explained by Mawlānā Zakariyyā al-Kāndhlawī, some scholars mentioned that he is quoting from the father, ʿĀmir ibn Rabīʿah, and they dropped off the name ʿAbdullāh. He writes:
ونقل صاحب المشكاة عن مالك ،وكذا ابن الربيع في ((تيسير الوصول)) عن مالك بلفظ: عامر بن ربيعة بدون لفظ عبد الله، وليس هذا من غلط النساخ، بل هو من المصنفين بأنفسهما.
The author of Al-Mishkāt quoted from Mālik, and likewise Ibn ar-Rabīʿ in Taysīr al-Wuṣūl from Mālik with the wording ‘ʿĀmir ibn Rabīʿah’ without the word ‘ʿAbdullāh’, and this is not a mistake of the copyists, but from the authors themselves.[footnoteRef:2153] [2153:  Mawlānā Zakariyyā (n 2) 2:150.] 

He then says:
والصواب عندي الأول.
The correct view in my opinion is the first.[footnoteRef:2154] [2154:  Ibid.] 

We spoke about ʿAbdullāh ibn ʿĀmir under the commentary of the 61st narration that appears on page 169.
This is how Imām Mālik quoted the chain. Imām Muslim objected and claimed the Imām Mālik is making a mistake by adding Hishām’s father in between Hishām and ʿAbdullāh ibn ʿĀmir. In his Kitāb at-Tamyīz, he brings the chapter: 
ذكر حديث وهم مالك بن أنس في اسناده 
ثنا قتيبة ثنا مالك عن هشام عن أبيه أنه سمع عبد الله بن عامر بن ربيعة يقول ‌صلينا ‌وراء ‌عمر بن الخطاب الصبح فقرأ سورة ‌يوسف وسورة الحج قراءة بطيئة فقلت اذن والله كان يقوم حين يطلع الفجر قال أجل سمعت مسلما يقول فخالف أصحاب هشام هلم جرا مالكا في هذا الاسناد في هذا الحديث
أبو أسامة عن هشام قال أخبرني عبد الله بن عامر بن ربيعة قال صليت خلف عمر فقرأ سورة الحج وسورة ‌يوسف قراءة بطيئة وكيع عن هشام أخبرني عبد الله بن عامر
وحاتم عن هشام عن عبد الله بن عامر قال صلى بنا عمر. 
سمعت مسلما يقول فهؤلاء عدة من أصحاب هشام كلهم قد أجمعوا في هذا الاسناد على خلاف مالك والصواب ما قالوا دون ما قال مالك يتلوه مالك بإسناده. 
Mention of a Narration Wherein Mālik ibn Anas Erred in its Chain
Qutaybah narrated to us [saying]: Mālik narrated to us from Hishām from his father that he heard ʿAbdullāh ibn ʿĀmir ibn Rabīʿah say, ‘We prayed the morning prayer behind ʿUmar ibn al-Khaṭṭāb. He recited chapter Yūsuf and chapter Al-Ḥajj, reading slowly.’ I said, ‘Then, by Allāh, he must have stood up when dawn broke.’ He said, ‘Yes.’ 
I heard Muslim say: All of Hishām's students disagreed with Mālik in this chain for this narration.
Abū Usāmah reported from Hishām, who said: ʿAbdullāh ibn ʿĀmir ibn Rabīʿah related to me, saying, ‘I prayed behind ʿUmar and he recited chapter Al-Ḥajj and chapter Yūsuf, reading slowly.’
Wakīʿ reported from Hishām [saying]: ʿAbdullāh ibn ʿĀmir related to me. And Ḥātim reported from Hishām from ʿAbdullāh ibn ʿĀmir, who said, ‘ʿUmar led us in prayer’.
I heard Muslim say, ‘So these are several of Hishām's students who all agreed on this chain contrary to Mālik, and what they said is correct, not what Mālik said.’ Mālik recites it with his chain.’[footnoteRef:2155] [2155:  Imām Abū ’l-Ḥasan Muslim ibn al-Ḥajjāj an-Naysāpūrī, At-Tamyīz (Saudi Arabia: Maktabat al-Kawthar, 1410 AH), 220.] 

However, ʿAllāmah Ibn Sayyid an-Nās quotes that ʿAllāmah Ibn ʿAbd al-Barr said:
قال أبو عمر: القول عندي ما قاله مالك، لأنه ‌أقعد ‌بهشام وأحفظ من كل من خالفه في ذلك. 
Abū ʿUmar said, ‘The correct view in my opinion is what Mālik said, because he stayed in Hishām’s company more and has a better memory than anyone who disagreed with him in this.’[footnoteRef:2156] [2156:  ʿAllāmah Muḥammad ibn Muḥammad al-Yaʿmurī, better known as Ibn Sayyid an-Nās, An-Nafḥ ash-Shadhīyy Sharḥ Jāmiʿ at-Tirmidhī (Saudi Arabia: Dār aṣ-Ṣamīʿī, 2007), 4:589.] 

Nonetheless, according to one report, the son of Imām Aḥmad relates: 
قرأت على أبي العدني يعني عن الثوري في حديث هشام عن عروة عن عبد الله بن عامر أن عمر قرأ في الفجر بسورة ‌يوسف
قال أبي وقرأته على عبد الرحمن مالك عن هشام بن عروة أنه سمع عبد الله بن عامر بن ربيعة يقول ‌صلينا ‌وراء ‌عمر فذكره. 
I read to my father, al-ʿAdanī, i.e. from Thawrī in the narration of Hishām from ʿUrwah from ʿAbdullāh ibn ʿĀmir that ʿUmar recited chapter Yūsuf in the morning prayer. 
My father said: And I read it to ʿAbd ar-Raḥmān: Mālik reported from Hishām ibn ʿUrwah that he heard ʿAbdullāh ibn ʿĀmir ibn Rabīʿah say, ‘We prayed behind ʿUmar’, and he mentioned the narration.[footnoteRef:2157] [2157:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Kitāb al-ʿIlal wa-Maʿrifat ar-Rijāl (Beirut: Al-Maktab al-Islāmī / Riyadh: Dār al-Khānī, 1422 AH), 2:578.] 

يَقُول: صَلَّيْنَا وَرَاءَ عُمَرَ بْنِ الْخَطَّابِ الصُّبْحَ، فَقَرَأَ فِيهَا بِسُورَةِ يُوسُفَ، 
He says, ‘We prayed the morning prayer behind ʿUmar ibn al-Khaṭṭāb. He recited in it chapter Yūsuf’
Mawlānā Zakariyyā al-Kāndhlawī says:
في الأولى.
In the first [rakʿah][footnoteRef:2158] [2158:  Mawlānā Zakariyyā (n 2) 2:150.] 

ʿUthmān would also recite chapter Yūsuf quite frequently, as in the next narration.
وَسُورَةِ 
‘And chapter’
In the footnotes, it is written:
بهامش الأصل: "وبسورة"، وكتب فوفها "صح" و "ع".
Written in the margin of the original manuscript is: ‘and with a chapter’, and written above it is ‘correct’ and a ʿayn.[footnoteRef:2159] [2159:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan Print (n 1) 1:235.] 

الْحَجِّ 
‘Al-Ḥajj’
Mawlānā Zakariyya al-Kāndhlawī says:
في الثانية 
In the second [rakʿah][footnoteRef:2160] [2160:  Mawlānā Zakariyyā (n 2) 2:150.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
معنى ذلك أن عمر بن الخطاب قرأ في إحدى الركعتين مع أم القرآن بسورة ‌يوسف وفي الركعة الثانية بسورة الحج واستغنى عن ذكر أم القرآن لعلم السامع بذلك. 
The meaning of this is that ʿUmar ibn al-Khaṭṭāb recited in one of the two rakʿahs, along with Umm al-Qurʾān [the Fātiḥah], chapter Yūsuf and in the second rakʿah chapter al-Ḥajj; He dispensed with mentioning Umm al-Qurʾān due to the listener’s knowledge of that.[footnoteRef:2161] [2161:  ʿAllāmah Bājī (n 8) 1:153.] 

قِرَاءَةً بَطِيئَةً، 
‘Reading slowly.’
In the footnotes, it is written:
رسمت ((بطيئة)) في الأصل بالضم والفتح معا. 
‘Baṭīʾah’ is written in the original manuscript with both ḍammah and fatḥah.[footnoteRef:2162] [2162:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan Print (n 1) 1:235.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد يتمهل في النطق بالحروف ويبالغ في الترتيل. 
He means he takes his time in pronouncing the letters and does the utmost in the tartīl (slow, measured recitation).[footnoteRef:2163] [2163:  ʿAllāmah Bājī (n 8) 1:153.] 

فَقُلْت، 
I said:
As for who is the one intended, ʿAllāmah Zurqānī mentions:
قال عروة.
ʿUrwah said[footnoteRef:2164] [2164:  ʿAllāmah Zurqānī (n 4) 1:241.] 

ʿUrwah is asking ʿAbdullāh ibn ʿĀmir. Mullā ʿAlī al-Qārī says:
(قيل له)، أي: لعامر. 
(It was said to him), i.e. to ʿĀmir.[footnoteRef:2165]  [2165:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:543. ] 

 وَاللَّهِ إِذًا 
‘By Allāh, then’
Shaykh Muṣtafā al-Aʿẓamī typed a comma after this.[footnoteRef:2166] ʿAllāmah Ṭībī explains: [2166:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:111.] 

إذاً جزاء وجواب، يعني قال رجل لعامر: إذا كان الأمر علي ما ذكرت إذاً والله لقام في الصلاة أول الوقت حين الغلس. 
‘Then’ is a consequence and answer, meaning a man said to ʿĀmir, ‘If the matter is as you mentioned, then by Allāh he must have stood for prayer at the beginning of the time during the darkness.’[footnoteRef:2167]  [2167:  Sharaf ad-Dīn Ḥusayn ibn ʿAbdillāh aṭ-Ṭībī, Sharḥ aṭ-Ṭībī ʿalā Mishkāt al-Maṣābīḥ titled Al-Kāshif ʿan Ḥaqāʾiq as-Sunan (Makkah Mukarramah / Riyadh: Maktabat Nazār Muṣṭafā al-Bāz, 1997), 3:1012.] 

لَقَدْ كَانَ يَقُومُ حِينَ يَطْلُعُ الْفَجْرُ؟ قَالَ: 
‘He must have stood up at the inception of dawn.’ He said:
In the footnotes, it is written:
بهامش الأصل: "فقال"، وفوقها حرف "ح". وفي (ج): "فقال".
Written in the margin of the original manuscript is: ‘So he said’, and above it the letter ḥaʾ. And written in the manuscript of Abū ʿAlī al-Jurjānī is: ‘So he said’.[footnoteRef:2168] [2168:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan Print (n 1) 1:235.] 

أَجَلْ. 
‘Yes’.
ʿAllāmah Zurqānī explains:
جواب كنعم، إلا أنه أحسن منه في التصديق، ونعم أحسن منه في الاستفهام. 
An affirmative response like ‘naʿam’, except that it is better than it in [cases of] confirmation, and ‘naʿam’ is better than it in [cases of] questioning.[footnoteRef:2169] [2169:  ʿAllāmah Zurqānī (n 4) 1:241.] 

[bookmark: _l7vr9v22zx8c][bookmark: _Toc225709754]Prolonging the Recitation of Fajr
This is based on the understanding of ʿUrwah, because he would not be present, as we mentioned:
وقول عروة له لقد كان يقوم حتى يطلع الفجر إنما علم ذلك لأنه قد تكرر عنده أنه لا يثبت في مصلاه إلى خروج الوقت وطلوع الشمس لأن ذلك تعمد لأداء بعض الصلاة في غير وقتها ولا يظن هذا بمثل عمر رضي الله عنه. 
وعلى من أدرك من الصلاة آخر وقتها وعلم أنه إن خفف صلاته مع الإتمام لفرضها أدرك جميعها في الوقت وإن أطال قراءتها أدرك منها ركعة وأتى بسائرها في غير الوقت أن يخفف صلاته لأن فضيلة الوقت أعظم من فضيلة الإطالة لأنه لا يقدر أن يؤدي الفرض كله في الوقت ويتنفل بعده بما شاء والإطالة في القراءة والزيادة على الذي يجزئ منها في معنى النافلة والله أعلم. 
Regarding ʿUrwah’s statement: ‘He would stand up when dawn would break’, he knew that since it repeatedly occurred that he would not remain fixed in his place of prayer until the expiry of the time and sunrise. This is intentionally performing part of the prayer outside its time, and such a thing cannot be conceived of someone like ʿUmar – may Allāh be pleased with him –.
Moreover, for anyone who reaches the prayer at the last portion of its time and knows that if they shorten their prayer, while still fulfilling the obligation, they will complete it all within the time limit; but if they prolong the recitation, they will complete only a portion of it and finish the rest after the time has elapsed—it is better to shorten the prayer. This is because the merit of praying within the designated time is greater than the merit of lengthening the recitation. The reason being, one cannot perform the entire obligatory prayer within the time frame and then engage in as much voluntary prayer as desired afterward. Extending the recitation beyond what suffices is essentially in the realm of optional acts. And Allāh knows best.[footnoteRef:2170] [2170:  ʿAllāmah Bājī (n 8) 1:153.] 

In general, it is recommended to prolong the qirāʾah in fajr. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما قراءة عمر بن الخطاب في صلاة الصبح بسورة يوسف وسورة الحج فعلى ما قلنا من استحباب العلماء لطول القراءة في صلاة الصبح وذلك في الشتاء أكثر منه في الصيف. 
As for ʿUmar ibn al-Khaṭṭāb’s recitation in the morning prayer of chapter Yūsuf and chapter Al-Ḥajj, it is based on what we said about the scholars’ recommendation to lengthen the recitation in the morning prayer, and that is more so in winter than in summer.[footnoteRef:2171] [2171:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 4:176.] 

ʿUmar would also recite chapter Al-Baqarah like Abū Bakr. Imām Ṭaḥāwī quotes:
حدثنا يزيد بن سنان، قال: ثنا يحيى بن سعيد، عن ابن جريج، قال: ثنا محمد بن يوسف، قال: سمعت السائب بن يزيد، قال: صليت خلف عمر الصبح ، فقرأ فيها بالبقرة ، فلما انصرفوا استشرفوا الشمس فقالوا «طلعت» فقال: لو طلعت لم تجدنا غافلين ". 
Yazīd ibn Sinān narrated to us, saying: Yaḥyā ibn Saʿīd narrated to us, from Ibn Jurayj, who said: Muḥammad ibn Yūsuf narrated to us, saying: I heard Sāʾib ibn Yazīd say, “I prayed the morning prayer behind ʿUmar, and he recited chapter Al-Baqarah in it. When they finished, they looked for the sun and said, ‘It has risen.’ He said, ‘If it had risen, it would not have found us heedless.’”[footnoteRef:2172] [2172:  Imām Ṭaḥāwī (n 19) 1:180.] 

Mullā ʿAlī al-Qārī says:
قلت: لا خلاف في جوازه، فمحمول على الجواز لا على المختار؛ إذ ليس في الحديث دلالة على مواظبته على ذلك. 
I say: There is no disagreement about its permissibility, so it is interpreted as permissible, not as preferred; as there is no evidence in the ḥadīth of his consistency in doing that.[footnoteRef:2173] [2173:  Mullā ʿAlī al-Qārī (n 33) 2:543.] 

However, it is very often that ʿUmar would do this. Ḥāfiẓ Ibn Rajab al-Ḥanbalī says:
وقد كان عمر هو الذي مد في صلاة الفجر، كما روى ثابت، عن أنس قال: ما صليت خلف أحد أوجز من صلاة رسول الله صلى الله عليه وسلم في تمام، كانت صلاته متقاربة، وكانت صلاة أبي بكر متقاربة، فلما كان عمر بن الخطاب مد في صلاة الفجر.
خرجه مسلم.
ورواه حميد عن أنس، قال: كانت صلاة رسول الله صلى الله عليه وسلم متقاربة، وصلاة أبي بكر وعمر، حتى مد عمر في صلاة الفجر.
خرجه الإمام أحمد.
ʿUmar was the one who lengthened the morning prayer, as Thābit narrated from Anas, who said, ‘I never prayed behind anyone whose prayer was more concise than the prayer of the Messenger of Allāh ﷺ while being complete. His prayer was moderate, and Abū Bakr's prayer was moderate. When ʿUmar ibn al-Khaṭṭāb came, he lengthened the morning prayer.’
Muslim narrated it.
Ḥumayd narrated it from Anas, who said, ‘The prayer of the Messenger of Allāh ﷺ was moderate, and the prayer of Abū Bakr and ʿUmar, until ʿUmar lengthened the morning prayer.’
Imām Aḥmad narrated it.[footnoteRef:2174] [2174:  Ḥāfiẓ Ibn Rajab al-Ḥanbalī (n 9) 7:54.] 

Imām Ṭaḥāwī says:
حدثنا ابن مرزوق، قال: ثنا وهب بن جرير، قال: ثنا شعبة، عن عبد الملك بن ميسرة، عن زيد بن وهب، قال: صلى بنا عمر رضي الله عنه صلاة الصبح، فقرأ «بني إسرائيل والكهف» حتى جعلت أنظر إلى جدر المسجد طلعت الشمس. 
Ibn Marzūq narrated to us, saying: Wahb ibn Jarīr narrated to us, saying: Shuʿbah narrated to us, from ʿAbd al-Malik ibn Maysarah, from Zayd ibn Wahb, who said, ‘ʿUmar – may Allāh be pleased with him – led us in the morning prayer, and he recited Banū Isrāʾīl and Al-Kahf until I started looking at the walls of the mosque [to see if] the sun had risen.’[footnoteRef:2175] [2175:  Imām Ṭaḥāwī (n 19) 1:180.] 

Likewise, he also recited Al-Kahf and chapter Yūsuf. Imām Ṭaḥāwī narrates:
حدثنا يونس، قال: ثنا سفيان، عن هشام بن عروة، عن أبيه، عن عبد الله بن عامر، أن عمر بن الخطاب، رضي الله عنه قرأ في الصبح بسورة الكهف ، وسورة يوسف. 
Yūnus narrated to us, saying: Sufyān narrated to us, from Hishām ibn ʿUrwah, from his father, from ʿAbdullāh ibn ʿĀmir, that ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – recited chapter Al-Kahf and chapter Yūsuf in the morning prayer.[footnoteRef:2176] [2176:  Imām Ṭaḥāwī (n 19) 1:180.] 

He also narrates:
حدثنا فهد، قال: ثنا ابن الأصبهاني، قال: أنا أبو بكر بن عياش، عن أبي حصين، عن خرشة بن الحر، قال: كان عمر بن الخطاب رضي الله عنه ينور بالفجر ويغلس ويصلي فيما بين ذلك ، ويقرأ بسورة يوسف ويونس ، وقصار المثاني والمفصل وقد رويت عنه آثار متواترة ، تدل على أنه قد كان ينصرف من صلاته مسفرا. 
Fahd narrated to us, saying: Ibn al-Aṣbahānī narrated to us, saying: Abū Bakr ibn ʿAyyāsh related to us, from Abū Ḥuṣayn, from Kharshah ibn al-Ḥurr, who said, ‘ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – would pray the morning prayer in brightness and darken [pray in darkness], and he would pray between that, and he would recite chapter Yūsuf and Yūnus, and the short [chapters] from the Mathānī and Mufaṣṣal.’ 
Mutawātir reports have been narrated from him indicating that he would finish his prayer when it was light.[footnoteRef:2177] [2177:  Ibid.] 

Even though this was the practise of ʿUmar, he would advise others to recite from the longer portion of Al-Mufaṣṣal in the morning prayer. Imām Tirmidhī states:
وروي عن عمر أنه كتب إلى أبي موسى أن اقرأ في الصبح بطوال المفصل.
وعلى هذا العمل عند أهل العلم وبه يقول سفيان الثوري وابن المبارك والشافعي. 
It was narrated that ʿUmar wrote to Abū Mūsā to recite from the long Mufaṣṣal [surahs] in the morning prayer. 
This is the practice according to the people of knowledge, and it is the opinion of Sufyān ath-Thawrī, Ibn al-Mubārak and Shāfiʿī.[footnoteRef:2178] [2178:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:110.] 

 Ḥadīth 222 – 223 – Furāfiṣah Ibn ʿUmayr al-Ḥanafī – Reciting the Same Chapter Frequently in Prayer – The Length of Recitation on Journeys
[bookmark: _Toc225709755]Ḥadīth 222
‌مَالِك، عَنْ ‌يَحْيَى بْنِ سَعِيدٍ ‌وَرَبِيعَةَ بْنِ أبِي عَبْدِ الرَّحْمَنِ، عَنِ ‌الْقَاسِمِ بْنِ مُحَمَّدٍ، أَنَّ ‌الْفُرافِصَةَ بْنَ عُمَيْرٍ الْحَنَفِيَّ قَال : مَا أَخَذْتُ سُورَةَ يُوسُفَ إِلاَّ مِنْ قِرَاءَةِ ‌عُثمَان بْنِ عَفَّانَ إِيَّاهَا فِي الصُّبْحِ، مِنْ كَثْرَةِ مَا كَانَ يُرَدِّدُهَا .
Mālik reported from Yaḥyā ibn Saʿīd and Rabīʿah ibn Abī ʿAbd ar-Raḥmān, from Qāsim ibn Muḥammad; that Furāfiṣah ibn ʿUmayr al-Ḥanafī said, ‘I only learned chapter Yūsuf from ʿUthmān ibn ʿAffān’s recitation of it in the morning prayer, due to how often he would repeat it.’[footnoteRef:2179] [2179:  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), 1:235. ] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، عَنْ ‌يَحْيَى بْنِ سَعِيدٍ
Mālik reported from Yaḥyā ibn Saʿīd
We spoke about him under the commentary of the 4th narration, on page 142. 
‌وَرَبِيعَةَ بْنِ أبِي عَبْدِ الرَّحْمَنِ، 
And Rabīʿah ibn Abī ʿAbd ar-Raḥmān
We spoke about him under the commentary of the 12th narration on page 146.
عَنِ ‌الْقَاسِمِ بْنِ مُحَمَّدٍ، 
from Qāsim ibn Muḥammad
We spoke about him under the commentary of that same narration; the 12th narration on page 146.
أَنَّ ‌الْفُرافِصَةَ 
That Furāfiṣah
[bookmark: _Toc225709756]Furāfisah Ibn ʿUmayr al-Ḥanafī
Name
The editors typed this as ‘Furāfiṣah’. ʿAllāmah Zurqānī also pronounced it in this way, saying:
بضم الفاء ثم راء فألف، ففاء ثانية فصاد مهملة. 
With a ḍammah on the fāʾ, then rāʾ, then alif, then a second fāʾ, then ṣād without dots.[footnoteRef:2180] [2180:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:242. ] 

The editors then write in the footnotes:
ضبطت في الأصل و (ج) بفتح الفاء وضمها معا، وفي (ج) بكسرها وضمها، وفي (ش) بضمها فقط.
It is scripted in the original manuscript and in the manuscript of Abū ʿAlī al-Jurjānī with both a fatḥah and a ḍammah on the fāʾ, and in the manuscript of Abū Jaʿfar ibn ʿAwn Allāh or Ibn al-Jasūr with both a kasrah and a ḍammah, and in Aḥmad ibn Muṭarrif ibn al-Mushāṭ with only a ḍammah.[footnoteRef:2181] [2181:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:235.] 

Mullā ʿAlī al-Qārī indicates that a person could pronounce it as Furāfiṣah or Farāfiṣah:
بفتح الفاء الأولى وتضم. 
With a fatḥah on the first fāʾ, and it can also have a ḍammah.[footnoteRef:2182] [2182:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:542. ] 

Qāḍī ʿIyāḍ quotes from Asmaʿī that for a human, it will be with a fatḥah, and for a lion, it will be with a ḍammah:
وقال الأصمعي هو في الرجل بالفتح وفي الأسد بالضم وأنكر يعقوب الفتح في اسم الرجل وحكى الدارقطني وابن مأكولا فيمن اسمه الفرافصة بالفتح الفرافصة ابن عمير هذا. 
Aṣmaʿī said it is with a fatḥah for a man and with a ḍammah for a lion. Yaʿqūb denied the fatḥah in the name of a man. Dāraquṭnī and Ibn Maʾkūlā narrated that among those named Farāfiṣah with a fatḥah is this Farāfiṣah ibn ʿUmayr.[footnoteRef:2183] [2183:  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), 2:168. ] 

In this case, the way it is typed in this edition will be incorrect. 
However, Qāḍī ʿIyāḍ himself pronounced it with a ḍammah and explained that all others with this name are Furāfiṣah, besides the one who was the father in law of ʿUthmān. He writes:
‌الفرافصة ‌ابن ‌عمير الحنفي كذا ضبطناه عن شيوخنا بضم الفاء وقال ابن خبيب البصري كل اسم في العرب فرافصة مضموم الفاء إلا الفرافصة بن الأحوص والد نائلة زوج عثمان.
Furāfiṣah ibn ʿUmayr al-Ḥanafī, this is how we marked it from our teachers with a ḍammah on the fāʾ. Ibn Ḥabīb al-Baṣrī said every name among the Arabs that is Furāfiṣah has a ḍammah on the fāʾ except for Farāfiṣah ibn al-Aḥwaṣ, the father of Nāʾilah, wife of ʿUthmān.[footnoteRef:2184] [2184:  Ibid.] 

ʿAllāmah Kamāl ad-Dīn Dumayrī explained that this very narrator who Imām Mālik is quoting from is actually the father in law of ʿUthmān, and hence it should be with a ḍammah. He says:
بالضم اسم للأسد، وبالفتح اسم لرجل وقيل: كل فرافصة في العرب، فهو بالضم إلا فرافصة أبا نائلة صهر عثمان رضي الله تعالى عنه، فإنه بالفتح، وهو الذي ذكره مالك في الموطأ، في أبواب الصلاة عن يحيى بن سعيد عن ربيعة بن عبد الرحمن عن القاسم بن محمد أن الفرافصة بن عمير الحنفي قال: ما أخذت سورة ‌يوسف ‌إلا ‌من ‌قراءة ‌عثمان بن عفان إياها في الصبح من كثرة ما كان يرددها. 
Every Furāfiṣah among the Arabs is with a ḍammah except Farāfiṣah, the father of Nāʾilah, father-in-law of ʿUthmān – may Allāh be pleased with him – for it is with a fatḥah. And he is the one mentioned by Mālik in the Muwaṭṭaʾ, in the chapters on prayer, from Yaḥyā ibn Saʿīd from Rabīʿah ibn ʿAbd ar-Raḥmān from Qāsim ibn Muḥammad that Farāfiṣah ibn ʿUmayr al-Ḥanafī said, ‘I only learned chapter Yūsuf from ʿUthmān ibn ʿAffān’s recitation of it in the morning prayer, due to how often he would repeat it.’[footnoteRef:2185] [2185:  Kamāl ad-Dīn Abū ’l-Baqāʾ Muḥammad ibn Mūsā ad-Dumayrī, Ḥayāt al-Ḥayawān al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1424 AH),  2:282.] 

Based on these statements, the pronunciation of the name will depend on the individual’s identity. If he is identified as the father-in-law of ʿUthmān, the name should be pronounced as Farāfiṣah. Indeed, many scholars have asserted that he holds this familial relation to ʿUthmān. Ḥāfiẓ Ibn Ḥajar says:
ذكره البغوي في الصحابة، وقال: له صحبة، وهو ختن عثمان بن عفان. 
Baghawī mentioned him among the Companions and said, ‘He has Companionship, and he is the father-in-law of ʿUthmān ibn ʿAffān.’[footnoteRef:2186] [2186:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 5:276. ] 

It is on this basis that Mawlāna ʿAbd al-Ḥaqq ad-Dihlawī stipulates that it is with a fatḥah:
بفتح الفاء الأولى، وقيل: بضمها، وكسر الفاء الثانية. 
With a fatḥah on the first fāʾ, and it is said: with a ḍammah, and kasrah on the second fāʾ.[footnoteRef:2187] [2187:  Mawlānā ʿAbd al-Ḥaqq ibn Sayf ad-Dīn ad-Dihlawī, Lamʿāt at-Tanqīḥ fī Sharḥ Mishkāt al-Maṣābīḥ (Lebanon/Kuwait/Tunisia: Dār an-Nawādir, 2014), 2:627.] 

In Al-Iṣābah, Ḥāfiẓ Ibn Ḥajar asserts his uncertainty whether this Farāfiṣah was the father in law:
فما أدري هو ذا أو غيره. 
I do not know if it is him or someone else.[footnoteRef:2188] [2188:  Ḥāfiẓ Ibn Ḥajar (n 8) 5:276.] 

However, in Taʿjīl al-Manfaʿah, he mentioned with certainty that this is not the father in law of ʿUthmān and he explained the reasons. He writes:
ثم ظهر لي أن ختن عثمان ليس حنفيا وليس والده عميرا فافترقا 
والفرافصة صهر عثمان ذكر عمر بن شبة أن سعيد بن العاص لما كان أمير الكوفة بلغ عثمان أنه تزوج هند بنت الفرافصة بن الأحوص بن عمرو بن ثعلبة الكلبية وكتب إلى سعيد إن كان لها أخت فاخطبها علي فخطبها سعيد لعثمان من أبيها فأمر ولده ضبا فزوجها بسبب أن الفرافصة كان نصرانيا وكان ضب قد أسلم 
وحملها ضب إلى المدينة فذكر قصة دخولها على عثمان وأنشد لها شعرا يتشوق فيه لوطنها وذكر حضورها قتل عثمان وإرسالها إلى معاوية يستنصره على قتله ويصف كيفية قتله ففي هذا تعقب على عد البغوي وغيره له في الصحابة وأنه غير الراوي عن عثمان وفي الثقات للعجلي الفرافصة مدني تابعي ثقة.
Then it became clear to me that the father-in-law of ʿUthmān is not Ḥanafī, nor is his father ʿUmayr, so they are distinct individuals. Farāfiṣah, the father-in-law of ʿUthmān, was mentioned by ʿUmar ibn Shabbah, who stated that when Saʿīd ibn al-ʿĀṣ was the governor of Kūfah, it reached ʿUthmān that he married Hind, the daughter of al-Farāfiṣah ibn al-Aḥwaṣ ibn ʿAmr ibn Thalabah al-Kalbī.
He wrote to Saʿīd, saying, ‘If she has a sister, then propose to her on my behalf.’
So Saʿīd proposed to her on behalf of ʿUthmān from her father. Saʿīd instructed his son Ḍabb to marry her off because Farāfiṣah was a Christian while Ḍabb had embraced Islam.
Ḍabb then took her to Madīnah, and the story of her entering upon ʿUthmān is mentioned. She also recited poetry expressing her longing for her homeland. It was mentioned that she was present at the assassination of ʿUthmān, and she sent a message to Muʿāwiyah seeking his assistance against those who killed him, describing the manner of his killing. This account counters al-Baghawī and others who listed him among the Companions, suggesting he is not the narrator from ʿUthmān. In Ath-Thiqāt by Ijlī, it is mentioned that Farāfiṣah is a trustworthy tābiʿī from Madīnah.[footnoteRef:2189] [2189:  ʿAllāmah Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taʿjīl al-Manfaʿah (Beirut: Dār al-Bashāʾir, 1996), 2:112.] 

Imām Aḥmad quotes from Sufyān ibn ʿUyaynah that this is not the same Furāfiṣah who was the father-in-law of ʿUthmān:
سمعت أحمد قال قال سفيان يعني ابن عيينه الفرافصة ختن عثمان تزوج ابنته [وهو غير] ‌الفرافصة ‌بن ‌عمير الحنفي. 
I heard Aḥmad say that Sufyān, meaning Ibn ʿUyaynah, said, ‘Farāfiṣah, the father-in-law of ʿUthmān, married his daughter. [and he is other than] Furāfiṣah ibn ʿUmayr al-Ḥanafī.’[footnoteRef:2190] [2190:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī, Suʾālāt Abī Dāwūd li ’l-Imām Aḥmad Ibn Ḥanbal fī Jarḥ ar-Ruwwāt wa-Taʿdīli-Him (Madīnah Munawwarah: Maktabat al-ʿUlūm wa ’l-Ḥikam, 1414 AH), 174.] 

Based on this, his name will be pronounced as Furāfiṣah: 
‌الْفُرافِصَةَ بْنَ عُمَيْرٍ الْحَنَفِيَّ 
ibn ʿUmayr al-Ḥanafī
Attribution
Mullā ʿAlī al-Qārī says:
نسبة إلى قبيلة بني حنيفة. 
Attributed to the tribe Banū Ḥanīfah.[footnoteRef:2191] [2191:  Mullā ʿAlī al-Qārī (n 4) 2:542.] 

ʿAllāmah Ibn Saʿd mentions that he was an ally of the Quraysh:
وكان حليفا لقريش.  
He was an ally of the Quraysh.[footnoteRef:2192] [2192:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:134.] 

Teachers
ʿAllāmah Qāsim ibn Quṭlūbughā lists his teachers:
يروي عن: عمر، وعثمان. 
He narrates from ʿUmar and ʿUthmān.[footnoteRef:2193] [2193:  Zayn ad-Dīn Qāsim ibn Quṭlūbughā al-Ḥanafī, Ath-Thiqāt mimma ’lam Yaqaʿ fī ’l Kutub as-Sittah (Yemen: Markaz an-Nuʿmān, 2011), 7:499. ] 

ʿAllāmah Sakhāwī says:
وله رواية عن الزبير بن العوام. 
And he has a narration from Zubayr ibn al-ʿAwwām.[footnoteRef:2194] [2194:  Shams ad-Dīn Muḥammad ibn ʿAbd ar-Raḥmān as-Sakhāwī, At-Tuḥfah al-Laṭīfah fī Tārīkh al-Madīnah ash-Sharīfah (Madīnah Munawwarah: Markaz Buḥūth wa-Dirāsāt, Volume 1-6: 1429-1430 AH 1st Edition / Volume 7-9: 2nd Edition 1437 AH), 5:403.] 

Students
ʿAllāmah Qāsim ibn Quṭlūbughā mentions his students:
روى عنه: القاسم بن محمد، وعبد الله بن محمد بن عقيل  وروى عنه عبد الله بن أبي بكر. 
Qāsim ibn Muḥammad, and ʿAbdullāh ibn Muḥammad ibn ʿAqīl, and ʿAbdullāh ibn Abī Bakr narrated from him.[footnoteRef:2195] [2195:  ʿAllāmah Qāsim ibn Quṭlūbughā (n 15) 7:499. ] 

Status in ḥadīth
ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt, saying:
الفرافصة مدني تابعي ثقة. 
Furāfiṣah is a Madanī, tābiʿī and trustworthy.[footnoteRef:2196] [2196:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdillāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa-min aḍ-Ḍuʿafāʾ wa-Dhikr Madhāhibi-Him wa-Akhbāri-Him (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 2:204. ] 

 ʿAllāmah Qāsim lists him in his book Ath-Thiqāt, saying:
‌الفرافصة بن ‌عمير الحنفي المدني. 
Furāfiṣah ibn ʿUmayr al-Ḥanafī al-Madanī.[footnoteRef:2197] [2197:  ʿAllāmah Qāsim ibn Quṭlūbughā (n 15) 7:499. ] 

Imām Mālik quotes two of his narrations here in the Muwaṭṭaʾ:
قَال : مَا أَخَذْتُ
He said, ‘I only learned’
Mullā ʿAlī al-Qārī says:
أي: ما تعلمت. 
I.e. I did not learn.[footnoteRef:2198] [2198:  Mullā ʿAlī al-Qārī (n 4) 2:542.] 

سُورَةَ يُوسُفَ إِلاَّ مِنْ قِرَاءَةِ ‌عُثمَان بْنِ عَفَّانَ إِيَّاهَا 
‘Chapter Yūsuf from ʿUthmān ibn ʿAffān’s recitation of it.’
Mullā ʿAlī al-Qārī says:
أي: تلك السورة كلها أو بعضها. 
I.e. that entire chapter or part of it.[footnoteRef:2199] [2199:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes this and comments:
والأوجه الأول. 
The first view is more appropriate.[footnoteRef:2200] [2200:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:152. ] 

فِي الصُّبْحِ، 
‘In the morning prayer’
Mullā ʿAlī al-Qārī explains:
أي: في صلاته. 
I.e. in his prayer.[footnoteRef:2201] [2201:  Mullā ʿAlī al-Qārī (n 4) 2:542.] 

مِنْ 
‘Due to’
Mullā ʿAlī al-Qārī explains:
و " من " تعليل لأخذت. 
‘Min’ (from) is the reason for ‘akhadh-tu’ (I took).[footnoteRef:2202] [2202:  Ibid.] 

كَثْرَةِ مَا كَانَ يُرَدِّدُهَا.
‘How often he would repeat it.’
[bookmark: _Toc225709757]Explanation of the Word: ‘Yuraddidu’
Majd ad-Dīn Ibn al-Athīr explains the meaning of this word:
و"الترديد": إعادة الشيء مرة بعد مرة، تقول: ردد يردده ترديدًا وهي فعل من ردَّ يردِّ، وهذا البناء موضوع للتكثير. مثل: ضَرَّب من ضَربَ، وقَتَّل: من قتل، وذلك لمن يكثر وقوع الضرب والقتل منه. 
‘Tardīd’ is repeating something time after time. You say, ‘raddada yuraddidu tardīdan’ (He repeated, he repeats, repetition). It is a verb from ‘radda yaruddu’. This structure is set for multiplication. Like, ‘ḍarraba’ (he struck repeatedly) from ‘ḍaraba’ (he struck), and ‘qattala’ (he killed repeatedly) from ‘qatala’ (he killed). This is for one from whom striking and killing occur frequently.[footnoteRef:2203] [2203:  ʿAllāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:587. ] 

In the edition of Shaykh Bashshār and Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī, they typed the word ‘la-nā’ at this point.[footnoteRef:2204][footnoteRef:2205] This word is not typed anywhere else. [2204:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li-Imām Dār al-Hijrah Mālik Ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1997), 1:133.]  [2205:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas Raḍiya ’Llāh ʿan-Hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 82.] 

This illustrates how he would concentrate in his prayer. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد ما حفظتها إلا من قراءة عثمان إياها في الصبح وهذا يدل على كثرة إنصاته إلى قراءة الإمام وتفريغه سره لما يقرأ به.  وذلك جائز فقد يحضر الإنسان من الخشوع عند قراءة بعض السور أكثر مما يحضره عند قراءة بعض فيجوز له أن يقصد بالقراءة في كثير من أوقاته ما يحضره الخشوع عند قراءته والله أعلم.
He means, ‘I only memorised it from ʿUthmān’s recitation of it in the morning prayer’, which indicates his frequent attentiveness to the imām’s recitation and emptying his mind for what is being recited. (Reciting the same chapter) is permissible as a person may have more presence of humility when reciting some chapters than others, so it is permissible for him when selecting his oft-recited recitation, to choose what brings him humility when reciting, and Allāh knows best.[footnoteRef:2206] [2206:  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.), 1:153. ] 

[bookmark: _Toc225709758]Why Would ʿUthmān Recite chapter Yūsuf Often?
The reasons for why ʿUthmān would frequently recite this particular chapter, as explained by ʿAllāmah Ibn ʿAbd al-Barr and ʿAllāmah Zurqānī, are as follows:
1. Ease of Recitation: Some chapters of the Qurʾān may be easier for a person who has memorized the Qurʾān to recite than others. ʿUthmān might have found this surah easier to recite, which led him to recite it more frequently. 
ʿAllāmah Ibn ʿAbd al-Barr says:
وأما ترداد عثمان لها وتكريره القراءة بها في أكثر أيامه فإنه ربما خف على لسان الإنسان الحافظ للقرآن قراءة بعض سور القرآن دون بعض فمال إلى ما خف عليه فكان ذلك أكثر قراءته.
As for ʿUthmān’s repetition of it and his frequent recitation of it on most occasions, it may be that some chapters of the Qurʾān are easier on the tongue of a person who has memorised the Qurʾān than others, so he inclined towards what was easy for him and that became his popular recitation.[footnoteRef:2207] [2207:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:176-177. ] 

2. Interest in the Stories of the Prophets: ʿUthmān may have been particularly drawn to the chapters that contain the stories of the prophets. He might have recited them to contemplate and remember the lessons contained within these stories. 
ʿAllāmah Ibn ʿAbd al-Barr says:
وربما أعجبه من سور القرآن ما فيه قصص الأنبياء فقرأها على الاعتبار بها والتذكار لها. 
He may have been inclined to those chapters of the Qurʾān that contain stories of the prophets, so he recited them for reflection and remembrance.[footnoteRef:2208] [2208:  Ibid, 4:177.] 

3. Connection to Prophetic Narration and Tribulation: The frequent recitation might also be related to a hadith where ʿUthmān was given permission and was promised paradise despite the tribulations he would face. Sūrat Yūsuf, which contains themes of trials and tribulations, may have resonated with him in light of this prophecy. 
 ʿAllāmah Zurqānī quotes:
يحتمل أن ذلك لحديث ايذن له وبشره بالجنة على ‌بلوى ‌تصيبه، وسورة يوسف فيها البلوى، قاله أبو عبد الملك. 
It is possible that this is due to the narration, ‘Give him permission and give him glad tidings of Paradise along with a tribulation that will befall him,’ and Sūrat Yūsuf contains tribulation. This is stated by Abū ʿAbd al-Malik.[footnoteRef:2209] [2209:  ʿAllāmah Zurqānī (n 2) 1:242.] 

He would simply listen to recitation of qirāʾah in prayer, and he terms it as ‘akhdh’. Majd ad-Dīn Ibn al-Athīr explains:
فسمى سماعه لها وحفظه إياها من قراءة عثمان لها أَخْذًا، أشبهها بالشيء المأخوذ من غيره. 
So he named his listening to it and memorising it from ʿUthmān’s recitation as ‘akhdhan’ (taking), likening it to something taken from another.[footnoteRef:2210] [2210:  Majd ad-Dīn Ibn al-Athīr (n 25) 1:587.] 

[bookmark: _Toc225709759]Beginning Prayer in Darkness & Ending it in Brightness
Imām Ṭaḥāwī uses this point to prove his view:
فهذا يدل أيضا أنه قد كان يحذو فيها حذو من كان قبله، من الدخول فيها بسواد، والخروج منها في حال الإسفار. وقد كان عبد الله بن مسعود رضي الله عنه ينصرف منها مسفرا. 
This also indicates that he used to follow the practice of those before him, of incepting the prayer in darkness and completing it in a state of brightness. And ʿAbdullāh ibn Masʿūd used to complete it when it was bright.[footnoteRef:2211] [2211:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:182.] 

Imām Bayhaqī in turn uses this narration to prove the Shāfiʿī view point:
وذلك يدل على أنه كان يدخل فيها مغلسا. 
That indicates that he used to incept it while it was still dark.[footnoteRef:2212] [2212:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:670.] 

[bookmark: _Toc225709760]Repeating the Same Chapter Frequently
Another point that is established from this is that a person can repeat the same chapter frequently. Mawlānā ʿAbd al-Ḥaqq ad-Dihlawī says:
وفيه أن المواظبة في أكثر الأحوال على سورة واحدة لا محذور فيه. 
It is alluding that persisting in most cases on the recitation of one chapter has no harm in it.[footnoteRef:2213] [2213:  Mawlāna ʿAbd al-Ḥaqq ad-Dihlawī (n 9) 2:627.] 

[bookmark: _Toc225709761]Understanding the Recommendation of Long Recitation in Fajr
ʿAllāmah Zurqānī says:
وفي ذلك استحباب طول القراءة في الصبح، وقد استحبه مالك وجماعة وذلك في الشتاء أكثر منه في الصيف، وأما اليوم فواجب التخفيف لقوله صلى الله عليه وسلم: " "من أم الناس فليخفف، فإن فيهم الضعيف والسقيم والكبير وذا الحاجة، ومن صلى لنفسه فليطول ما شاء." وقال لمعاذ: " "أفتان أنت يا معاذ؟ اقرأ باسم ربك والشمس وضحاها"، ونحو ذلك.
وقال عمر لبعض من طول من الأئمة: لا تبغضوا الله إلى عباده.
وإذا أمر بالتخفيف في الزمن الأول فما ظنك باليوم؟ 
This contains a recommendation for lengthy recitation in the morning prayer. Mālik and a group have recommended it, and it is applicable more so in winter than in summer. As for today, shortening is obligatory due to the saying of the Prophet ﷺ, ‘Whoever leads the people in prayer should lighten it, for among them are the weak, the sick, the old, and those with needs. And when one of you prays by himself, he may prolong as he wishes.’ And he said to Muʿādh, ‘Are you putting people to trial, O Muʿādh? Recite ‘Iqraʾ bi ’smi Rabbi-ka’ and ‘Wa ’sh-shamsi wa-ḍuḥā-hā’ and the like.’ 
Additionally, ʿUmar said to some of the imāms who prolonged the prayer, ‘Do not make Allāh’s servants hate Allāh.’ 
If shortening was ordered in the first era, what do you think about today?[footnoteRef:2214] [2214:  ʿAllāmah Zurqānī (n 2) 1:242.] 

Mawlānā Zakariyyā al-Kāndhlawī mentioned the same in Awjaz al-Masālik, indicating that he supports this.
ʿAllāmah Ibn ʿAbd al-Barr explains:
وما أشك أن أبا بكر وعمر وعثمان وعليا رضي الله عنهم كانوا يعرفون من حرص من خلفهم على التطويل ما حملهم عليه أحيانا
وأما اليوم فواجب الاحتمال على التخفيف لقول رسول الله -صلى الله عليه وسلم-: "من أم الناس فليخفف فإن فيهم الضعيف والسقيم والكبير وذا الحاجة ومن صلى لنفسه فليطول ما شاء". 
وقد روي عن عمر بن الخطاب أنه قال لبعض من طول من الأئمة: لا تبغضوا الله إلى عباده.
وإذا كان الناس يؤمرون بالتخفيف في الزمن فما ظنك بهم اليوم.
ألا ترى إلى ما أجمعوا عليه من تخفيف القراءة في السفر.
وقد روي عن النبي -عليه السلام-: "إني لأسمع بكاء الصبي فأتجوز في صلاتي مخافة أن أشق على أمه". 
I have no doubt that Abū Bakr, ʿUmar, ʿUthmān, and ʿAlī knew of the eagerness of those behind them for prolonging, which led them to do so sometimes. 
As for today, opting to shorten is obligatory due to the saying of the Messenger of Allāh ﷺ, ‘Whoever leads the people in prayer should lighten it, for among them are the weak, the sick, the old, and those with needs. And when one of you prays by himself, he may prolong as he wishes.’ 
It has been narrated that ʿUmar ibn al-Khaṭṭāb said to some of the imāms who prolonged, ‘Do not make Allāh’s servants hate Allāh.’ 
And if people were ordered to shorten in that era, what do you think of them today? 
Do you not see what they have agreed upon shortening the recitation during travel? 
And it has been narrated from the Prophet ﷺ, ‘I hear the crying of a child, so I shorten my prayer out of fear of distressing his mother.’[footnoteRef:2215] [2215:  ʿAllāmah Ibn ʿAbd al-Barr (n 29) 4:177-178.] 

[bookmark: _Toc225709762]Virtue of Reciting Chapter Yūsuf
Under the commentary of this narration, Mullā ʿAlī al-Qārī writes a good deed for martyrdom:
قيل: مداومة قراءة سورة يوسف مورثة لسعادة الشهادة، وهي مجربة. 
Consistently reciting chapter Yūsuf leads to the fortune of martyrdom. It is tried and tested.[footnoteRef:2216] [2216:  Mullā ʿAlī al-Qārī (n 4) 2:542.] 

[bookmark: _Toc225709763]Ḥadīth 223
مَالِك، عَنْ ‌نَافِعٍ، أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ كَانَ يَقْرَأُ فِي الصُّبْحِ فِي السَّفَرِ بِالْعَشْرِ السُّوَرِ الأُوَلِ مِنَ الْمُفَصَّلِ، فِي كُلِّ رَكْعَةٍ بِأُمِّ الْقُرْآنِ وَسُورَةٍ.
Mālik reported from Nāfiʿ; that ʿAbdullāh ibn ʿUmar used to recite the first ten Mufaṣṣal chapters in the morning prayer when travelling[footnoteRef:2217] [2217:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:236.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ ‌نَافِعٍ، أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ كَانَ يَقْرَأُ فِي الصُّبْحِ فِي السَّفَرِ بِالْعَشْرِ السُّوَرِ الأُوَلِ
Mālik reported from Nāfiʿ; that ʿAbdullāh ibn ʿUmar used to recite the first ten Mufaṣṣal chapters in the morning prayer when travelling
Majd ad-Dīn Ibn al-Athīr explains:
وأراد بالعشر الأول سورة الحجرات. 
By the first ten, he meant chapter Al-Ḥujurāt.[footnoteRef:2218] [2218:  Majd ad-Dīn Ibn al-Athīr (n 25) 1:589.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
يعني بسورتين منها.
I.e. two chapters from it.[footnoteRef:2219] [2219:  Mawlānā Zakariyyā (n 22) 2:153.] 

This is established from what ʿAllāmah Zurqānī said:
بمعنى أنه يقرأ فيه بسورتين منه كما أفاده قوله: (في كل ركعة بأم القرآن وسورة) فدفع بهذا ما أوهمه أول كلامه، أنه يقرأ العشر في الركعتين. 
I.e. he recites in (his prayer) two chapters from (the Mufaṣṣal) as indicated by his saying, ‘in each rakʿah with Umm al-Qurʾān and a chapter’. This averts what the beginning of his speech suggested, that he recites the ten in the two rakʿahs.[footnoteRef:2220] [2220:  ʿAllāmah Zurqānī (n 2) 1:242.] 

مِنَ الْمُفَصَّلِ، فِي كُلِّ رَكْعَةٍ 
from the Mufaṣṣal. In each rakʿah,
Ḥāfiẓ Ibn Rajab Ḥanbalī explains:
وظاهر هذا: يدل على أنه كان يرى القراءة في الصبح بطوال المفصل مختصا بالسفر. 
The apparent meaning of this indicates that he used to view reciting from the long Mufaṣṣal chapters in the morning prayer to be specific to travel.[footnoteRef:2221] [2221:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 7:57.] 

[bookmark: _Toc225709764]The Usage of the Word Fī
Majd ad-Dīn Ibn al-Athīr explains:
وقد كرر لفظة "في" في ثلاثة مواضع فقال:- في الصبح، في السفر، في كل ركعة. وذلك أنه لما أراد أن يخبر عن قراءته في الصبح جاء بلفظ الظرف ليبين غرضه، ثم إنه لم يكن إخباره عن مطلق صلاة الصبح، إنما كان غرضه عن صلاة الصبح في السفر، فجاء بلفظ السفر أيضًا تخصيصًا لحالة السفر، ثم لما كان صلاة الصبح أكثر من ركعة وقد قال: "بالعشر الأولى" فأجمل؛ احتاج أن يبين كيفية قراءته فقال: في كل ركعة.
فبان لك أن كل واحد من هذه اللفظات الثلاث مخصصة لما قبلها. 
He repeated the word ‘fī’ (in) in three instances: 
1. ‘Fī ’ṣ-ṣubh’ (in the morning prayer)
2. ‘Fī ’s-safar’ (during travel)
3. ‘Fī kull rakʿah’ (in every unit of prayer). 
This repetition serves a deliberate purpose.
When he wanted to specify his recitation during the morning prayer, he used the prepositional phrase ‘fī ’ṣ-ṣubh’ to clarify his intent.
Then, his statement was not about the general morning prayer; rather, it specifically referred to the morning prayer during travel, hence he added ‘fī ’s-safar’ to specify the travel context.
Lastly, since the morning prayer consists of multiple units (rakʿahs), and he had mentioned reciting ‘the first ten verses’ in a general sense, he needed to clarify the exact manner of his recitation, so he added ‘fī kull rakʿah’ (in every unit of prayer).
Thus, it becomes evident that each of these three phrases serves to specify the condition described before it.[footnoteRef:2222] [2222:  Majd ad-Dīn Ibn al-Athīr (n 25) 1:588.] 

بِأُمِّ الْقُرْآنِ وَسُورَةٍ.
With Umm al-Qurʾān and a chapter
[bookmark: _Toc225709765]The Length of Recitation on Journeys
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
معنى ذلك أن عبد الله بن عمر كان يقرأ في صلاة الصبح في سفره بالسور التي ذكرها لا يكاد يخرج منها وذلك لتمهله وتأنيه وقلة عجلته وإلا فالغالب من حال الأسفار العجلة. 
This means that ʿAbdullāh ibn ʿUmar used to recite the chapters he mentioned in the fajr prayer during his journey, hardly deviating from them. This was due to his deliberateness, composure, and lack of haste. Otherwise the predominant state during journeys is haste.[footnoteRef:2223] [2223:  ʿAllāmah Bājī (n 28) 1:153.] 

He then says:
وقد قال مالك يقرأ فيها بالسماء ذات البروج وسبح اسم ربك الأعلى والأكرياء يعجلون الناس ولأن السفر تقصر فيه الصلاة ويحذف فيه بعض أركانها لما فيه من المشقة والحاجة إلى استصحاب الرفقة فبأن يخفف القراءة فيها أولى وأحرى إلا أن يكون الرجل في خاصة نفسه فلا بأس أن يطيل ما أراد والله أعلم. 
Mālik said that one should recite ‘Wa ’s-samāʾi dhāti ’l-burūj’ and ‘Sabbiḥi ’sma Rabbi-ka ’l-Aʿlā’ in it. The arrogant ones rush people. Also, during travel, prayer is shortened and some of its pillars are omitted due to hardship and the need to accompany the group. So it is more fitting and appropriate to lighten the recitation in it, unless a person is by himself, then there is no harm in lengthening as he wishes. And Allāh knows best.[footnoteRef:2224] [2224:  Ibid, 1:154.] 

Mawlānā Zakariyyā al-Kāndhlawī states:
يعني إذا لم يكن العجلة في السفر فقراءة الطوال أفضل، كما في هذه الرواية، وإلأ فقد ثبت عن النبي صلى الله عليه وسلم أنه قرأ في الصبح في السفر بالمعوذتين. ويمكن أن يقال: إن في هذه السور أيضا تخفيفا بالنسبة إلى مثل البقرة، فيكون حينئذ هذا أيضا من مستدلات التخفيف في السفر.
This means that if there is no rush during the journey, reciting long chapters is preferable, as in this narration. Otherwise, it is established that the Prophet ﷺ recited the Muʿawwidhatayn in Fajr during travel. It can be said that these chapters are also shorter compared to the likes of Al-Baqarah, so this too would be considered among the evidences for lightening during travel.[footnoteRef:2225] [2225:  Mawlānā Zakariyyā (n 22) 2:153.] 

Other Companions had different practises on what they would recite in fajr when they were on a journey. Imām ʿAbd ar-Razzāq brings the following chapter and quotes:
باب ما ‌يقرأ ‌في ‌الصبح ‌في ‌السفر
عن عبد الله بن كثير، عن شعبة، عن الحجاج، عن الحكم، قال: سمعت عمرو بن ميمون يقول: صليت مع عمر بذي الحليفة وهو يريد مكة صلاة الفجر، فقرأ بـ ﴿قُلْ يَـٰٓأَيُّهَا ٱلْكَـٰفِرُونَ﴾ وبالواحد الصمد في قراءة ابن مسعود.
عن معمر، عن الأعمش، عن المعرور بن سويد، قال: كنت مع عمر بين مكة والمدينة، فصلى بنا الفجر، فقرأ: ﴿أَلَمْ تَرَ كَيْفَ فَعَلَ رَبُّكَ﴾، و ﴿لِإِيلَـٰفِ قُرَيْشٍ﴾، ثم رأى أقواما ينزلون فيصلون في مسجد، فسأل عنهم فقالوا: مسجد صلى فيه النبي صلى الله عليه وسلم فقال: إنما هلك من كان قبلكم أنهم اتخذوا آثار أنبيائهم بيعا، من مر بشيء من المساجد فحضرت الصلاة فليصل وإلا فليمض.
عن الثوري، عن مالك بن مغول، عن الحكم، عن عمرو بن ميمون، قال: صحبت عمر بن الخطاب في سفر فقرأ بـ ﴿قُلْ يَـٰٓأَيُّهَا ٱلْكَـٰفِرُونَ﴾ و ﴿قُلْ هُوَ ٱللَّهُ أَحَدٌ﴾. 
Chapter on What to Recite in Fajr During Travel 
ʿAbdullāh ibn Kathīr reported from Shuʿbah, from Ḥajjāj, from Ḥakam, who said: I heard ʿAmr ibn Maymūn say, ‘I prayed fajr with ʿUmar at Dhū ’l-Ḥulayfah while he was heading to Makkah, and he recited ‘Qul yā ayyu-hā ’l-kāfirūn’[footnoteRef:2226] and chapter Al-Ikhlās in Ibn Masʿūd’s mode of recitation.’  [2226:  Qurʾān: 109:1.] 

Maʿmar reported from Aʿmash, from Maʿrūr ibn Suwayd, who said:
“I was with ʿUmar between Makkah and Madīnah, and he led us in fajr, reciting: ‘A-lam tara kayfa faʿala Rabbuka’[footnoteRef:2227] and ‘Li-īlāfi Quraysh’[footnoteRef:2228]. Then he saw some people stopping to pray in a mosque, so he asked about them. They said, ‘It is a mosque where the Prophet ﷺ prayed.’ He said, ‘Those before you were destroyed because they took the footsteps of their prophets as places of worship. Whoever passes by any of the mosques and the prayer time comes, let him pray, otherwise let him continue on.’” [2227:  Ibid, 105:1.]  [2228:  Ibid, 106:1.] 

 Thawrī reported from Mālik ibn Mighwal, from Ḥakam, from ʿAmr ibn Maymūn, who said, ‘I accompanied ʿUmar ibn al-Khaṭṭāb on a journey and he recited ‘Qul yā ayyuhā ’l-kāfirūn’ and ‘Qul Huwa ’Llāhu Aḥad’[footnoteRef:2229].’[footnoteRef:2230] [2229:  Ibid, 112:1.]  [2230:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:118.] 

He then relates:
عن الثوري، عن أبي إسحاق التيمي، عن عمرو بن ميمون قال: صليت مع عمر في العام الذي قتل فيه بمكة صلاة الصبح، فقرأ ﴿لَآ أُقْسِمُ بِهَـٰذَا ٱلْبَلَدِ﴾ ﴿وَٱلتِّينِ وَٱلزَّيْتُونِ﴾.
عن معمر، عن ابن طاوس، عن أبيه أنه كان يقرأ في صلاة الصبح في السفر بـ ﴿سَبِّحِ﴾ و ﴿هَلْ أَتَىٰكَ حَدِيثُ ٱلْغَـٰشِيَةِ﴾ ونحوهما.
عن الثوري وابن عيينة، عن الصلت بن بهرام: أن إبراهيم النخعي أمهم في السفر، فقرأ في صلاة الغداة ﴿إِذَا زُلْزِلَتِ﴾، و ﴿إِنَّآ أَنزَلْنَـٰهُ فِى لَيْلَةِ ٱلْقَدْرِ﴾.
أخبرنا معمر، عن ثابت البناني، قال: كنت مع أنس بن مالك وأقبل عن أرضه يريد البصرة، وبينها وبين البصرة ثلاثة أميال أو ثلاثة فراسخ فحضرت صلاة الغداة، فقام ابن له يقال له: أبو بكر، فصلى بنا، فقرأ سورة ﴿تَبَـٰرَكَ﴾ فلما سلم، قال له أنس: طولت علينا.
عن الثوري، عن أبي إسحاق، عن عمرو بن ميمون قال: صليت يوم قتل عمر الصبح، فما منعني أن أقوم مع الصف الأول إلا هيبة عمر، قال: فماج الناس، فقذموا عبد الرحمن بن عوف، فقرأ ﴿إِذَا جَآءَ نَصْرُ ٱللَّهِ وَٱلْفَتْحُ﴾ و ﴿إِنَّآ أَعْطَيْنَـٰكَ ٱلْكَوْثَرَ﴾.
أخبرنا الفضيل، عن منصور، عن إبراهيم قال: كانوا يقرءون في صلاة الفجر في السفر ﴿إِذَا ٱلسَّمَآءُ ٱنفَطَرَتْ﴾، و ﴿هَلْ أَتَىٰكَ حَدِيثُ ٱلْغَـٰشِيَةِ﴾.
عن ابن عيينة، عن الصلت بن بهرام: أن إبراهيم النخعي أمهم في السفر في صلاة الصبح فقرأ ﴿وَٱلضُّحَىٰ﴾ ﴿وَٱلتِّينِ﴾. 
Thawrī reported from Abū Isḥāq At-Taymī, from ʿAmr ibn Maymūn who said, ‘I prayed the fajr prayer with ʿUmar in Makkah the year he was killed, and he recited ‘Lā uqsimu bi-hādhā ’l-balad’[footnoteRef:2231] and ‘Wa ’t-tīni wa ’z-zaytūn’’[footnoteRef:2232].  [2231:  Qurʾān: 90:1.]  [2232:  Ibid, 95:1.] 

Maʿmar reported from Ibn Ṭāwūs, from his father that he used to recite ‘Sabbiḥ’[footnoteRef:2233] in the fajr prayer during travel and ‘Hal atā-ka ḥadīthu ’l-gāshiyah’[footnoteRef:2234] and similar chapters.  [2233:  Ibid, 87:1.]  [2234:  Ibid, 88:1.] 

Thawrī and Ibn ʿUyaynah reported from Ṣalt ibn Bahrām, that Ibrāhīm an-Nakhaʿī led them in prayer during travel, and he recited in the morning prayer ‘Idhā zulzilat’[footnoteRef:2235] and ‘Innā anzalnā-hu fī laylati ’l-qadr’.[footnoteRef:2236]  [2235:  Ibid, 55:1.]  [2236:  Ibid, 97:1.] 

Maʿmar related to us, from Thābit al-Bunānī, who said, “I was with Anas ibn Mālik as he was returning from his land, heading to Basrah, and between it and Baṣrah was three miles or three farsakhs. The fajr prayer time came, so his son, named Abū Bakr, stood and led us in prayer. He recited chapter ‘Tabāraka’[footnoteRef:2237] (Al-Mulk). When he said the salām, Anas said to him, ‘You lengthened it for us’.”  [2237:  Ibid, 67:1.] 

Thawrī reported to us from Abū Isḥāq, from ʿAmr ibn Maymūn who said, ‘I prayed fajr the day ʿUmar was killed, and nothing prevented me from standing in the first row except awe of ʿUmar.’ He said, ‘The people surged, and they put ʿAbd ar-Raḥmān ibn ʿAwf forward; he recited, ‘Idhā jāʾa naṣru ’Llāhi wa-’l-fatḥ’[footnoteRef:2238] and ‘Innā aʿṭaynā-ka ’l-kawthar’[footnoteRef:2239].’  [2238:  Ibid, 110:1.]  [2239:  Ibid, 108:1.] 

Fuḍayl related to us, from Manṣūr, from Ibrāhīm who said, ‘They used to recite in the fajr prayer during travel ‘Idhā ’s-samāʾu ’nfaṭarat’[footnoteRef:2240] and ‘Hal atā-ka ḥadīthu ’l-ghāshiyah’.  [2240:  Ibid, 82:1.] 

Ibn ʿUyaynah reported from Ṣalt ibn Bahrām that Ibrāhīm an-Nakhaʿī led them in fajr prayer during travel and recited ‘Wa-’ḍ-ḍuḥā’[footnoteRef:2241] and ‘wa ’t-tīn’.[footnoteRef:2242] [2241:  Ibid, 93:1.]  [2242:  Imām ʿAbd ar-Razzāq (n 52) 2:119.] 

[bookmark: _ba8sfzzfanuv][bookmark: _Toc225709766]Conclusion of this chapter
ʿAllāmah Zurqānī concludes:
ولم يذكر الإمام في هذه الترجمة حديثا مرفوعا.
وفي البخاري عن أم سلمة: أنه صلى الله عليه وسلم قرأ فيها بالطور.
وفيه عن أبي برزة: أنه صلى الله عليه وسلم كان يقرأ في الركعتين أو إحداهما ما بين الستين إلى المائة.
وفي مسلم عن جابر بن سمرة: أنه صلى الله عليه وسلم قرأ في الصبح بقاف، وفي رواية له بالصافات، وللحاكم بالواقعة، وللسراج بسند صحيح بأقصر سورتين في القرآن.
وهذا الاختلاف بحسب اختلاف الأحوال. 
The Imām did not mention a marfūʿ ḥadīth in this chapter heading. 
It is reported in Bukhārī from Umm Salamah that he ﷺ recited Aṭ-Ṭūr in it. 
It is reported the same book from Abū Barzah that he ﷺ used to recite between sixty to one hundred [verses] in the two rakʿahs or one of them. 
It is reported in Muslim from Jābir ibn Samurah that he ﷺ recited Qāf in Fajr. In another narration of his, it was Aṣ-Ṣāffāt. It is reported in the narration by Ḥākim is Al-Wāqiʿah, and by Sarrāj with an authentic chain, it was the two shortest chapters in the Qurʾān. 
This difference is according to the difference in circumstances.[footnoteRef:2243] [2243:  ʿAllāmah Zurqānī (n 2) 1:242.] 

 Chapter on Umm al-Qurʾān - Ḥadīth 224 – Abū Saʿīd the Freed Slave of ʿĀmir ibn Kurazy – The Distinctiveness of Al-Fātiḥah
[bookmark: _Toc225709767]8 - مَا جَاءَ فِي أُمِّ الْقُرْآنِ
[bookmark: _Toc225709768]8 - The Narrations on Umm al-Qurʿān[footnoteRef:2244] [2244:  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), 1:236. ] 

[bookmark: _Toc225709769]Explanation of the Word: ‘Umm’
Mawlānā Zakariyyā al-Kāndhlawī explains: 
أي في بيان فضلها وحكمها.
I.e. an explanation of its virtues and rulings.[footnoteRef:2245] [2245:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:153. ] 

ʿAllāmah Abū Hilāl al-ʿAskarī explains that the term ‘umm’ refers to the ‘origin’ or ‘foundation’ of something:
. ‌وأم ‌الشيء أصله. 
The ‘umm’ of something is its origin.[footnoteRef:2246] [2246:  ʿAllāmah Abū Hilāl Ḥasan ibn ʿAbdillāh al-ʿAskarī, At-Talkhīṣ fī Maʿrifat Asmāʾ al-Ashyāʾ (Damascus: Dār Ṭalās, 1996), 129.] 

This is also why a mother is referred to as ‘umm’. ʿAllāmah Ibn Mandhūr elaborates: 
‌وأم ‌الشيء: أصله. والأم والأمة: الوالدة. 
The ‘umm’ of something is its origin. ‘Umm’ and ‘ummah’ is a mother.[footnoteRef:2247] [2247:  ʿAllāmah Abū ’l-Faḍl Muḥammad ibn Mukarram al-Ifrīqī, better known as Ibn Manẓūr, Lisān al-ʿArab (Beirut: Dār Ṣādir, 1st ed.), 12:28.] 

The mother is considered the origin of the child, which linguistically justifies the use of ‘umm’ for her.
ʿAllāmah Khaṭṭābī further clarifies that chapter Al-Fātiḥah is called ‘Umm al-Qurʾān’ because it serves as the foundation of the Qurʿān:
ويقال: إنما سميت أم القرآن، لأنها أصل القرآن وأم كل شيء أصله، ومن هذا سميت مكة أم القرى، كأنها أصل القرى ومعظمها. 
It has been said that the Fātiḥah is named ‘Umm al-Qurʾān’ because it is the origin of the Qurʾān, and the ‘umm’ of anything is its origin. This is why Makkah is named ‘Umm al-Qurā’, as if it were the origin and greatest of cities.[footnoteRef:2248]  [2248:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988),  3:1868. ] 

He compares this to the term ‘Umm al-Qurā’, referring to Makkah, which is viewed as the origin of cities. ʿAllāmah Zurqānī says:
أي: أصل القرآن كما قيل أم القرى مكة. 
Meaning the origin of the Qurʾān, just as Makkah is called Umm al-Qurā.[footnoteRef:2249] [2249:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:243. ] 

ʿAllāmah Ibn ʿAbd al-Barr re-iterates this:
وأما المعنى في قول من قال أم القرآن فهو بمعنى أصل القرآن وأم الشيء أصله كما قيل أم القرى لمكة وقيل لأنها أول ما يقرأ في الصلاة.  
As for the meaning of those who say Umm al-Qurʾān, it means the origin of the Qurʾān, as the umm of something is its origin, just as Makkah is called Umm al-Qurā. Another view is that it is because it is the first to be recited in prayer.[footnoteRef:2250] [2250:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:186. ] 

This emphasizes that the term ‘Umm’ denotes the foundational or primary status of something, whether it be a person, city, or chapter of the Qurʾān.
ʿAllāmah Ibn al-ʿArabī provides a detailed explanation of why chapter Al-Fātiḥah is referred to as ‘Umm’:
فكل شيء يضم إليه ما يليه فهو أم منه: أم الرأس للدماغ، وأم الطريق لوسطها، وأم القرى هي مكة، وأم الرمح أعلاه؛ لأنه مقدمه وما بعده مضموم إليه. 
Everything that encompasses what is attached to it is considered its ‘mother’ (umm): The skull is the ‘mother’ of the brain, the ‘mother’ of the road is its middle, Makkah is the ‘mother of all cities’, and the ‘mother’ of a spear is its top because it is its forefront and everything else follows it. It is called the ‘Mother of the Qurʾān’ (i.e. chapter Al-Fātiḥah) because there is nothing in it that goes beyond what its clarification contains.[footnoteRef:2251] [2251:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:368. ] 

[bookmark: _Toc225709770]Reasons for Referring to Chapter Al-Fātiḥah as Umm al-Qurʾān
1. Foremost in Writing and Recitation:
Chapter Al-Fātiḥah is called ‘Umm al-Kitāb’ because it is the first chapter written in the copy of the Qurʾān and the first recited in prayer, emphasizing its precedence in both written form and ritual practice.
Imām Bukhārī says:
باب ما جاء في‌‌ فاتحة الكتاب
وسميت ‌أم ‌الكتاب أنه يبدأ بكتابتها في المصاحف، ويبدأ بقراءتها في الصلاة. 
Chapter on What Has Been Said About the Opening of the Book
It is named ‘Umm al-Kitāb’ because it is the first to be written in the copies of the Qurʾān, and the first to be recited in prayer.[footnoteRef:2252] [2252:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 6:16.] 

2. Leading Position in the Qurʾān:
· The term ‘Umm al-Kitāb’ refers to its position as the ‘leader’ of the Qurʾān, as it precedes and sets the tone for the rest of the scripture.
ʿAllāmah Ibn al-Jawzī says:
وأم الكتاب، لأنها أمت الكتاب بالتقدم. 
And it is called the Mother of the Book (Umm al-Kitāb) because it leads the Book by being foremost.[footnoteRef:2253] [2253:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī, Zād al-Masīr fī ʿIlm at-Tafsīr (Beirut: Dār al-Kitāb al-ʿArabī, 1422), 1:17. ] 

3. Comprehensive and Complete:
· Chapter Al-Fātiḥah is regarded as Umm al-Qurʾān because it captures the essence of the Qurʾān in a concise form. It summarises the core themes and messages in a few verses.
ʿAllāmah Ibn al-ʿArabī says:
وسميت أم القرآن لأنه ليس فيها زائد على ما تضمنه البيان لمجملها. 
It is called Umm al-Qurʾān because it does not exceed the comprehensive explanation of what it contains.[footnoteRef:2254] [2254:  ʿAllāmah Ibn al-ʿArabī (n 8) 2:368.] 

4. Inclusion of Key Topics:
· Chapter Al-Fātiḥah is considered Umm al-Qurʾān because it contains essential themes, such as divine commands, promises, warnings etc. 
ʿAllāmah Badr ad-Dīn ʿAynī explains:
وقيل: سميت بها لاشتمالها على المعاني التي في القرآن من الثناء على الله تعالى والتعبد بالأمر والنهي والوعد والوعيد.
It has been said that this chapter was given this name because it encompasses the themes of the Qurʾān, of exalting Allāh, acts of devotion through following commandments and avoiding prohibitions, as well as promises of reward and warnings of punishment.[footnoteRef:2255] [2255:  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), 18:80. ] 

Its comprehensive nature reflects the core message of the Qurʾān.
[bookmark: _Toc225709771]Those Who Disliked Referring to Chapter Al-Fātiḥah as ‘Umm’
However, certain scholars disliked calling it by such a term, as ʿAllāmah Ibn ʿAbd al-Barr says:
وكرهت طائفة أن يقال لها أم القرآن وقالوا فاتحة الكتاب ولا وجه لما كرهوا من ذلك لحديث أبي هريرة هذا وما كان مثله وفيه أم القرآن. 
A group disliked calling it ‘Umm al-Qurʾān’ and said it is ‘Fātiḥat al-Kitāb’. There is no reason for their dislike of this, due to the ḥadīth of Abū Hurayrah, and other similar narrations that cite ‘Umm al-Qurʾān’.[footnoteRef:2256] [2256:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:186.] 

Imām Khaṭṭābī cited that Muḥammad ibn Sīrīn refrained from calling chapter Al-Fātiḥah as ‘Umm al-Qurʾān’ and preferred the title ‘Fātiḥat al-Kitāb’. He believed that ‘Umm al-Kitāb’ refers to the Lawḥ Maḥfūẓ (the Preserved Tablet). He says:
قلت: أم القرآن هي فاتحة الكتاب، وكان ابن سيرين لا يقول: أم القرآن ويقول: إنما هي فاتحة الكتاب، وأم الكتاب: اللوح المحفوظ. 
Umm al-Qurʾān is Fātiḥat al-Kitāb. Ibn Sīrīn would not say ‘Umm al-Qurʾān’ but would say, ‘It is actually ‘Fātiḥat al-Kitāb’. ‘Umm al-Kitāb’ is the Preserved Tablet.’[footnoteRef:2257] [2257:  Imām Khaṭṭābī (n 5) 3:1868.] 

Imām Khaṭṭābī then remarks:
قلت: ودل الحديث على خلاف قوله. 
The ḥadīth indicates otherwise.[footnoteRef:2258] [2258:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar explains:
ولا فرق بين تسميتها بأم القرآن وأم الكتاب. ولعل الذي كره ذلك وقف عند لفظ الأم، وإذا ثبت النص طاح ما دونه. وللفاتحة أسماء أخرى جمعت من آثار أخرى: الكنز، والوافية، والشافية، والكافية، وسورة الحمد لله، وسورة الصلاة، وسورة الشفاء، والأساس، وسورة الشكر، وسورة الدعاء.  
There is no difference between naming it ‘Umm al-Qurʾān’ and ‘Umm al-Kitāb’. Perhaps those who dislike it hesitate at the word, ‘umm’. When there is textual proof, opposing views drop off. 
The Fātiḥah has other names collected from other narrations: Al-Kanz, Al-Wāfiyah, Ash-Shāfiyah, Al-Kāfiyah, chapter Al-Ḥamdu li ’Llāh, chapter Aṣ-Ṣalāh, chapter Ash-Shifāʾ, Al-Asās, chapter Ash-Shukr and chapter Ad-Duʿāʾ.[footnoteRef:2259] [2259:  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), 13:7. ] 

[bookmark: _Toc225709772]Additional Names of Chapter Al-Fātiḥah
ʿAllāmah Badr ad-Dīn ʿAynī says:
إعلم أن ‌لسورة ‌الفاتحة ثلاثة عشر إسما. الأول: فاتحة الكتاب، لأنه يفتتح بها في المصاحف والتعليم، وقيل: لأنها أول سورة نزلت من السماء. الثاني: أم القرآن على ما يجيء. الثالث: الكنز. والرابع: الوافية، سميت بها لأنها لا تقبل التنصف في ركعة. والخامس: سورة الحمد، لأنه أولها: الحمد. والسادس: سورة الصلاة. والسابع: السبع المثاني. والثامن: الشفاء والشافية، وعن أبي سعيد الخدري، قال رسول الله صلى الله عليه وسلم: فاتحة الكتاب شفاء من كل سم. والتاسع: الكافية لأنها تكفي عن غيرها. والعاشر: الأساس لأنها أول سورة القرآن فهي كالأساس. والحادي عشر: السؤال لأن فيها سؤال العبد من ربه. والثاني عشر: الشكر، لأنها ثناء على الله تعالى. والثالث عشر: سورة الدعاء لاشتمالها على قوله: (اهدنا الصراط) . 
Know that chapter Al-Fātiḥah has thirteen names:
1. Fātiḥat al-Kitāb, because it opens the copies of the Qurʾān and teachings. Another opinion is that it is because it was the first chapter revealed from the heavens. 
2. Umm al-Qurʾān, as will be mentioned. 
3. Al-Kanz. 
4. Al-Wāfiyah, named so because it cannot be split in a rakʿah. 
5. Chapter Al-Ḥamd, because it begins with ‘Al-ḥamdu’. 
6. Chapter Aṣ-Ṣalāh. 
7. As-Sabʿ al-Mathānī. 
8. Ash-Shifāʾ and Ash-Shāfiyah, Abū Saʿīd al-Khudrī reports that the Messenger of Allāh ﷺ said, ‘Fātiḥat al-Kitāb is a cure for every poison.’ 
9. Al-Kāfiyah because it suffices from others. 
10. Al-Asās, because it is the first chapter of the Qurʾān, so it is like the foundation. 
11. As-Suʾāl, because it contains the servant’s request from his Lord. 
12. Ash-Shukr, because it is praise for Allāh the Exalted. 
13. Chapter Ad-Duʿāʾ, as it includes the words, ‘Guide us to the straight path.’[footnoteRef:2260] [2260:  ʿAllāmah ʿAynī (n 12) 18:89.] 

[bookmark: _Toc225709773]Ḥadīth 224
مَالِك ، عَنِ الْعَلَاءِ بْنِ عَبْدِ الرَّحْمَنِ بْنِ يَعْقُوبَ، أَنَّ أَبَا سَعِيدٍ مَوْلَى عَامِرِ بْنِ كُرَيْزٍ أَخْبَرَه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ نَادَى أُبَيَّ بْنَ كَعْبٍ وَهُوَ يُصَلِّي، فَلَمَّا فَرَغَ مِنْ صَلاَتِهِ لَحِقَهُ، فَوَضَعَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَدَهُ عَلَى يَدِهِ، وَهُوَ يُرِيدُ أَنْ يَخْرُجَ مِنْ بَابِ الْمَسْجِدِ فَقَال: "إِنِّي لَأَرْجُو أَنْ لَا تَخْرُجَ مِنَ الْمَسْجِدِ حَتَّى تَعْلَم سُورَةً، مَا أُنْزِلَ اللَّهُ فِي التَّوْرَاةِ، وَلَا فِي الاِنْجِيلِ، وَلَا فِي الْفُرْقَانِ مِثْلُهَا". فقَال أُبَيٌّ: فَجَعَلْتُ أُبَطِّئُ فِي الْمَشْي، رَجَاءَ ذَلِكَ، ثُمَّ قُلْت: يَا رَسُولَ اللَّهِ، السُّورَةَ الَّتِي وَعَدْتَنِي. قَال: "كَيْفَ تَقْرَأُ إِذَا افْتَتَحْتَ الصَّلَاة؟". قَال: فَقَرَأْتُ عَلَيْهِ: ﴿اِ۬لْحَمْدُ لِلهِ رَبِّ اِ۬لْعَٰلَمِينَ﴾ حَتَّى أَتَيْتُ عَلَى آخِرِهَا. فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "هِيَ هَذِهِ السُّورَةُ، وَهِيَ السَّبْعُ الْمَثَانِي، وَالْقرآنُ الْعَظِيمُ الَّذِي أُعْطِيتُ".
Mālik reported from ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb, that Abū Saʿīd, the freed slave of ʿĀmir ibn Kurayz, related to him that the Messenger of Allāh ﷺ called Ubayy ibn Kaʿb while he was praying. When Ubayy finished his prayer, he caught up with him. The Messenger of Allāh ﷺ placed his hand on Ubayy’s as he was about to exit from the door of the mosque. He then said, ‘I hope that you will not leave the mosque until you learn a chapter; the like of which has not been revealed in the Tawrāt, nor in the Injīl, nor in the Furqān.’
Ubayy said, ‘So I began to walk slowly, hoping for that. Then I said, ‘O Messenger of Allāh, the chapter you promised me.’’
He said, ‘How do you recite when you begin the prayer?’
He said, ‘So I recited ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’[footnoteRef:2261] to him until I reached its end.’ [2261:  Qurʾān: 1:1.] 

The Messenger of Allāh ﷺ said, ‘It is this chapter. And it is the Seven Oft-repeated verses and the Great Qurʾān which I have been given.’[footnoteRef:2262] [2262:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:236-237.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك ، عَنِ الْعَلَاءِ بْنِ عَبْدِ الرَّحْمَنِ بْنِ يَعْقُوبَ، 
Mālik reported from ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb,
We spoke about him under the commentary of the 66th narration that features on page 171.
أَنَّ أَبَا سَعِيدٍ مَوْلَى عَامِرِ بْنِ كُرَيْزٍ
That Abū Saʿīd, the freed slave of ʿĀmir ibn Kurayz,
[bookmark: _Toc225709774]Abū Saʿīd: the Freed Slave of ʿĀmir ibn Kurayz
Name
In the footnotes, the editors explained what was mentioned in the margins of the manuscript:
بهامش الأصل: "عامر بن كُريز، وهو من ولده، بضم الكاف على التصغير فقط، وطلحة ابن عبد الله بن كَريز، بفتح الكاف، مع أن يحيي بن يحيي يرويه كريز على التصغير، وليس بشيء" اه وفيه أيضا "كَريز" وفوقها “ص” و “معا” وفيه كذلك: خزرجي، عقبي، بدري، كاتب، جامع للقران.
Written in the footnotes of the original manuscript is: ‘ʿĀmir ibn Kurayz, and he is one of his descendants, with a ḍammah on the kāf for the diminutive only, and Ṭalḥah ibn ʿAbdullāh ibn Karīz, with a fatḥah on the kāf, although Yaḥyā ibn Yaḥyā narrates it as Kurayz in the diminutive, but it is alright.’ 
It also mentions ‘Karīz’, above it is a ṣād and ‘maʿan’ (both versions), and it also mentions, ‘Khazrajī, ʿAqabī, Badrī, scribe, compiler of the Qurʾān.’[footnoteRef:2263] [2263:  Ibid, 1:236.] 

Regarding Abū Saʿīd, ʿAllāmah Ibn ʿAbd al-Barr says:
أبو سعيد ‌مولى ‌عامر ‌بن ‌كريز لا يوقف له على اسم، وهو معدود في أهل المدينة.
Abū Saʿīd, the freed slave of ʿĀmir ibn Kurayz. His name is not known, and he is counted among the people of Madīnah.[footnoteRef:2264] [2264:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 13:49.] 

ʿAllāmah Ibn al-Athīr assumed that he was Abū Saʿīd ibn al-Muʿallā, the same person from whom Imām Bukhārī quotes this narration in his Ṣaḥīḥ.
However, Ḥāfiẓ Ibn Ḥajar refutes him and says:
‌ووهم ‌ابن ‌الأثير حيث ظن أن أبا سعيد شيخ العلاء هو أبو سعيد بن المعلى، فإن ابن المعلى صحابي أنصاري من أنفسهم مدني، وذلك تابعي مكي من موالي قريش.  
Ibn al-Athīr was mistaken when he thought that Abū Saʿīd, the teacher of ʿAlāʾ, was Abū Saʿīd ibn al-Muʿallā. This is because Ibn al-Muʿallā was an Anṣārī Companion from Madīnah itself, while the former was a tābiʿī from Makkah from the freed slaves of the Quraysh.[footnoteRef:2265] [2265:  Ḥāfiẓ Ibn Ḥajar (n 16) 13:10.] 

Clarification
Imām Mālik attributes him to ʿĀmir, whereas many authors of biographies attributed him to the son, ʿAbdullāh ibn ʿĀmir. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
ثم لا يذهب عليك أنه يوجد في نسخ الموطأ كلها عامر بن كريز، وذكره أهل الرجال كلهم منهم الحافظ في كتبه والكلاباذي في (رجال الجمع)، والخزرجي في الخلاصة مولى ابنه فقالوا مولى عبد الله بن عامر ولا مانع من الجمع.
It should not escape you that in all the copies of the Muwaṭṭaʾ, it is ʿĀmir ibn Kurayz. All the scholars of narrators, including Ḥāfiẓ in his books, Kalābādhī in Rijāl al-Jamʿ, and Khazrajī in Al-Khulāṣah, mention him as the freed slave of his (ʿĀmir’s) son, thus saying, ‘the freed slave of ʿAbdullāh ibn ʿĀmir’. There is no prevention from combining (the differing views).[footnoteRef:2266] [2266:  Mawlānā Zakariyyā (n 2) 2:154.] 

Teachers
Imām Bukhārī mentions the name of his one teacher:
سمع أبا هريرة.  
He heard from Abū Hurayrah.[footnoteRef:2267] [2267:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 9:34. ] 

ʿAllāmah Mizzī adds the name of another:
روى عن: الحسن البصري (مد) ، وأبي هريرة (م س ق). 
He narrated from Ḥasan al-Baṣrī and Abū Hurayrah.[footnoteRef:2268] [2268:  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, 1992), 33:358. ] 

Students
Imām Bukhārī says:
روى عنه داود بن قيس والعلاء.  
Dāwūd ibn Qays and ʿAlāʾ narrated from him.[footnoteRef:2269] [2269:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 24) 9:34.] 

ʿAllāmah Ibn ʿAbd al-Barr lists the names of the following:
روى عنه محمد بن عجلان، وداود بن قيس، وصفوان بن سليم، والعلاء بن عبد الرحمن، وأسامة بن زيد.
Muḥammad ibn ʿAjlān, Dāwūd ibn Qays, Ṣafwān ibn Sulaym, ʿAlāʾ ibn ʿAbd ar-Raḥmān, and Usāmah ibn Zayd narrated from him.[footnoteRef:2270] [2270:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 13:49.] 

ʿAllāmah Mizzī says:
روى عنه: أسامة بن زيد الليثي (م)، وداود بن قيس الفراء (م ق)، وصفوان بن سليم (س)، والعلاء بن عبد الرحمن، ومحمد ابن عجلان (مد). 
Usāmah ibn Zayd al-Laythī, Dāwūd ibn Qays al-Farrāʾ, Ṣafwān ibn Sulaym, ʿAlāʾ ibn ʿAbd ar-Raḥmān and Muḥammad ibn ʿAjlān narrated from him.[footnoteRef:2271] [2271:  ʿAllāmah Mizzī (n 25) 33:358.] 

Status in ḥadīth
ʿAllāmah Ibn Ḥibbān lists him in his Ath-Thiqāt, saying:
أبو سعيد مولى عبد الله بن عامر بن ‌كريز يروي عن أبي هريرة روى عنه داود بن قيس. 
Abū Saʿīd, the freed slave of ʿAbdullāh ibn ʿĀmir ibn Kurayz, narrated from Abū Hurayrah. Dāwūd ibn Qays narrated from him.[footnoteRef:2272] [2272:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:586.] 

Imām Muslim narrated from him. Shaykh ʿAbd al-Ghanī al-Maqdisī says:
روي له: مسلم، وابن ماجه. 
Muslim and Ibn Mājah narrated from him.[footnoteRef:2273] [2273:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 10:57.] 

ʿAllāmah Mizzī also says:
روى له مسلم، وأبو داود في المراسيل، والنسائي، وابن ماجه. 
Muslim, Abū Dāwūd in Al-Marāsīl, Nasāʾī and Ibn Mājah narrated from him.[footnoteRef:2274] [2274:  ʿAllāmah Mizzī (n 25) 33:359.] 

Hence, ʿAllāmah Dhahabī grades the chain, saying:
على شرط مسلم.
It fulfils the conditions of Muslim.[footnoteRef:2275] [2275:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 2:283. ] 

 أَخْبَرَه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
Related to him that the Messenger of Allāh ﷺ 
[bookmark: _Toc225709775]Status of the Chain
There are two objections on this narration:
1) It is mursal
Abū Saʿīd was a tābiʿī, and he is quoting an incident from the Prophet ﷺ, making this narration mursal. ʿAllāmah Jawharī says:
وهذا حديث مرسل. 
This ḥadīth is mursal.[footnoteRef:2276] [2276:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 493.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
هذا الحديث مرسل في الموطأ هكذا عند جميع رواته فيما علمت. 
This ḥadīth is mursal in the Muwaṭṭaʾ according to all its narrators, as far as I know.[footnoteRef:2277] [2277:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:180.] 

It is definite that Imām Mālik quoted the narration as mursal, since everyone who quoted the narration from him quoted it in this manner. ʿAllāmah Ibn ʿAbdil Barr says:
ولم تختلف الرواة على مالك، عن العلاء في إسناد هذا الحديث. 
The narrators did not differ that Mālik reports from ʿAlāʾ in the chain of this ḥadīth.[footnoteRef:2278] [2278:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 13:50.] 

2) Other colleagues of Imām Mālik quoted this differently
Imām Ḥākim says:
وقد اختلف على العلاء بن عبد الرحمن فيه، فرواه مالك بن أنس، عن العلاء بن عبد الرحمن، عن أبي سعيد ‌مولى ‌عامر ‌بن ‌كريز، عن أبي بن كعب.
ورواه شعبة، عن العلاء بن عبد الرحمن، عن أبيه، عن أبي بن كعب. 
There is disagreement regarding ʿAlāʾ ibn ʿAbd ar-Raḥmān in this. Mālik ibn Anas narrated it from ʿAlāʾ ibn ʿAbd ar-Raḥmān, from Abū Saʿīd the freed slave of ʿĀmir ibn Kurayz, from Ubayy ibn Kaʿb. 
Shuʿbah narrated it from ʿAlāʾ ibn ʿAbd ar-Raḥmān, from his father, from Ubayy ibn Kaʿb.[footnoteRef:2279] [2279:  Imām Ḥākim (n 32) 3:149.] 

His student, Imām Bayhaqī quoted this with his chain via ʿAbdul Ḥamīd ibn Jaʿfar who quoted the remaining portion of the chain as a fully connected chain, with no missing links:
عن العلاء بن عبد الرحمن، عن أبيه، عن أبي هريرة، عن أبي بن كعب قال: قال لي رسول الله صلى الله عليه وسلم.
ʿAlāʾ ibn ʿAbd al-Raḥmān reported from his father, from Abū Hurayrah, from Ubayy ibn Kaʿb who said, ‘The Messenger of Allāh ﷺ said to me […]’[footnoteRef:2280] [2280:  Imām Abū Bakr Aḥmad ibn Ḥusayn al-Bayhaqī, Al-Khilāfiyyāt bayna ’l-Imāmayn ash-Shāfiʿī wa-Abī Ḥanīfah wa-aṣḥābih (Cairo: ar-Rawḍah, 2015), 3:157.] 

Imām Bayhaqī then says: 
خالفه مالك فرواه عن العلاء، عن أبي سعيد مولى عامر بن كريز، عن أبي بن كعب، عن رسول الله صلى الله عليه وسلم. 
Mālik differed from him and narrated it from ʿAlāʾ, from Abū Saʿīd, the freed slave of ʿĀmir ibn Kurayz, from Ubayy ibn Kaʿb, from the Messenger of Allāh ﷺ.[footnoteRef:2281] [2281: Ibid, 3:158.] 

In his As-Sunan al-Kabīr, Imām Bayhaqī explains:
ورواه عبد الحميد بن جعفر عن العلاء عن أبيه عن أبى هريرة رضي الله عنه عن أبى بن كعب بمعناه فى قصة "الفاتحة" دون قصة الإجابة، ورواه جهضم ابن عبد الله عن العلاء عن أبيه عن أبى هريرة، وخالفهم مالك بن أنس فرواه عن العلاء عن أبى سعيد مولى عامر بن كريز أن رسول الله صلى الله عليه وسلم قال لأبى ابن كعب. فذكره مرسلا، ورواه محمد بن إسحاق بن يسار عن عبد الله بن أبى بكر عن أبى الزناد عن الأعرج عن أبى هريرة. 
· ʿAbd al-Ḥamīd ibn Jaʿfar narrated it from ʿAlāʾ from his father from Abū Hurayrah from Ubayy ibn Kaʿb with its meaning in the incident pertaining to the Fātiḥah, not the incident of the response. 
· Jahḍam ibn ʿAbdillāh narrated it from ʿAlāʾ from his father from Abū Hurayrah. 
· Mālik ibn Anas differed from them and narrated it from ʿAlāʾ from Abū Saʿīd the freed slave of ʿĀmir ibn Kurayz that the Messenger of Allāh ﷺ said to Ubayy ibn Kaʿb. 
· So he mentioned it as mursal. 
· Muḥammad ibn Isḥāq ibn Yasār narrated it from ʿAbdullāh ibn Abī Bakr from Abū ’z-Zinād from Aʿraj from Abū Hurayrah.[footnoteRef:2282] [2282:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:525.] 

ʿAllāmah Ibn ʿAbd al-Barr explains how different students of ʿAlāʾ quoted the narration from him:
ولم تختلف الرواة على مالك، عن العلاء في إسناد هذا الحديث. وخالفه فيه غيره جماعة عن العلاء.
فرواه: ابن جريج، وابن عجلان، ومحمد بن إسحاق، عن العلاء مرسلا، عن النبي صلى الله عليه وسلم.
ورواه إسماعيل ومحمد ابنا جعفر بن أبي كثير وعبد العزيز بن أبي سلمة وروح بن القاسم وعبد السلام بن حفص، عن العلاء، عن أبيه، عن أبي هريرة، عن النبي صلى الله عليه وسلم مسندا.
ورواه عبد الحميد بن جعفر، عن العلاء، عن أبيه، عن أبي هريرة، عن أبي بن كعب، عن النبي صلى الله عليه وسلم. وهو الأشبه عندي، والله أعلم.  
The narrators did not differ that Mālik narrated from ʿAlāʾ in the chain of this ḥadīth. Others differed from him in the chain from ʿAlāʾ. 
Ibn Jurayj, Ibn ʿAjlān and Muḥammad ibn Isḥāq narrated it from ʿAlāʾ as mursal, from the Prophet ﷺ. 
Ismāʿīl and Muḥammad, the sons of Jaʿfar ibn Abī Kathīr, ʿAbd al-ʿAzīz ibn Abī Salamah, Rawḥ ibn al-Qāsim, and ʿAbd as-Salām ibn Ḥafṣ narrated it from ʿAlāʾ, from his father, from Abū Hurayrah, from the Prophet ﷺ as musnad. 
ʿAbd al-Ḥamīd ibn Jaʿfar narrated it from ʿAlāʾ, from his father, from Abū Hurayrah, from Ubayy ibn Kaʿb, from the Prophet ﷺ. It is the most likely in my view, and Allāh knows best.[footnoteRef:2283] [2283:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 13:50.] 

Ḥāfiẓ Ibn Ḥajar states:
وقد اختلف فيه على العلاء أخرجه الترمذي من طريق الدراوردي، والنسائي من طريق روح بن القاسم، وأحمد من طريق عبد الرحمن بن إبراهيم، وابن خزيمة من طريق حفص بن ميسرة، كلهم عن العلاء عن أبيه عن أبي هريرة رضي الله عنه قال: خرج النبي صلى الله عليه وسلم على أبي بن كعب، فذكر الحديث. 
وأخرجه الترمذي، وابن خزيمة من طريق عبد الحميد بن جعفر، والحاكم من طريق شعبة، كلاهما عن العلاء مثله لكن قال: عن أبي هريرة رضي الله عنه ورجح الترمذي كونه من مسند أبي هريرة، وقد أخرجه الحاكم أيضا من طريق الأعرج، عن أبي هريرة أن النبي صلى الله عليه وسلم نادى أبي بن كعب، وهو مما يقوي ما رجحه الترمذي، وجمع البيهقي بأن القصة وقعت لأبي بن كعب، ولأبي سعيد بن المعلى، ويتعين المصير إلى ذلك لاختلاف مخرج الحديثين واختلاف سياقهما كما سأبينه.  
There is disagreement in this chain from ʿAlāʾ. Tirmidhī narrated it via Darāwardī, Nasāʾī via Rawḥ ibn al-Qāsim, Aḥmad via ʿAbd ar-Raḥmān ibn Ibrāhīm, and Ibn Khuzaymah via Ḥafṣ ibn Maysarah, all of them from ʿAlāʾ from his father from Abū Hurayrah who said, ‘The Prophet ﷺ came out to Ubayy ibn Kaʿb […].’
Tirmidhī and Ibn Khuzaymah narrated it via ʿAbd al-Ḥamīd ibn Jaʿfar, and Ḥākim via Shuʿbah, both of them from ʿAlāʾ similarly but he said, ‘From Abū Hurayrah’. Tirmidhī preferred it to be from the musnad of Abū Hurayrah. Ḥākim also narrated it via Aʿraj, from Abū Hurayrah that the Prophet ﷺ called Ubayy ibn Kaʿb, and this strengthens what Tirmidhī preferred. 
Bayhaqī combined these by saying that the incident occurred with Ubayy ibn Kaʿb and Abū Saʿīd ibn al-Muʿallā. It is necessary to accept this due to the difference in the source of the two ḥadīths and the difference in their wording as I will explain.[footnoteRef:2284] [2284:  Ḥāfiẓ Ibn Ḥajar (n 16) 13:10.] 

From all of these differences it becomes evident that it is the teacher of Imām Mālik, ʿAlāʾ, who quoted this narration differently. Later, ʿAllāmah Ibn ʿAbd al-Barr writes:
اختلف على العلاء في هذا الحديث، كما ترى في الإسناد والمتن، وأظنه كان في حفظه شيء، والله أعلم.
وقد جوده ابن أبي شيبة ويوسف بن موسى، عن أبي أسامة، عن عبد الحميد بن جعفر، وبالله التوفيق. 
There is disagreement regarding ʿAlāʾ in this ḥadīth, as you see in the chain and text. I think there was a concern with his memory, and Allāh knows best. 
Ibn Abī Shaybah and Yūsuf ibn Mūsā narrated it well from Abū Usāmah, from ʿAbd al-Ḥamīd ibn Jaʿfar. Success is from Allāh.[footnoteRef:2285] [2285:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 13:55.] 

And there are other ways in which the same message of this narration is quoted. ʿAllāmah Ibn ʿAbdil Barr said:
وقد روي هذا الحديث، عن أبي سعيد بن المعلى، وأبو سعيد بن المعلى رجل من الصحابة لا يوقف له أيضا على اسم، روى عنه حفص بن عاصم، وسعيد بن جبير، وقد ذكرناه في كتاب "الصحابة" والحمد لله.  
This ḥadīth has been narrated from Abū Saʿīd ibn al-Muʿallā, who is a man from the Companions whose name is not known. Ḥafṣ ibn ʿĀṣim and Saʿīd ibn Jubayr narrated from him, and we have mentioned him in the book Aṣ-Ṣaḥābah. And praise be to Allāh.[footnoteRef:2286] [2286:  Ibid, 13:49.] 

 ʿAllāmah Zurqānī says:
ولكن حيث صحت الطريق عن أبي بن كعب أيضا فأي مانع من كونهما جميعا رويا الحديث؟
But since the path via Ubayy ibn Kaʿb is also authentic, what prevents both of them from having narrated the ḥadīth?[footnoteRef:2287]	 [2287:  ʿAllāmah Zurqānī (n 6) 1:244.] 

نَادَى أُبَيَّ بْنَ كَعْبٍ وَهُوَ يُصَلِّي، 
Called Ubayy ibn Kaʿb while he was praying.
[bookmark: _Toc225709776]Calling & Responding to Someone in Prayer
ʿAllāmah Ibn ʿAbd al-Barr expounds:
في حديث مالك من الفقه والمعاني مناداة من يصلي وذلك اليوم عندنا محمول على أن يجيب إشارة أو إذا فرغ من صلاته لتحريم الله الكلام في الصلاة. 
قال زيد بن أرقم كنا نتكلم في الصلاة حتى نزلت: ﴿وَقُومُوا۟ لِلَّهِ قَـٰنِتِينَ﴾ [سورة البقرة: 238]، فأمرنا بالسكوت ونهينا عن الكلام.
وقال رسول الله -صلى الله عليه وسلم-: "إن الله أحدث من أمره ألا تكلموا في الصلاة" .
The ḥadīth of Mālik contains the jurisprudence and implications of calling someone who is praying. According to us today, that is interpreted as answering by gesture or after completing the prayer due to Allāh’s prohibition of speech in prayer. 
Zayd ibn Arqam said, ‘We used to speak in prayer until the verse ‘And stand before Allāh in devotion’[footnoteRef:2288] was revealed. So we were commanded to be silent and forbidden from speaking.  [2288:  Qurʾān: 2:238.] 

And the Messenger of Allāh ﷺ said, ‘Allāh has decreed from His command that you should not speak in prayer.’[footnoteRef:2289]  [2289:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:182.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explained that this refers to simple calling, and not to actually communicate:
إن حمل الخبر على ظاهره من أن النبي صلى الله عليه وسلم علم بصلاة أبي أفاد جواز مناداة المصلى وذلك بالأمر اليسير مما لا يشغله عن صلاته ويمكنه أن يعيه مع الاشتغال بصلاته والإقبال عليها قال ابن حبيب سواء كان في مكتوبة أو نافلة فأما إن كان كثيرا لا يعيه إلا مع الإقبال عليه والاشتغال عن صلاته فإن ذلك لا يجوز ولذلك لم يخبر النبي صلى الله عليه وسلم أبيا في الصلاة بما أخبره به بعد الفراغ منها. 
If the report is taken at face value that the Prophet ﷺ knew Ubayy was praying, it indicates the permissibility of calling a praying person with something slight that does not distract him from his prayer, in a manner that he can realise while engaged in his prayer and remain focused on it. Ibn Ḥabīb said it is the same whether in an obligatory or voluntary prayer. 
As for if it is a lot, such that he cannot comprehend except by turning to it and being distracted from his prayer, that is not permissible. That is why the Prophet ﷺ did not inform Ubayy during the prayer of what he informed him after finishing it.[footnoteRef:2290] [2290:  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.), 1:154. ] 

He further explains:
وقال الداودي معنى ذلك أنه أمن على أبي أن يجيبه في الصلاة لعلمه وفي قوله هذا نظر لأن النبي صلى الله عليه وسلم قد احتج على أبي بعد إخباره له بأنه كان في الصلاة بقوله تعالى ﴿ءَامَنُوا۟ ٱسْتَجِيبُوا۟ لِلَّهِ وَلِلرَّسُولِ إِذَا دَعَاكُمْ﴾ [الأنفال: 24] وهذا يقتضي أن الأمر يقتضي إجابة النبي صلى الله عليه وسلم حال الصلاة ويحتمل أن يكون جواب أبي للنبي صلى الله عليه وسلم لو أجابه بالتلبية والصلاة عليه لا يقطع صلاته ويكون هذا حكما يختص بالنبي صلى الله عليه وسلم لأنه مأمور بإجابته ولأن إجابته بالتلبية والتعظيم له والصلاة عليه من الأذكار التي لا تنافى بالصلاة بل هي مشروعة فيها. 
Dāwūdī interpreted this to mean that he ﷺ trusted Ubayy not to respond during prayer, given his knowledge. However, this view is questionable, as the Prophet ﷺ later challenged Ubayy’s non-response by citing the verse, ‘Answer the call of Allāh and His Messenger’[footnoteRef:2291]. This implies that one should respond to the Prophet ﷺ even during prayer. [2291:  Qurʾān: 8:24.] 

It is possible that if Ubayy had responded with ‘Labbayk’ (at your service) and invoked blessings upon the Prophet ﷺ, it would not have invalidated his prayer. This could be seen as a special ruling applicable only to the Prophet ﷺ, as people are commanded to answer him. Moreover, responding with ‘Labbayk’, glorifying him, and invoking blessings upon him are forms of remembrance that do not negate prayer, rather they are legislated in it.[footnoteRef:2292] [2292:  ʿAllāmah Bājī (n 47) 1:154.] 

ʿAllāmah Ibn ʿAbd al-Barr then explains the ruling of someone calling another person who is praying today; that the person praying should not respond:
فمن دعي اليوم لم يجب حتى يفرغ من صلاته إلا في أمر لم يجد منه بدا أو يقضي به فرضا ثم يقضي صلاته بعد.
ولو أجاب أبي رسول الله لكان ذلك خاصا له دون غيره لقوله: ﴿ٱسْتَجِيبُوا۟ لِلَّهِ وَلِلرَّسُولِ﴾. 
وقد جاء من وجه صحيح في حديث أبي بن كعب هذا أن رسول الله قال له: "ما منعك أن تجيبني أليس قد قال الله: ﴿ يَـٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوا۟ ٱسْتَجِيبُوا۟ لِلَّهِ وَلِلرَّسُولِ إِذَا دَعَاكُمْ لِمَا يُحْيِيكُمْ ۖ﴾؟ [سورة الأنفال: 24].
وهذا يحتمل أن يكون الدعاء إلى الفرائض والإيمان ويحتمل في كل شيء وليس كلام الناس في الصلاة كذلك لقول رسول الله صلى الله عليه وسلم ما ذكرنا وقوله: "إن صلاتنا هذه لا يصلح فيها شيء من كلام الناس إنما هو ذكر الله وقراءة القرآن".
وهذا الحديث يدل على العموم والإجماع على تحريم الكلام ويدل على تخصيص النبي عليه السلام بذلك والله أعلم. 
Today, if someone is called during prayer, they should not respond until they finish, unless it is for an urgent matter or to fulfill an obligation. In such cases, they can attend to the matter and then complete their prayer afterwards.
If Ubayy had answered the Prophet ﷺ, it would have been a special case applicable only to him, based on the verse, ‘Respond to Allāh and to the Messenger.’[footnoteRef:2293] [2293:  Qurʾān: 8:24.] 

An authentic narration reports that the Prophet ﷺ asked Ubayy, ‘What prevented you from answering me? Did Allāh not say, ‘O you who believe, respond to Allāh and to the Messenger when he calls you to that which gives you life’?’[footnoteRef:2294] [2294:  Ibid.] 

This verse could be interpreted as referring to calls to fulfill religious obligations and matters of faith, or it could be understood more broadly. However, ordinary speech during prayer is not permitted, as the Prophet ﷺ said, ‘Nothing of people’s speech is suitable in this prayer of ours. It is only for the remembrance of Allāh and recitation of the Qurʾān.’
This narration suggests a general rule, and there is consensus on prohibiting speech during prayer. It also indicates that responding to the Prophet ﷺ during prayer was specific to him. Allāh knows best.[footnoteRef:2295] [2295:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:183-184.] 

فَلَمَّا فَرَغَ مِنْ صَلاَتِهِ لَحِقَهُ، 
When he finished his prayer, he caught up with him.
[bookmark: _Toc225709777]Ubayy Responded to the Prophet ﷺ at the Shortest Possibility
The moment he completed his prayer, he hastened to the Prophet ﷺ, He made it his priority to hasten to the Prophet ﷺ. So it is not like he ignored the Prophet ﷺ. Rather, he had the excuse of not responding earlier because he was praying. In the narration of Musnad Aḥmad that is transmitted via the colleague of Imām Mālik, ʿAbd ar-Raḥmān ibn Ibrāhim, it is mentioned that he shortened his prayer:
ثم صلى أبي فخفف. 
Then Ubayy prayed and shortened it.[footnoteRef:2296] [2296:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 15:200. ] 

Then, the moment he completed his prayers, he quickly rushed to respond to the Prophet ﷺ. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد أنه أجابه حين أمكنته الإجابة على أسرع ما أمكنه ولعله قد تجوز في صلاته وقد قال ابن حبيب من أتاه أبوه أو أمه ليكلمه وهو في نافلة يبادر الأمر بالتسبيح ويوجز لهما في صلاته ويكلمهما وكذلك قال ابن حبيب فيمن جلس إلى مصلي نافلة وهو يريد أن يكلمه فليجوز في صلاته ثم يقبل عليه.
ووجه ذلك ما ندب إليه المسلمون من حسن العشرة مع إتمام النافلة والتمكن من العودة إليها إن أراد الزيادة فيها. 
It means that he answered him when he was able to answer, as quickly as possible, and perhaps he shortened his prayer. Ibn Ḥabīb said, ‘Whoever’s father or mother comes to speak to him while he is in a voluntary prayer should hasten the matter with tasbīḥ and shorten his prayer for them and speak to them.’ Ibn Ḥabīb said the same regarding one who sits with someone praying voluntarily wanting to speak to him, that he should shorten his prayer then turn to him. 
The reason for that is the good companionship that Muslims are encouraged to do, while completing the voluntary prayer and being able to return to it if he wants to increase in it.[footnoteRef:2297] [2297:  ʿAllāmah Bājī (n 47) 1:154.] 

In the narration of Musnad Aḥmad, the words are quoted as:
ثم انصرف إلى رسول الله صلى الله عليه وسلم، فقال: السلام عليك أي رسول الله. قال: " وعليك " قال: " ما منعك أي أبي إذ دعوتك أن تجيبني ". قال: أي رسول الله، كنت في الصلاة. قال: " أفلست تجد فيما أوحى الله إلي أن {استجيبوا لله وللرسول إذا دعاكم لما يحييكم} [الأنفال: 24]، قال: قال: بلى أي رسول الله، لا أعود. قال:..... 
Then he turned to the Messenger of Allāh ﷺ and said, ‘Peace be upon you, O Messenger of Allāh. He said, ‘And upon you.’ He said, ‘What prevented you, O Ubayy, when I called you from answering me?’ He said, ‘O Messenger of Allāh, I was in prayer.’ He said, ‘Do you not realise what Allāh has revealed to me, ‘Respond to Allāh and to the Messenger when he calls you to that which gives you life’?’ He said, ‘Yes, O Messenger of Allāh, I will not do it again.’ He said, […][footnoteRef:2298] [2298:  Imām Aḥmad (n 53) 15:201.] 

فَوَضَعَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَدَهُ عَلَى يَدِهِ، 
The Messenger of Allāh ﷺ placed his hand on Ubayy’s 
[bookmark: _Toc225709778]Placing One’s Hand on His Companion’s when Advising
ʿAllāmah Abū ’l-Walīd al-Bājī explains the reason for this:
إنما ذلك لمعنى التأنيس والتقريب والتنبه على الإقبال عليه والتأمل لما يرد عليه من جهته من قول أو فعل. 
This was for the purpose of intimacy, drawing near, and alerting him to turn to him and reflect on what is replied to him, with his speech or action.[footnoteRef:2299] [2299:  ʿAllāmah Bājī (n 47) 1:154.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
وفيه وضع الرجل يده على يد صديقه إذا حدثه بحديث يريد أن يحفظه وهذا يستحسن من الكبير للصغير لما فيه من التأنيس والتأكيد في الود. 
It teaches a man placing his hand on the hand of his friend when he tells him something he wants him to remember. This is considered good from an elder to a younger for the love and affirmed affection it passes.[footnoteRef:2300] [2300:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:184.] 

وَهُوَ يُرِيدُ أَنْ يَخْرُجَ مِنْ بَابِ الْمَسْجِدِ فَقَال: "إِنِّي لَأَرْجُو أَنْ لَا تَخْرُجَ مِنَ الْمَسْجِدِ حَتَّى تَعْلَم"
As he was about to exit from the door of the mosque. He then said, ‘I hope that you will not leave the mosque until you learn’
[bookmark: _Toc225709779]Explanation of the Word: ‘Taʿlama’
In the footnotes, it is written:
بهامش الأصل: “تَعَلَّم” لابن وضاح، وبهامش (ب): “تَعَلَّم” وعليها “ح” ومعا.
Written in the margin of the main manuscript is: “Ibn Waḍḍāh’s manuscript has: taʿallama’”, and written in the margin of the second main manuscript is: ‘taʿallama’, above which is a ḥāʾ and ‘maʿan’ (both versions).[footnoteRef:2301] [2301:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:236.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
على معنى التسليم لأمر الله تعالى والإقرار بقدرته وأنه وإن كان تعليم ذلك يسيرا إلا أنه لا يقطع بتمامه إلا أن يعلمه الله عز وجل بذلك ومعنى تعلم سورة أن يعلم من حالها ما لم يكن يعلمه قبل ذلك وإلا فقد كان عالما بالسورة وحافظا لها. 
In the sense of submitting to the command of Allāh the Exalted and acknowledging His power; such that even if learning that is easy, one cannot be certain of the completion of (the learning) unless Allāh – ʿazza wa jalla – teaches it to him. 
The meaning of ‘learn a chapter’ is to know what he previously did not know about it. Otherwise, he already knew the chapter and had memorised it.[footnoteRef:2302] [2302:  ʿAllāmah Bājī (n 47) 1:155.] 

ʿAllāmah Zurqānī quotes this and then says:
وقال غيره: قال العلماء: الرجاء من الله ومن نبيه واقع، وفي حديث أبي هريرة: "أتحب أن أعلمك سورة". 
According to others, the scholars maintained that hope expressed from Allāh and His Prophet ﷺ is certain to be fulfilled, and it comes in the narration of Abū Hurayrah, ‘Would you like me to teach you a chapter?’[footnoteRef:2303] [2303:  ʿAllāmah Zurqānī (n 6) 1:244.] 

When the Prophet ﷺ expresses hope, it is not a mere wish but something that is likely to happen because the hope of Allah and His Prophet is grounded in certainty.
"سُورَةً، مَا أُنْزِلَ" 
‘A chapter […] which has not been revealed’ 
In the footnotes, it is written:
هكذا في الأصل، وكتب فوقها “صح”
This is how it is in the original manuscript, which ‘ṣaḥḥa’ written on top.[footnoteRef:2304] [2304:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:236.] 

Shaykh Bashshār ʿAwwād typed this as:
أَنزَلَ الله[footnoteRef:2305] [2305:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li-Imām Dār al-Hijrah Mālik Ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1997), 1:134.] 

"فِي التَّوْرَاةِ، وَلَا فِي الاِنْجِيلِ، وَلَا فِي الْفُرْقَانِ" 
‘In the Tawrāt, nor in the Injīl, nor in the Furqān.’
[bookmark: _Toc225709780]Explanation of the Word: ‘Furqān’
ʿAllāmah Ibn al-Athīr explains ‘Furqān’: 
الفرقان من أسماء القرآن: أي أنه فارق بين الحق والباطل، والحلال والحرام. يقال:
فرقت بين الشيئين أفرق فرقا وفرقانا. 
‘Al-Furqān’ is one of the names of the Qurʾān: meaning it distinguishes between truth and falsehood, and the lawful and the unlawful.  
It is said, ‘Farraqtu (I distinguished) between the two things, ufarriqu (I distinguish), farqan and furqān (distinguishing).’[footnoteRef:2306] [2306:  ʿAllāmah Abu ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Cairo: Al-Maktabah al-Islāmiyyah li-Ṣāḥibi-hā al-Ḥājj Riyāḍ ash-Shaykh, 1963), 3:439.] 

ʿAllāmah Ibn al -ʿArabī says:
وذكر "الفرقان" أيضا وسكت عن سائر الكتب والزبور والصحف؛ لأن هذه أفضلها.
He also mentioned the Furqān also and was silent about the rest of the books, including the Zabūr and the scrolls; because these are the best of them.[footnoteRef:2307] [2307:  ʿAllāmah Ibn al-ʿArabī (n 8) 2:368.] 

 "مِثْلُهَا". 
The like of which
[bookmark: _9mchzfb62ogi][bookmark: _Toc225709781]The Distinctiveness of Al-Fātiḥah
ʿAllāmah Qanāziʿī explains:
يعني: ما أنزل الله في القرآن سورة مفترضة قراءتها في الصلاة غير أم القرآن، ولا تتم الصلاة إلا بقراءتها فيها، وهي سورة قسمها الله بينه وبين عبده كما قال صلى الله عليه وسلم، وتولى الله تبارك وتعالى عد آياتها، فهذا معنى "ما أنزل الله في القرآن مثلها"ـ، والقرآن كلام الله تبارك وتعالى، وكلامه صفة من صفاته، ليس بخالق ولا مخلوق. 
I.e. Allāh has not revealed a chapter in the Qurʾān that is obligatory to recite in prayer other than Umm al-Qurʾān, as the prayer is not complete without the recitation of Umm al-Qurʾān in it. It is a chapter that Allāh divided between Himself and His servant as the Prophet ﷺ said, and Allāh -Blessed and Exalted- took charge of counting its verses. So this is the meaning of ‘Allāh has not revealed in the Qurʾān anything like it’. And the Qurʾān is the speech of Allāh, - Blessed and Exalted – and His speech is one of His attributes, neither creator nor created.[footnoteRef:2308] [2308:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:151.] 

ʿAllāmah Abū ’l-Walīd al-Bājī quotes from his teachers how nothing in any of these books can compare with what the Prophet ﷺ wanted to teach him: 
ذكر شيوخنا أن معنى ذلك أنها تجزئ عن غيرها في الصلاة ولا يجزي غيرها عنها وسائر السور يجزئ بعضها عن بعض وهي سورة قسمها الله بينه وبين عبده ويحتمل أن تكون هذه من الصفات التي تختص بها من أنها السبع المثاني والقرآن العظيم أو غير ذلك من كثرة ثواب أو حسنة والله أعلم. 
Our teachers mentioned that the meaning of this is that it suffices for others in prayer and nothing else suffices for it. As for the rest of the chapters, some suffice for others. It is a chapter that Allāh divided between Himself and His servant. It is possible that this is one of the attributes that are specific to it, that it is the Seven Oft-Repeated and the Great Qurʾān, or it could be another aspect, such as abundant reward or good deeds. Allāh knows best.[footnoteRef:2309] [2309:  ʿAllāmah Bājī (n 47) 1:155.] 

ʿAllāmah Ibn ʿAbdil Barr explains:
فمعناه مثلها في جمعها لمعاني الخير لأن فيها الثناء على الله بما هو أهله وما يستحق من الحمد الذي هو له حقيقة لا لغيره لأن كل نعمة وخير فمنه لا من سواه فهو الخالق الرازق ولا مانع لما أعطى ولا معطي لما منع وهو المحمود على ذلك وإن حمد غيره فإليه يعود الحمد.
وفيها التعظيم له وأنه رب العالم أجمع ومالك الدنيا والآخرة وهو المعبود المستعان.
وفيها تعليم الدعاء إلى الهدى ومجانبة طريق من ضل وغوى والدعاء لباب العبادة فهي أجمع سورة للخير وليس في الكتاب مثلها على هذه الوجوه والله أعلم.
وقد قيل إن معنى ذلك لأنها لا تجزئ الصلاة إلا بها دون غيرها ولا يجزئ غيرها منها وليس هذا بتأويل مجمع علي. 
The meaning of the Fātiḥah is unparalleled in its compilation of virtuous concepts. It contains praise for Allāh with what He deserves and merits, as all true praise belongs to Him alone, as every blessing and goodness comes from Him and no one else. He is the Creator and the Provider. No one can withhold what He gives, and no one can give what He withholds. He is praised for this, and even when others are praised, that praise ultimately returns to Him.
This chapter also exalts Allāh as the Lord of all worlds and the Master of both this life and the hereafter. He is the One worthy of worship and the One from whom we seek help.
Furthermore, it teaches us to pray for guidance and to avoid the path of those who have gone astray. Prayer is the essence of worship, making the Fātiḥah the most comprehensive surah in goodness. There is no other chapter in the Qurʾān quite like it in these aspects, and Allāh knows best.
Some have said that its significance lies in the fact that prayer is invalid without it, as it cannot be replaced by any other chapter. However, this interpretation is not universally agreed upon.[footnoteRef:2310] [2310:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:186-187.] 

  Recitation of Al-Fātiḥah in Prayer, Its Virtues & ‘Al-Mathānī’
[bookmark: _Toc225709782]Ubayy’s Desire to Learn
Continuing with narration 224 from the Muwaṭṭaʾ, it recounts an incident involving Ubayy ibn Kaʿb. The Prophet ﷺ called Ubayy while he was engaged in prayer. Being in prayer, Ubayy did not respond immediately but shortened his prayer. Upon completing it, he hastened to the Prophet ﷺ. The Prophet ﷺ expressed his desire for Ubayy to learn a chapter, the like of which had not been revealed in the previous scriptures nor within the Qurʾān itself. The narration then continues: 
فقَال أُبَيٌّ:	
Ubayy said:[footnoteRef:2311] [2311:  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), 1:236. ] 

In this edition, a fāʾ is typed before the words ‘qālā’. In the footnotes, the editors note:
في (ج) وفي طبعة بشار "قَالَ أُبَي" دون فاء.
Written in the manuscript of Abū ʿAlī al-Jurjānī and in Bashshār’s edition is: ‘Qāla Ubayy’, without the fāʾ.[footnoteRef:2312] [2312:  Ibid.] 

فَجَعَلْتُ أُبَطِّئُ 
‘So I began to slow down’
Shaykh Muṣṭafā al-Aʿẓamī did not type the hamzah:
فجعلت أبطي.[footnoteRef:2313] [2313:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:113.] 

In the footnotes, the editors mention that the main manuscript they used wrote this from bāb ifʿāl and bāb tafʿīl:
رسمت في الأصل بالوجهين، أبطِئ، وأبطئ معا. وفي الهامش (أبطئ) وفوقها (خ).
It is written in the original manuscript in both ways, as ‘ubṭiʾ’ and ‘ubaṭṭiʾ’. Written in the margin is ‘ubaṭṭiʾ’, and above it is khāʾ.[footnoteRef:2314] [2314:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:236.] 

 فِي الْمَشْيِ، رَجَاءَ 
‘In walking, hoping’
In the footnotes, the editors write: 
رسمت في الأصل و (ب) دون همز، وثبت في (ج).
It is written in the original manuscript and the second main manuscript without hamzah, whereas it is present in the manuscript of Abū ʿAlī al-Jurjānī.[footnoteRef:2315] [2315:  Ibid.] 

ذَلِكَ، 
‘That.’
In the narration of ʿAbd ar-Raḥmān ibn Ibrāhīm, Ubayy is quoted to have said:
وأنا أتبطأ مخافة أن يبلغ قبل أن يقضي الحديث، فلما أن دنونا من الباب قلت. 
I slowed down fearing that he would reach before finishing the narration, so when we approached the door I said:[footnoteRef:2316] [2316:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 15:201.] 

ثُمَّ قُلْت: يَا رَسُولَ اللَّهِ، السُّورَةَ
“Then I said, ‘O Messenger of Allāh, what about the chapter’”
In the footnotes, it is written regarding the pronunciation:
رسمت في الأصل بفتح التاء وضمها. 
It is written in the original manuscript with a fatḥah and ḍammah on the tāʾ.[footnoteRef:2317] [2317:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:237.] 

It can be read as ‘sūrata’ or ‘sūratu’.
 الَّتِي وَعَدْتَنِي. 
‘That you promised me?’
In the footnotes, the editors highlight that one of the manuscripts they were using had the inclusion of the words ‘bi-hā’:
في (ش): "وعدتني بها".
Written in the manuscript of Aḥmad ibn Muṭarrif ibn al-Mushāṭ is, ‘Waʿadta-nī bi-hā’.[footnoteRef:2318] [2318:  Ibid.] 

[bookmark: _Toc225709783]Ubayy’s Desire to Learn
ʿAllāmah Ibn ʿAbd al-Barr explains:
وفي قول أبي يا رسول الله السورة التي وعدتني – دليل على حرصه على العلم ورغبته فيه وكذلك كان إبطاؤه في مشيه محبة في العلم وحرصا عليه. 
In Ubayy’s statement, ‘O Messenger of Allāh, the chapter you promised me,’ there is evidence of his eagerness and desire for knowledge. Likewise, his slow walking was due to his love for knowledge and his keenness to attain it.[footnoteRef:2319] [2319:  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 fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:184. ] 

This also proves that it is not that he feared that the Prophet ﷺ will forget, as mentioned by some commentators. ʿAllāmah Abū ’l-Walīd al-Bājī says: 
دليل على حرصه على العلم وقال الداودي إن إبطاءه خوفا على النبي صلى الله عليه وسلم من النسيان فيخرج من المسجد قبل أن يعلمه قال القاضي أبو الوليد رحمه الله والأظهر عندي أنه إنما حمله على ذلك شدة الحرص وإن بعد خوف النسيان بقرب المدة على أن النسيان يزيله بقوله يا رسول الله السورة التي وعدتني بها وهذه مبالغة في الحرص واستنجاز للوعد. 
[This incident demonstrates] his passionate pursuit of knowledge. Dāwūdī suggested that he lingered out of concern that the Prophet ﷺ might forget and leave the mosque before sharing his teachings. 
What appears more likely to me is that he was driven to this by intense eagerness. Even though the risk of the Prophet ﷺ forgetting in such a short time was low, especially since a (simple) statement like ‘O Messenger of Allāh, what about the chapter you promised to teach me?’ would suffice, this behaviour showcases his extreme enthusiasm for learning and his earnest desire to see the Prophet ﷺ’s promise fulfilled.[footnoteRef:2320] [2320:  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.), 1:155. ] 

قَال: "كَيْفَ تَقْرَأُ إِذَا افْتَتَحْتَ الصَّلَاة".
He said, ‘How do you recite when you begin the prayer?’
[bookmark: _Toc225709784]The Importance of Reciting Al-Fātiḥah at the Beginning of Prayer
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
دليل على أن من حكم الصلاة أن يقرأ فيها بأم القرآن عند افتتاحها ولو كانت القراءة بغيرها في الصلاة تجزي ولم تتعين بها لما صح هذا السؤال من النبي صلى الله عليه وسلم لأبي لجواز أن يجيبه بغير أم القرآن فلا يتم الغرض من تعليمه أحكام أم القرآن وصفاتها وإنما سأله عن ذلك لما علم أنه لا يفتتح الصلاة إلا بها فقال له كيف تقرأ إذا افتتحت الصلاة. 
[This incident is] evidence of the importance of reciting Umm al-Qurʾān at the beginning of prayer. Had any Quranic recitation been sufficient, the Prophet’s ﷺ inquiry would have been unnecessary, as Ubayy could have responded with any portion of the Qurʾān, and the purpose of teaching him the rulings and attributes of Umm al-Qurʾān would not have been fulfilled.
He only asked him about that (the Prophet ﷺ posed this question precisely) because he knew that Ubayy would not begin the prayer except with Al-Fātiḥah. Hence he said to him, ‘How do you recite when you begin the prayer?’[footnoteRef:2321] [2321:  Ibid.] 

قَال: فَقَرَأْتُ عَلَيْهِ: ﴿اِ۬لْحَمْدُ لِلهِ رَبِّ اِ۬لْعَٰلَمِينَ﴾ حَتَّى أَتَيْتُ عَلَى آخِرِهَا. 
He said, “So I recited to him, ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ālamīn’ until I reached its end.”
[bookmark: _Toc225709785]Proof that the Basmalah Is Not Part of Al-Fātiḥah
Some scholars claimed that this proves that bismi ’Llāh is not part of Al-Fātiḥah. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
استدل بذلك جماعة من أصحابنا على أن بسم الله الرحمن الرحيم ليست بآية في أولها لأن أبيا يذكر ذلك فيما ذكر أنه قرأه ولو كانت من أم القرآن لبدأ بها. 
A group of our companions used this as evidence that ‘Bismi ’Llāhi ’r-raḥmāni ’r-raḥīm’ is not a verse at its beginning, because Ubayy does not mention it in what he says he recited. If it were from Umm ul-Qurʾān, he would have started with it.[footnoteRef:2322] [2322:  Ibid.] 

However, the narrators quoted this in different ways. ʿAllāmah Ibn ʿAbd al-Barr says:
ومنهم من قال فيه فقرأت عليه (الحمد لله رب العالمين) كما قال مالك               
Some of them said in this narration, ‘So I recited to him ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’, as Mālik said.  
Due to these differing narrations, ʿAllāmah Ibn ʿAbd al-Barr says:
فقد استدل به بعض أصحابنا على سقوط (بسم الله الرحمن الرحيم) من أول فاتحة الكتاب وعلى سقوط التوجيه
وهذا لا حجة فيه لأن التوجيه قد روي عن النبي صلى الله عليه وسلم وعن عمر بن الخطاب وغيره وقد جاءت به رواية عن مالك
ولكنه يدل أنه لا شيء على من أسقطه ولم يأت به ولأنه لم يقل له ما تقول إذا افتتحت الصلاة وإنما قال له كيف تقرأ إذا افتتحت الصلاة فأجابه إن القراءة في الصلاة لا تفتتح إلا بفاتحة الكتاب فلا يجوز أن يقرأ بغيرها إلا بعد الافتتاح بها بدليل هذا الحديث وما كان مثله ولا حجة فيه في سقوط (بسم الله الرحمن الرحيم) وإنما فيه دليل واضح على أنه يفتتح القراءة بها في الصلاة دون غيرها من سور القرآن لأن ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾ اسم لها كما يقال قرأت ﴿يسٓ ۝ وَٱلْقُرْءَانِ ٱلْحَكِيمِ ٢﴾ وقرأت ﴿نٓ ۚ وَٱلْقَلَمِ﴾ وقرأت ﴿قٓ ۚ وَٱلْقُرْءَانِ ٱلْمَجِيدِ﴾ وهذه كلها أسماء للسور وليس في ذلك ما يسقط (بسم الله الرحمن الرحيم) إذا قام الدليل بأنها آية من فاتحة الكتاب على ما نذكره في الباب بعد هذا إن شاء الله. 
Some of our companions have used this as evidence for the omission of ‘Bismi ’Llāhi ’r-raḥmāni ’r-raḥīm’ from the beginning of the Al-Fātiḥah and for the omission of the opening supplication.
 This is not proof because the opening supplication has been narrated from the Prophet ﷺ and from ʿUmar ibn al-Khaṭṭāb and others, and a narration in its regard has come from Mālik. Nonetheless, it indicates that there is nothing wrong with one who omits it and does not recite it. 
Additionally, he did not say to him, ‘What do you say when you begin the prayer?’ Rather, he said to him, ‘How do you recite when you begin the prayer?’ So he answered him that the recitation in prayer is not begun except with the Opening of the Book. Hence, it is not permissible to recite anything else, except after beginning with it, as evidenced by this and other similar narrations. 
And there is no proof in this narration for the omission of ‘Bismi ’Llāhi ’r-raḥmāni ’r-raḥīm’. Rather, there is clear evidence within that he begins the recitation with Al-Fātiḥah in prayer instead of other chapters of the Qurʾān, because ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’[footnoteRef:2323] is a name for it, just as it is said, ‘I recited ‘Yā Sīn wa ’l-Qurʾāni’ l-ḥakīm[footnoteRef:2324]’’ and ‘I recited ‘Nūn wa ’l-qalam[footnoteRef:2325]’’, and ‘I recited ‘Qāf wa ’l-Qurʾāni ’l-majīd[footnoteRef:2326]’’. These are all names for the chapters. This cannot be proof for the omission of ‘Bismi ’Llāhi ’r-raḥmāni ’r-raḥīm’ when evidence is established that it is a verse from Al-Fātiḥah, as we will mention in the chapter after this, if Allāh wills.[footnoteRef:2327] [2323:  Qurʾān: 1.]  [2324:  Ibid, 36.]  [2325:  Ibid, 68.]  [2326:  Ibid, 50.]  [2327:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 4:184-185.] 

Nevertheless, it is for this portion that Imām Mālik is quoting this narration. ʿAllāmah Ibn al-ʿArabī says:
قال شيخنا الإمام: إنما أدخله مالك حجة في تعيين الفاتحة في الصلاة؛ لأن النبي صلى الله عليه وسلم قال لأبي بن كعب: "كيف تقرأ إذا افتتحت الصلاة؟ " فقال: الحمد لله رب العالمين، فعينها قولا وفعلا وبيانا وتنبيها. 
Our teacher, the Imām, said, ‘Mālik included this narration specifically as evidence for the necessity of reciting Al-Fātiḥah in prayer. This is based on the question of the Prophet ﷺ to Ubayy ibn Kaʿb, ‘How do you recite when you begin the prayer?’ So he said, ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’. Through this, the Prophet ﷺ established the importance of Al-Fātiḥah in prayer - through his words, actions, explanation, and clear indication.[footnoteRef:2328] [2328:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh, better known as Ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:368. ] 

فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "هِيَ هَذِهِ السُّورَةُ،"
“So the Messenger of Allāh ﷺ said, ‘It is this chapter.’”
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
التي وعدتك بيان فضائلها.
Which I promised you to explain its virtues[footnoteRef:2329] [2329:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:160. ] 

"وَهِيَ السَّبْعُ الْمَثَانِي،" 
‘And it is the Seven Oft-Repeated Verses’
[bookmark: _Toc225709786]Explanation of the Word: ‘Mathānī’
Mawlānā Zakariyyā al-Kāndhlawī highlighted that this is linked to verse 87 of chapter Al-Ḥijr. He writes:
المذكورة في قوله تعالى: ﴿وَلَقَدۡ ‌ءَاتَيۡنَٰكَ ‌سَبۡعٗا مِّنَ ٱلۡمَثَانِي وَٱلۡقُرۡءَانَ ٱلۡعَظِيمَ﴾ [الحجر: 87]  الأية، فمن الله عز وجل بإيتاء هذه السورة وهي أكبر فضيلة لها.
 This is mentioned in the words of the Almighty: ‘And We have certainly given you seven of the oft-repeated [verses] and the great Qurʾān.’[footnoteRef:2330] Allāh -ʿazza wa-jalla- was benevolent by granting this chapter, and it is its greatest virtue.’[footnoteRef:2331] [2330:  Qurʾān: 15:87.]  [2331:  Mawlānā Zakariyyā (n 19) 2:160.] 

There are various reasons why Al-Fātiḥah is referred to by this term, and it is based on this meaning of the word ‘mathānī’. Hereunder are a few possible meanings of ‘mathānī’:
1) It is in the meaning of ‘exclusion’ (like ‘istithnāʾ’).
Ḥāfiẓ Ibn Ḥajar says:
وقيل: لأنها استثنيت لهذه الأمة لم تنزل على من قبلها.  
It is said: Because it was exclusively given to this nation, and it was not revealed to those before it.[footnoteRef:2332] [2332:  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), 13:12.] 

2) It is in the meaning of praises (from ‘thanāʾ’)
In it are the praises of Allāh. Mawlānā Zakariyyā al-Kāndhlawī says:
لأنها يثني بها على الله عز وجل.
Because Allāh -ʿazza wa-jalla- is praised with it.[footnoteRef:2333] [2333:  Mawlānā Zakariyyā (n 19) 2:161.] 

3) It is repeated.
ʿAllāmah Ibn Fāris explains:
والمثناة: ما قرئ من الكتاب وكرر. قال الله تعالى: ﴿ولقد آتيناك سبعا من ‌المثاني﴾ [الحجر: 87] 
‘Mathnāh’: What is recited from the Book and repeated. Allāh the Exalted said, ‘And We have certainly given you seven of the oft-repeated [verses]’.[footnoteRef:2334] [2334:  ʿAllāmah Abū ’l-Ḥusayn Aḥmad ibn Fāris al-Qazwīnī, Muʿjam Maqāyīs al-Lughah (Beirut: Dār al-Fikr, 1979), 1:392. ] 

If we consider this meaning, there are different reasons why we are referring to it as something that is repeated, such as:
A. It was revealed more than once (its revelation was repeated). Mawlānā Zakariyyā al-Kāndhlawī says:
أو لأنها تكرر نزولها فنزلت بمكة مرة وفي المدينة أخرى
Or because its revelation was repeated, as it was revealed in Makkah once and in Madīnah at another time.[footnoteRef:2335] [2335:  Mawlānā Zakariyyā (n 19) 2:161.] 

A. It is repeated with another chapter. Mawlānā Zakariyyā al-Kāndhlawī says:
لأنها تثنى بسورة أخرى.
Because it is paired with another chapter.[footnoteRef:2336] [2336:  Ibid.] 

B. The chapter is constantly recited.
ʿAllāmah Ibn Fāris says:
أراد أن قراءتها تثنى وتكرر. 
He meant that its recitation is repeated and reiterated.[footnoteRef:2337] [2337:  ʿAllāmah Ibn Fāris (n 24) 1:392.] 

ʿAllāmah Ibn ʿAbd al-Barr writes:
قيل لها ذلك، لأنها تثنى في كل ركعة.كذلك قال أهل العلم بالتأويل. 
It is called such because it is repeated in every rakʿah. This is what the scholars of interpretation said.[footnoteRef:2338] [2338:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 13:54. ] 

He also says:
وهذا الحديث يخرج في التفسير المسند، في تأويل قول الله عز وجل: ﴿ولقد آتيناك سبعا من المثاني والقرآن العظيم﴾ [الحجر: 87] أن السبع المثاني فاتحة الكتاب، قيل لها ذلك، لأنها تثنى في كل ركعة. كذلك قال أهل العلم بالتأويل.  
This narration is cited in Tafsīr al-Musnad, in the interpretation of Allāh’s words, -ʿazza wa-jalla-: ‘And We have certainly given you seven of the oft-repeated [verses] and the great Qurʾān’ that the Seven Oft-Repeated Verses is the Opening of the Book. It is called such because it is repeated in every rakʿah. This is what the scholars of interpretation said.[footnoteRef:2339] [2339:  Ibid.] 

In Al-Istidhkār, he writes:
وقد روي عن ابن عباس في قوله تعالى (ولقد آتيناك سبعا من المثاني) قال فاتحة الكتاب قيل لها ذلك لأنها تثنى في كل ركعة
وقال بذلك جماعة من أهل العلم بتأويل القرآن منهم قتادة
ذكر عبد الرزاق عن معمر عن قتادة في قوله (سبعا من المثاني) قال هي فاتحة الكتاب تثنى في كل ركعة مكتوبة وتطوع.
It has been narrated from Ibn ʿAbbās regarding the words of the Almighty: ‘And We have certainly given you seven of the oft-repeated [verses]’, that he said: The Opening of the Book. It is called such because it is repeated in every rakʿah.
A group of scholars of Qurʾānic interpretation said this, among them Qatādah.
 ʿAbd ar-Razzāq reported from Maʿmar from Qatādah regarding this verse (seven of the oft-repeated [verses]) that he said, ‘It is the Opening of the Book, repeated in every obligatory and voluntary rakʿah.’[footnoteRef:2340] [2340:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 4:187.] 

[bookmark: _Toc225709787]Other Interpretations of Mathānī
Besides this narration mentioning that Al-Fātiḥah is Al-Mathānī, there are other opinions as well on what ‘mathānī’ refers to.
ʿAllāmah Māwardī says:
فيه خمسة أقاويل: أحدها: أن السبع المثاني هي الفاتحة ، سميت بذلك لأنها تثنى كلما قرىء القرآن وصُلّي ، قاله الربيع بن أنس وأبو العالية والحسن. وقيل: لأنها يثني فيها الرحمن الرحيم ، ومنه قول الشاعر:
	نشدتكم بمنزل القرآن
 
	
	أمّ الكتاب السّبع من مثاني


	ثُنِّين مِن آيٍ مِن القرآن 

	
	والسبع سبع الطول الدواني




There are five sayings: The first is that the Seven Mathānī are Al-Fātiḥah, named so because it is repeated whenever the Qurʾān is recited and prayer is performed, as stated by Rabīʿ ibn Anas, Abū ’l-ʿĀliyah and Ḥasan. It was also said: Because ‘Ar-Raḥmān ar-Raḥīm’ is repeated in it, as the poet said:
I implore you by the One who revealed the Qurʿān
And the Umm al-Qurʾān, the seven oft-repeated verses.
They are repeated from the verses of the Qurʿān,
And the seven are the long, enduring ones.[footnoteRef:2341] [2341:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad al-Baghdādī, better known as al-Māwardī, Tafsīr al-Māwardī / An-Nukat wa ’l-ʿUyūn (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:170. ] 

He then says:
الثاني: أنها السبع الطوَل: البقرة وآل عمران والنساء والمائدة والأنعام والأعراف ويونس ، قاله ابن مسعود وابن عباس وسعيد بن جبير ومجاهد. 
The second: They are the seven long chapters: Al-Baqarah, Āl ʿImrān, An-Nisāʾ, Al-Māʾidah, Al-Anʿām, Al-Aʿrāf and Yūnus, as stated by Ibn Masʿūd, Ibn ʿAbbās, Saʿīd ibn Jubayr, and Mujāhid.[footnoteRef:2342] [2342:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar mentions with regards to this:
وهذا الذي أشار إليه هو قول آخر مشهور في السبع الطوال، وقد أسنده النسائي، والطبري، والحاكم، عن ابن عباس أيضا بإسناد قوي، وفي لفظ للطبري: البقرة وآل عمران والنساء والمائدة والأنعام والأعراف، قال الراوي: ذكر السابعة فنسيتها. وفي رواية صحيحة عند ابن أبي حاتم، عن مجاهد، وسعيد بن جبير أنها يونس. وعند الحاكم أنها الكهف، وزاد: قيل له ‌ما ‌المثاني؟ ‌قال: ‌تثنى ‌فيهن ‌القصص.  
This is another well-known opinion about the seven long chapters, reported by Nasāʾī, Ṭabarī, and Ḥākim from Ibn ʿAbbās with a strong chain. Ṭabarī’s wording mentions, ‘Al-Baqarah, Āl ʿImrān, An-Nisāʾ, Al-Māʾidah, Al-Anʿām, Al-Aʿrāf.’ The narrator said, ‘He mentioned the seventh, but I forgot it.’ In an authentic narration from Ibn Abī Ḥātim, from Mujāhid and Saʿīd ibn Jubayr, it is Yūnus. According to Ḥākim, it is Al-Kahf, and he added: He was asked, ‘What are the Mathānī?’ He replied, ‘The stories are repeated in them.’[footnoteRef:2343] [2343:  Ḥāfiẓ Ibn Ḥajar (n 22) 13:461-462.] 

ʿAllāmah Māwardī proceeds to mention the reason why these chapters are called Mathāni:
قال ابن عباس: سميت المثاني لما تردد فيها من الأخبار والأمثال والعبر وقيل: لأنها قد تجاوزت المائة الأولى إلى المائة الثانية. قال جرير:
	جزى الله الفرزدق حين يمسي
 
	
	مضيعاً للمفصل والمثاني



	
Ibn ʿAbbās said, ‘They were named ‘Mathānī’ due to the repetition of information, parables, and lessons in them. Another reason is said to be that they exceeded the first hundred verses and reached the second hundred. Jarīr said:
May Allāh recompense Farazdaq in the evening,
For neglecting the Muṣḥaf and the Mathānī.[footnoteRef:2344] [2344:  ʿAllāmah Māwardī (n 31) 3:170.] 

ʿAllāmah Ibn ʿAbd al-Barr mentioned another reason why they consider this:
لأنها تثنى  فيها حدود القرآن والفرائض. 
Because the laws of the Qurʾān and obligations are repeated in them.[footnoteRef:2345] [2345:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 28) 13:54.] 

ʿAllāmah Māwardī mentions a third opinion on Mathānī:
الثالث: أن المثاني القرآن كله ، قاله الضحاك ، ومنه قول صفية بنت عبد المطلب ترثي رسول الله صلى الله عليه وسلم:
	فقد كان نوراً ساطعاً يهتدى به
 
	
	يخص بتنزيل المثاني المعظم



The third: That Mathānī refers to the entire Qurʾān, as stated by Ḍaḥḥāk, based on the words of Ṣafiyyah bint ʿAbd al-Muṭṭalib eulogising the Messenger of Allāh ﷺ:
He was a radiant light by which guidance was sought, 
Distinguished by the revelation of the revered Mathānī.’[footnoteRef:2346] [2346:  ʿAllāmah Māwardī (n 31) 3:171.] 

The fourth interpretation is that the Mathānī refers to the seven meanings of the Qurʿān: commandments, prohibitions, glad tidings, warnings, parables, recounting of blessings, and accounts of past nations. Ziyād ibn Abī Maryam stated this. ʿAllāmah Māwardī writes:
الرابع: أن المثاني معاني القرآن السبعة أمر ونهي وتبشير وإنذار وضرب أمثال وتعديد نعم وأنباء قرون ، قاله زياد بن أبي مريم. 
The fourth interpretation is that the Mathānī refers to the seven meanings of the Qurʾān: commandments, prohibitions, glad tidings, warnings, parables, recounting of blessings, and accounts of past nations. This was Ziyād ibn Abī Maryam’s opinion.[footnoteRef:2347] [2347:  Ibid.] 

According to the fifth meaning, it refers to the five honoyrs that Allāh conferred. ʿAllāmah Māwardī says:
الخامس: أنه سبع كرامات أكرمه الله بها ، أولها الهدى ثم النبوة ، ثم الرحمةِ ثم الشفقة ثم المودة ثم الألفة ثم السكينة وضم إليها القرآن العظيم ، قاله جعفر بن محمد الصادق رضي الله عنهما. 
The fifth: It is the seven honours with which Allāh honoured him: first guidance, then prophethood, then mercy, then compassion, then care, then affection, then tranquillity, and He added to these the Magnificent Qurʾān, as stated by Jaʿfar ibn Muḥammad aṣ-Ṣādiq – may Allāh be pleased with both of them -.[footnoteRef:2348] [2348:  Ibid.] 

From these five views, the first is the most correct. ʿAllāmah Ibn ʿAbd al-Barr says:
والقول الأول أثبت عنه، وهو الصحيح في تأويل الآية، لأنه قد ثبت عن النبي صلى الله عليه وسلم من وجوه صحاح، أحسنها حديث شعبة، عن حبيب بن عبد الرحمن، عن حفص بن عاصم، عن أبي سعيد بن المعلى. 
The first saying is the most established from him, and it is the correct interpretation of the verse because it has been authentically reported from the Prophet ﷺ through multiple sound chains, the best of which is the ḥadīth of Shuʿbah, from Ḥabīb ibn ʿAbd ar-Raḥmān, from Ḥafṣ ibn ʿĀṣim, from Abū Saʿīd ibn al-Muʿallā.[footnoteRef:2349] [2349:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 28) 13:54.] 

In Al-Istidhkār, he says:
وأولى ما قيل به في تأويل السبع المثاني أنها فاتحة الكتاب لأن القول بذلك أرفع ما روي فيه وهو يخرج في التفسير المسند. 
The most appropriate interpretation of the Seven Mathānī is that it refers to The Opening of the Book (the Fātiḥah), because this saying is via the most elevated chain of what has been reported in this regard, and it is mentioned in the Musnad exegesis.[footnoteRef:2350] [2350:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 4:187.] 

"وَالْقرآنُ الْعَظِيمُ الَّذِي أُعْطِيتُ".  
‘And the Magnificent Qurʾān, which I have been given.’
[bookmark: _Toc225709788]Explanation of ‘Wa ’l-Qurʾān al-ʿAẓim’
ʿAllāmah Abū ’l-Walīd al-Bājī interprets that the Prophet ﷺ was probably referring to verse 87 of chapter Al-Ḥijr:
يحتمل أن يريد بذلك والله أعلم قوله تعالى ﴿ولقد آتيناك سبعا من المثاني والقرآن العظيم﴾ [الحجر: 87].  
It is possible that he meant, and Allāh knows best, the words of the Almighty: ‘And We have certainly given you seven of the oft-repeated [verses] and the great Qurʾān.’[footnoteRef:2351] [2351:  ʿAllāmah Bājī (n 10) 1:155.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains why chapter Al-Fātiḥah is being referred to as ‘the Qurʿān’:
وإنما قيل لها القرآن العظيم على معنى التخصيص لها بهذا الاسم وإن كان كل شيء من القرآن قرآنا عظيما كما يقال في مكة بيت الله وإن كانت البيوت كلها لله ولكن على سبيل التخصيص والتعظيم لمكة ويقال محمد عبد الله ورسوله وإن كان كل بشر عبد الله وكل رسول رسول الله على سبيل التخصيص والتعظيم له صلى الله عليه وسلم. 
It is called the Magnificent Qurʾān as a way of specifically designating it with this name, even though every part of the Qurʾān is magnificent. Akin to saying that in Makkah is the House of Allāh, even though all houses belong to Allāh, but it is a way of specifically honoring Makkah. Likewise, Muḥammad is called the servant of Allāh and His messenger, even though every human is a servant of Allāh and every messenger is a messenger of Allāh, but it is a way of specifically honoring him ﷺ.[footnoteRef:2352] [2352:  Ibid.] 

Imām Ṭaḥāwī says:
فاحتمل أن يكون معنى قول ابن عباس {ولقد آتيناك سبعا من المثاني} [الحجر: 87] فاتحة الكتاب المرادة بأنها السبع المثاني. وأن معنى: والقرآن العظيم، أي: وآتيناك القرآن العظيم، والدليل على ذلك أنه جاء بالنصب ولم يجئ بالخفض، مع أنه قد روي عن ابن عباس في السبع المثاني ما رواه مجاهد عنه أنها السبع الطول. 
It is possible that Ibn ʿAbbās’s words, “‘And We have certainly given you seven of the oft-repeated [verses]’, the Fātiḥah”, refers to it as the intended Seven Mathānī, whilst the meaning of ‘And the great Qurʾān’ is ‘And We have given you the great Qurʾān.’ The evidence for this is that it comes in the accusative case and not the genitive case, although it has been narrated from Ibn ʿAbbās regarding the Seven Mathānī what Mujāhid reported from him, that they are the seven long chapters.[footnoteRef:2353] [2353:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Mushkil al-Āthār (Beirut: Dār Muʾassasat ar-Risālah, 1994), 3:245. ] 

According to ʿAllāmah Zurqānī, the words: ‘wa ’l-Qurʾān’ are not connected to chapter Al-Fātiḥah. He states:
مبتدأ وخبر أي هو الذي أعطيته فهو معطوف على قوله: وهي السبع وليس معطوفا على السبع ; لأن الفاتحة ليست هي القرآن العظيم وإن جاز إطلاقه عليها؛ لأنها منه، لكنها ليست هي القرآن كله.
It is a subject and predicate, meaning, ‘it is what I have been given’. It is conjoined to his statement ‘and it is the seven’ and not conjoined to ‘the seven’. This is because the Fātiḥah is not the entire Magnificent Qurʾān, even if it is permissible to use this term for it since it is part of it, but it is not the entire Qurʾān.[footnoteRef:2354] [2354:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:245-246.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
فحينئذ لا يختض بالفاتحة، بل فضل الفاتحة انتهى إلى السبع المثاني.
In this case, it is not specific to the Fātiḥah, but rather the virtue of the Fātiḥah extends to the Seven Mathānī.[footnoteRef:2355] [2355:  Mawlānā Zakariyyā (n 19) 2:162.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما قوله ((هي السبع المثاني والقرآن العظيم)) فمعناه عندي هي السبع المثاني التي أعطيت لقوله تعالى ﴿ولقد آتيناك سبعا من المثاني والقرآن العظيم﴾ الحجر 87 فخرج (والقرآن العظيم) على معنى التلاوة.
As for his ﷺ saying, ‘It is the Seven Mathānī and the Magnificent Qurʾān,’ its meaning in my view is that it is the Seven Mathānī which I have been given, referring to the Almighty’s words: ‘And We have certainly given you seven of the oft-repeated [verses] and the great Qurʾān.’ So ‘And the great Qurʾān’ is mentioned in the sense of recitation.[footnoteRef:2356] [2356:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 4:187.] 

[bookmark: _Toc225709789]Lessons & Benefits
This one narration contains numerous benefits. ʿAllāmah Ibn ʿAbd al-Barr mentions the following:
في هذا الحديث جواز مناداة من في الصلاة، ليجيب إذا فرغ من صلاته.  
وفيه أن من دعي به وهو في الصلاة، لا يجيب حتى يفرغ من صلاته [...]
وفيه وضع اليد على اليد، وهذا يستحسن من الكبير للصغير، لأن فيه تأنيسا، وتأكيدا للود.
وفيه ما كان عليه أبي بن كعب من الحرص على العلم، وحرصه حمله على قوله: يا رسول الله، السورة التي وعدتني؟ [...]
في هذا الحديث دليل على أن فاتحة الكتاب تقرأ في أول ركعة، وحكم كل ركعة، كحكم أول ركعة في القياس والنظر. 
· In this ḥadīth is the permissibility of calling out to someone who is in prayer, so that they may respond after finishing their prayer. 
· It also shows that whoever is called while in prayer should not respond until they finish their prayer. 
· It demonstrates the placing of one hand on another, which is considered good from an elder to a younger person, as it provides comfort and strengthens affection. 
· It shows Ubayy ibn Kaʿb’s eagerness for knowledge, which led him to say, ‘O Messenger of Allāh, the chapter you promised me?’ 
·  This ḥadīth provides evidence that Al-Fātiḥah is recited in the first rakʿah, and the ruling for every rakʿah is like the ruling for the first rakʿah in analogy and consideration.[footnoteRef:2357] [2357:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 28) 13:52-53.] 

[bookmark: _bvk0chai4gz1][bookmark: _Toc225709790]Greatness of Chapter Al-Fātiḥah
This narration explains the greatness of chapter Al-Fātiḥah and mentioned that even in the Qurʾān, there is nothing else like it that is revealed. Hence, ʿAllāmah Ibn al-ʿArabī writes:
وإذا كان الشيء أفضل الأفضل، كان أفضل الكل، كقولك: زيد أفضل العلماء، فهو أفضل الناس. وفضلها يكون على غيرها بوجوه:
الوجه الأول: أن الشيء قد يشرف بذاته كشرف الله على مخلوقاته، وليس هذا. لفاتحة الكتاب؛ لأن الذاتية في الكل واحدة وهي كلام الله.
الوجه الثاني: أن الشيء قد يشرف بصفاته، وذلك للبارىء على الحقيقة والإطلاق دون سائر المخلوقات: ﴿لَيْسَ كَمِثْلِهِۦ شَىْءٌۭ ۖ وَهُوَ ٱلسَّمِيعُ ٱلْبَصِيرُ﴾ وفي الفاتحة شيء من هذا الشرف، وبه شرف النبي صلى الله عليه وسلم على سائر الآدميين؛ لأن الذات له ولهم واحدة، وإنما يشرف بالصفات وهي متعددة وقعت الإشارة إلى فضلها في قوله: ﴿إِنَّمَآ أَنَا۠ بَشَرٌۭ مِّثْلُكُمْ﴾ الآية ، ووقع التنبيه على جميعها في قوله: ﴿وَإِنَّكَ لَعَلَىٰ خُلُقٍ عَظِيمٍۢ﴾.
وفي الفاتحة من الصفات ما ليس لغيرها، حتى قيل: إن جميع القرآن فيها، وهي خمسة وعشرون كلمة تضمنت جميع علوم القرآن، ومن شرفها أن الله تعالى قسمها بينه وبين عبده، وهو الوجه الثالث.
الوجه الرابع: أنه لا تصح القراءة إلا بها.
الخامس: أنه لا يلحق ثواب عمل بثوابها ، والله عز وجل يفاضل بين الثواب في الفعلين وإن استويا.
وبهذه المعاني كلها صارت القرآن العظيم، كما صارت ﴿قُلْ هُوَ ٱللَّهُ أَحَدٌ﴾ تعدل ثلث القرآن ، إذ القرآن توحيد وأحكام ووعظ و ﴿قُلْ هُوَ ٱللَّهُ أَحَدٌ﴾ فيها التوحيد كله.... 
الوجه السادس: قوله: "السبع" فهي سبع آيات تضمنت من العلوم ما لم يتضمن سواها في قدرها.
الوجه السابع: قوله: "المثاني" 
When something is deemed the best among the best, it naturally becomes the best of all. For instance, the statement, ‘Zayd is the finest scholar’, implies he is the finest among all people. The superiority of Al-Fātiḥah over other chapters can be understood through several aspects:
1. (Intrinsic Nobility) Some matters are inherently noble, like Allāh’s superiority over His creation. However, this does not apply to Al-Fātiḥah, as all Quranic verses share the same essence - being the words of Allāh.
2. (Nobility of Attributes) Things can be noble due to their qualities. This applies absolutely to Allāh alone; ‘There is nothing like unto Him, and He is the All-Hearing, the All-Seeing.’[footnoteRef:2358] Al-Fātiḥah shares in this nobility to some extent. It's similar to how the Prophet ﷺ was elevated above other humans - not in essence, but in attributes. This is hinted at in the verse: ‘Say, 'I am only a human like you,'’[footnoteRef:2359] and fully expressed in the verse: ‘And indeed, you are of a great moral character.’[footnoteRef:2360] [2358:  Qurʾān: 42:11.]  [2359:  Ibid, 18:110.]  [2360:  Ibid, 68:4.] 

Al-Fātiḥah possesses unique attributes not found in other chapters. Some scholars even say it encapsulates the entire Quran - its 25 words encompassing all Quranic sciences.
3. (Divine Sharing) Allāh divided Al-Fātiḥah between Himself and His servant, which is a unique honor.
4. (Essential for Prayer) The prayer is invalid without reciting Al-Fātiḥah.
5. (Unmatched Reward) The reward for reciting Al-Fātiḥah surpasses that of other deeds. Allāh differentiates between rewards even for seemingly equal acts. Based on all these meanings, it became ‘Al-Qurʾān al-ʿAẓīm’, just as ‘Qul huwa ’Llāhu Aḥad’[footnoteRef:2361] is equivalent to one-third of the Qurʾān. The entire Qurʾān is about Divine Oneness, Rulings and Admonishments, and ‘Qul huwa ’Llāhu Aḥad’ contains everything of Divine Oneness. [2361:  Ibid, 112.] 

6. His saying, ‘The Seven’, for it is seven verses that contain sciences that no other [chapter] of its length contains.
7. His saying, ‘The Mathānī’.[footnoteRef:2362] [2362:  ʿAllāmah Ibn al-ʿArabī, Al-Masālik (n 18) 2:369-370.] 

In Aḥkām al-Qurʾān, ʿAllāmah Ibn al-ʿArabī states regarding Al-Fātiḥah:
المسألة السابعة: فضل الفاتحة: ليس في أم القرآن حديث يدل على فضلها إلا حديثان: أحدهما: حديث: «قسمت الصلاة بيني وبين عبدي نصفين».
الثاني: حديث أبي بن كعب: «لأعلمنك سورة ما أنزل في التوراة ولا في الإنجيل ‌ولا ‌في ‌الفرقان ‌مثلها».
وليس في القرآن حديث صحيح في فضل سورة إلا قليل سنشير إليه، وباقيها لا ينبغي لأحد منكم أن يلتفت إليها. 
The seventh matter: The virtue of Al-Fātiḥah
There are only two ḥadīths indicating the virtue of Umm al-Qurʾān:  
1. The ḥadīth, ‘I have divided the prayer between Myself and My servant into two halves.
2. The ḥadīth of Ubayy ibn Kaʿb, ‘I will teach you a sūrah the like of which has not been revealed in the Tawrāt, nor in the Injīl, nor in the Furqān.’
There are few authentic ḥadīths about the virtue of a specific chapter of the Qurʾān, which we will point out, and the rest of them, none of you should pay attention to.[footnoteRef:2363] [2363:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as Ibn al-ʿArabī, al-Andalūsī, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:14.] 

 





































